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“The Doctrine of *Amalavijiana in Paramartha (499-569),
and Later Authors to Approximately 800 C.E.”

Michael Rabica

1. Introduction’

Like other ideas in his corpus, Paramartha’s? (Ch. Zhendi EL&¥%, 499-569) notion of
amoluoshi [JBHEH:, or *amalavijiiana, “taintless consciousness”, occupies an

1 Acknowledgements: I have been most fortunate in that I was able to use unpublished research
materials circulated in the research seminar “Shintai sanzo to sono jidai B =& & = O
[“Paramartha and His Times”] (April 2005-March 2010), coordinated by Prof. Funavama Toru
#5118, Institute for Research in Humanities, Kyoto University. Especially helpful were collect-
ed fragments of the Jiushi zhang cited in extant texts collected in Otake 2007 (b), and studied
by YosuimMura Makoto. I am also grateful for the invaluable opportunity to participate in this
seminar. Its members have helped me tremendously. Above all I must thank Prof. Funayama
for kindnesses too numerous to list. I also owe special thanks to Dr. Otake Susumu K47 for
much valuable help. Prof. Muroy Yoshihito 83281 ~, Prof. Yosuimura Makotos 47, Dr. IKEDA
Masanori i H 58] and Ching Kenc k5 saved me from a number of errors, and pointed me
in helpful directions. I am grateful for funding from the Kyoto University Institute for Research
in Humanities, which made it possible for me to travel to Japan and present a lecture summa-
rising the present research, “Shintai ni okeru amarashiki to sono igi B2 BT 5 M EEEH &
# D EF,” on October 18 2008. I thank Richard StanLEY for permission to cite his unpublished
ANU doctoral dissertation. Finally, I thank Eunsu Cxo for helping me to find a useful article at
the eleventh hour. Naturally, responsibility for any remaining errors is entirely my own.
Conventions: In citing the Taisho (T) and Xuzangsing (X) Chinese canons, I give the number of
the text, followed by the volume, page, register and line nos., thus: T1616:31.863b05. Through-
out, I regularly repunctuate citations from Chinese canonical texts without notice. I have aimed
for this repunctuation to show clearly my interpretation of each passage.

2 For purposes of argument, I will throughout this paper use “Paramartha” (abbreviation: P) to
refer indifferently to the historical person and also to the corpus attributed to him. In so doing,
I am eliding important problems in determining authorship of these texts. I have in preparation
a study in which I attempt to use methods of computer-assisted statistical analysis to examine
this problem of authorship.
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important place in the common understanding of the development of East Asian
Buddhist thought. In particular, it is frequently linked to claims about the “sinification”,®
or “making Chinese”, of Buddhist ideas. It has also often been interpreted as an attempt
to forge links between Yogacara and Tathagatagarbha thought, that is, to bring about a
synthesis between two major strands of Mahayana Buddhist doctrine. For these rea-
sons, an accurate understanding of *amalavijfiana is important to our understanding of
Buddhist doctrinal history. Towards this end, this paper studies primary sources for the
doctrine of *amalavijiana in detail, first in Paramartha’s extant corpus, and then in oth-

er sources to the close of the eighth century.

In Sections 2 and 3, I present a full analysis and translation of all passages in
Paramartha’s extant corpus mentioning *amalavijfiana, containing in total
approximately twenty instances of the concept.? I interpret each passage in relation to its
context, and with full reference to available Chinese, Sanskrit and Tibetan parallels. 1
also present an analysis of the generally neglected Abkidharmakosa passage in which
the word amalavijiiana occurs for the only known time in Sanskrit, and its relation to
Paramartha’s concept.

In Section 4, I present an analysis of what is said by more than twenty-five authors,
in several dozen texts, in about the first two and a half centuries after Paramartha,
comparing this evidence carefully with what is learnt about *amalavijiana from
examination of Paramartha’s extant works. I proceed in three main steps, examining in
turn: (1) claims about *amalavijiana that are found only in later authors, and are not
matched in Paramartha’s works; (2) areas of overlap between later authors and
Paramartha; and (3) aspects of Paramartha’s doctrine that are never repeated in later
works.

Finally, in Section 5, I summarise the conclusions of this study. My main
contentions will be as follows. (1) The neglected Abhidharmakosabhasya passage
surrounding the mention of the word amalavijiiana does have some clear relations with
Paramartha’s idea of *amalavijiana, especially as found in the Jueding zang lun. (2) In
Paramartha’s own works, we find not one but two largely distinct doctrines of
*amalavijiiana; one featuring in Jueding zang lun alone, and the other in the remaining

3 Seen. 490.
4 This count is approximate because there are, in one or two places, textual problems and
variant terms that may or may not constitute separate instances.
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works where the concept occurs. Of these two versions of the doctrine, it is likely that
the Jueding zang lun is closer to the original doctrine. (3) There is relatively little overlap
between Paramartha’s own attested doctrine(s) of *amalavijiana, and characterisations
of the doctrine in later authors — even when those authors purport to be describing the
doctrine as Paramartha taught it. (4) This suggests that Paramartha’s ideas may
sometimes have been misunderstood and misrepresented by the tradition. Later authors
may thus not be very reliable sources of information about Paramartha’s thought, and
due to over-reliance upon them, our understanding of Paramartha’s though may not be
entirely accurate.

2. Paramartha’s concept of *amalavijfiana in the primary sources

To my knowledge, there exists no complete study of Paramartha’s concept of
*amalavijiiana.” In this section of this study, I will analyse all the instances of the term
in Paramartha’s corpus. We will first examine the passages in which the concept occurs
one by one. I will then attempt to summarise the doctrine of *amalavijiana as it appears
in these sources into a synthetic, general picture.

5 There is certainly no such study in any Western language. By “complete study”, I mean a study
that takes full account of all the instances of this term in P’s corpus. Some Japanese and
Chinese studies do survey nearly all of the sources I will treat below, but typically do not suffi-
ciently put passages in context; and I believe every scholar except YosHIMURA misses at least
some instances of the term. Few scholars have studied P’s texts against their parallels in
reference to this question. Perhaps the closest study of primary passages is Iwata (1972[a]),
which presents nearly all of the primary passages in which the term amalavifiiana appears in
P’s extant corpus, and identifies parallel terms in Indic texts. However, Iwata does not mention
the four instances of the term in SWXL. Further, his work is largely restricted to translating
single sentences and identifying Sanskrit parallels, and he pays far too little attention to the
larger conceptual contexts. Iwarta has further studied *amalavijiana extensively, and often re-
dundantly, in a long series of other articles, listed in my bibliography. These articles typically
do not add anything not already said in this 1972 article. YosHiMura (2007a) surveys all perti-
nent passages, but only briefly, in preparation for consideration of later Shelun doctrines.
Other important studies include relevant portions of Karsumara, Yinshun; Lu Cheng’s essay on
*amalavijiana collected in Li Cheng foxue lunzhu xuawnji; and comments by Shengkai in his
Shelun xuepai yangsiu. See also U 6, 486-488, 539, 753-754; Mou 350-351, 355; Fukaura 1, 338,
341-344; YE 15, 247, 253-255, 474; Hakamaya 10-13, 17. The most important Western language
studies of *amalavijiana to date are undoubtedly FrRauwaLLNER; and GimELLo, 277 ff. (“The Ear-
ly Chinese Appropriation of Yogacara and Tathagatagarbha Buddhism”). See also La VALLEE
Poussin (1928-1929), 109-113; DemitviLLE (1952), 56 ff.; LieBENTHAL 369 ff.; RuecGc 439-444

(“L'Amalavijiiana”); BusweLL (1995), 77, 92-104; LustHAUS 369 ff; p. 379-380 n. 46; La1, 76; PauL
108, 145, 149; several pieces by YosummMura (2002, 2007a, forthcoming).
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The term [ EE#E5% *amalavijiana is not found in any parallels to the Paramartha
texts in which it appears. However, there are extant Sanskrit, Tibetan and Chinese paral-
lels to passages in which the term appears, which sometimes even make it possible to
identify terms to which it corresponds. These provide valuable clues to the meaning of
the term and its context, and I have attempted to make full use of them.®

2.1 Amalavijiiana in AKBh

It has seldom been observed in secondary literature on *amalavijiiana’ that the
term amalavijiiana® is in fact attested in Sanskrit — though not in the sense Paramartha
famously gives to it; and not in parallels to any of the passages where he expounds his

¢ In utilising parallels to interpret P’s Chinese, I have tried to bear in mind two principles, which
pull in opposite directions. (1) P most likely usually had before him a Sanskrit text that said
something very similar to other versions of the text, and was trying to convey at least one plau-
sible meaning of that text. Where possible, then, his Chinese must therefore be interpreted in
a sense reconcilable with parallels. (2) As we shall see, it is also clear that P did at times depart
from his source text in various ways, and this is corroborated by a general examination of his
entire corpus. Therefore, where P’s text cannot plausibly be reconciled with parallels without
doing violence to it, we must translate P, and not the parallels.

7 See, however, HAKAMAYA 13, 23 n. 51.

8 Throughout this paper, I use the asterisk that denotes reconstruction in referring to the term
*amalavijiiana as the presumed equivalent of P’'s amoluoshi etc. By contrast, in reference to
this sole attested Sanskrit instance of the term in AKBh, the asterisk is obviously unnecessary.
[ am grateful to Muroj Yoshihito and Otake Susumu for reminding me that it is also necessary
consider the possibility that the term P had in mind in coining amoluoshi was not
*amalavijiiana, but *nirmalajiiana, as has been argued by Iwata (see esp. 1971) (see also n.
17). There are some good grounds for this argument. First, it is odd that a purified jiiana,
proper to the Buddhas, would be called viv#iana rather than simply jfiana. Second, as Iwata
points out, there are passages in which a nirmalam jfianam is discussed, where that concept
seems to correspond quite well with what we see of *amalavijiana in P. See e.g. BBh: asaktam
anavaran am _suvisuddham nirmalam jianam, WoGHARA 405; XZ fE#: SR SARE IR ERE,
T1579:30.574b13; like *amalavijiana, this nirmalam jianam is associated with asrayaparavrtti.
So too MSA 14.28: HittfE E / E4FIEEYR / % etc., T1604:31.625b08-09, lokottaram
anuttaram/ nirvikalpam malapétam jiianam, LEvi (1907, 1911) 1, 93 and 2, 167; this jiana is
also associated with asrayaparavrtti (14.29, T1604:31.625b14, Livi 1, 94 and 2, 168), is visuddha
(14.32, T1604:31.625¢05, Livi 1, 942, 168) etc. I will examine this possibility further in future
work on the background of P's concept (see n. 490). For the present, though I am sure this
idea of nirmalam jiianam is certainly part of the background to the concept, I will assume that
since the present AKBh passage provides us with a form that corresponds more exactly to the
Chinese transcription amoluo, and because shi for jiana would be unusual, *amalavijiana is
the most likely reconstruction.
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amoluoshi 5] B2 F& 7.

The term occurs in Abhidharmakosa (AKBh) 5.28 ff. and the accompanying Bhasya
(AKBh).? The context is a discussion of when “latent tendencies” (anusaya) attach to
dharmas, how many attach to each dharma, of what kind they are, etc. AK here distin-
guishes between sixteen kinds of consciousness. The first fifteen kinds are associated
with the three “realms” (dhatu: kama, riapa, aripya); the sixteenth, however, is “pure”,
or “free of outflows” (andasrava). Paramartha uses several translations for this last “pure
consciousness”.

The centre of gravity in this passage as a whole is this concept of “consciousness
without outflows” (i.e. *anasravavijiiana).” Only in verses does Vasubandhu refer to this
concept by the term amalavijfiana, and also by the epithet amala (twice, with vijiiana
elided). In the prose Bh, by contrast, he consistently uses anasrava. It is thus likely that
he uses amala etc. metri causa. For Vasubandhu, the rare term amalavijiiana was thus
most likely a nonce coinage, a mere poetic equivalent to *anasravavijiiana.

Thus, the term amalavijiiana itself occurs only once in Vasubandhu’s Sanskrit:

duhkhahetudygabhyasapraheyah kamadhatujah |
svakatrayaikarapaptamalavijiianagocarah. (5.29)

“The [dharmas] produced in the kamadhatu that are to be abandoned by insight into [the
Truths of] Suffering and the Origin [of Suffering]/
are the objects (gocara) of three [kinds of consciousness proper to] their own realm; of one [kind

of consciousness] obtained in the rapadhatu; and of pure consciousness (amalavijiana).”"

Paramartha translates: RE&EHE / E8VHESE / BR=—@ / BRERER."

9  PrabpHAN 301-303; La VALLEE Poussin (hereafter VP) 4, 67-69. La VaLrie Poussiv (1980) 4, 67 n. 3,
points out that the discussion here follows *Mahavibhasa T1545: 27. 449a23 ff.

10 This emphasis is exceptionally clear when we note that the discussion in the *Mahavibhasa,
upon which this AKBh passage is based, speaks only of *anasravavijfiana (EFH in
Xuanzang’s [XZ] translation). See e.g. T1545:27.449a29, 449b08, 449b14, 449h20, 449c01,
449c10, 449¢18 etc. The idea of *anasravavijiiana was thus, presumably, a firmly established
piece of Vaibhasika doctrine by the time of AKBh.

11 PrabHAN 302; VP 4, 67.

12 T1559:29.260a12-13.
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Strikingly, Paramartha does not translate amalavijiiana ¥ B &%, although it is the pre-
sumed underlying term for his own notion of *emalavijiiana. The term he does use,
wugoushi 3R 7%, only ever appears this once in Paramartha’s corpus.”

In 30ab, this “pure consciousness” is identified merely by the epithet amala (with
vijiiana elided); Paramartha translates jingshi i§i%."* Paramartha uses this term twice in
SWXI<1> and SBKIL.<2> to discuss *amalavijiiana. He also uses a closely related locu-
tion" in JDZL<4>.

In a summary verse that concludes the discussion, the “pure consciousness” is
again called amala; here, Paramartha translates wuliu 37, more usually his translation
for anasrava.’® This translation is far from arbitrary, but rather reflects the real centre of
gravity of the concept at issue. Aside from the exceptional (probably metri causa) in-
stances of amala etc., Skt. too usually calls the same “pure consciousness” anasrava
(with “consciousness” elided but comprehensible from context). In one instance,
Paramartha translates wuliushi #%." Elsewhere, Paramartha translates several
times #37%.(, for which we might expect Skt. *anasravacitta."

13 This suggests that wugoushi and *amalavijiang may have been distinct for P himself. Yet

wugoushi was taken quite regularly as an unproblematic equivalent for P’s *emalavijiana by
later scholastics in East Asia;see n. 191.
The combination #3573 does appear once before P, in the 5 2 E 5 Aksayamatinirdesa
T397(12) by the Liu Song #5R translators from Liangzhou 754, Zhiyan %% and Baoyun T Z
(active c. 427 C.E.): ZiEad OFEIRE N B4 B, T397:13.190b19. However, this is
properly to be punctuated EHFA T, IFEYR. #ASIE(E ... as is clear from comparison
with Braarvic’s Skt. reconstruction, ya vimalacittata vijiandnisritata manasikardsamsrstis tac
chilam, and Tib. sems dvi ma med pa . . . rnam par shes pa la . . . mi gnas pa dang . . . yid la byed
pa dang ma dres pa; Braarvic 1, 140.

4 svekadharatrayordhvaikamalanam rapadhatujah; HRTHR=. L—F#E,
T1559:29.260a17-18, PrapHan 32, VP 4, 68. -

15 FLOREF. 3RiFT. .. T1584:30.1031a08-09; see the end of JDZI <4> below.

16 'T1559:29.260b07, PraDHAN 303, VP 4, 69. (T1559:29.175¢25, 176a04, 209c03, 226c09; HIRakAWA 2,
463.) P also uses wuliu for amala elsewhere in AKBh, and also for nirmala; T1559:29.284c21,
Hirakawa 2, 463.

17 The very term wuliu for anasrava itself is one of the most striking hallmarks of P’s translation
style; it occurs approximately 430 times in his corpus, and otherwise only once each in two
texts (T398, T659) before or contemporaneous with him. It is unsurprising, therefore, that
wuliushi is extremely rare, occurring, outside the present passage, only ever in a single
passage of P’s MSgBh (where it appears four times): T1595:31.168c24-169a12.

18 T1559:29.260a17, 260a20, 260a23, 260b03, 260b05, 260b17. P had also translated i (s for
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In this AKBh passage, then, the single instance of amalavijiana clearly does not
mean precisely what *amalavijiiana = amoluoshi comes to mean in other passages in
Paramartha. Neither is the concept of “consciousness without outflows”, whose discus-
sion forms the larger context, identical to Paramartha’s *amalavijiiana. This may be
why scholars have tended to disregard this passage when studying Paramartha’s con-
cept of *amalavijiiana. Yet this passage may provide us with clues to part of the back-
ground of Paramartha’s concept. Certainly, we can at least be sure from this passage
that Paramartha knew Vasubandhu’s use of amalavijiana. It is therefore likely that
when he elaborated his own notion, he was picking up on Vasubandhu’s term and infus-
ing it with new content.”

either is the meaning of amalavijiana in AKBh entirely unrelated to
Paramartha’s *amalavijiiana. As we will see below, two key parts of Paramartha’s doc-
trine of *amalavijiana are: (1) that it is free of defilements (klesa), a claim which is re-
lated to freedom from “outflows” (asrava);® and (2) that the realisation of
*amalavijiiana brings freedom from the attachments that condition future rebirth,
which also seems to be a consideration at play in the present AKBh passage’s consider-
ation of anusaya. These factors also make it likely this AKBh passage formed part of the
background to Paramartha’s coinage of his own *amalavijiiana.

To conclude, it is likely that: (1) Vasubandhu coined amalavijiiana as a nonce
equivalent, metri causa, for *anasravavijiiana; and (2) Paramartha picked this rare term
up as a label for his own ideas, and bent it flexibly to that use.

‘We now turn to the consideration of “*amalavijiidna proper”, that is, the term
*amalavijiiana as it is used to articulate the distinctively Paramarthian notion of a “pure
consciousness” in the context of the Yogacara system, usually represented by the tran-
scription amoluoshi [ B2 #Z#%. The term appears in four texts: Jueding zang lun, Shiba

PrapHAN 302 samasata ime sodasa dharmah kamarapariapyavacarah paiicaprakarah
anasravas ca, T1559:29.260a09; but I think, as VP’s translation suggests (“dharmas pur” VP 4,
67), that this is in error for anasravah dharmah.

19 This seems to be a time-honoured technique — a thinker picks up a rare or unusual (and
therefore suitably ill-defined) term from some nook or cranny, and reshapes it to fit the new
concept. Examples might include the standard concept(s) of dharmakaya; Zhiyi’'s —2=T;
Yogicara and Tathagatagarbha uses of prakrtiprabhasvaracitta; and even Mahdyana sanyata.

20 In fact, the last paragraph of the passage I call JDZI.<4> below, following the final mention of
*amalavijiana in the text, explicitly mentions anasravavifiiana.
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kong lun, Zhuanshi lun, and San wuxing lun.

2.2 Jueding zang lun
The term *amalavijiiana occurs most frequently in four passages in the Jueding
zang lun FERam (JDZL), T1584.%

2.2.1 JDZL <1>

*Amalavijiiana occurs, most importantly, eight times in one short passage in JDZL.
This passage is thus the most important source for information about what Paramartha
meant by the term. Significantly, the context is a discussion of the “revolutionary trans-
formation of the basis” (asrayaparavrtti) of Yogacara theory, and the relationship be-
tween it and the “storehouse” or “base” consciousness (@layavijiana).”

“All that is included under {the head of] defilements (JE}%, *klesa)® in the category (? F#)* of
karmic conditioning [i.e. ‘volition’, samskara (skandha), 171* is gathered together in the funda-
mental consciousness (alayavijiiana); [thus, when,] because of intensive and repeated cultiva-

21 JDZL is a freestanding translation of a portion of YBh corresponding to the first portion of the
Viniscayasamgrahant (XZ She jueze fen $F3243). For Tib, I have referred tc the Tokyo Uni-
versity reprint of the Derge version (Tokyo daigaku ... ed). Important secondary studies,
which were helpful to me in preparing the present article, are Hakamava; Ui 6, 541-790 (“Kettei
25 ron no kenkya”). Matsupa Kazunobu has identified parallels to nearly half this text in a set
of Sanskrit fragments in Nepal (see Matsupa). According to MATSUDA’s account of the manu-
script, it corresponds to JDZL 1025¢26-1035a18 (extrapolating from equivalences MaTsupa
gives to portions of the XZ YBh). This should mean that it contains a parallel to one instance of
the term amalavijiiana, that at 1031a02-04, though Matsupa also notes that the manuscript is
damaged and it will not be possible to reconstruct a complete text on its basis, 18. However, it
seems unfortunately that these Sanskrit fragments have not yet been published.

22 Parts of this passage are translated in DEmiEviLLE (1929), 42.

23 Note that Tib. here reads rnam par spros pa, *viprapasica. XZ agrees.

24 ] presume this F& is the basis for SAKUMA’s suggestion that there may have been an underlying
—gata: “das Alayavijiana die [gesamten] Element(e) aller dieser Arten von (?: °gata?)
bedingten [Faktoren] . ..”, Sakuma (1990) 2, 156; I cannot see any basis for this reconstruction
in either XZ or Tib.

25 This phrase is somewhat difficult of interpretation. Tib. and XZ are somewhat more expansive,
Tib. reads, “[Because] the alayavijiiana is the element/domain of all that is included as (‘habit-
ual’, Hakamaya) conceptual proliferation of (= resulting from?) samskara,”kun gzhi rnam par
shes pa ni 'du byed kyi rnam par spros par bsdus pa de dag thams cad kyi khams pa yin pal‘i
phyir]. XZ reads similarly “The alayavijiiana is the element/domain of samskaras that are in-
cluded in all prapadica” FIEEER 2 — DBk ER AT I T .
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tion (asevita-bhavita)™® on the part of the wisdom that takes Thusness as its objective support
(tathatilambanajiiana),” the fundamental consciousness is abandoned, which is to say that a
revolutionary transformation (*paravrtti) is brought about in the nature of the ordinary world-
ling (L&, *prthagianatva),”® such that all the qualities of the ordinary worldling (L%,
*prthagianadharmah) are discarded, then the fundamental consciousness is extinguished.” Be-
cause this consciousness is extinguished, all defilements are extinguished, and by means of
{the] counteragent(s] ({4, pratipaksa) to the fundamental consciousness, the *amalavijiana
is realised (cf. Tib/XZ: “the basis undergoes a revolutionary transformation”, asrayah pravar-
tate).®

“The fundamental consciousness is impermanent (gxzitya), and is something attended by ‘out-
flows’ (BigH:, *sdsravadharma):® [whereas] *amalavijiana™ is permanent (zitya), and is
something devoid of ‘outflows’ (@12, *andasravadharma).” |This is because] *amalavijiana is

26
27
28

29

30

31

32

Tib. kun tu brten cing goms par byas, Skt. following HAkAMAYA 66.

EAESR, Tib. de bzhin la dmigs pa’i shes pas.

For *prthagianatva for fanfuxing FL.3E in P, see e.g. Hirakawa 1, 241, which shows it is the
only Skt. term so translated by P in the context of AKBh. Within JDZL itself, fanfuxing XZ yish-
engring FAEME) corresponds to Tib. so so’t skye bo nyid = *prthagianatva at T1584:30.1024¢11-
15 = T1579:30.587h25-29, D 23b4-5. (I am grateful to Ching Kenc for pointing out the latter par-
allel to me.) It is thus implausible to reconstruct *prthagianagotra with GiMeLLo 326.

The latter half of this sentence differs in its detailed wording, though not in its general import,
from Tib, which reads merely, “A revolutionary transformation is brought about in the basis
(gnas gyur bar byed, asrayah parivartate) because of intensive and repeated cultivation on the
part of the wisdom that takes Thusness as its objective support. The limitless revolutionary
transformation of the basis should be considered to be the abandonment of the fundamental
consciousness;” de bzhin nyid la dmigs pa’i shes pas kun tu brien cing goms par byas pa’i rgyus
gnas gyur bar byed do// gnas gyur ma thag tu kun gzhi rnam par shes pa spangs par brjod par
bya ste. XZ agrees. Such interpolated expansive glosses are typical of P’s translation
methodology.

Tib. reads, “The basis (asraya) of this fundamental consciousness should be considered as
something to be [obtained by being] transformed by [means of, in virtue of] the antidote and
counterpart [of that fundamental consciousness),” kun gzhi rnam par shes pa de’i gnas ni/ gny-
en po dang/ dgra bos bsgyur bar rig par bya’o. XZ is somewhat different again: “We should con-
sider that the asrayaparavrtti, because it is opposite [to it,] can act as a permanent countera-
gent to the alayavijfiana;” & MK AR, REAEEAFTHHER .

Tib. here reads rather len pa dang beas pa, Skt. sépadana, “attended by clinging/grasping”. XZ
approximately agrees: H B2 1.

Tib./XZ *asrayaparavrtti, gnas gyur pa, §4K; so throughout.

Once more, Tib. differs slightly, reading len pa med pa, anupadana. XZ agrees.
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realised 5 by means of the attainment of the path that takes Thusness as its objective support
(L E, de bzhin nyid la dmigs pa’i lam, *tathatélambanamarga) >

“The fundamental consciousness is accompanied by ‘badness’ (dausthulyasamanvagama),” [that
is,] suffering as an effect [of karma] & 3;* *amalavifiiana is free of all ‘badness’ [i.e.] suffering
as an effect [of karmal].

“The fundamental consciousness is the basis 4 for all the defilements /1, but does not act
£ as a basis for 274 the noble path (8238, *aryamarga).”’ *Amalavijiiana, on the other hand, is
not the basis for the defilements, but only {H acts as a basis for the noble path and the attain-
ment of the path. The *amalavijiana acts as a ‘cause for the perdurance’ (*pratistha-hetu) of the
noble path, but does not act as a ‘cause for the generation’ (janma-hetu) [of it] >

“The fundamental consciousness does not exert controlling power (B £, vibhutva) over good
and neutral [dharmas; %450, kusala, (kusaldkusala) avyakrta] ™
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Tib. reads, ” . . . because it transforms by [means of] the path that takes Thusness as its objec-
tive support”, de bzhin nyid la dmigs pa’i lam gyis bsgyur ba'i phyir ro. XZ:” . . . because it is only
possible for the basis to undergo revolutionary transformation on the basis of the noble path
that takes Thusness as its objective support”, #FEIIE I E, J7REMBKAL.

There placement of “badness” (dausthulya) by “ease” (prasrabdhi) has been traced by Sakuma
as the oldest layer of meaning of the notion of the revolutionary transformation of the basis
asrayaparavrtti in YBh. See Sakuma (1990), esp. 164-165; also Sakuma (1991), 440-439.

Nothing corresponds to this phrase in Tib. or XZ, and it thus seems to be an interpolated gloss
on the part of P,

Tib. reads, “The alayavijiiana is the cause of the activation (pravriti) of the defilements, and yet
is not the cause of the activation (pravrtti) of the path,” etc.; kun gzhi rnam par shes pa ni nyon
mongs pa rnams kyi jug pa’i rgyu dang lam gvi jug pa’i rgyu ma yin la . . . XZ agrees: ZfHEHE
A etc.

I follow Hakamava in identifying these two types of cause: Tib. gnas pa’i rgyu, skyed pa’i rgyu re-
spectively; Hakamava bases himself upon AKBh; 78 n. 78. Note that Tib. clearly says that it is
because the revolutionary transformation of the basis (= P’s *amalavijiana) is this kind of
cause that it acts as a cause for the path: gnas gyur pa ni nyon mongs pa rnams kyi jug pa’i rgyu
ma yin pa dang/ lam du ‘jug pa’i rgyu yin te/ gnas pa’i rgyu nyid yin pa dang/ skyed pa’i rgyu
nyid ma yin pa’t phyir ro. SAKUMA translates “die Ursache fiir sein Fortbestehen” and “die
Ursache fiir seine Erzeugung” respectively; Sakuma (1990) 2, 159. See also ScHMITHAUSEN (1987)
2, 369 n. 570, who translates respectively “the cause which supports [ ... continuance]” and
“the cause which generates . . . [for the first time]”.

P seems to be missing a phrase here. Tib. reads, “The alayavijiiana does not exercise control-
ling power over good dharmas or dharmas unspecified {as good or bad, i.e. neutral dharmasl,
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“When the fundamental consciousness is extinguished, then things appear different.* That is to
say, the causes of bad [dharmas] and defilements in future existences have been extinguished,
and because these causes have been extinguished, the suffering of the five ‘rampant skandhas’
F e will therefore not arise again in future existences. In this present existence, the bad
causes of all defilements are extinguished, and thus the aggregates of the ordinary worldling (FL
K&, *prthagianaskandha)® are extinguished. [The practitioner obtains] controlling power
(*vibhutva) [with regard to] the body of this [present existence] it & B 7£,” [it] being therefore

40
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whereas asrayaparavrtti does exert controlling power over all good dharmas and dharmas un-
specified,” kun gzhi rnam par shes pa ni dge ba dang lung du ma bstan pa’i chos rnams la dbang
mi byed la/ gnas gyur pa ni dge ba dang lung du ma bstan pa’i chos thams cad la dbang byed pa’o.
XZ agrees,

T ZEER sk s . 5 F24%0. There is nothing corresponding to this sentence in Tib. or XZ. #i3%
also strikes me as somewhat colloquial. I therefore suspect that this might be a record of an
explanatory lecture comment (see n. 98).

The term wu shengyin ku FEEFETE is relatively rare. This is the only attestation of the term in
the extant P corpus. The term first ever appears in the North in Narendrayasas (under the
Sui), T397:13.262b25; prior to that is confined to the South.

The term fanfuyin is very rare in the canon (only five instances), and other than here, never
occurs in a translation text. Other instances are in Huisi 28 (515-577), Jingying Huiyuan, and
Zhanran. Tib. and XZ parallels (see below n. 47) do not discuss the skandhas in this context.
However, the skandhas are linked to asrayaparavriti (for which P is consistently substituting
*amalavijiana throughout the present passage) in MSg, which was arguably the most impor-
tant of all Mahayana treatises for P. See Rapich §5.2.10, pp. 1159-1162. It is further notable that
in MSg, the paravriti (“revolutionary transformation”) of each of the skandhas in turn is de-
scribed as leading to various special kinds of “controlling power” (vibhutva) proper to the Bud-
dhas. Voluntary control over lifespan is not included among these powers, but there may be a
connection between P’s incorporation of the skandhas here, MSg’s similar connection of skand-
has to asrayaparavrtti, and the fact that P, uniquely among our versions of the text, also talks
here about controlling power (vibhutva) over lifespan (see n. 43 following).

Ordinarily, zizai B ¥ would be for Skt. vibhuiva, and I have translated accordingly. The logic,
as I understand it, is that one who has attained liberation is understood to have power over his
own life and death, especially in the case of the Buddha; see La VALLEE Poussin, “Notes”
(1928-1929), 803, referring to AKBh to VIL.34, VP V, 83; AK I1.10a and Bh, VP I, 120-121. Fur-
ther, AKBh 2.10, VP ], 120-124 holds at length that the power of prolonging or abandoning life
at will is one of the rddhipada; this later became part of the standard (expanded) list of ten
“masteries” (vasitatva) of the bodhisattva, EDGERTON s.v. vasita; DBh, RaHDER 70, so evam

. kayajiianabhinirharaprapto vasavartr bhavati sarvasatvesu/ ayurvasitam ca pratilabhate

‘nabhilapyanabhilapyakalpayuhpramanadhisthanataya/ etc.; Mahavastu, “Ten powers are de-
clared by the Buddha . .. to be the attributes of the Bodhisattvas .. . . . power over his own life,
and the power of intelligence . ..” etc., Jongs I, 234. We can thus perhaps understand that the
passage is claiming that the body becomes “like a magical creation” in the sense that it is en-

55



MICHAEL RADICH

like a magical creation #1{k (nirmana).** This is because [the practitioner] has abandoned all
bad karmic consequences, and attained the cause and conditions of the *amalavijiana; [he]
thereby attains controlling power over the life force (f7vita) of the present body, [whereby he]
can extinguish the causes and conditions of the life force (frvitapratyaya®) in the body, and can
also sever [his] lifespan [so that it is] completely extinguished with no remainder

(*nirupadhisesa). [By this same process,] all sensations (vedana) are rendered pure,” and so
1.47

forth, as a siatra explains in detai

45

46
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tirely under the voluntary power of its possessor. In this connection, it is most likely significant
that elsewhere in YBh itself (in the final chapter of BBh), voluntary power over lifespan is con-
nected precisely with asrayaparavrtti, for which P is here substituting *amalavijiiana; see Sa-
KuMA (1990) 2, 150-151; WociHARA 384; RapicH §5.2.6, pp. 1134-1135.

Parallel texts say nothing about voluntary power over lifespan here. Tib. has only, “The body
that is like a magical creation continues to exist,” sprul ba lta bu’i lus kun tu gnas pa,; and XZ
similarly has “Although the body remains, it is like a magical creation” ¥ & #{ERans1 L.
This would seem to be an interpretation of the passage closer to the notion of “Nirvana with re-
mainder” (sédpadhisesanirvanadhatu) than P’s. It is thus remotely possible that P’s text is
intended to convey a similar meaning, in which case we could also read zizai, unusually, as
meaning something like “the body [of the present existence] continues to exist under its own
[momentum]”.

In giving nirmana 1 follow Saxinaa (1990) 2, 160,

Cf. the reference to jrvitapratyaya that appears immediately preceding this locus in XZ and Tib.
parallels: #5#%, srog gi rkyen.

Note that this concern with sensation (vedana) is a component of YBh’s doctrine of
asrayaparavrtti in portions of the text outside JDZL. For example, the text proposes that the
“basis” that undergoes revolutionary transformation is to be identified with the six (internal)
sense-bases (sadayatana); see such passages as T1579:30.839a25-b04, Sakuma (1990) 2,
206-208; ScHMITHAUSEN (1969), 43-53, 42, 43 = T1579:30.747¢17-21; these passages analysed in
RapicH §5.2.5, pp. 1130-1134. The problem here seems to be that sensation is ordinarily defiled,
and yet it seems clear that arkats and Buddhas continue to function in the ordinary phenome-
nal world after their liberation: in what sense, then, can we say that they are liberated, when
they continue to have (usually defiled) experience?

This entire paragraph departs in many details, but not in its gist, from parallels. Tib: “The char-
acteristic of the abandonment (prahanalaksana) of the fundamental consciousness is this: im-
mediately after (samanantaram) this abandonment, [there occurs a further] abandonment of
the twofold clinging (dvividhdépadana), and [only] the body, which is like a magical creation
(nirmandpamasya kayasya), continues to exist. Because the causes that bring about the regen-
eration (punarbhava) of defilements in future existences have been abandoned, attachments
that [might] bring about regeneration [of existence itself] are [also] discarded; and because all
causes of defilements in the present existence have [also] been abandoned, all ‘badness’
(dausthulya) of [= related to] defilements in the present existence is also abandoned; and only
the conditions of the life force (jrvita) itself persist, free of connection with all ‘badness’. Be-
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“Thus, we should know that it is (1) by means of thorough comprehension and analysis; (2) by
means of the cultivation of wholesome thoughts; and (3) by means of the realisation of the
*amalavijiana® that the fundamental consciousness and defilements together are extin-
guished.”

We may summarise the doctrine of *amalavijiana in this rich passage as follows.

49

cause [these conditions still] exist, {the person] continues to experience sensation (vedana) up
to the limits of his body and lifespan (kayaparyanta, jivitaparyanta). This is why it is says in
words such as these in the satras, ‘These various [ongoing] sensations in this existence are
only experienced for so long as [this existence lasts],” and so forth;” kun gzhi rnam par shes pa
de’t spangs pa’i mtshan nyid ni de spangs ma thag tu len pa rnam pa gnyis spong ba dang/ sprul
ba lta bu’i lus kun tu gnas pa ste/ phyi ma la sdug bsngal yang "byung bar byed pa’i rgyu spangs
pa’i phyir/ phyi ma la yang ‘byung bar byed pa’i len pa song ba dang/ tshe 'di la kun nas nyon
mongs pa’i rgyu thams cad spangs pa’t phyir/ tshe 'di kun nas nyon mongs pa’i gnas ngan len
thams cad spong ba dang/ gnas ngan len thams cad dang bral shing srog gi rkyen du gyur pa tsam
kun tu gnas so// de yod na lus kyi mtha’ pa dang/ srog gi mtha’ pa’i tshor ba myong bar byed de/
de’i phyir mdo sde las kyang 'di na de’i tshor ba thams cad de tsam gyis na yongs su gtugs par ‘gyur
ro shes rgya cher ji skad du gsungs pa lta bu'o// XZ agrees almost perfectly.

It looks as though two new factors have been introduced in P: (1)’ P has introduced the old
doctrine of voluntary control over lifespan for the liberated person in the present existence (cf.
n. 43); (2) P is paraphrasing the ideas of the paragraph, rather than translating closely; in this
process, as we have seen (see e.g. n. 42, 43, 46), part of his concern may be to fill in his audi-
ence on doctrines (especially those pertaining to asrayaparavrtti) which he knew to be con-
tained elsewhere in YBh, but to which they had no access.

This sentence is a summary of a large section of the preceding exposition. The first two cate-
gories hark back to parts of the text we have not examined. Relevant for us is the fact that “the
realisation of the *amalavijiana” is the category under which the text summarises the entire
section quoted.

[—YATREENSRE ] &, TREMFTREE T, BEMSE. 8 LT, 58T BRI,
B LA MEIE LRE, PN AR IR, MERARA. —UMENGR. FBIRENE . EWERE
ko PISEIRFREEE. SARDE MEBEREE. EERE. BENSEER. BHEER, M
BIEAEESTRIIEE  MEERES - UEEER, WEMEME—EERER, ©5
BGEMVERA BRI A AR, A4 EHEAERAR, MEEREREKRE.
AR, PBIHRNEELASEE. FRETRHRER. FRMAR. FEXRIEEAERE.
LR, B s A e A ER A, R —EEE RN, BILEERKR. ke H
. BMEaMb. B —-UEERER. SMEERZRKRK. LaEMEERE. EaREE
BB, TRREET A RREERS. —UHRTEREE. DEOKER. —UEEER. AEE5
#. 1EEBMER. BB, MUHIRT D AR B E G B R, T1584:30.1020b08-28. For Tib. and
XZ parallels, as quoted or referred to in fns immediately above, see D zhi 8a2-8b4,
T1579:30.581c08-24. See also Hakamaya 4042, 65-67; Sakuma (1990) 2, 155-161; part of the pas-
sage is also translated in GIMELLO 326.
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*Amalavijiana is realised when alayavijiiana is abandoned through the operation of its
counteragents. The process whereby these counteragents operate is equivalent to inten-
sive and repeated cultivation on the part of the wisdom that takes Thusness (fathata) as
its objective support (alambana); it is also spoken of as the attainment of the path that
takes Thusness as its objective support. The abandonment and extinction of the
alayavijiiana amounts to a radical transformation in the being of the practitioner, which
is identified as “revolutionary transformation [of the basis]” ([a@s§raya-] paravrtti).>® The
resultant state, in which *amalavijiana is realised, is diametrically opposed to the state
of the ordinary worldling: it is free of defilements; it is also free of all the qualities
(dharmah), the skandhas, and the very nature (xing %) of the worldling (prthagiana). In
this state, all causes of future suffering have been brought to an end. By contrast to the
ordinary states of consciousness grounded in alayavijiiana, this state is permanent; free
of “outflows” (andasrava); free of karmic conditioning (samskaras); free of “badness”
(dausthulya); acts as a basis for the noble path; and exerts control over good and neutral
dharmas.”* The state brought about by the realisation of *amalavijiana is also charac-
terised by power of control over the body and over lifespan.

Comparison with the parallels in Chinese and Tibetan allow us to add, more cer-
tainly than on the basis of Paramartha’s text alone, that *amalavijiana is clearly a func-
tional equivalent of asrayaparavrtti.”” This is confirmed by the fact that even in
Paramartha’s text, which does not specifically mention asrayaparavriti, *amalavijiana
is characterised as “free from ‘badness’ (dausthulya)” — an old characterisation of
asrayaparavrtti itself.” It is also confirmed by the fact that quasi-commentarial para-
phrases in Paramartha’s text highlight other ideas known to be connected to
asrayaparavrtti doctrine in Yogacara lore, despite the fact that parallel texts do not men-
tion those ideas — the transformed relationship to the skandhas,” power over the body

50 However, in P, this paravrtti is not explicitly identified as of the asraya.

51 Assuming the phrase that seems to be missing from P as noted above, n. 39; this contrast is ar-
guably implied, in any case, by what does remain in P’s text.

52 Parallel texts have asrayaparavrtti where P has *amalavijiiana throughout. It is clear, even
from this first passage, that P’s “translation” practice was different from that of the Tib. transla-
tors and XZ, and included unmarked periphrastic glosses. This feature of P’s method has al-
ready been very effectively described by Funavama (2005), 97-122. The substitution of
*amalavijiiana for asrayaparavrtti could be read as part of this practice.

53 Seen. 35. '

54 Seen. 42.

58



“The Doctrine of *Amalavijiiana in Paramartha (499-569), and Later Authors to Approximately 800 C.E.”

and lifespan,” and the transformation of sensation (vedana).”®

2.2,

2 JDZL <2>
JDZL next mentions *amalavijiana at the end of a discussion about the different

kinds of seeds (bija) possessed by three different classes of persons — those still in
bondage (bandhana), those on the path but requiring further training (Saiksa), and
those beyond further training (asaiksa).” The end of this discussion notes that it has
been based upon the fundamental consciousness that is “not established” (rnam par ma
gzhag pa, *avyavasthita). The text then considers the alternative perspective, in which
seeds are considered on the basis of the “established” (vyavasthita)®® fundamental con-
sciousness. The discussion in this latter connection is very brief, but Paramartha differs
significantly from parallel texts. Tib. and XZ merely say:

“On the basis of the ‘established’ fundamental consciousness, in brief, it should be known that
the seeds of all dharmas exist (yod) in/upon the basis of that [fundamental consciousness™], and
they are to be known respectively as either seeds that have not yet been abandoned and seeds
that ought not be abandoned [at all].%

Thus, the discussion here is only phrased in terms of distinguishing between bad

seeds and good seeds. One set needs to be abandoned but has not been yet, whereas
the other set must be retained in order to attain to the liberated state.

Paramartha puts the same point this way:

55
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See n. 43.

See n. 46.

T1584:30.1022a08-17, corresponding to D 15al1-15b1, T'1579:30.584a15-b02.

It is not entirely clear to me exactly what distinction the text is positing between these two
modes of considering the alayavijiiana. One possibility is that it is thinking of a difference be-
tween the alayavijfiana as it should be considered for most provisional purposes of discussion,
and a truly definitive view. Another possibility, especially given the way P interprets, is that the
pertinent difference is between the alayavijiana as it is “given” in the pre-liberation state, and
alayavijiana when it is considered in a “distinctive” perspective that contrasts it with the state
succeeding upon revolutionary transformation.

Tib. has only de la, “in that”, but XZ spells it out, saying rather that the seeds of all dharmas
are based upon or grounded in alayavijfiana: F5FFEF —Y)E K FTHEHB .

rnam par gzhag pa la ni mdor bsdu na de la chos thams cad kyi sa bon yod par rig par bya ste/ sa
bon de dag ni ma spangs pa dang/ spang bar bya ba ma yin pa’i chos de dag dang ci rigs su ldan
par rig par bya’o// XZ differs in no significant respect.
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“[In the perspective of] the established exposition [of the fundamental consciousness, we would
rather say]: All worldly dharmas take the fundamental consciousness as their basis, whereas all
transcendent dharmas (—Y) e B RE, *sarvadharmah lokéttarah) and dharmas of the path
not to be abandoned (? #EEFEE *aprahantyamargadharmah?) have *amalavijiana as their ba-

g.nﬁl

In other words, Tib. and XZ’s YBh merely distinguish between different types of
seeds, and specifically locate them in one and the same alayavijiana. Paramartha, by
contrast, speaks rather of two different types of vijiiana, one the basis for worldly and
defiled dharmas, and the other the basis of transcendent (lokdttara) dharmas.
Paramartha substitutes this point for the original text’s assertion that it is important to
distinguish between the two types of seeds; and he inserts this distinction in a place that
seems to be speaking of alayavijiiana from a kind of “ultimate” or “definitive”
(vyavasthana) perspective.

This passage thus adds to our picture of *amalavijiana the detail that
*amalavijiiana is the separate basis for transcendent dharmas (lokottaradharmah),
whereas worldly dharmas (laukikadharmah) are based on alayavijiiana. Further, it is
perhaps implied that *amalavijiiana so defined is consciousness as it appears in the
perspective of definitive truth,

2.2.3 JDZL <3>

JDZL next mentions *amalavijiana in another discussion of “seeds” (b77a).” The
basic question at issue is a possible contradiction between the claim that all seeds are
universally pervaded by “badness” (deusthulya), and the claim that there is a class of
“transcendent” qualities (Jokdttaradharmas) which lead to liberation. What seeds give
rise to these lokdttaradharmas?® The basic answer is that lokéttaradharmas are pro-
duced from a different class of seeds, which are based upon (alambana) Thusness itself
as their necessary condition, and thus circumvent entirely the order of “impregnated”
(vasana) seeds and their attendant “badness”. The text then explains the difference be-

61 HRHRE. EMmE. FEISRRARAR, —YEskEHE. EENERAERER D AR,
T1584:30.1022a15-17.

62 The passage as a whole runs T1584:30.1025¢12-26, corresponding to XZ T1579:30.589a13-b02,
D28b3-29a3. Cf. Sakuma (1990) 2, 161-165, particularly the passage Saxuma numbers “(4)”. For
some reason that is unclear to me, SAKUMA here omits the JDZL parallel.

63 P: ML ATE A KTERETS ?; Tib. ... de ltar na jig rten las ‘das pa’i chos rnams skye
ba’i sa bon gang yin/ de dag skye ba’i sa bon gyi dngos po . . .
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tween four classes of beings (those who have not attained nirvana, Sravakas, Pratyeka-
buddhas and Buddhas/Tathagatas) on the basis of the relationship in each between
these seeds of lokéttaradharmas based upon Thusness and the two “obstructions”
(avarana). The text summarises the difference between the two orders of seeds thus

(Tib. and X7):

“It should be understood that the continuance (rjes su jug pa, *anuvrtti) of lokéttaradharmas
[once they have] arisen is due to the increased strength of the revolutionary transformation of
the basis (gnas gyur pa’i stobs bskyed pa las, *asrayaparavrttibalédhanat™). This [fundamental
transformation of the basis] is the counteragent (gnyen po, pratipaksa,‘antidote’) to the funda-
mental consciousness (alayavijiiana), is litself] without fundament (kun gzhi ma yin pa,

*analaya), is a realm/element without ‘outflows’ (zag pa med pa’i dbyings, anasravadhatu), and is
free of conceptual elaboration (spros pa med pa, *nihprapaiica).”®

By comparison, Paramartha reads:

“The continuum (#48, *samtana) produced by the lokéttaradharmas can only be established {+
on the basis of the *amalavijiiana, since L\ this continuum acts as the counteragent to the fun-
damental consciousness (alayavijiana); [this continuum is otherwise] itself* without fundament
(44X 2, more literally ‘without a place wherein it is established’), a realm/element without ‘out-
flows’ (anasravadhatu), with no deleterious function fEFE{EFs, and free of all defilements (JE1E,
klesas).™

Once more, the contrast between alayavijiiana and asrayaparavrtti is at stake, and

67

See Sakuma (1990) 2, 165 and n. 872. I am grateful to Orake Susumu for help with this term.

ig rten las 'das pa’i chos skyes pa rnams kyi ries su jug pa ni gnas gyur pa’i stobs bskyed pa las
rig par bya ste/ de yang kun gzhi rnam par shes pa’i gnyen por gyur pa dang/ kun gzhi ma yin pa
dang/ zag pa med pa’i dbyings dang/ spros pa med pa zhes bya’o// XZ agrees.

There is an obvious difficulty in P’s text here. The parallel texts clearly make asrayaparavrtti
the subject of the following string of predicates. In P, however, it is difficult to construe the
equivalent *aemalavijiiana as the subject. It is most rather most natural to interpret these predi-
cates as modifying “continuum” (xiangxu); but the resulting sense is puzzling, most
particularly because the text thus says that the continuum has “no fundament” #{¥ %, where
it has just said that it is “founded” 1+ on *emalavijiiana. The suspicion that the text is here
meant to say, with XZ and Tib, that *amalavijiiana itself has no basis, etc., is strengthened by
the fact that it does assert that *amalavijiiana is without basis below; see n. 96.

HI T A AR, KBTS, DULAEME L SRR T A NG, BEME. BRER
R, EEE. BEFHEEN, T1584:30.1025¢23-26.
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as in JDZL<1> above, *amalavijiiana is substituted for asrayaparavrtti. New is the idea
that the counteragent of alayavijiiana is a continuum produced by transcendent
dharmas (lokottaradharmah), and that this continuum is based upon *amalavijiiana.

2.2.4 JDZL <4>

Finally, JDZL mentions *amalavijiana once more within the context of another dis-
cussion of the groundless counteragent to the alayavijiiana.® Significantly, it is clear
from all three versions that the original text is indeed discussing a category of pure con-
sciousness. ® Although the term *amalavijiana only occurs once, it is necessary to take
into account the fairly long passage that comprises the context in which the term is used
to fully appreciate what is at stake.

The passage first asks how “the wise” (mkhas pa, *pandita) [i.e. the Buddhas] can
free themselves not only from the immediate passions of attachment and aversion, but
even from the underlying latent bondage to the basic conditions of existence, which
gives rise to karma and therefore to future existences.” In answer, the text explains how

68 The passage in full runs from T1584:30.1030¢21-1031al5, corresponding to XZ
T1579:30.595b06-c06, D 43a6-44a4. See also on this passage Ui 6, 785; and Hakamava 10-17.

69 For this reason, Ut thought that this passage provided us with evidence that the term
*amalavijiiana was originally found in Skt. YBh, and had been replaced by asrayaparavrtti in
the lineage that led to XZ’s translations. Hakamava discusses and refutes this interpretation.
Against it, he reasonably proposes, on the basis of XZ and Tib, that the original text most likely
had asrayaparavrtti; Hakamaya 10-12.

70 So we can understand the general thrust, at least, of a question which poses difficulties in all
the versions available to us. P: ff AfE—40. HEATR., BEEHYAM. HEEELEE. F
BERL WE kE, Wz ?; X2 FREENHAE. DETEIEEHE. g »
RS T IR B U Sy B, IRBEK BN, BT LU ?; Tib: gang gi phyir mkhas pa ni gaugs rnam
pa thams cad nas ‘du byed kyi bar la sred pas bsdus pa’i ‘dod chags kyis kun nas dkris pa spong ba
las bral bar ‘gyur gyi bag la nyal las ni ma yin no// de’i mdud pa nyon mongs pa’i char gtogs pa
las kun nas slong bar byed pa dag kyang kun nas dkris pa kho na las spong bar ’gyur ro// Even
the usually consonant XZ and Tib versions seem to part company here — a sign, perhaps, that
the original text may itself have posed difficulties to its translators. The first four aggregates
(skandhas) are here conceived of as the basic conditions of future re-existence; these four, as a
group, are taken as the “basis” for a worldly and defiled consciousness, presumably under-
stood as the fifth aggregate (vijiana); and the bondage of this defiled vijiana to the fourfold
condition of future re-existence comprised by the other skandhas is understood in terms of the
technical Abhidharmic category of “latent tendency” (anusaya). My interpretation is based
upon the following observations about the question itself and subsequent discussion in the
passage as a whole. (1) All three versions agree that it is the first four skandhas at issue (P: 5
T921TEE; XZ: &2 1T; Tib: gzugs rnam pa thams cad nas 'du byed kyi bar). These four
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full liberation of the wise differs from the state of the householder (griin) or the monas-
tic (pravrajita) who is not liberated. Householders are bound to future re-existences by
the twofold fetter of desire and aversion (malice, ill-will), in addition to acts by which
they harm sentient beings.” Unliberated monastics are bound to future re-existence by
excessive attachment to precepts and rules, which they mistake for the truth.”

tion
Tib.

These two conditions comprise the foil against which the attainment of full libera-

by “the wise” is explained. This is where *amalavijiana comes into play. XZ and
explain as follows:

“By means of plentiful cultivation of the [‘supreme’ XZ only] counteragent, these twofold desir-
ous latent tendencies (anusaya) are abandoned, and because of this abandonment, one is freed
from taking the four skandhas [such as] objective form, sensation etc, as the objective support
(alambana) because of defilement; the continuum is thereby eternally (gtan du, *nityam) sev-
ered. The cessation of consciousness attended by latent tendencies (anusaya) [brought about]
by this severing of the continuum is not grounded (based, gnas, *asritya) upon the bases of con-
sciousnesses associated with form, sensation etc., because of the completely purified conscious-
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skandhas are presumably the same set referred to later in the passage as “material form, sen-
sation etc.” (P: #.55; XZ: %%, Tib. gaugs dang tshor ba la sogs pa). (2) Tib. speaks clearly
throughout of bondage to these skandhas in terms of anusaya (bag la nyal); XZ agrees in plac-
es (TFEEEIR, 595b15; A EEfRE, 595b17). (3) It is clear later in the passage that these four
skandhas, as a set, are understood as a “basis” (P: [PUl{E5E; XZ: ¥, %1F; Tib. gras
pa = *asraya, *sthana etc.). (XZ also speaks unusually of the fourfold set as a fourfold embodi-
ment 4 &, 595b07, b13; for skandhas as “bodies” in earlier Chinese tradition, see RapicH n.
1617, and more generally §4.3.6 and p. 556 ff.)

di ltar khyim pa’i phyogs la brten pa dag ni bruab sems dang/ gnod sems kyi mdud pa dag gis yul
la rjes su 'dzin pa’i rgyu las byung ba dang/ sems can la gnod pa byed pa’i rgyu las byung ba’i las
kun nas slong bar byed do//

rab tu byung ba’i phyogs la brten pa dag ni tshul khrims dang/ brtul zhugs mchog tu ’dzin pa
dang/ 'di bden no snyam du mngon par zhen pa mchog tu ‘dzin pa’i mdud pa dag gis las kun nas
slong bar byed do// The text goes on to specify the ways that such attachment to rules and pre-
cepts functions as an analogy to the cruder twofold defilements of the householder, inasmuch
as excessive valuation of the rules is functionally analogous to desire, and the corresponding
disregard (a@pavada, “degradation, deprecation”) of nirvana is functionally analogous to aver-
sion. Both of these errors are said (in Tib.) to be mere mental constructs (yid kyis rnam par
rtogs pa) and therefore to function, as their householder analogues do, to bring about further
karmically conditioned existence. (XZ here says somewhat cryptically that only the attachment
to the fourfold “embodiment” comprising the first four skandhas remains, because it is a prod-
uct of imaginative construction belonging to the manobhami & 5104 & BMEAE S5 BIATA.)
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ness (rnam par shes pa rnam par dag pa) that comprises the counteragent (pratipaksa) of that
[basis]. Thus, this [transformation] is known as ‘the complete pacification (upasanti) of the
cause of the basis’. Because of the cessation of the cause, there will in future never occur any
[initial] apprehension or ‘{coming to] fulfilment’ (yougs su rdzogs pa, *pariparna) of a body, nor
any activation (7ug pa, *vrtti) of a continuum; thus is it called ‘the complete pacification of the

basis’.

“That purified consciousness (rnam par shes pa rnam par dag pa) which is attained as ‘the coun-
teragent of that [basis)’ is [itself] said not to be a basis (gnas pa ma yin pa, *anasraya?).” From
it as cause, therefore, it is not possible [for further re-existence] to develop (mngon par rgyas
$a).™ Because of the intensive cultivation (bhavana) of the ‘Liberation Gate (vimoksamukha)™ of
Emptiness (§anyata)’, [this state] is deemed to be ‘unconditioned’ (*asamskara,

*anabhisamskara).”® Because of the intensive cultivation of the ‘Liberation Gate of No Desire
(smon pa med pa, *apranihita)’, it is deemed to be ‘completely satisfied’ (samtusta). Because of
the intensive cultivation of the ‘Liberation Gate of No Marks (mishan ma med pa, *animitta)’, it
is a ‘basis’ (gnas pa).” Thus, for the reasons given, from ‘there being no further development [of
future re-existence]’ to ‘its being a basis’, it is liberation (rnam par grol ba, vimoksa) "™
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Hakamaya has suggested the following Skt. reconstruction of this sentence, on the basis prima-
rily of XZ and Tib: *tat-pratipaksiptam yad visuddham vijfianam tead apratisthitam ity ucyate,
Haxkamava 12. The reconstruction apratisthitam seems to me to be closest to XZ’s #ET{E, but
Tib, which I am trying to follow first in my translation here, seems rather to say “is not a basis”
(gnas pa ma yin pa) rather than “does not have a basis” (*gnas pa med pa).

de yang rgyu las mngon par rgyas par mi gyur ba yin no// This sentence on its own strikes me
as somewhat cryptic, and I am interpreting partly on the basis of parallels XZ: ~4: &, P: 1"fg
H:2£) and partly on the basis of the overall sense of the passage.

The three “liberation gates” (¢77ni vimoksamukhani) named here are common, and also known
under the name of the “three absorptions” (samadhitraya etc.), i.e. sanyatasamadhi,
apranihitah samadhih, animittah samadhih. They appear elsewhere in YBh under this title, for
which see Yokovama s.v. the name of each respectively.

Parallels here lead me to take Tib. ‘dus ma as *anabhisamskara, more usually mngon par ‘du
byed pa med pa.

Note that this is of course in direct contradiction to the statement with which the paragraph be-
gins. The purified consciousness gua counteragent of the ordinary defiled basis, it seems, is a
kind of paradoxical “basis that is not a basis”, or a “groundless ground”.

de’i ‘og tu gnyen po shas cher bsten pas ‘dod chags dang mdud pa de gnyis kyi bag la nyal spong
bar gyur te/ de spangs pa’i phyir nyon mongs pa gang gis gzugs dang tshor ba la sogs pa la dmigs
bar byed pa’i dmigs pa de gtan du bral bas rgyun ‘chad par gyur ro// de rgyun chad pas bag la
nyal dang beas pa’i rnam par shes pa ‘gags pa de gzugs dang tshor ba la sogs pa rnam par shes pa
gnas pa de dag la mi gnas te/ de’s gnyen po’i rnam par shes pa rnam par dag pa’i phyir ro// de
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Paramartha reads (in a somewhat more abbreviated presentation):

“Due to the cessation that comprises the counteragent to these defilements, the desire to take
material form etc. [i.e. the first four skandhas] as an objective support (3%, alambana) ceases;
and due to this cessation, the defiled consciousnesses that take the [first] four [skandhas] as a
basis no longer [find] a basis GE#kA X UERRIAE ). Because these consciousnesses that
comprise the counteragents [plural in original, #5751 are truly purified, we know that the
basis is pacified (*upasanta); [and] because the cause (¥%, *rgyu) ceases, there will in future
never be any re-arising of apprehension or bringing to completion (E./& pariparna) of a continu-
um. Thus is it called the ‘pacification (upasanti) of the basis and reason for [re-lexistence’ & #

(e

“The *amalavijiiana, which is the counteragent (pratipaksa) of temporal consciousness iz ™

79

ltar na de ni gnas pa’i rgyu nye bar zhi ba yin par rig par bya’o// rgyu ’gags pa’i phyir phyi ma la
lus yongs su ’dzin pa dang/ yongs su rdzogs par byed pa dang/ rgyun Gug pa rnams byung bar mi
‘gyur te/ de ltar na de ni gnas pa nye bar zhi ba yin no// de’i gnyen por gtogs pa rnam par shes pa
rnam _par dag pa gang yin pa de ni gnas pa ma yin pa zhes bya’o// de yang rgyu las mngon par
rgvas par mi ‘gyur ba vin no// rnam par thar pa’i sgo stong pa nyid yongs su bsgoms pa’i phvir
mngon par ‘dus ma byas pa yin no// rnam par thar pa’i sgo smon pa med pa yongs su bsgoms pa’i
phyir chog shes pa yin no// rnam par thar pa’i sgo mtshan ma med pa yongs su bsgoms pa’i phyir
gnas pa yin no// de ltar mngon par rgyas pa med pa nas gnas pa’i bar gyi phyir shin tu rnam par
grol ba yin no// LR, ALIEEBEGT. ERKEEAEETHE _IERE. HItEik. E
AT BTSN AHEE. DR, REmBEAEER. ARIRERERERE. Res
FHBOEBTELE., HEGEKERN. 2% [BERGRE], XHER, RERiK. »
RN RElamEAE, &% RERE]. UEEGES#HS TEE]
B RER. % [TER]. BEBEERRMAE. & TETs]. HEEEERERRMT.
% [ BERE ], BEEEEMBRMAN. & [A%4]. NEARERR. DERFR. & #
R o

Shishi 138 as it is used here is a very unusual term. Excluding false analogies (e.g. across
punctuation marks, across line breaks in verse, as part of longer compounds in other senses,
etc. — including the only other instance within JDZL itself, where it is part of the term weilai-
shi-shi F3 ), the term does not to my knowledge occur before P

The same term is very rare even in P’s other works. In P’s MSg and Bh the same compound
occurs, but in the apparently somewhat different sense of one of the eleven vijigptis. These
are analogous to the Kantian “categories”, as basic ideas or constructs that enter into
consciousness of the world: (1) body/self &, (2) the embodied subject (*dehin), (3) sense
[organ], (4) sense-datum, (5) consciousness of present sensation [pertaining to each of the
senses respectively], (6) time i, (7) number, (8) place, (9) language, (10) difference between
self and other, and (11) samsara comprising good and bad rebirth destinies k. HEik. =~
k. MESEER,  IESRIEER. HGER. . SRR, BOERE. EEmELER,
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is utterly pure, and is said not to be a basis (A"F, anasraya), and thus this consciousness cannot

T1593:31.118a24-27. In this context, shishi refers to the necessary condition of the unbroken
continuity of the “continuum” samtana/samtati of the sentient being through all its lifetimes or
incarnations; %55 4 FEARSE R BT, T1595:31.181c12; 2 BH R A4 JR3R4EAG L) 3k = T4 SE AR 8
Bk, ZHS7 R, T1595:31.184a17-19.

Similarly, the term occurs in this sense in the Xianshi lun (B, *Khyativiifiana-sastra,
XSL). XSL is a puzzling text for various reasons, but seems to expound a category of
consciousness (“manifesting consciousness”, khyativijiana = #i#) otherwise primarily known
from LAS. Here, the term also appears as part of the same list of vijfiapti. Here, however, we
have the added twist that nine vijiap#i are identified as types of *khyativijiianani, as in the
text’s title (nos. 1 and 4-11). Against this, the remaining two types of vijiapti are identified as
two kinds of vastupratikalpavijiana (“consciousness imagining differentiation between
phenomenal things” = 73>5ll7%, a category also deriving from the same LAS contexts), i.e. (2)
the embodied subject; and (3) sense [organ]; [EEik | & F LFE | — ik, “EE#. =i,
POtss, Aerik. SNEGR. CUESHE. ABMEE. AEEARHE. HKk (o5 &
TR — A gEE. T2EH, T1618:31.878c27-879a02. In other words, it seems that for XSL,
*khyativijiiana are the categories (3, vifiapti) in which consciousness % manifests itself (88,
/khya) as apparent objects of experience, whereas vastupratikalpavijiiana are the categories in
which consciousness appears as a pseudo-subject, which therefore is conceived of as the agent
of false imagining (parikalpa, /kalp, cf. vastupratikalpa) of phenomena as existent “things”

{(nrct)
\VGSTH ;.

Finally, the term also appears in P’s translation of Ratndvalr 1.97: ‘Such temporal [Tib. gro <
loka, thus *laukikadharmah? dharmas/ Are the fuel for the burning of consciousness/ With its
due portion of the light of discrimination/ This fuel of temporal consciousness blazes, and then
fades away;” A28 tHiE / BRGRAFE / HEE/OL / ks, T1656:32.495b21-22, corre-
sponding to Tib, rnam shes me yi bud shing ni/ ‘gro chos 'di kun yin par *dod/ de dag ji bzhin rab
‘byed pa’i/ ‘od dang ldan pas bsregs nas zhi, Hann 39. This is the only other instance in which
the word is used in anything like the sense here in JDZL, i.e. as referring simply to conscious-
ness rather than vijiiapti.

Returning to JDZL, shishi seems is intended here to convey two implications about the ordi-
nary defiled consciousness to which *amalavifiiana is the counteragent: (1) it points to con-
sciousness as it is related to the continuum (gyun, *samtana, *samtati: see also the immediate
sequence of the present JDZL locus) of existence bound to the ordinary “world” samsara; (2) it
connects to shishi in the vifiiapti list, where shi refers specifically to time (the “three times” =
it of past, present and future), indicating that there is not only something “worldly” about this
consciousness, but that its worldliness is intimately related to the very stuff of time. My trans-
lation as “temporal consciousness” (more literally “world consciousness”) is intended to con-
vey some of this ambiguity: “worldly” and “bound to time”. (There may even be an implication
that the “counteragent”, i.e. *amalavijiana or the “purified consciousness” is atemporal in the
sense that it is timeless, i.e. eternal.) This concept of “temporal consciousness” may be an echo
of the old notion that consciousness is the origin (samudaya) of the suffering world (loka) (see
below n. 175), connected to the Yogacara idea of the bhajanaloka 231 (“container world”) etc.
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function as the cause of further existence. Because of the thorough cultivation of the ‘Liberation
Gate (vimoksamukha) of Emptiness’, it cannot give rise to karma ANfg4: 3. Because of the thor-
ough cultivation of the ‘Liberation Gate of No Desire’, it ‘knows contentment’. Because of the
thorough cultivation of the ‘Liberation Gate of No Marks’, it is based in the immovable {3 A 4N E).
For these foregoing four reasons, [it is equivalent to] the attainment of full liberation.”®

“[A consciousness that is pure in this manner, even when it] sees the metamorphoses in phe-
nomenal things 7T}, does not have any attachments to [notions of] ‘I’ and ‘mine’ (aham iti,
maméti, atmdtmiya, etc.), and thus, even when visible form (rapa), etc. [i.e. phenomenal dhar-
mas] are destroyed and pass out of existence j#i#, the mind does not [feel] any hunger &%
[for them; for more of the same]. In these respects tbi%4H, the mind is utterly pure . RIEIE.
Because consciousness is pure #iF ¥, [it] does not pass out of existence of its own accord A~ H
3835, nor is it destroyed by other conditions [external to it] JR{E A & i7" Because there
is [thus] no [longer any] continuum (FH#&, samfana), it is not reborn again into the places of the

ten directions, and it does not hanker after life and death; thus it is called ‘desireless’ (P.
nicchata, “without cravings”).® [If] we liken the mind to a tree, and sensation (%,
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I EHEIS BRI, SR FED BB SRR, LU, FERRA BN REIAEE,
FEERAMETRIR . WREAR. HERR. BN, WREEES BEEEHEE. ANEE
o B [ERER] . MEBEREGERLRES. 5% [MMEl. BREEAEHE, &
R MBI, TreEZ, ERMRMNEEE . AlRNE. EMMRMEEEE. ER
ABho WIRTINEE. 5 ICMENT, T1584:30.1030c27-1031a07.

This sentence says the polar opposite of XZ and Tib: X H{k#kFiFi. AR, FEBK
AR, M ARESE BB rnam par shes pa de ni rnam par dag pa nyid kyi phyir bdag nyid
Zg}ﬁﬁ&n la mi ltos par rang gi ngang kho nas ‘gag par ‘gyur rvo// rnam par shes pa de’i rgyun
rgyun chad pa’i phyir . . . (For translation, see n. 92).

For nicchata, the PTS Pali-English Dictionary gives Skt. *nihpsata < nis+chata; cf. also, in con-
nection with the notion of “cooling”, nisparidaha, s.v. EDGERTON, citing Samadhiraja satra,
sttalo nisparidahah. Here and in the sequence, the passage harks back to an old formula de-
scribing the state of a liberated being: “dwells in this life without craving, released, cool, enjoy-
ing bliss, become as Brahma”, ditthe va dhamenicchato nibbuto stti-bhuto sukhapatisamved:
brahma-bhatena attana viharati, Dighanikaya 33 Sangiti-sutta, D (CARPENTER, PTS) 3, 233.1-2,
Warste 494. (The two Chinese translations of the Samgrti satra in the Dirghdgama [T1, T12]
seem not to contain any equivalent to this formula. The long Samgrtiparyaya passage corre-
sponding to the fourfold rubric expounded where D33 features this formula, i.e. four kinds of
individual who torment themselves, others etc., also does not seem to contain any equivalent;
T1536:26.406a07-407b17; Stacue-RoseN 1, 122-125.) The present passage is partly structured
around the relation of the state of pure consciousness to the epithets “without craving, re-
leased, cool, become as Brahma” (as WALSHE translates them) respectively; note also the use of
“in the here-and-now” (dittheva dhamma = drste dharme).
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vedana)® to its shadow (chaya),® then at this time, neither exists [any longer]; [for] where the
tree no longer exists, so, too, its shadow no longer exists 2 Mt #4 & i #E52.% Because the tem-
poral mind (H#.0s, *lankikacitta)® has been extinguished , [this state] is called ‘complete ces-
sation’ #i%" in the here and now [I; drste dharme/ihaiva]. With reference to #{ the gradual (%
&, kramena) liberation of undefiled mind (mind ‘without outflows’, & (s, anasravacitta) in
which residual practice is necessary (& . .. ##J, *Saiksavinirmukti), [this state] is said to have
been ‘made peaceful’ (f55##, *santa).® With reference to liberation in which no further
practice is necessary (4EEAEI, *asaiksavinirmukt)® it is said to have been ‘purified’ 15155 %
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The mention of the cessation of vedana in close proximity to talk of liberation “in the here-and-
now”, “becoming cool”, etc., also recalls to mind the classic formuia “all that is sensed right
here, being not rejoiced in, will become cold”, idheva . . . sabbavedayitani anabhinanditani
stttbhavissanti, as e.g. at Itivuttaka 44, WinpiscH 38; MaserieLD 35. Thus, we see, running in
order through the passage: “does not rejoice in” (Tib. only, mngon par dga’ ba med pa, cf. P.
anabhinanditani) [life and death]; “in the here and now” (cf. P. idheva); the cessation of the
sensations (vedana, cf. P. sabbavedayitani); and the notion of coolness (Sita etc., cf. P. sitr
bhavissanti). In its locus classicus in It 44, this formula is associated with the distinction be-
tween nirupadhisesanirvanadhatu and sépadhisesanirvanadhatu, “Nirvana with/without a re-
mainder of attachment”, and it likely that this distinction is in the back of the YBh author’s
(“Asanga’s”) mind here, too, given that (1) the text lays out a gradated schema of several types
of liberation; and (2) it is discussing liberation as a process whereby consciousness frees itself
from grasping at (other) skandhas, where nir/sa-upadhi was often interpreted precise as hav-
ing/not having (a remnant of) grasping at skandhas = upadanaskandha.

I suspect here a nirukti (etymological gloss) in the original text, playing on the homophony be-
tween chaya “shadow” and chanda “desire” (or some cognate thereof).

Obviously, strictly speaking, 2 2 means “therefore there is no tree; therefore
there is no shadow.” However, to say that the tree and shadow no longer exist because both
[tree and shadow] no longer exist is tautological nonsense, and I suspect a better interpreta-
tion of this phrase is to see in it a clumsy “translationese” equivalent of a Sanskrit yavad . . .
tavad construction, or something analogous. )

Cf. “temporal consciousness” 7% in the preceding paragraph of this same passage, JDZL<4>,
and n. 79 above. Comparison with XZ and Tib. strongly suggests that the Skt. had here
sdsravacitta/sdsravavijiiana, “consciousness/mind with outflows”.

This epithet should correspond to P. nibbuto, Skt. nirvrta/nivrta, in the underlying DN 33 for-
mula (see n. 82).

This epithet has no equivalent in the DN 33 formula (see n. 82).

The strange word order & . (242 IR M AT R 55 815 B #F would literally lead to a translation
like “with reference to the liberation of the mind without outflows, in which no further practice
is necessary, it is gradually said to be ...” This makes little sense to me, and I suspect we are
looking at an artefact of awkward and somewhat literal translation. I have therefore in part
following the lead of the parallels in translating here. I do not know what to make of f.

Note that Tib. and XZ here both have “cooled”, “coolness”, i.e. *stti, *sita; this would make
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Because the four remaining [skandhas] have been extinguished, [it is a state that has] attained
the power of Brahman (153 B 7&, for *brahmabhata?**."*
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better sense in light of the allusion to the Sangrti sutta running through the passage (see n.
82). It is difficult, then, to see what might have led P to translate “purified” here, since it
dampens the resonance of the allusions the passage is based upon. See discussion below.

For brahmabhita here, see parallels, and the Nikaya/Agama passage cited n. 82.

BATHINE ., PIRIFHERTEGE. 2. BSEERE. OEBE. WMMiHEME. LBRET. &
EIF. TR, RERBMEITR. TR, R TREAEAL, RaREEERK.
W TsReR ], OB, SN, WREFTEE, RREs. BEhER. O B OTR
T o RERUEMBRKETRE, 3 SR EEMRK. HEE. NaREKR. B%E
7E, T1584:30.1031a07-15. Comparison shows that the P translation is slightly scrambled and
terse (whether this is because he was working from a different version of the text, or due to
the translation process), especially towards its end; without the parallels, it would not be
entirely possible to determine accurately the intent of some wording. XZ and Tib. here differ
from one another in minor details, but the gist of both is the same. The following is a transla-
tion of XZ, noting key differences in Tib: “[Such a consciousness] does not grasp at ‘I’ and
‘mine’ (gham iti, maméti; atmdtmriya, etc.) with regard to any [of the things subject to] meta-
morphosis ({7, rgyu bar gyur pa); thus, it does not feel fear G2, Tib. ‘distress’, yi chad pa),
even when visible form, etc. [i.e. the dharmas of the phenomenal world] undergo destruction
(3%, Tib. ‘change, transformation’, gyu#). In virtue of this feature (}i%%, rtags), it is manifest
that that [consciousness] has been purified in its very essence (H¥%& 21587 {%, Tib. s an es-
sence that is purel-ified]’, rnam par dag pa’i bdag nyid du snang ngo). Moreover, because this
consciousness has been permanently purified (UE{%#%7k &5 8%, Tib. because of the purity
of this consciousness rnam par shes pa de ni rnam par dag pa nyid kyi phyir), it enters sponta-
neously into [the state of] tranquility (fF:E B AFNER, Tib, ‘into cessation’ rang gi ngang
kho nas ‘gag par ‘gyur), without any dependence upon other causes. Because the continuum of
consciousness GEAHH#E, rnam par shes pa de’i rgyun, tasya vijfianasya samtanam) is thus cut off
once and for all, it never again will tumble through (%%, Tib. ‘enter’, ‘fall into’, Jug pa) the
worlds of the ten directions, and does not hanker after (%3, Tib. ‘finds no delight in’ ... la
mngon par dga’ ba med pa) life or death; it is therefore said to have left behind desire. Further,
because all sensation (vedana) is like a shadow to the tree of consciousness, and because that
[consciousness], from that time on, will never again exist, it is said to have left behind its ‘shad-
ow’. The extinction of defiled consciousnesses (5% iR 7%, 20¢ pa dang bcas pa gang yin pa, yat
sdsravam [vijianam, XZ] once and for all in the here and now (JAIRiE, tshe 'di la, *drste
dharme/ihaiva), it is called ‘cessation’ (B, mya ngan las ’das pa, nirodha). The gradual, step-
wise (BEH IR, rim gyis, kramena) liberation of undefiled consciousnesses (consciousnesses
without ‘outflow’, &%, 2ag pa med pa gang yin pa, yad anasravam [vijianam]) in which
residual practice is still necessary (FEH Ik EH LM *Saiksavinirmukti) is called ‘peace’ (K
#F, zhi ba, Santa). The liberation in which practice is no longer necessary (*asatksavinirmukti)
is called ‘cooled’ (i&ii, bsil ba, sita); because the basis [for it, viz. consciousness] in the other
(831K) [skandhas; Tib. phung po] has been permanently extinguished, [this consciousness] is
called ‘purified’ (515, tshangs pa gyur pa, brahmabhita).” U PMTEAAREFR L ILFT. HI
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This passage is very instructive. Looking just at XZ and Tib, YBh clearly does un-
derstand that: (1) ordinary consciousness, when associated with the other skandhas, is
the base for ordinary defiled existence that is entangled in samsara; (2) the countera-
gent to this base is a kind of purified consciousness (*visuddham vijiianam); (3) the libera-
tion brought about by the operation of this counteragent is indeed a cessation of defiled
consciousness; (4) this realisation equals the severing of the continuum (samtana); (5)
the realisation of this state guarantees that the realised being will never take incarna-
tion, i.e. will never again in future apprehend a body, and thus will not suffer; (6) the pu-
rified consciousness is itself not a basis (for future existence in suffering); (7) this puri-
fied consciousness is identical with liberation. In these features, the doctrine of YBh
echoes the following features of Paramartha’s *amalavijiana doctrine: it posits a kind
of pure consciousness which comprises the counteragent to a kind of defiled conscious-
ness, which is the basis for ordinary, defiled existence; liberation entails the cessation of
the defiled consciousness and the severing of the continuum;” it involves the cessation
of future suffering; and the cessation of future suffering is connected to the complete
ending of embodiment.* Paramartha’s translation of this passage seems quite faithful,
and adds little except that it names the purified consciousness *amalavijiiana.

The passage adds the following to our picture of *amalavijiiana. (1) *Amalavijiana

H#. BEEEEAARG, AAR. BEEERCERS. NHEEUKEER. AHRR.

EEBHRAREIR. WERMEESLERR. N TAFRTERE. ReRERERE. & [k
Kl NrAZESEE. ERNERTEAER. & REEl. BARRNRETEERE
. & TRl MR REREREER. & [ABF]. 828R, 4H FEl. &K
ki, & &1 ] T1579:30.595b26-c06; 7gyu bar gyur pa na yang bdag dang bdag gir cung zad
kyang mi ‘dzin to// des na de gzugs la sogs par gyur kyang yongs su yi chad par yang mi ‘gyur ro//
rtags des na de rnam par dag pa’i bdag nyid du snang ngo// rnam par shes pa de ni rnam par
dag pa nyid kyi phyir bdag nyid rgyu gzhan la mi ltos par rang gi ngang kho nas ‘gag par ‘gyur
ro// rnam par shes pa de’i rgyun rgyun chad pa’i phyir phyogs beur ‘jug pa yang med do// ‘tsho ba
dang ‘chi ba la mngon par dga’ ba med pa ni grib ma med pa zhes bya’o// yang na tshor ba
rnams ni rnam par shes pa shing ljon pa lta bu de’i grib ma lta bu yin te/ de dag de’i tshe na mi
‘byung bas/ de’i phyir yang de ni grib ma med pa zhes bya’o// zag pa dang bcas pa gang yin pa de
ni tshe 'di la mya ngan las ‘das pa yin no// zag pa med pa gang yin pa de ni rim gyis slob pa’i
rnam par grol bas zhi ba yin no// mi slob pa’i rnam par grol bas ni bsil bar gyur pa yin no//
phung po ‘gag pa’i phyir tshangs par gyur pa zhes bya’o. In Tib, the presentation of the conceit:
“consciousness = ‘tree’, sensation = ‘shadow’,” and the following epithets of the liberated state
differ, but not in any way that affects the gist for our purposes here. I am grateful to OTaxe Su-
sumu for saving me from some errors in the attempted reconstruction of Skt. equivalents here.

93 Cf. JDZ1<3> above.
94 Cf. JDZ1<1>, p. 55 above.
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is explicitly said to be the counteragent of defiled consciousness.” (2) *Amalavijiana
qua the counteragent is overtly said itself not to have (or be) a basis.” (3) The passage
makes explicit an association between the “consciousness” in question and the
vijianaskandha, and thus seems to clarify somewhat the connections between
*amalavijiiana and the cessation of the skandhas already touched on in earlier passag-
es.

The final paragraph is especially important, even though it does not overtly men-
tion *amalavijiiana.

Most strikingly, Paramartha says the polar opposite to parallel texts.”” In XZ and
Tib, the pure consciousness does not have to depend upon any other causes iz order to
cease, but rather enters into cessation of its own accord. At the moment of liberation, con-
sciousness ceases to “exist”, and liberation consists in this cessation. In Paramartha,
pure consciousness “does not pass out of existence of its own accord, nor is it destroyed
by other conditions [external to it].” In other words, the liberated, purified conscious-
ness — *amalavijiiana — is permanent, as we already saw at JDZL<1>. However, it is
difficult to be sure what to make of this reversal in meaning. Given the sometimes
slightly garbled state of the remainder of the text, which apparently betrays problems in
translation, the reversal may result from simple error. This impression might be rein-
forced by the fact that even Paramartha goes on immediately to say, ” ... there is no
longer any continuum (samtana/samtati).” (At least so long as “continuum” refers to
consciousness, this would appear to be in direct contradiction to the assertion that puri-
fied consciousness “does not pass out of existence”.) However, Paramartha’s text no-
where else really departs from the gist of the original as seen through parallel texts.
Why, then, only at such a crucial juncture? This divergence from the underlying text
thus may be deliberate, and for this reason, a significant component of Paramartha’s

95 l.e. rather than (as at JDZL<1>) that which is realised through the operation of the
counteragent(s), or (as at JDZL<3>) the basis for a counteragent otherwise identified (e.g. as a
continuum produced by the lokéttaradharmas).

96 Recall that in JDZL<3> above, the text was unclear, but seemed to say that the continuum
based upon *amalavijiiana, rather than *amalavijiiana itself, was without a basis — in direct
contradiction both of its own statement that the continuum does have a basis, and also of
parallel versions of the text. These textual problems might have led us to expect that JDZL is
there, too, like XZ and Tib, meant to say that *amalavijiiana is without a basis, but the present
passage is thus the first place where JDZL has unambiguously made that statement.

97 See n. 81.
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doctrine of *amalavijiana — one that sounds rather close to “eternalism” ($asvatadrsti,
nityadrsti).

In this final paragraph (in parallels as well as Paramartha), the passage also explic-
itly connects the liberating realisation of pure consciousness to anasravavijiiana/
anasravacitta, which was a dominant theme in the AKBh amalavijiiana passage. This
may show that there is indeed a conceptual link between the AKBh passage and
Paramartha’s use of *amalavijiana.

Finally, this last paragraph reinforces the idea that the purified consciousness is the
vijianaskandha. Liberation is the process whereby that consciousness is freed from at-
tachment to the other four skarndhas (aggregates). Here we hear echoes of a very old
model, in which consciousness is the apparent subject of both transmigration and libera-
tion. I take this model to be extremely pertinent to the doctrine of *amalavijiiana. We
will return to this point below.

2.3 Shiba kong lun
The Shiba kong lun + /\Z255 (T1616, hereafter SKBL), or “Treatise on Eighteen

[Modes of] Emptiness”, is a text of a type that has been referred to as a “lecture text”.”

SBKL is clearly based upon two sections of the Madhyintavibhaga (MAV), from Chap-
ters 1 and 3 respectively. It intersperses apparent citations from or paraphrases of that
text with comment and expansion.” Beyond its discussion of *emalavijiana, the text is
of great interest because it makes use of a number of apparently Chinese categories.'”
Since Paramartha separately translated the “root text”, MAV (#3345l 5%, T1599), for at
least one of the instances of *amalavijiiana, we are in the unusual position of being able

to see how Paramartha himself alternately interpreted the passage into which he inserts

98 Following Funayama (2002). This denomination identifies texts that are thought to result from
P’s explanations to his team of Chinese collaborators about the texts he translated, given as
they translated; there are reasons to think that some of these expositions were written down,
and have come down to us among the P corpus.

99 For details, see U1 6, 131-204 (“Jahachi ki ron no kenkyn + /\Z255DHFZE”), esp. 175-204. Ut ar-
gues persuasively that the current text is a fragmentary remnant of some longer original, and
that the title, which is clearly based upon the first portion only (corresponding to MAV Ch. 1)
was also applied to the text later.

100 See, for instance, such categories as If and shi B2, T1616:31.863b05; or the use of the term
ziran B %% in the discussion of the ninth mode of emptiness (emptiness of “[salvation] unto the
final limit” (&322, atyanta-sanyata), T1616:31.861c12-17; etc. I have in preparation a full anno-
tated translation and study of SBKL, in which I intend to explore these dynamics in detail.
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the term. We are also fortunate to have a sub-commentary (f7ka) on Vasubandhu’s MAV
Bhasya by Paramartha’s close contemporary Sthiramati.'” The term *amalavijiana ap-
pears twice in SBKL.

2.3.1 SBKL <1>

*Amalavijiiana first appears in SBKL corresponding to comment upon MAV 1.21-22.
The text is discussing the category of prabheda-sanyata, “emptiness differentiated” [i.e.
into different aspects or characteristics], before moving on to pinddrtha-sanyata, “empti-
ness in general”, i.e. a general summation of things that can be said of all the modes of
emptiness collectively. In MAYV, this corresponds to a section in which emptiness is

“proven” as a doctrinal tenet.'” SBKL reads:

“Here begins part four,'” proofs (&%, *sadkana?) that emptiness is differentiated. There are
three.

“(1) [The proof that emptiness can be differentiated according to its] purity and impurity. (i) If
we were to say that emptiness (§anyata) were absolutely % impure, then it would be impossible
for all sentient beings to attain liberation, because, [emptiness] being absolutely impure, it could
not be made pure. (i) [On the other hand,] if we were to say that [emptiness] is absolutely pure,
then there would be no point in cultivating the path (*margabhavana),”™ because even before
one had attained liberation at [the stage of] the path without taints, emptiness would already be
aboriginally 7% and innately E1%k pure of its very substance §2."® There would therefore be no

101 Obviously, Sthiramati (Sth) never went to China, and so there can be no question of any Chi-
nese influence on his thought. The detailed comparison of P’s and Sth’s ideas, from the point of
view of the implications for supposed sinification in P, is an important avenue for future re-
search.

102 Corresponding to MAV and Bh 1.21, Nacao 26, P T1599:31.463a21 ff.

103 The fact that the text here announces a “part four” is one of the grounds upon which Ur argues
that our present text is incomplete.

104 At roughly this same juncture, Sth, too, speaks of “meditative development of the path”
(margabhavana), YAMAGUCH! 1, 59, STANLEY 77.

105 P’s exposition only loosely follows his MAV model. He reverses the order of the two proposi-
tions comprising the proof (numbered i and ii respectively above and in the following, in order
to facilitate comparison): “(ii) If it [emptiness] were not defiled, then all embodied beings
would be liberated [already]/ (i) If it were not pure, then effort [towards salvation] would be
fruitless;” samklista ced bhaven ndsau [,] muktah syuh sarvva-dehinah/ visuddha ced bhaven nd-
sau [,] vyayamo nisphalo bhavet. He also paraphrases the basic idea of these two propositions
quite loosely and expansively, especially (ii).
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defilements to obstruct wisdom, nor anything that could extirpate [them], and all sentient be-
ings would automatically attain liberation without relying on effort;'® [however,] it is evident
that sentient beings do not [in fact] attain liberation without effort, and thus, emptiness is not ab-
solutely pure. On the other hand, it is also the case that liberation is [in fact] attained by dint of
effort, and thus we know that emptiness is not absolutely impure.'” This is the proof of purity-
cum-impurity and impurity-cum-purity {$A 5/~ 1535

“Additional comment: If we say that the principle (/{ ¥£) of emptiness is absolutely impure, then
all efforts would be inefficacious R #z, because the essential nature (B 1%, *svabhava) of the
element of emptiness (225, *sanyatadhatu) itself would be impure; and therefore, even when
the path had arisen #: 1, one would remain incorrigibly worldly/profane &/~ 1] &, so that the
path would be useless. Because it is not thus # . 2%#7, we know that emptiness is not impure by
nature.

“Question: If this is the case, then given that there is no impurity by essential nature B {445,
there should also be no purity by essential nature H14:{%. How can it be ascertained 43§ that

the dharma-realm (%5, *dharmadhatu) is neither pure nor impure?

“Answer: *Amalavijiana is the aboriginally pure [Skt. ‘luminous’] mind (B {550, prakrtipra-

106 According to the sequence of the text, this should correspond to MAV: “If dharmas were not
defiled by adventitious defilements when the counteragent [of defilement] had not yet arisen,
then because there was no defilement, all sentient beings would be liberated even without ef-
fort;” yadi dharmmanam sanyata agantukair upaklesair anutpanne ’pi pratipakse na samklista
bhavet [,] samklesibhavad ayatnata eva muktah sarvva-satva bhaveyuh. P would correspond
quite closely to this if it read ZEIEIEABRESE | .. BIMED 1 —U) 4 B BRI, As the
text stands, however, it seems that the logical relation among the various clauses is quite dif-
ferent to Skt.

107 MAV here reads: “On the other hand, if [emptiness] were not pure even when the countera-
gent had arisen, then efforts for the purpose of liberation would be fruitless;” athdtpanne pi
pratipakse na visuddha bhavet moksdrtham arambho nisphalo bhavet.

108 It seems that this sentence corresponds to MAV 1.22ab, “It [viz. emptiness] is neither defiled
nor undefiled, neither pure nor impure;” na klista ndpi véklista suddha ’suddha na cdive sa. 1§
ANEAFEEF could be read as a (somewhat muddy) attempt to convey the idea of being “neither
defiled nor undefiled, neither pure nor impure”.
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bhasvaracitta)."® It is only because it is tainted ¥5 by adventitious dirt 25" that we speak of it
as ‘impure’; because of adventitious dirt, [that is,] we establish that it is [also] impure.”"

This passage adds to our growing picture of *amalavijiana as follows.
*Amalavijiana is now identified with prakrtiprabhasvaracitta, i.e. the aboriginal “innate
purity of mind”. It accounts for the pure aspect of emptiness, whereas the impure aspect
is accounted for by adventitious defilements. Moreover, both the association with
prakrtiprabhasvaracitta, and the association between *amalavijfiana and the dichotomy
of intrinsic purity and innate defilements, link *amalavijiana to the pure Thusness of
the Ratnagotravibhaga (RGV), and via RGV to tathagatagarbha doctrine (and its Chinese
offshoot, the doctrine of “Buddha Nature”, foxing ##1%). Further, the pure aspect of
emptiness with which *amalavijiiana is identified here is also identified in turn with the
dharmadhatu;'" this is the beginning of a process that links *amalavijiana into a chain

of identifications for (aspects of) the Mahayana “absolute”.'"

109 IwaTa (1972([al) claims that prabhasvara ... cittasya, i.e. something like
prakrtiprabhasvaracitta, is the Skt. “original” for *amalavijiana here, but it is clear from the
fact that SBKL also gives a term clearly corresponding to prabhasvaracitta that *amalavijiiana
does not translate that term, but that rather, a correspondence is being explicitly asserted be-
tween the two terms. Further evidence that P does know the difference is that in the corre-
sponding locus in his translation of MAYV itself, he simply gives .[»4 H {%i% gk for this line
(prabhasvaratvac cittasya), T1599:31.453b01.

110 This line, following on from the correspondence to MAV 1.22ab above, seems to correspond
roughly to MAV 1.22¢d, ” ... because of the luminosity of mind, and because of the adventi-
tiousness of defilement;” prabhasvaratvac cittasya klesasydgantukatvatah. However, it can be
seen that P has done very much with the bare bones provided by the MAV verse here, making
it into the occasion of a whole dialogue of objection and rebuttal.

m HFEN, FHEEE, A= —. B, EEEEENE. BB AETNEER, TLl
52 DL, A adigth. HE2F. IMEEEH. MLk » RESMRERERE. =
BACBEREFNR. HEESARERER, k. AN, —UREEE#HR. HA
B A IRARIE . MR EREG, FEHYHAMAER. Stk ekerg. 2% [F
A, g ElM, B EEERERNE. —UTHRERR. ALk ? DZERE
MR, MIAEAAE. WA, EHIEH, S, e, B 5W. B
EHENF. TNEESBEF. MO HEREFIENE ? & MEEREAMERL. A
HEERG. % [RE. BEES, BOLAIF, T1616:31.863b06-21. For MAV, see Nacao
26-27; ANACKER 221. For MAVT (including a translation of MAV), see YamacGucHI 1, 59-61,
STANLEY 76-78; also FRIEDMANN 81-82, STCHERBATSKY 99-102.

112 Note that the association between *amalavijiana’s alter ego, asrayaparavrtti, and the
dharmadhatu is already by this point old, for example in the “Nirvana Chapter” of YBh. See
Rapich §5.2.8, 1138-1152, esp. 1139; and ns. 2558, 2560.

113 Similarly, the passage also speaks of /7 #, which was eventually to become so important in
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The passage translated here comprises only part of a longer section. In the se-
quence, it becomes clear from the wording of the argument that, as above, emptiness is
being identified with the dharmadhatu (cf. the unusual use of *$anyatadhatu above,
probably as a kind of intermediate term to this identification),"* and with Thusness."”
All three are therefore implicitly also identified with *emalavijiiana qua the “innate pu-
rity/luminosity of mind” (prakrtiprabhasvaracitta). The identification of more than one
of these terms as the topic or locus of absolute purity thus implies an identification of
the truest pure substance of mind with the truest substance of all things.

2.3.2 SBKL <2>

Strictly speaking, the second passage in SBKL may not in fact mention
*amalavijiiana, but rather a “pure/luminous consciousness” ({&ig-[, prabhasvaracitta),
which is then qualified as *amala. The passage in question corresponds to MAV 3.14
and Bh. MAV Ch. 3 treats various kinds of reality (fattva, also “‘truth”, “real” etc.). The
ninth category under which it does so is prabheda-tattva, or “reality as it is differentiat-
ed”.'® This category in turn is divided into seven different aspects under which reality
may be known, approached or apprehended.”” The third of these aspects is “the reality
of representation only” (vijiiaptitattva),”® which refers to the fact that in reality, all dhar-

China, especially in Huayan contexts.

114 863b24, b27 etc.

115 These sections are not matched by anything in MAV. As it has for emptiness, the text ex-
pounds purity and impurity for the dharmadhatu, 863b22-c05; and Thusness (tathata),
863c05-c24 (note in this connection that Sth also brings in Thusness in his exposition of the
passage in MAVT: tathatayam agantukair malaih samklistatabhyupagantavyeti etc., YAMAGUCHI 1,
59.22-60.1). In each case, the basic proposition that the topic is “pure-impure” is expounded in
different ways: in the case of the dharmadhatu, that it is “pure in some respects, and pure in
others” s{ig a4~ iF; in the case of Thusness, that it is “both pure and impure” {#/%. The im-
plicit identification effected by this argument between emptiness, the dharmadhatu, and Thus-
ness is important; that *amalavijiana is also identified with the pure substance or essence of
emptiness implies a further identification between *amalavijfiana and all three of these in-
stances. The use of HiF to describe the dharmadhatu, e.g. 863b28-29, echoes the predica-
tion of B i % of mind/ *amalavifiiana.

116 Note the parallel with the treatment of “emptiness differentiated” in SBKL<1> above.

117 These seven types of tattva are also found in other early Yogacara texts in addition to MAV,
including SdhN, as Sth’s MAVT notes; see SdhN 8.20.2, Lamotte (1935) 99, 219; and MSA
19.44 and Bh, Livi (1907, 1911) 1, 167-168; 2, 275; JampsaL et al., 304.

118 I here provide the equivalent found in MAV (where the orthography is in fact —tatva), which
is certainly the more relevant here, in that MAV is the text upon which SBKL is based. Note,
however, that in other sources (see n. 117), the category may also be called vijAiaptitathata (as
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mas are merely representations (vijiaptimatra). We will see below that Paramartha also
connected *amalavijiiana to this category of the third fattva in SWXL<1>."°

“Third, we explain the reality of representation only M BEE (*vijiapti[-matral-tattva). [This
consists in] discerning that all dharmas are only pure consciousness 7, such that there is no
subject of ignorance, and also no object of ignorance &4 FEEEIFERTEE, ™ as is explained in de-
tail in the Treatise on Representation Only WE#k7#."" There are two senses in which it is proposed
that there is only representation.

“@) First, [in the perspective/stage of] practice (prayoga, F71E),"* [the doctrine of representa-

the other items in this sevenfold rubric are — tathata); see e.g. LEvi (1907, 1911) 1, 168; and cf.
the term in SWXL, for which see below n. 144. I am grateful to Otaxe Susumu for pointing out
this variant.

119 Further on P’s interpretation of vijiiapti-lmatra-ltattva, see SBKL T1616:31.864¢29-865a03, and
GIMELLO 322.

120 The distinction between nengyi 5% and suoyi BT %€ is unique to the present passage and a cita-
tion of it in the Zong jing lu (which erroneously attributes it to Kumarajiva's ),
T2016:48.609c03-09. (Chengguan, T1736:36.212b03-05, seemingly uses the two terms in a dif-
ferent sense.)

121 This should refer to Vasubandhu’s Vimsatika, which P translated as the X ZemEi#kss, T1589.

122 The terminological distinction between fangbian weishi 77 {E Wik and zhengguan weishi 1FELHE
# seems to be unique to the present passage in the entire Chinese canon. The general per-
spective on vijiaptimatrata expounded under this head, however, is a feature of P’s writings;
see GIMELLO 320-323.

The term abhisamaya, “true understanding”, is defined in AKBh to 6.2 as follows: abhisamaya
iti ko ’rthah. abhisambodhah. ino bodhandrthatvat. kasmad anasrava eva na sasravah. sa hi
nirvandbhimukhah samyak bodhah. samyag iti tattvena; PraDHAN 328.11, VP 4, 122; [ #f1E# |
&, A BEIEE AR, THMEER. JEEW P HEBEINER, BEEER, K
4 [1E]. P then adds a comment that is not paralleled in Skt: “It is called bodhi (awakening)
because [one] comes to know what was not known before, and because one penetrates to the
purified object in accordance with reality” K&, #% (&l NEEESBEFEL
266b22-25. (Abhisamaya is also discussed at AK 6.27a and Bh, PrapHAN 351.7 ff.,, VP 6, 185 ff.,
where P however translates simply #{, T1559:29.273c11 ff.) In this AKBh definition, P trans-
lates abhisamaya as duizhengguan ¥f1E8, but in the immediate context also as #i alone,
T1559:29.266b21; at T1559:219.284¢15-16, he also translates zhengguan, for atas catvary api
satyany abhisamayato dharmavetyaprasadalabhah VP 4, 292, PrapHAN 387.3 It is thus clear that
the translation is (as is typical of P) adaptable to circumstance, and also that zhengguan does
correspond to abhisamaya, and further, in a sense that fits the use of the term here.

In places in AKBh, P translates prayoga “practice” as fangbian. Once in the same AKBh Ch. 6,
fangbian is used in translating prayogamarga: 75 1¥ 18, T1559:29.282b23, PrapHAN 379.1-2. (Note,
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tion only] refers to the perception that there is only alayavifiiana, and no other objects beyond it
43 5. This results in the realisation of the dual emptiness of object and mind %' # %2, and
the complete extirpation of deluded consciousness. This is what is termed ‘representation only
[in the perspective/stage] of practice’.

“(ii) Second, representation only [in the perspective/stage] of perfect insight (F#, *abhisa-
maya)."® [In this perspective,] we dispose of &> both the deluded consciousness and mind
of samsara, and of its object, [such that] both are completely purified, and there is only the taint-
less (8 B, *amala) pure/luminous mind (HIE.0s, *prabhasvaracitta) ™

however, that the translation of prayoga and even prayogamarga is, once more typically for P,
variable even within this chapter; the more regular translation of prayoga throughout the chap-
ter is jiaxing H1147.) This may be compared to P’s Bh to MSg 3.3: —t)i%, S{AAESE. HinE
. RIUFR, ZRERS, WHEE, BEWEER. ML —WEDERAME. ENAEH.
EHEE, DikAH, HARE. DENALE, T1595:31.200a19-22. Here, too, the contrast is
between (the path of) practice (5118, prayogamarga) and (the path of) insight (B,
darsanamarga); further, (the path of) practice is related to the realisation that the characteris-
tic of all dharmas is consciousness/representation (sk7), while (the path of) insight is related to
the realisation that their substance (¢7) is Thusness. Thus, it is likely that in correlation with
zhengguan “perfect insight”, “true understanding”, fangbian is intended to refer to prayoga,
“practice”. I am grateful to Orake Susumu for pointing me to this background.

123 Seen. 122.

12¢ This compound is extremely rare. As far as I can ascertain, it never occurs in the Chinese can-
on before P. It occurs three times in his corpus, in AKBh T1559:29.279¢23; here; and in the I
Fam, T1647:32.391a25. The AKBh instance is not indexed by Hirakawa, but occurs at Bh to
6.54a, where it corresponds to vakana in PraDHAN’s Skt, which I read in the causative sense
given by Monier Williams in the variant orthography vahana “drawing off, carrying off”, PraD-
HAN 370, MW s.v.; La VaLLEE PoussiN (1980) reads bahana and translates “expulse”, 4, 244, to
which he cites a Yasomitra gloss fn. 3. My translation here remains tentative, due to this rela-
tive paucity of information.

125 B5= BHMERRECE P UIGEE. MERISRR. EARRER. NEEE. BB, (HMER
BAEW  —F&. HE. BRI, EesER. BEREEWE. BRhERDE. 45
[fEmERk | e =, WHIEBIMER, ERATRETHRORLIER, —BBE. WEMBERS
Ui, T1616:31.864a22-28. For another translation of the last two paragraphs in my English, see
GiMELLO 325. I am not as confident as GiMELLO that we can take amoluo here as an abbreviated
reference to the *amalavijiana, but rather think it possible that amala is merely being used
as a modifier for gingjingxin; I have reflected this slight difference in reading in my translation.
For MAV, see Nacao 43, O’BrieN 236-238, ANACKER 238-239. For MAVT, see YamacucHr 1,
133-135; StanLEY 176-179. Sth, following Vasubandhu’s gloss of the root text to the effect that
vijiaptitattva (and three other kinds of tattva) are to be identified with the “perfected nature”
(parinispannasvabhava) (3.14, ekam laksana-vijiiapti-suddhi-samyakprapannata, Bh: laksana-
tatvddini catvary ekam mala-tatvam parinispanna-laksanam) further says that this is because it
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This passage is the first time we have seen *amalavijiiana associated with the doc-
trine that there is representation only. In Sanskrit, there is a distinction, however tricky,
between “representation(s) (vijfiapti) and “consciousness” (vijiiana). However, in this
Chinese there is none — both are shi ;&. It seems clear that the present passage plays
on this polysemy, and is predicated on thinking in Chinese: there is only ski, and that is
of two kinds, alayavijiana (at the intermediate stage of practice) and *amalavijiana (at
the stage of insight). This exposition situates *amalavijiana in relation to an interpreta-
tion of vijiaptimatra/weishi typical of the Paramartha corpus (see e.g. ZSL below), here
articulated in terms of the distinction between fangbian weishi and zhengguan weishi. As
opposed to a halfway-house understanding of vijiiaptimatra that hypostasises
alayavijiana and imagines it to be all there is,"® *amalavijiiana is associated with an ul-
timate understanding in which aleyavijiiana is gotten rid of altogether (as above, e.g. in
JDZ1<1> and <3>, where *amalavijiiana is associated in various ways with its countera-
gents). This final perspective is also associated with a non-dualism that transcends the
subject-object dichotomy (here, of subject and object of ignorance). Finally, it is also
worth noting that the overall context of this passage associates *amalavijiana with real-
ity or Thusness (tattva, tathata), thus rendering direct a link that was only indirect in
SKBL<1> above, where it was made via emptiness as middle term.

2.4 Zhuanshi lun (ZSL)
The Zhuanshi lun (35, *Pravrttivijiiana sastra?™® T1587, hereafter ZSL) com-

is “perfected in [the sense of] being free of erroneous inversion” (eviparyasaparinispattya);
Yamacuchi 1 135.9, StanLey 179.

126 An interpretation which incidentally corresponds quite accurately to characterisations of
Vijiaptimatra thought as “idealist”, frequently found in the secondary literature; a
Vijitaptimatra response to charges of “idealism” might thus be that the term only characterises
an imperfect or incomplete Vijiiaptimatra.

127 The title of this text poses interesting problems. The term zhuanshi #87% does not actually ap-
pear anywhere in ZSL except the title; the vifianaparinama that is the topic of the text is rather
called (more logically) shizhuan 3##%. Aside from this, zhuanshi only appears in two places in
P’s extant corpus: once in the possibly problematic Yijiao jing lun, T1529:26.285c13-14; and
once in a passage in MSg and Bh, where it is part of a verb-object construction meaning “to
transform the aggregate of consciousness”, ##k[&{K L, Tib. rnam par shes pa’i phung po [gnas
sul gyur pa’i phyir (*vijianaskandhdsraye paravrtti[-tvat]?); T1593:31.130a22,
T1595:31.253b27-28, LamotTE (1973) 1, 86.

On the other hand, although it is elsewhere also quite rare, the term zhuanshi does appear in
the following series of texts. Beginning with Gunabhadra, all three Ch. versions of LAS use the
term for pravrttivijiiana, pravriti or vrtti, Tib. Jug pa’i rnam par shes pa etc. (443 C.E.): in
Gunabhadra, T670:16.483a29-b3, 484a13-14, corresponding respectively to Nanjio 38.13-15,
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prises a translation of Vasubandhu’s Trimsika, with commentary seamlessly interwoven
with the root text.'”” In this sense, ZSL too may answer to the description of “lecture

text”.
Sthiramati’s interpretation, as his commentary on the Trimsika is also extant.

As for SBKL, we have the possibility here of some direct comparison with
129

Sthiramati also comments in detail upon the verse, sometimes to similar effect,”® but

128

129
130

44.8; in Bodhiruci (513 C.E.), in addition to passages corresponding to these Gunabhadra pas-
sages at T671:16.522a16-20 and 523a19-23, also at 515a06-08=Nanjio 2.13, 523.¢10-16=Nanjio
47.3-8, 538c02-04=Nanjio 126.18, 540b25-27=Nanjio 136.12, 559c01-04=Nanyio 235.17, 571c12-
13=Nanjio 300.11; and in corresponding loci in Siksananda’s translation (700-704); see also
Suzuki (2000) 120, 412. A large number of these loci feature the conceit of the arising of the
pravrittivijiiana as “waves” upon the “ocean” of the alayavijfiana: e.g. ebhir mahamate caturbhih
karanair oghdntarajalasthaniyad alayavijiianat pravrttivijianataranga utpadyate, NanNjio 44.8
etc. The only other place it appears before P is in Bodhiruci's Dasabhamika satra Sastra
T1522:26.172b17, where it corresponds to Tib. Jug pa’i rnam par shes pa (= *pravrttivijiiana),
Ot1ake (2005) 2, 488, 489 n. 10. Thereafter, the most important place where the term also ap-
pears is AF, where it is clearly derived from LAS in at least some instances (being associated,
for instance, with 2 karmal-laksana-lvijiana, 755\ #&k vastupratikalpavijiana, i
khyativijiiana etc.; see T1666:32.577b06-12, Hakepa (“evolving consciousness”) 48; 579b20-23,
HakEeDA 69; 581a26-29, HAKEDA 87.

As Otake Susumu has pointed out (personal communication), in P’s own texts, the more usual
term for pravrttivijiana is by contrast shenggishi £ #2q%: see MSg T1593:31.115¢17, 116a03,
(119¢22, not in Tib.), 121b29-c03 = Jug pa’i rnam par shes pa, LamottE (1973) 1, 12-13, 42;
MAVBh to 3.22, T1599:31.457¢c16-17, = pravrttivijiiana, Nacao 48. (The term shenggishi, further,
is not found before P, and only a few times in XZ after him in translation works, and so is a
strong marker of his genuine style.)

Thus, while the evidence is only circumstantial, it seems a term derived from LAS, but never
certainly found in P’s own corpus, has been applied as the title of this P text. The same term is
further associated with AF, i.e. the most famous instance of the interpolation of non-P ideas
into the P corpus, which is itself associated with LAS-derived ideas. Rather than reading the ti-
tle in terms of the content of ZSL itself, then, and reconstructing *Vijianaparinama sastra, it
seems more consistent with this scenario to read the title in terms of the LAS provenance of
the term zhuanshi, and to reconstruct *Pravrttivijiiana sastra. This reflects a presumed intent
of whoever applied the title to align the text with ideas derived from LAS and possibly AF.
Note, finally, that Daoji, who quotes ZSL by name, must have seen the text in whatever
modified form it assumed when this title was applied to it; conversely, we can conclude that the
text must have acquired the title at least before his citations (in 633-637); see below p. 131.

A full translation of ZSL is the centre of the only book-length study of P’s works in English,
Paui; see 153-167. For apt criticisms of PAuL’s translation, see reviews by pE JonG and Cox.

See Levi (1925) and Livi (1932), 61-123.

Levi (1925), 36. Sth agrees with P that the first vijianam refers specifically to alayavijiiana;
and that various particular sense-consciousnesses are produced in the process of parinama
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the two commentaries differ in important respects.” There is nothing in Sthiramati that
sounds like the *amalavijiana passage translated here.™

*Amalavijfiana occurs twice in one passage, at the end of a long comment on
Trimsika 18."° That verse proclaims:

“[This] consciousness (i.e. alayavijiiana)™ is [possessed of/identical to] all seeds; due to the
mutual influence [of consciousnesses one upon the other],”™ [its] phenomenal transformation
(parinama) goes from one form to another, and thereby each figment of the imagination comes
into being [in turn].”"*

(though P specifies a wider range of evolutes).

131 In particular, P’s translation and interpretation of tatha tatha/ yaty anonyavasad is strange and
difficult to account for. At this point, P’s text also adds comments on the distinction between
subject and object of discrimination, and equivalences between these categories and
parikalpitasvabhava and paratantrasvabhava, none of which are matched in Sth’s text. P’s
emphasis on the disproof of external objects alone is also not paralleled in Sth.

132 That is to say, no caveat that the kind of vijAaptimatra here expounded is limited or provision-
al, no concern with a “pure” aspect of vijiaptimatra system or practice, and no mention of any
concept that might answer to *amalavijiana itself. For a French translation of Sth’s comments
here, see LEvi (1932), 107-108.

133 The passage as a whole runs from T1587:31.62b25-c20. For a translation (not always accurate)
see Paur 159-160.

134 The root text has already adverted to this consciousness, i.e. alayavijiiana, in the preceding
verse. Both P and Sth agree that it is alayavijiana that is meant here. Sth is at pains to point
out that it is specified by the epithet sarvabijam, which is necessary to distinguish
alayavijiana from other kinds of consciousness that are not comprised of seeds (i.e. the “oper-
ative” pravrtti sense-consciousnesses etc.), and therefore that no fault accrues to Vasubandhu
for omitting the qualifier alaya- in speaking of it here; Livi (1925), 36. Yokt has argued that be-
cause talk of *amalavijiiana arises here in the context of a discussion of alayavijfiana, it is un-
likely that the reference in ZSL to the “Chapter on the Doctrine of ‘Nine Consciousnesses™ is,
as it has been taken by the tradition, reference to a freestanding text (like the rumoured Jiushi
zhang) that expounded *amalavijiiana as a “ninth consciousness”; see p. 106 below.

135 So at least Sth understands this notion of mutual influence: anonyavasad iti/ tatha hi
caksuradivijianam svasaktiparipose vartamanam sSaktivisistasyalayavijianaparinamasya
nimittam so ’pi alayavijianaparinamah ceksuradivijianasya nimittam bhavati/ evam
anyonyavasad yasmad ubhayam pravartate/ tasmad alayavijfianad anyenanadhistitad
anekaprakaro vikalpah sa sa jayate, LEvi (1925), 36. P’s gloss here is very peculiar and would
simply lead us away from the issue at hand; see T1587:31.62c06-10.

136 sarvabijam hi vijianam parinamas tatha tatha/ yaty anonyavasad yena vikalpah sa sa jayate.
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This verse explains how apparent phenomenal experience originates from the mind
as a product of the interactions of karmic forces (seeds, b7ja). The apparent objects of
phenomenal experience are mere figments of false imagination (vikalpa), and the end-
lessly transforming stream of such experience is a series of transformations (parinama)
of consciousness itself.

Paramartha’s ZSL then comments in detail on this verse, foot by foot. These com-
ments basically treat the verse as showing the falsehood, i.e. the non-existence in the ul-
timate perspective of truth, of external phenomenal objects only. On this reading, the
verse disproves the independent status of external things, but not of consciousness it-
self.”™ In a move clearly related, in content if not in name, to the doctrine of two perspec-
tives on vijiaptimatra we saw above in SBKL <2>, the text characterises this aspect of
vijiaptimatra as the “impure aspect” (AN ) — a clear parallel to “representation only
in the perspective of practice” (J5f&mE3%)." This leads the text directly to the notion of
*amalavijiiana. It seems clear (though implicit) that this exposition is intended to
present *amalavijiiana as the “pure aspect” of vijiiaptimatra (both as practice and ob-
ject of realisation), by contrast to the “impure aspect” just examined:

“Question: If we do away with the phenomenal object, but allow consciousness (vijiana) to re-
main E3EFEEE, then we can call this principle ‘consciousness only’ (Mi3:, vijZaptimatra, ‘repre-
sentation only’). But once both object and consciousness have been done away with, what ‘con-
sciousness’ is there to be demonstrated/realised (&%, /siddh) [in order that we can call the
resulting state ‘consciousness only’]?”

“Answer: In establishing ‘consciousness only’, it is in the final analysis only for the purposes of
argument (F5#%23%)™ that one [proposes] merely doing away with the object and retaining the
mind. In fact, the true purport [of ‘consciousness only’] is that one does away with the object be-
cause one wants to render mind empty (E3EAHKZ2.0), and for this reason, the principle [of
‘consciousness only’] is only truly realised (&H:#& k) when both object and consciousness dis-

137 B2 HVEEARRK . . . (HE RIS E, T1587:31.62b27-28.

138 HEIARES, T1587:31.62b28; (HHEF R, BEREAEMR. B|BLRE. HEISEML,
62c14-15.

139 This phrase, which occurs twice in close succession, is a mysterious kapax (apart from its
duplication here). Even the phrase Z# is only found here and in an isolated instance in Zhiyi
(T'1718:34.49¢25) down to this period. As we shall see immediately below (n. 140), it is also, in
its second occurrence, implicated in the textual problem that also besets the second instance
of the term *amalavijiana. My translation here is therefore tentative.
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appear at once. This simultaneous disappearance of both object and consciousness is precisely
the perfected nature (parinispannasvabhava); and the perfected nature is precisely the
*amalavijiana.”™

As in SKBL<2> above, we here see *amalavijiiana related to a more perfect aspect
or version of vijiaptimatra/weishi doctrine. Again, this “higher weishi” is superior, and
ultimately true, because it not only disposes of external objects, but also of ordinary
consciousness. The most significant new aspect of the doctrine here is the identification
between the perfected nature (parinispannasvabhava) and *amalavijiana; once more,
this is associated with a non-dualism that obviates the subject-object dichotomy.

2.5 San wuxing lun

The San wuxing lun (=455 T1617, *Nihsvabhavatatraya-sastra, “Treatise on the
Threefold Absence of Essential Nature”, hereafter SWXL) corresponds to the Cheng
wuxing Chapter (iCEEME T, “Proof of the Absencels] of Essential Nature”) of the Xian-
yang shengjiao lun (FE355#5%, T1602, hereafter XYSJL).'*! The term *amalavijiiana

4o R GEBETERR. HIEE [ERR] . BESERRGRE. TR P & umMERR. —HEER
O, R GEe. BIEAREL, BRHIEE, AEHRER. 2HEE, HERER, AIRE
VE. BRI R, T1587:31.62¢15-20. My translation differs significantly from Paul’s.
The second instance of the term *amalavijiiana occurs in the phrase immediately following,
FRAT A 3 R B R #th. There are reasons to believe there is a textual problem here. (1)
*Amalaviffiana is uniquely here represented by EE&E# alone, whereas in all other instances of
the term it always has a preceding syllable for Skt. a- (F 22 ZZ 3, #EBE FE 3k, etc.); note, howev-
er, that Song, Yuan, Ming and Palace editions of the canon have a here. (2) As we noted in the
preceding fn. 139, the odd phrase %:# %% is unique, in the entire canon, to the present
passage. Its repetition at such close proximity may be a sign of a scribal error. (3) It is very
difficult to extract any sense from this sentence. (PAauL’s translation here, “Additionally, we can
say in the final analysis that this is Pure Consciousness,” is a guess at best, and does not
acknowledge the strangeness of the Chinese syntax.) In support of this conjecture, we might
note that the text seems also to be corrupt in other places; at the very beginning of the passage
discussed here, for example, we see an apparently meaningless repetition of the phrase & jTéx
LEFET thus: BB E T RETELRME T RiTesLifE T, T1587:31.62b29-c02, where it
seems clear the copyist’s eye has been drawn back to the first instance of zkongzi and he has
redundantly reduplicated its sequence. These possibly corrupt passages are the same in all
editions of the text available to me (including the southern Qisha and two derivatives of the
Kaibao canon, namely the Kory6 and Jin versions). Ut silently corrects the latter passage, U1 6,
416. In any case, whether or not the sentence is indeed corrupt, it is difficult enough to make
sense of it that it adds nothing to our analysis of the overall meaning of the term
*amalavijiana.

141 XZ’s translation of the text. The title of this text is variously reconstructed
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142

2.5.1 SWXL <1>

*Amalavijiana occurs three times in a passage expounding the third of the seven

tattvas, i.e. “the reality of representation only” (vijiiaptitattva, vijiiaptitathata). As we

saw above, *amalavijiiana is expounded in the same connection in SBKL <2>,

143

“(3) The reality (Thusness) of representation only G&UI#H, *vifiiapti [-matra-ltattva).** By this
is meant that all conditioned phenomena (—4J:51T, *sarvasamskara) are nothing more than
representation/consciousness (i, *vijfiapti, *vijiiana). This ‘consciousness’ is called ‘reality’
(fnfn, tattva) in two senses: (i) it is a comprehension free from error (GREE,

*qviparyasasamgraha?®); (i) it is immutable (E#B R, *avikara) .

“() In saying it is ‘a comprehension free from error’, we mean that all dharmas, i.e. the twelve
sense bases (A, ayatana) etc., are nothing more than representation/consciousness, and that
beyond [this] deluded consciousness #Li%," there are no other dharmas. Thus, all dharmas are
comprised by consciousness and nothing more.'*® The discernment of this principle is called

142
143

144

145
146
147

148

*Aryadesanavikhyapana, Aryasasanaprakarana, Sasandédbhavana etc. The chapter in question
begins at 557b04. Parts of XYSJL and therefore of SWXL also correspond in some measure to
portions of YBh, and I will refer to relevant parallels below. On the Xianyang shengjiao lun, see
ScHMITHAUSEN (1987) 2, 261-262 n. 99.

PauL incorrectly asserts that it only appears in SWXL <2>; Paur 142,

This passage is translated in its entirety in GiMeELLO 317-319, and I have benefited greatly from
consulting this translation and annotations in the process of making my own. A partial
translation is also given in DemiEviLLE (1929), 41-42. GiMELLO also comments extensively on this
passage, 320 ff.

The reader is referred to comments introducing SBKL<2> above p. 76, for the meaning of this
concept and its place within larger rubrics. Note that the translation terminology varies: for 7
#n4n here SBKL has Mkt 214, see n. 118.

Following GIMELLO’s suggested Skt. and explanation, 318 n. 206.

See GIMELLO 318 n. 207, esp. the illuminating reference to MAV 3.11, Nacao 41.

P uses Bk to translate both bhranti “error, delusion” and abhitaparikalpa “imagination of that
which does not really exist” in his MAV. See GIMELLO 318 n. 208. This term is a fingerprint of
P’s style; see n. 337.

Note that here, in being associated with luanshi, weishi ME:; takes on a stronger sense of “con-
sctousness only” than would be suggested by Skt. vifiaptimatra “representation only”. This
same dynamic is noticeable at other places in P’s expositions of weishi also.
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‘comprehension free from error’;*® and it is because it is free from error that it is ‘reality™™ (&0

1, “Thusness™"). However, this ‘reality free from error’ is not yet the [higher] Thusness free of
characteristics (FEARINAN, *alaksanatattva) ™™

“(ii) In saying ‘it is immutable’, we show that this deluded consciousness i is in fact B} mani-
fested in consciousness of the pseudo-objects {LEE'**3#%'** proper to the imagined and interde-
pendent [essential natures] (5 BI&At, *parikalpital-svabhaval, *paratantral-svabhaval)." Be-

149

150

151
152
153

154

155

” &«

I have differed from GiMeLLo (who translates “comprises”, “comprisal” etc.) in translating
samgraha as “comprehension”. [ am attempting to convey what I take to be a play on words. On
the one hand, vijiaptimatra is said to “comprehend” what is free from error in the sense that it
includes it or encompasses it. On the other hand, the discernment with which vijiaptimatra is
realised is itself a “comprehension” in the sense that it consists in arriving at an understanding
of or insight into this basic fact of the reality of existence. It is this “comprehension” (under-
standing), I believe, that is “freed from error” (aviparyasa). At least in Skt., the verbal root /
grah admits of a similar polysemy to English “comprehend” in this regard, though it is a
stretch to naturally interpret Chinese ske in the cognitive sense.

GIMELLO 318 n. 209 refers us to the third of the ten faftvas in MAV Ch. 3. This third category is
aviparyasatattva, ‘reality free of error”, which is the reality that is discerned when we under-
stand that existence is characterised by impermanence, suffering, absence of self, and impuri-
ty. (It may help to recall that prabhedatattva, or “reality as it is differentiated”, is the ninth of
this tenfold list; and is the master rubric under whose sevenfold head the present vijiaptitattva
is discussed as the third item).

Recall that vijfiaptitathata is a variant name for this third “reality”; see n. 118.

GmMELLO 318 n. 210 refers us to MAV 3.7.

The term {LLEE is also a unique hallmark of P’s style, never found in any other translator, and
only in native Chinese scholiasts after him, beginning with Huisi, Jizang, Jingying Huiyuan and
Tanyan ZIE (516-588).

I take this to mean, in line with standard Yogacara doctrine, that the apparently dualistic
experience of objective phenomena by a perceiving subject is merely a manifestation of the un-
derlying defiled consciousness (alayavijiiana = luanshi), which is in fact all that there is.

It is more accurate, though cumbersome, to translate the names of the three natures as “the
essential nature of all things whereby they are figments of the imagination”
(parikalpitasvabhava), “the essential nature of all things whereby they are products of mutual
interdependence” (paratantrasvabhava), and “the essential nature of all things as they are
when brought to perfection” (parinispannasvabhava). Note that the identification of this delud-
ed experience with both parikalpitasvabhava and paratantrasvabhava is in line with P’s usual
doctrine of the three natures, which holds that paratantra, also, is dispensed with, transcended
or sublated in the liberated state, and all that remains is parinispannasvabhava. This under-
standing of the three natures differs from that found in XZ, from the apparent doctrine of MSg
(and perhaps therefore the interpretation of this doctrine by Asanga), and from many modern
characterisations of three natures doctrine in the secondary literature.
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cause the imagined essential nature never exists, the interdependent essential nature also does
not exist; and the inexistence of these two [essential natures) is *amalavijiana (F1EEREE) .
Uniquely, this consciousness alone is ‘immutable’, and for this reason it is [fit to be] called ‘reali-
ty’ (‘Thusness’).

“INow,] the former ‘reality’ [i.e. (). ‘Thusness/reality free from error’] only dispenses with the
twelve sense bases (ayatana) [and] all [such] dharmas distinguished in the Lesser Vehicle.™
[This discernment or comprehension] merely frees the [understanding of the] twelve sense bas-
es [etc.] from [predicative?] error'® M+ A k2 EEH. Here, however, the tenets of the Greater
Vehicle demolish #f; the twelve sense bases [etc.], such that they are [seen to be] completely
non-existent 3#Z4E, and only the figments of deluded consciousness fLi%. Thus, [in this per-
spective,] the twelve sense bases [etc.] themselves are in fact errors Bl Bf {5, but there is still
no [predicative?] error FEEEf with regard to the deluded consciousness that is in fact all that
exists. Thus it is called ‘reality’ (Thusness’).

“However, the substance % of this [deluded] consciousness is still mutable 5% %, Next,
[therefore,] in consideration of [its inexistence in terms of] imagined and interdependent na-
tures, we do away with & this consciousness. [In this perspective,] only the *amalavijiiana is
free of [the] error [even of positing bare existence per se, MEFTEEE A HEE ;™ [only

156 This effectively identifies *amalavijiiana with parinispannasvabhava.

157 {H5&+ A /R PE—U) 375, My translation here differs from GIMELLO’s.

158 ] have tried to reflect in my translation of this paragraph and the next a distinction that the text
may be making between two kinds of negation, and two corresponding kinds of “freedom from
error”. Fei 3F, which in classical Chinese is usually used to negate predication, and wz 4,
which negates existence, are perhaps deliberately used in a distinct manner throughout. In
what the text calls the perspective of the Lesser Vehicle, one refutes or negates (fei) certain
mistaken understandings of the Abhidharmic reals (dkarmas) as represented by the synecdo-
che of the twelve ayatanas, but one accepts their fundamental existence. In the perspective of
the Greater Vehicle, one comes to the more profound insight that dharmas themselves funda-
mentally do not exist, and therefore negates (wu) their very existence itself. The former per-
spective is a kind of freedom from predicative error JEEEfE, but not from the error of assuming
sheer existence #£EE{2]. We might alternatively express the two types of error as the error “that
[a given] X is Y” and “that there is X”. Thus, P immediately trumps the ordinary perspective of
the Greater Vehicle with one even more sublime, in which the deluded consciousness is per-
ceived in a manner free not only of predicative error, but also of the error of positing its exist-
ence — i.e. the perspective he elsewhere calls “viffiaptimatra in the perspective of truth”
(SKBL <2>), “the perfected nature” (ZSL) etc.

159 Reading #%EEME in the sense contrasting with “predicative error” JEEE laid out in n. 158
above.
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*amalavijiiana] is immutable, and is therefore the true ‘reality’ (Thusness) E N,

“Even in [interpreting] the former theory of consciousness only, we should adopt this interpreta-
tion of ‘consciousness’. Thus, we first do away with external objects by means of [the posit that]
there is only deluded consciousness; next, through disposing of the deluded consciousness by
means of *amalavijiiana [ FE§E#, [we realise that] there is ultimately only pure consciousness

2 2sh 9160
RN

As in ZSL above, *amalavijiiana is here identified with parinispannasvabhava
(“perfected nature”). As in both ZSL and SBKL<2>, it is also associated with the superior
interpretation of vijiaptimatra/weishi doctrine, which does away with ordinary con-
sciousness as well as its objects, and so obviates the subject/object dualism. Once more,
*amalavijiiana is identified with a kind of reality or Thusness (fattva, tathata), as in
SBKL above (especially SBKI.<2>, where the link was direct). The text adds to our un-
derstanding of *amalavijiiana by further specifying a further sense in which the “reali-
ty” with which it is identified is said to be real: it is free from change (avikara; echoing
JDZL<1>, “*amalavijiana is permanent”). The text also aligns the “lesser” understand-
ing of viffiaptimdatra/weishi doctrine with “htnayana”, and asserts that only the superior
understanding that perceives *amalavijiiana is worthy of the name “Mahayana”.

2.5.2 SWXL <2>
The last passage in which *amalavijiiana is mentioned is also found in SWXL. The
root text is discussing the relationship between two groups of “characteristics” or

10 =, FRIIE. FH-UIEEAT. (HMEEE. MR CIEEAEma. —EEE. TR [EE
B & BT IAE R EMERE. BEELERN. ERISRTL. M WREE. BARE
EREl. B TEES . TEE] . EEwma. RREAmmd. MMEER] & 8
eELER, BRSSP ERITE. otk B, KRR E. TEFE. BER
BESERR. MEF LR, BEEE WOE [l s, BE A, ANERTHE—IREE.
ME+ T ASEREE, SATE. WIEALESE. MERALEFTER. T ARIAES, M
BLARHISEERM. B [nhn e MEREEEE. WUILGHI. Kb, EuElaEk. wEp g R E
HEfE, REEE. RENNWM. FiMERRSET. BEENERER. SUE—BLERENSE. R
BERERENBLAR. MoesErE—iBaktl, T1617:31.871¢27-872a15. The corresponding passage in
XYSJL is extremely brief. It explains that all dharmas are, in their true nature, only comprised
of consciousness/representation, but then goes on, in an interesting echo of P’s preoccupa-
tions here, to say that “sentient beings are defiled because the mind, which is all that exists, is
defiled; when the mind that is all that exists is purified, [so] sentient beings [too] become puri-
fied” =, MEFRENWER. FRINEIER. JTUENGUFEITREME. FEIkMER 2.
BEEMETINE TR, MELHHMUR A S, HECISHUR AR, T1602:31.493b17-20.
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“marks” (laksana):

(1) one group of five characteristics, namely
(i) signifier (&=, *abhilapa);
(i) signified (ATE, *abhilapya);
(iii) meaning (3%, *artha?);
(iv) attachment/hypostasisation & *abhinivesa);
() non-attachment GESZE, *anabhinivesa);"™"

(2) “three characteristics” corresponding to the three essential natures of Yogacara,

namely:
() the characteristic of [all things as] imaginary constructs
(parikalpitalaksana);
(ii) the characteristic of [all things as products of] mutual interdependence
(paratantralaksana);

(i) the characteristic of [all things as they appear when brought to] perfec-
tion (parinispannalaksana).

161 These five characteristics are expounded elsewhere in XYSJL, at T1602:31.536¢21-537a06, cor-
responding to YBh T1579:30.751a21-b07. They seem otherwise to be rare. For the five catego-
ries concerned, XZ YBh reads as follows: (1) “referents” (3¢, brjod par bya ba, *abhilapya);
(2) “speech” or “language” (485, brjod ba, *abhilapa); (3) “the conjunction of these two [refer-
ent and speech]”, i.e. reference (tt _#HIE, *taddvayasamyoga?); (4) “attachment”, i.e. hyposta-
sisation of the construction of the world according to the categories of language (#43, mngon
par zhen pa, *abhinivista, *abhinivesa); (5) “detachment, non-attachment” (¥, mngon par
ma zhen pa, *anabhinivesa), i.e. the undoing, deconstruction or transcendence of hypostasisa-
tion. This paragraph corresponds to nothing in the extant Tib. YBh (we would expect it to fall
at Derge 1 50bl, following . .. bsams pa las byung ba’i sar ji skad bstan pa de bzhin du blta bar
bya’o). It is therefore impossible to provide precise Tib. equivalents for the terms used. Howev-
er, we can tentatively reconstruct the equivalents given, in part on the basis of Tib. equivalents
provided in YokovaMma for other instances of the same translation terms. The order in which the
first two characteristics are given is reversed in P’s SWXL. Useful comments on a selection of
these categories state: (1) The first of these categories refers in turn to a complex analysis of
categories under which all reals can be understood, for which see T1602:31.507a17-b01,
T1579:30.696a01-21. (2) “Speech/language”, upon which the texts comment in the most detail,
is identified with other technical categories including parikalpitasvabhava, hypostasisation or
reification (samaropa), etc. (4) “Attachment” is explained rather technically as “the
parikalpitasvabhava of the benighted (*bala), continuously operative from beginningless time,
and its attendant tendencies (*anusaya)” 3% &5 46 R AARF IR FTTH B MR R EEIR.
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The text then considers whether the five encompass or comprise (&, *sam/grah)
the three, or vice versa. It answers that of the fivefold rubric, categories (1) signifier and
(2) signified are comprised in all three members of the threefold rubric; (3) “meaning”
is comprised of the imagined characteristic (parikalpitalaksana) alone;'* (4) “attach-
ment/hypostasisation” is comprised of the interdependent characteristic
(paratantralaksana) alone; and (5) freedom from attachment is comprised of the per-
fected characteristic (parinispannalaksana) alone.'

In SWXL alone, a comment follows, bringing *amalavifiiana to bear:

“The reason the first two characteristics [of the fivefold rubric] are comprised of all three char-
acteristics [in the threefold rubric] is as follows.

“(1) The characteristic [called] ‘the signifier’ is the names of all things (dharma) and language.
This signifier is a product of consciousness. (i) Consciousness arises in the apparent guise of
the signifier, and for this reason it is of the nature of what is imagined (parikalpitasvabhava). (ii)
The subject [or ‘agent’] of [this] imagination, viz. consciousness Fg47-57%, is of the nature of
what is produced by interdependence (paratantrasvabhava). (iii) Since the signifier constituting
the imagined object FT4- 54 = does not exist, the consciousness constituting the agent of im-
agination also does not exist, and [the discernment of] this [very fact] is the nature of [things as
they are when brought to} perfection (parinispannasvabhava). For this reason, this first [catego-
ry] is comprised of all three natures = {44§."*

“(2) The second characteristic is also comprised of all three natures. The characteristic called
‘the signified’ is the meaning/referent (*artha) intended by the signifier BT H 2%, that is to say,
all things —¥J2&%,"® which are also products of consciousness. (i) Where only consciousness

»

162 Recall that *artha, if it is what underlies yi 3%, can also mean “object”, “referent”.

163 T1617:31.873¢02-08, T1602:31.559b19-27.

164 Note the way P’'s comment here slips from talk of parikalpita, paratantra and parinispanna as
“characteristics” to talk of them as “natures”.

165 Is relatively unusual in a Buddhist translation context, but very common otherwise in Chinese
philosophical discourse, to refer to all “things” as wux ¥7; translation texts, P’s included, would
probably more often talk of all dharmas, or sometimes of shi (3¢, *vastu). This seems to be the
only instance of —{JiE% in P, though we do quite frequently find —4J4: in JDZL
T1584:30.1027b28; in MSgBh T1595:31.250c27-251a01; especially numerously in Rushi lun ffi
i, T1633:32.30c14, 31b04-12, 31b28-29, 32¢18-19; *Laksandnusara-sastra Feish
T1641:32.159b14; 4l 36 17 it fa] B2 5, T1644:32.225b15-16; Ratndvalr T1656:32.500627.
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exists, it is of the nature of what is imagined (parikalpitasvabhava) that there arise the apparent
characteristics of things {\47AH#2. (ii) The agent of imagination, viz. consciousness, is of the na-
ture of what is produced by interdependence (paratantrasvabhava). (iii) That these two, as
above, do not exist, is of the nature of [things as they appear when they have been brought to]
perfection (parinispannasvabhava).

“(3) The third characteristic [‘meaning’, i.e. reference] is only comprised of the nature of what is
imagined (parikalpitasvabhava) for the following reason. This ‘characteristic [of things] whereby
word and meaning correspond to one another’ % AR fE4H refers to [the fact that] a word is des-
ignated for a thing. We make [the word] correspond to the thing, [so that,] by means of the
word, it is possible to represent the thing K4 #58i%). However, this meaning of the word in fact
does not exist, and because of the fact that it is so characterised by inexistence #AH3%i%,'% [we
know that] it is only of the nature of what is imagined (parikalpitasvabhava).

“(4) The fourth characteristic [‘attachment’, i.e. hypostasisation] is only comprised of the nature
of [what is produced by] interdependence (paratantrasvabhava) for the following reason. In this
‘characteristic of attachment to both word and meaning’, we distinguish the agent of this attach-
ment, and thus [determine that] it is only of the nature of interdependence. Because [this cate-
gory] does not explicitly [address] the object of attachment, it is not comprised of the nature of
what is imagined. The preceding [category], however, only brings out the object of imagination,
and not the agent of imagination; and thus it is not of the nature of interdependence.

“(5) The reason the fifth characteristic is comprised only of the nature of [things as they appear
when they have been brought to] perfection is as follows. This state ‘characterised by freedom
of attachment to both word and meaning’ is the *amalavijiana, in which there is no distinction
between object and wisdom/intuition 32 HEE R EEZE . The third and fourth [characteris-
tics, i.e. the apparent object and subject of deluded knowing comprised by imagined and interde-
pendent natures] are in fact no different from this perfected nature; [the] only [difference is
that] each of them establishes [a category that] manifests precisely one partial aspect [of the
truth].”¥

166 The phrase #EAHFE L is obscure. It might also be read, at a stretch, “because there is nothing
corresponding to the meaning”.

167 FBH  WI_AHRTLLEA =HEEE. %S, AEEEATRE. HWESEEIE
LEAHE. BIRABIME. feaplik. BMEMME. BBl SEENA. oI ERE.,
BIREEM. B, PHHEI=0E. $2HR=1EE. S, BIR&SHER. #E—9
Y. INERATE. 1EFRA. SR, BIRSRIE. BEOBIER. BLRKME. R T{EERT
K. BIREEM, S=HEASEITES. LWRBMAEM. BAWIA. SHHEE, W

90



“The Doctrine of *Amalavijiana in Paramartha (499-569), and Later Authors to Approximately 800 C.E.”

In this passage, as previously in ZSL and SWXL<1>, *amalavijiiana is once more
identified with parinispannasvabhava. This passage adds to our picture of
*amalavijiiana a new dimension of non-dualism. Where previously the non-dualism was
defined in negative terms, as the obviation of a false dualism between subject and object
of delusory thinking, here, its content is defined positively as a relation of indistinction
between perfected gnosis (wisdom, jiiana) and its object. In the emphasis in its exposi-
tion of the earlier members of the fivefold rubric, the passage also exposes a certain di-
mension of the relationship between *amalavijiiana and language. Previously, in
SWXI1.<1>, we were already told that *amalavijiiana is identical with “reality” in part be-
cause it is beyond error (aviparyasa); given the frequent connection between viparyasa
and language, we could perhaps have inferred that this meant it was free of ordinary
language also. Here, however, this aspect of *amalavijiiana is made explicit. All aspects
of the operation of language and its referential function are associated with the imper-
fect parikalpita- and paratantrasvabhava. *Amalavijiiana, by contrast, is associated ex-
clusively with parinispannasvabhava, in large part because it is “free of attachment to
word and meaning”.

3. Summary and analysis: Two doctrines of *amalavijiidna

Let us now review the picture of *amalavijiana that emerges from the primary
texts taken in the aggregate. For the purposes of this summary analysis, it will be con-
venient to divide the primary texts (excluding Abkidharmakosabhdsya) into two groups:
(1) Jueding zang lun JDZL); (2) other texts. There are several reasons for this division.

First, the JDZL passages in which *amalavijiana appears have counterparts in par-
allel versions of the text in Sanskrit, Tibetan and Xuanzang’s Chinese. By contrast, in
SBKL, ZSL and SWXL, there is uniformly little or nothing in parallel texts that corre-
sponds to passages expounding *amalavijiana. This suggests strongly that in SBKL,
ZSL and SWXL, we are dealing with sub-commentarial or “lecture” passages (whether
by Paramartha and his team at the point of translation, or by some later hand).

Second, JDZL is traditionally supposed to have been translated (or composed) earli-

&8y, WREEENS. BHAZK 551, SUAEAKMEERES. HEELE
T, PRHAERU. (BRARMYE. ABIETEL BOESRl. RIEBETG R, AHEES R, &Ik
ficf, FEAAAMELEMTEE. BAYERR M, RSN EATIMERRN. $HE=
RAEBEE M., HEFT., FARE—%E, T1617:31.873c09-26. My translation of the last
sentence is tentative.
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est of all the texts under consideration here, during the Liang (before 557). The facts
here are complex and tenuous;'® but in the absence of firm evidence to the contrary, we

‘168 JDZL is first mentioned in the catalogues in the Da Zhou kanding zhongjing mulu K JEF] & &K
#2 H $%, composed by Mingquan B§{2 under Empress Wu (r. 690-705). Here, it is ascribed to P
and the Liang in the Song, Ming and Yuan versions of the text, #RZE=FREHE,
T2153:55.407c15; in the Korean version, however, this line is missing, so that JDZL ends up ap-
pearing to be ascribed to Gautama Prajiiaruci (active c. 516-543?), alongside his il 554
Vigrahavyavartint T1631. JDZL is not more precisely dated until the next catalogue of the can-
on, Zhisheng’s (&R, 669-740) Kaiyuan lu BAITHEZE% (which dates to 730). Even then,
Zhisheng only dates the text on the basis of the fact that it contains an interlinear note glossing
a transliteration term by saying “in Liang, this is said ...” #5; T2154:55.538b05; relevant
JDZL passage at T1584:30.1018¢09. So it is not until 120-160 years after P’s death that JDZL
turns up, under that title, in the catalogues, and then the dating is based upon one very slender
piece of evidence. Note that this means that the first recorded references to the title Jueding
zang lun are actually found outside catalogues; e.g. the reference in Wonch'uk (see below,
p. 107-108, 145) predates Mingquan.

The situation is further complicated, however, by the fact that older catalogues, beginning with
Fei Changfang’s (#EJ#, d.u.) somewhat unreliable Lidai sanbao ji FE{L=2# in 597
(T2034:49.99a04), list a lost Shiqi di lun +-t M55 among P’s works, which seems to have been
a partial translation of YBh (see further also n. 283). It is possible that our present JDZL is a
surviving remnant of that texi; for example, we will see below that there is at least one clear in-
stance in which T2807 refers to contents included in JDZL by the title Shigi di lun (see n. 283).
If JDZL is a remnant of the Shiqi di lun, it may be relevant that that text too is supposed to date
to early in P’s translation career, dating from the fourth year of the Taiqing era KiFIU4
(approx. 550).

Judging from its title, we might well expect that Shigi di lun (“Treatise on the Seventeen
Stages”) should have been a translation of the Maultbhiami portions alone of YBh. However,
this seems not to have been the case. T2807 cites a portion of the text corresponding to the
present JDZL, i.e. the Viniscayasamgrahant (see once more n. 283). Bhikkhu Huimin has fur-
ther pointed out that one of three Shigi di lun passages referred to in P’'s MSgBh is also from
the Viniscayasamgrahant: 1HE%1E4T, 0 [H-E#Es] 3%, T1595:31.224b18-19 (Huimin has
al9, in error), corresponding to T1579:30.706¢22 (in juan 74 of XZ); Huimin [1994], 6 (I am
grateful to Otake Susumu for pointing out this reference to me). In unpublished work, Orake
has also found passages quoted from the Shiqi di lun that correspond to sections of the
Maulrbhiami ranging from XZ juan 4 to juan 48. It therefore seems that whether or not it was a
full translation or, as seems more likely, merely a set of excerpts, Shigi di lun covered passages
corresponding to a very wide range in the present YBh, including parts outside the
Maulrbhami. Thus, while it is possible that JDZL is a remnant of Shiqi di lun, Shiqi di lun
cannot have been identical to our present extant JDZL. We should also note that when Huijun
summarises the seventeen stages as laid out in the text (which he calls Shigi jing +-t#%5),
stages nine to fourteen comprise five sets of ten stages, totalling fifty stages, known to be
unique to Chinese Buddhism, i.e. (1) ten “faiths” +1{2, (2) ten “abodes” +1¥, (3) ten
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should still follow the traditional bibliographers. If JDZL was thus the first text in which
*amalavijiiana was mentioned, and followed only at a distance of perhaps a decade by
the other texts under consideration, the concept may have undergone considerable de-
velopment between JDZL and the other texts. For this reason, we should be alert to pos-
sible differences in *aemalavijiiana doctrine as it is expounded in JDZL, against the doc-
trine of the other texts.

Third, close study of the style of these texts suggests that SWXL, SBKL and ZSL
may be part of a reasonably close sub-group in Paramartha’s corpus, but differ in impor-
tant respects from JDZL. These stylistic considerations reinforce the hints from the bib-
liographic tradition that the circumstances, and indeed collective authorship, of our
texts may have differed in important respects.’®

“practices” 117, (4) ten “dedications of merit” (here broken up into two sets, for the htnayana
and Mahayana) &[]/l ATE, 1@, and (5) ten “grounds” +H#
(X784:46.569¢11-13; OrakE, personal communication). This would seem to make it unlikely that
the text was simply a straight translation of any Indic version of YBh.

SWXL, by contrast, is attested as early as the Zhong jing muln 4% H &% by Fajing (4, d.u)
of 594 (T2146:55.141b10) (much more reliable than the Lidai fabao ji); here it is already
assigned to the Chen. It is also found in the Gu jin yijing tu ji 155 2L EAC by Jingmai (J5i#,
d.u.), dating to 664-665, where it is assigned even more firmly to a period in which P was sup-
posed to have been in residence at Zhizhi si ] §=F, which various sources place either “for
some time” after 562 or between 563 and 567; T2151:55.365a01, 364c20. Given that ZSL is
supposed originally to have been part of the same larger text as SWXL, viz. the Wuxiang lun 1%
#H34, this information may apply to it also. Mention of an independent ZSL, however, is first
seen in the Da Zhou lu, where it is ascribed to P and assigned to the Chen dynasty,
T2153:55.408a01; Zhisheng concurs, adding the detail that assignment to the Chen was
confirmed by another catalogue, the Chulun ti danben HFHHERE AR, T2154:55.609a20-21.
Finally, SBKL, like SWXL, is attested quite early, in the Zhong jing mulu 4% H $% by Yancong
(BA¥H) of 602, where it is ascribed to the Chen, T2147:55.153¢c16; as with SXWL, Jingmai
ascribes it to the Zhizhi si period. In the cases of what I am here calling the “other” texts
(SWXL, ZSL and SBKL), then, our most concrete information is also late, dating to a century
after P’s time.

Uncertain though it may be, this information suggests that JDZL may be ten years or more
older than the other three texts, and thus date to a significantly different period of P’s career,
when his team was of very different composition, etc.

169 I will address the complex issue of authorship and style in a study currently in preparation. To
give only one example, JDZL calls alayavijiana WA — 71 times! — but the term is previ-
ously entirely unknown (and is only attested three times in one text even thereafter). JDZLs
frequent use of this term is thus unique in the P corpus in this regard.
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Fourth, we find that there are important differences between the *amalavijiana
doctrine of JDZL and that of the other three texts, but the other three texts present a rel-
atively uniform version of the doctrine.

3.1 *Amalavijiiana in JDZL

We can summarise the most important points of the rich doctrine of *amalavijiiana
in JDZL as follows. *Amalavijiiana corresponds closely to asrayaparavrtti. The term
corresponds to asrayaparavrtti in textual parallels; it is also spoken of as paravrtti in
JDZL itself, where context shows clearly that asrayaparavrtti is meant; and it is free of
“badness” (dausthulya). The text (especially in Paramartha) equivocates paradoxically
over the exact status of this asrayaparavriti — in places it is said not itself to have, or be,
a basis; but elsewhere it is said to be the basis for this or that (e.g. the path, lokéttara-
dharmas). The identity with asrayaparavriti is doubtless also connected to the interest-
ing doctrine, propounded with special emphasis in JDZL<4>, that *amalavijiiana, identi-
fied with a purified vijfianaskandha, stands in a radically transformed relationship to the
other four skandhas. The other four skandhas, when the object of grasping or attach-
ment, are clearly spoken of as the “basis” (asraya) for further rebirth, because clinging
to them leads to appropriation of a new body (incarnation) after the end of one lifespan.

There seems to be a number of respects in which JDZL’s *amalavijiana-cum-
asrayaparavrtti warrants the epithet “pure”. It is the counteragent, or the result of the
operation of counteragents, to alayavijiana and other features of the defiled state. It is
associated with (a separate basis for) the “transcendent dharmas” (lokéttaradharmah). It
is also pure because it is diametrically opposed to the ordinary defiled state in many spe-
cific respects: most importantly, it is free of defilements (klese, FE1%) and “outflows”
(asrava), and their causes; it is also free of all other qualities associated with the ordi-
nary worldling (prthagiana). The purity of *amalavijiiana is also reflected in the fact
that in it, the sensations (vedana) are rendered pure. Its purity is also reflected in its as-
sociation with Thusness. *Amalavifiiana is realised by intensive cultivation of the wis-
dom that knows Thusness (tathata), and the very notion of “taintlessness” (amala, nir-
mala) may well be intended to recall expositions of “purified Thusness” in RGV, other
parts of YBh, etc.

*Amalavijfiana is also permanent (nitya), and this is emphasised by Paramartha’s
assertion, against parallel texts, that amalavijiana-cum-asrayaparavrtti does not cease

of its own accord.

Apart from the naming of the liberated state (a$rayaparavrtti etc.) as
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*amalavijfiana, Paramartha adds little to ideas already found in YBh. In effect, he has
just given a clear name to an already-present configuration of ideas about the implica-
tions of liberation for consciousness. The name, moreover, is not inappropriate. The par-
allel passages also discuss liberation as a liberation of consciousness from defilements,
in a manner that amply justifies the epithet “pure”; and the phrase “pure consciousness”,
in some form, even appears in one place in parallel versions of the text.

It is impossible to miss, throughout these passages, the ring of the Yogacara
“Mahayana Abhidharma” — much of the talk is of seeds (b7ja), defilements (klesa), “out-
flows” (asrava), aggregates (skandha), gradualist models of paths of practice and realisa-
tion (including saiksa and asaiksa), etc.

Some of this doctrine echoes the AKBh amalavijiiana passage, not only in the gen-
eral “Abhidharma” language, but in specifics. In both contexts, at issue is a conscious-
ness pure specifically in that it is free of “outflows” (asrava), and of defilements under
other names. This purity matters so much because it enables us to attain freedom from
eventual rebirth, or more precisely (especially in AKBh) freedom from the “latent ten-
dencies” (anusaya) that constitute the most subtle level of grasping after the bases of fu-
ture rebirth. If Paramartha picked up the term amalavijiiana from AKBh 5.29 ff. and
used it to name the doctrine of pure consciousness elaborated in these YBh passages, it
was thus an artful move.

We see echoes here of an old doctrine of consciousness as the subject of transmi-
gration and liberation."”” These echoes have not been noted by previous *amalavijiiana
scholarship. In brief, this old doctrine is as follows.

In some texts, such as the Mahanidana sutta (DN 15), vijifiana is presented as the
sine qua non for embryonic development; as “descending” into the mother’s womb,
“leaving” in cases of miscarriage, etc."" Vidifiana is also presented as a “surviving” fac-
tor, called in the Majihima nikaya the “consciousness that evolves [into the next life]”
(samvattanikaviiiiana).”” In both these connections, the understanding of vififiana is
closely related to the place it assumed in the standard twelvefold chain of dependent

170 See esp. WIESEKERA (1964): 254-259; WUESEKERA (1945): 73-107; WALDRON 9-45.
171 See e.g. WUESEKERA (1945): 92, referring to D 2.63.
172 Ibid., 93; WUESEKERA (1964): 259; referring to Anesijasappaya sutta (M 106), i.e. M 2.262 ff.
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origination (paticcasamuppada).” Another related idea is that consciousness arising
from moment-to-moment sense experience is the “origin of the world” (lokassa
samudayam)'™ with all its suffering, and that the suffering world ceases when conscious-
ness ceases.'” Wijesekera has further shown that vififiana so understood is connected
to the notion of the gandharva/gandhabba, as the “being that enters into the womb” on
conception, a “being of the intermediate state” (antarabhavasattvam);'™ this notion in
turn is linked with manas, mind or “soul”,””” and, ultimately, with an ancient and sprawl-
ing network of various mythemes reaching back to the Vedas and apparently beyond."”
The resonances between these ideas and JDZL are strengthened by other key details.
Even in the earliest texts, as in JDZL, vififiana is continually drawn back into rebirth pre-
cisely because it is still associated with anusaya (anusaya).'” Further, vififiana is spoken
of in the Sampasadaniya sutta (DN 28) as a “stream” (vififianasotam), in a manner that
clearly recalls the “continuum” or “flow” (samtana) at issue in JDZL.'®

In the early texts, this same consciousness is sometimes understood as continuing

173 In this formula, visiziana is pivotally placed as the key link in the process leading to rebirth. On
the emergence of the twelvefold model, problems of internal consistency in it, and its possible
basis in more than one earlier model, see the still seminal La VALLEE PoussiN (1913).

174 This might make us think of P’s notion of “temporal consciousness” (more literally, “world
consciousness”) #:# in JDZL<4>, for which see n. 79.

175" SN. 44.4 “The World”, S 2.73-74, Bopni 581-582.; WaLDRON 31-32.

176 'WyESEKERA (1945): 88-89; note especially the Assalayana sutta (M 93) passage discussed here:
“We know how the descent of an embryo comes about. Here, there is the union of the mother
and father, and the mother is in season, and the gandhabba is present . .. Then, sirs, do you
know for sure whether that gandhabba is a noble, or a brahmin, or a merchant, or a worker?”,
Janama mayam bho yatha gabbhassa avakkanti hoti. Idha matapitaroca sannipatita honti. Mata
ca utunt hoti, gandhabbo ca paccuparthito hoti. . .. Jananti pana bhonto yagghe so gandhabbo
khattivo va brahmano va vesso va suddo vati? M 2.156-157, NanamoLr and Bops1 769; WALDRON
14; here, the status of the gandhabba as a personal entity from previous lives is very clear.

177 WIESEKERA (1945): 84.

178 Ibid., infra; note discussion of Avestan and possibly Greek parallels, 73-75.

179 On this dimension of the early doctrine of vififiana, see e.g. WALDRON 33 £f.

180 E.g. “the unbroken stream of consciousness that is established in this world and the next”,
visiianasotam . . . ubhayato abbocchinnam idha loke patitthitam ca paraloke patitthitam ca, D
3.105, WaLsHE 420. This is part of the key distinction between the doctrine of transmigrating
vififiana in these early texts and related, more outright ontological concepts current in
Upanisadic and other contexts, as is shown particularly by the Buddha’s refutation of “Sati’s
thesis” that “it is this same consciousness that runs and wanders through the round of
rebirths, not another;” see M 1.258 ff., Nanamout and Bopni 349 ff., WALDRON 195 n. 44.
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even into rarefied meditative states as far as nevasaitfiandsaiifidyatana,' and there are
indications that it, or perhaps “mind” construed more generally, was in some sources re-
garded as the quasi-“subject”’® of the process and state of liberation itself."*® Such a con-
sciousness is said to be “unestablished” (aepatitthita-viiifiana): a representative statement
says that when lust (raga) has been abandoned with regard to each of the five khandhas
in turn, “there is no basis (@rammanam) for the establishing of consciousness (patittha
vifiiianassa na hoti);” such a consciousness is liberated (vimuttam), steady (thitam) and
satisfied (santusitam), and has attained nirvana (parinibbayati).”* It seems clear that in
such a state, consciousness is still undergoing experiences of some kind, which are free
of suffering, and that it is such experience that comprises liberation. (However, we must
also note other passages that depict liberation as a “cessation” of vififiana altogether.’®)
It is also noteworthy that this state is already spoken of in terms of there being no “ba-
sis” (arammanam = Skt. alambanam) for consciousness (although the term is not
asraya, JDZL clearly echoes these ideas). In “Volition”, SN 40.10.3, the attainment of this
“unestablished” state without a basis is further clearly linked to the absence of “latent
tendencies” (anusaya = anusaya) **

These and related ideas find resonances in the JDZL doctrine of the ordinary
vigianaskandha, attached to the other four skandhas as “base” and therefore undergoing
repeated rebirth and suffering; and of *amalavijiiana as a metamorphosed or purified
transmutation of this »ijfiana, which is freed from suffering, the subject of a pure kind of
experience, and eternal.

Modern scholars have often taken *amalavijiiarna as a kind of bridgehead, intended
to enable annexation of tathagatagarbha doctrine into Yogacara. Perhaps the doctrine

181 'WyESEKERA (1945): 93, M 2.263-264.

182 As always in discussing Buddhist doctrines, any such term must be handled with caution and
due provisos; but at the same time, if we are fo discuss the problem, we must say something.

183 For aspects of this notion, see HARVEY; ALBAHARY; THANISSARO, LINDTNER I am grateful to my
student Benno BrascHKE for bringing my attention to several of these studies.

184 E.g. S 3.58, Bopui 894; appatitthitam vififianam also features e.g. at S 3.53-54, Bopnr 891; D 3.105,
‘WarsHE 420; as a description of the liberated state of one Godhika, S 1.122, Bopui 214; S 2.66,
BobHi 577, where it is associated with the cessation of the whole mass of suffering; etc.

185 D3.103, S1.122, S2.66, 2.103, 3.61 etc.

186 Yato ca kho bhikkhave, no ceva ceteti, no ca pakappeti, no ca anuseti, arammanametam na hoti
vififianassathitiya. Arammane asati patiftha vififianassa na hoti etc., S 2.67, Bopui 577-578; so
too S 2.66, Bopu1 577; S 2.103, Bopu1 600-601.
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did lend itself to that use, and perhaps Paramartha was at pains, elsewhere in his work,
to bring about such a rapprochement. However, very little in JDZL calls to mind
tathagatagarbha doctrine — only, faintly, that *emalavijiana-cum-asrayaparavrtti is as-
sociated with “pure Thusness”; that it is permanent (#itya); and that it somehow pre-ex-
ists the liberatory state (thus resembling tathagatagarbha as a ground for potential reali-
sation). Moreover, this is all also present in parallel texts, and therefore was presumably
in Paramartha’s source. The connection between tathagatagarbha and *amalavijiiana in
JDZL may thus be weaker than scholars have thought.

3.2 *Amalavijfiana in SWXL, ZSL and SBKL

In SXWL, ZSL and SBKL, *amalavijiana is identified with a “higher” or complete
understanding of vijiaptimatra/weishi (“consciousness/representation only”), in which
the practitioner realises the unreality not only of objects, but also of ordinary defiled
consciousness itself (of alayavifiiana). A state is thus attained that transcends the usual
epistemological dualism of subject and object. Further, in explicit connection with this
“higher weishi”, *amalavijiiana is identified with the parinispannasvabhava (“perfected
nature”) (ZSL, SWXL). This status of *amalavijiiana as the “perfected nature” hinges
on the obviation of the delusory dualism of subject and object that pertains in ordinary
consciousness.' It is also said to be also expressed in the non-dualism of perfected gno-
sis and its object in the liberated state (SWXL). *Amalavijiiana is further associated
with (the pure aspect of) Thusness or reality, particularly in the context of the exposi-
tion of the seven kinds of tattva (SBKL, SWXL).

The concept of *amalavijiiana in these texts is thus relatively consistent and uni-
form. However, some claims are unique to a single text. Most importantly, only in SBKL
is *amalavijiiana identified as “aboriginally luminous mind” (prakrtiprabhasvaracitia),
which is tainted by adventitious defilements (agantukaklesa). This aboriginally luminous
mind is further identified with the fundamentally pure aspect of Thusness (tathata), and
also of the related domains of emptiness ($anyata) and the dharmadhatu. SWXL<1>
alone claims that the aspect of Thusness constituted by *amalavijfiana is real (or “thus”)
because it is immutable, i.e. not subject to metamorphosis (avikara). SWXL<2> alone
claims that it is real, also, because it is beyond ordinary language. On the whole, howev-
er, divergences between the texts are minor, and the coherence in their doctrine of

187 Note, in this connection, the way that the application of the notion of parinispannasvabhava in
parts (1) and (2) of SWXL<2> also hinges on the obviation of a dualistic relation, in which it is
vital that an apparent subject be involved.
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*amalavijiiana is more striking.

There is still relatively little, in this version of *amalavijiana doctrine, that recalls
tathagatagarbha doctrine. The strongest echoes of fathagatagarbha ideas are found in
SBKL, where *amalavijfiana is identified with prakrtiprabhasvaracitta as obscured by
“adventitious dust EE”.

The relatively uniform *emalavijiiana doctrine of these three texts is strikingly dif-
ferent from that of JDZL. JDZL does not associate *amalavijiiana with vijiaptimatra/
weishi doctrine in any form. It unsurprisingly, therefore, never breathes a word of tran-
scendence of the subject-object dualism. Neither does it identify *amalavijiana with the
“perfected nature” (parinispannasvabhava). Despite its clear concern with the purity of
consciousness and mind, it also does not link *amalavijiana and
prakrtiprabhasvaracitta. Nor does it link *amalavijiana to emptiness or the
dharmadhatu; nor claim that it is beyond ordinary language.

By contrast, these three texts do not associate *amalavijiana with asrayaparavrtti
as JDZL does. They do not treat *emalavijiana as the vifiianaskandha, nor consider its
relationship to other skandhas. They do not associate *amalavijiana with the problem-
atic of rebirth or its escape. There is, correspondingly, no discussion of defilements or
“outflows” (asrava). *Amalavijiiana is never said to be the “counteragent” (pratipaksa)
to anything. These texts never broach the question of the relationship between
*amalavijiiana and the path, or various kinds of dharmas (e.g. lokéttaradharmas,
prthagianadharmas), or the stages of saiksa or asaiksa. They never speak of the purifica-
tion of vedana. Nothing in these texts echoes the AKBh passage in which the term
amalavijfiana is attested in Sanskrit. There is also nothing, in these texts, of the echoes
with the old doctrine of consciousness as the subject of transmigration and liberation.

More generally, in JDZL we observed a close entanglement of *amalavijiana doc-
trine with the Yogacara “Mahayana Abhidharma”. Here we see, rather, attempts to con-
nect *amalavijiiana more directly with core elements of innovative doctrines more par-
ticular to Yogacara itself — that there is “only consciousness” (vijiaptimatra); three
natures (frisvabhava); theory of language; the non-dualist nature of true gnosis; and the
relationship between that gnosis and the reality or Thusness it knows. In fact, SWXI.<1>
even seems to scorn an Abhidharmic understanding of reality (twelve ayatana etc.) as
“htnayana’.

In contrast to these stark differences, there are only minimal areas of overlap be-
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tween the presentation of *amalavijiiana in JDZL and the other three texts. In both sets
of material, *aemalavijiiana is associated in some regard with Thusness; and in both, the
permanence of *amalavijiiana is stressed.'™

What, then, are we to make of these differences? We cannot be sure what they
mean, but some possibilities suggest themselves. The traditional bibliographies assert
that JDZL is much earlier than other texts featuring *amealavijiiana. There also seems
to be a closer fit between its *amalavijiana and amalavijiiana in AKBh. These are also
the only passages in which *amalavijiiana features in a “translation” rather than a “lec-
ture” or “sub-commentarial” context. JDZL<1> is also the only passage that expounds
*amalavijiana at length, whereas it is elsewhere often merely mentioned. Finally, stylis-
tic differences™ and other structural considerations™ make it possible that
*amalavijiana passages in the other texts may have been added by a later hand. JDZL
is thus far more likely than the other texts to preserve for us the first known exposition
of *amalavijiana.

It is possible that the differences between the “Yogacara Abhidharma” of JDZL and
the “core Yogacara” of the other three texts is merely a function of the different topics at
issue. The two versions of *amalavijiiana doctrine, while different, do not directly con-
tradict one another, and so may be mutually consistent developments, in different direc-
tions, of the same doctrine by the same hand. It is also possible that both sets of materi-
als are equally the work of Paramartha(’s group), but that the doctrine was further
developed between JDZL and the other texts, and that the composition of the authorial
team shifted in the interim as well. SWXL, SBKL and ZSL may therefore show us a later
version of *amalavijiiana. Alternatively, *amalavifiiana passages may have been inter-
polated later into SWXL, ZSL and SBKL, perhaps as subcommentary. Such a later hand
might still be quite closely related to Paramartha’s group.

‘Whatever the reasons, within Paramartha’s corpus we thus find not one but two rel-
atively distinct doctrines of *amalavijiiana. We now turn to the question of how accu-
rately either of these versions of the doctrine was communicated to the later tradition.

188 JDZL<1>, <4>, “immutable” SWXI.<1>.

189 See n. 169.

190 For example, the fact that ZSL seems clearly to contain different layers of commentary on the
root text (Trimsika), whereby the second layer may be the addition of a later hand (see further
n. 243). In SBKL<1>, too, as we saw, mention of *amalavijfiana occurs in what is clearly
labelled as an “additional comment”.
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4. *Amalavijfiana in later sources

There are relatively few sources for Paramartha’s doctrine of *amalavijiiana. It is
natural, then, to turn for further information to the testimony of later scholastics. Such
scholastics report aspects of *amalavijiana doctrine never found in Paramartha’s ex-
tant corpus, and this may be because they had access to additional facts. Such authors
may have seen texts since lost; sometimes they refer to such texts (or at least claim to).
They were also closer in time and space to Paramartha, and may have learnt things by
hearsay that were never written down.

However, we cannot always be sure that later reports are accurate. These authors
may have quoted from memory, or at second-hand. They may not have had access to
Paramartha’s texts, but could be relying upon hearsay. Ideas might have been ascribed
to Paramartha to lend them authority, even if actually elaborated by someone
else — much as was the case with the entire Awakening of Faith. Some portrayals of
Paramartha’s ideas may have been coloured by sectarian polemics.

For these reasons, we must determine the extent to which later authors concur
with or diverge from Paramartha, as a way of judging their reliability. To this end, I will
here summarise reports about *amalavijiiana to 800 C.E. under three heads: (1) what
later authors report that we do not find in Paramartha; (2) agreement between
Paramartha and later authorities; and (3) what we find in Paramartha that is not report-
ed by later authorities.

4.1 What later sources say that Paramartha does not

In later reports of *amalavijiana, we find much that is never found in
Paramartha’s extant corpus. First, later authors use various terms never found in
Paramartha; second, the specific content they attribute to the doctrine of *aemalavijiana
is extremely various. In what follows, I consider this material in approximate chronologi-
cal order.

4.1.1 A proliferation of various terms
Turning first to terms, we find that later sources frequently refer to *amalavijiana

by various names that Paramartha’s texts do not use.

I have already mentioned above the fact that later sources sometimes use the term
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wugoushi ‘EY5 to refer to *amalavijiana.”” Wugoushi is identified with “ninth con-
sciousness”, and therefore with *amalavijiana, already in Huijun (£33, d.u., fl.
574-580s?)** and in Daoji G&#t, 577-637);* by Kuiji (553, 632-682);"* by Wonch’uk ([
i, 613-696);'* by Wonhyo (T, 617-686);"*° by Taehysn (K&, K, d.u., active c.
742-765);" by Chengguan (B, 738-839);" and by Zongmi (55%%, 780-841)."* Tunnyun
GE, d.u., Silla monk of the eighth century) also knows this term.”

We also find *amalavijiana called jingshi 3%, e.g. by Zhiyi (&85, 538-597),* Hui-
jun®® and Daoji.*®

We also find that there are many variants of the transcription term that never ap-
pear in Paramartha: (1) *Amalavijiana is called anmoluoshi #&ZE B[] by Zhiyi;®™ by

191 The term wugoushi is already mentioned in connection with Yogacara doctrine by Jingying
Huiyuan {§&E® (523-592), but he thinks that it is a term for alayavijfiana
(T1851:44.524¢25-26). This is similar to the meaning the term has in the Cheng weishi lun,
T1585:31.13¢19-27); Huizhao (&g, d. 714) understands the term in a similar manner, as one of

the eighteen names of alayavijiana mentioned in the Cheng weishi lun (MR T FlE
T1832:43.729¢03).

192 X784:46.601¢24; 603al3.

193 As quoted by Gyonen, DBZ 122, 364a-h. See also below, §4.1.3.7.

194 E.g. T1782:38.1001¢28-1002a01, T1830:43.344c07-13.

195 T1708:33.400b27-28; Wonch'uk glosses it, in terms highly redolent of fathagatagarbha, as “the
dharmakaya when it is free of bonds”.

196 4l =B, T1730:34.961b03-04, 980c14, BusweLL [2007], 49, 157. Wénhyo also uses this
term, in addition to HEEEFER (SR =B T1730:34.978a20, 980c10 [citing the root text],
BusweLL [20071, 142, 157) and PR #: (BERFE T1769:38.249b08). By contrast, VSS uses
only F&EE &3 T273:9.368¢28-29.

197 B MERRGREAET, X818:50.64c02-04.

198 E.g. T1735:35.821b02-03.

199 T1795:39.542c04.

200 Three instances, T1828:42.318a17-22.

201 T1716:33.744b22, b29, c03; X356:20.48¢21.

202 X784:46.599c21-2.

203 DBZ 12, 370b.

204 T1716:33.744b19, c07-08; T1783:39.4a12-13, 7¢27; X907:55.645b18-19; X356: 20 48cl1, c12, cl18,
c20 (the byline of this text says it is the text of a lecture that was given by Zhiyi, recorded by
Guanding, and shu 3R by Zhili of the Song; a very similar text at T1784 is only ascribed to Zhili;
here I give it the benefit of the doubt). This is also the term under which *amalavijiiana
appears in the apocryphal X TEANZK % REE T ol E 0 B 17 BB, T945:19.123c14-16.
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Kuiji;*®® by Zhanran (j&%%, 711-782), perhaps following Kuiji;**® and once by Tunnyun,
citing Kuiji.®" (2) In the Vajrasamadhi satra T273 alone (prior to the Song),
*amalavijiana is referred to by the variant anmoluoshi & B [3£1.7 (3) It is called an-
moluoshi W27 [#%] by Wonhyo;”® in Amoghavajra’s (AN224:[l, 705-774) T1177A;7*° by
the anonymous (perhaps late eighth century) Shi moheyan lun T1668;”"' by Amoghava-
jra’s disciple Huilin (Z8f, d. 820);* and in a sub-commentary on T1668.** (4) The tran-
scription amoluoshi B3 5 [3%] was used by Kuiji;*"* by Wonch’uk ([E3, 613-696);* by
Tunnyun, citing Kuiji;**® by Taehyon citing Kuiji;*" and by Tankuang (&8, c.
700-788).2% (5) *Amalavijiana is called anmoluoshi #5&% by Kuiji;”" and, citing him,
by Tunnyun.?”® (6) The transcription amoluoshi [ % & is used by Li Shizheng (Z=fi
F, d.u., fl. 627-649);**" and by Tankuang.?”

205
206

207
208
209

210
211

212
213

214

215

216
217
218
219
220
221

T1829:43.179a01-05.

T1912:46.221¢02-12; the contents of Zhanran’s comment also support the suspicion that he was
getting his information from Kuiji.

T1828:42.605b19-23.

T273:9.368¢c28-29 (twice); see n. 209, 211.

T1730:34.978a01-28 (several times including quotes from the root text), 980b10, 980c07, c10-11,
981a24, 981a26; note that these instances include quotes from the root text, in which Wonhyo
follows his own orthography rather than that of (our extant) VSS.

This text is the AT M Sl 14 #5 2 5 F T8 Tk A ER: T11772:20.757c14-15.
T1668:32.611¢23-27; this text is also citing VSS, and it is perhaps significant that both Wonhyo
and T1668 have the same variant orthography; it is possible that FEEE## crept into the VSS
itself as a scribal variant sometime during its transmission, and that the original had WEEE .
T2128:54.604¢20.

X771:45.800c18-801a03. The byline ascribes this text to the Tang monk Famin £ (579-640),
but this is a chronological impossibility (see n. 482).

T1830:43.344¢10 (Kuiji here notes that this is a variant, and in the same passage also gives ]
BEFEH); T1861:45.261b22 (this is the only transcription appearing in this passage). Kuiji
ascribes the doctrine of amalavijiana to the Rulai gongde zhuangyan jing in the passage in
T1861. See n. 431.

X369:21.247a01; Wonch’uk cites the same Rulai gongde zhuangyan jing that Kuiji is discussing
when he also uses this transcription.

T1828:42.318a22, citing T1861:45.261b22.

X818:50.64c01-02, citing T1830:43.344¢10.

T2810:85.1051b09-10.

T1829:43.179a04-05.

T1828:42.605b22-23.

T2124:54.195b11-23.

T2812:85.1075a19-23. Some of these transcription terms (i K7, K #E) were also used for
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Of course, orthography was sometimes a matter of some indifference. For example,
when Wonhyo quotes the Vajrasamadhi satra in his Vajrasamadhi satra lun, he uses a
variant orthography from the one we find in the extant text of the VSS itself.?® However,
the majority of sources do still use the standard Paramarthian transcription amoluo [ 2
#&. Where transcriptions in later authors depart from this standard, variant transcrip-
tions are also retained by later authors who quote those authors in turn (e.g. Tunnyun
or Taehyon’s quoting Kuiji). Thus, it seems authors did stick with a given transcription,
and departures from the usual transcription may indicate, for example, that an author
had heard the term but not read it; or that his knowledge of it came from a source other
than the texts of Paramartha himself.

4.1.2 “Ninth consciousness/nine consciousnesses”

Perhaps the most significant variant term we encounter for *amalavijiiana is “ninth
consciousness” (fiushi Jui%). Numerous later sources frequently say that Paramartha
expounded *amalavijfiana as such a “ninth consciousness” over and above the “stan-
dard” eightfold model of consciousness of normative Yogacara. However, Paramartha’s

extant texts never say that *amalavijiiana is a “ninth consciousness”.?*

4.1.2.1 Reference to *amalavijfiana as “ninth consciousness”

The claim that *emalavijiiana is a ninth conscicusness is found as early as Zhiyi,
Jingying Huiyuan ($#:%, 523-592),”° Huijun,?’ and Jizang (i, 549-623); in the
anonymous Dunhuang text She dasheng lun zhang ¥ KFsmE T2807;* in the She

the amalaka (myrobalan) tree, fruit etc. P himself, by contrast, uses amoluo FIEEZE even for
amalaka: e.g. T669:16.468b15, 469a23-24.

223 See n. 209.

224 We must be careful to distinguish cases where P uses the phrase jiushi, but to refer to the
ninth of the eleven vijfiapti, e.g. T1595:31.181c14-15. See p. 106, and n. 245, 79.

225 T1716:33.742b01-10, 744b22; T1783:39.4a12-13; T1778:38.686a06-11; X356:20.42b08-09.

226 'T1843:44.176a08-13, 179a20-29, 179¢13-17.

227 See below n. 272,

228 T1824:42.104c08-09.

229 'T2807:85.1016¢10-11. The date of the group of Dunhuang texts including T2807 is uncertain,
but the best estimates of modern scholars, including Opa Akihiro, Karsumara Shunkya,
Shengkai and Ching KeNg, tend to place each sometime between 590-640. For a recent summa-
ry of research on this subject see Shengkai, Shelun xuepai yanjiu 1, 47-59; see also, especially
on T2805, the forthcoming Harvard PhD dissertation of Ching Kenc. I am grateful to Keng for
pointing me to this information (personal communication, September 2008).
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dasheng yi zhang ¥ KT T2809 (probably by Daoji);* in other writings of Daoji;™"
in Zhiyan (&1&, 602-668);*? in Li Tongxuan (@, 635-730);* in Kuiji;® in the
Vajrasamadhi satra;” in Wonhyo (based on the VSS);?* in Zhizhou (%98, 668-723);*" in
Tankuang;”® and in Zhanran.”’

4.1.2.2 A supposed special text on “ninth consciousness”

In addition to the reports of the authors just cited, there is a complicated body of
further evidence that similar ideas may have been contained in a lost text attributed to
Paramartha, apparently primarily on this subject.?’ The text in question is given a wide
variety of titles containing the phrase “nine consciousnesses/ninth consciousness”

Giushi JUHR) .2

230 'T2809:85.1036b28. On Daoji’s probable authorship of this text, see n. 382.

231 See below §4.1.3.7.

232 'T1869:45.522¢24-25; T1870:45.543a20.

233 T1739:36.722b15; 722¢22; 723a06-07; 723b09-11; 736a20-b03; 741b29-c01. Li Tongxuan is
notable because, in discussing *amalavijiana, he never uses any transcription term (he rather
calls it adanavijiana'); his understanding of the doctrine is also highly peculiar; see n. 482.

234 T1829:43.179a05; T1830:43.239a11-19; T1861:45.282¢24-25.

235 T273:9.370b22-c01; 371b14-16.

236 T1730:34.961b03-04; 961b20-22; 978a07-08; 989b07-11; 989b23-26; 994¢22-27; 995a17-19;
1003b20-26. Some of these loci include quotes from the root text VSS.

237 T1833:43.819b16-17.

238 T2810:85.1050b21. It is uncertain that this passage really means *aemalavijiiana by jiushi, since
Tankuang refers rather to the Lamkdvatara satra, but the doctrine sounds compatible with
what was thought about *aemalavijiiana by Tankuang’s time: [#EIFE)] . BEMEHERGE
. BAE L.

239 T1717:33.942¢23-24 (implicitly); T1912:46.221c02-12.

240 On this problem, see also Yok 37-42.

241 In translating all the various versions of the title of this text in English, we necessarily confront
the problem of whether it was supposed to be about a system of nine consciousnesses, or
about a ninth consciousness specifically; in English, we cannot preserve the ambiguity of the
Chinese. On the one hand, if we presume that the passages about *amalavijiiana in the
present JDZL were what was referred to as the “ninth consciousness section/chapter” of
JDZL, then it is clear that those passages do not focus on expounding a ninefold system of
consciousness, but rather, just on expounding *amalavijiiana itself, so that we should translate
“ninth consciousness”. On the other hand, if we suppose that an entirely separate text existed
and was lost, it seems possible, from comments that are made about its supposed content by
authors who refer to it, that it did expound a ninefold system of consciousnesses and not just
the ninth consciousness alone, so that we should translate “nine consciousnesses”. In this
paper, I have varied the translation as fits what seems the most likely interpretation of each
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1) ZSL contains the phrase “as it says in chapter on the doctrine of ‘Nine Conscious-
nesses’ #flfLi%k % 3" 2 However, this is not conclusive proof that Paramartha himself
knew of such a text, let alone that he wrote one. ZSL apparently contains a sub-commen-
tarial layer, perhaps by a later hand,” and this comment may belong to that layer.”
Further, Yoxk1 Reimon has argued the possibility that this comment refers to a text like
the Xianshi lun (XSL), which expounds not a ninefold system of “consciousnesses” (i,
vijiiana) but the first nine out of eleven “categories” or “ideas” (G, vijiapti) (the
xianshi = khyativijiana of XSL's title).** Further, the comment falls in the course of a
discussion which is in fact on alayavijiiana, i.e. eighth consciousness.?® The ZSL com-
ment may thus refer to a text entirely separate from the issue of *amalavijiiana as
“ninth consciousness”.

2) The preface to Awakening of Faith (AF) claims that a Jiushi yi zhang TLikRE
was translated by Paramartha, and gives quite specific circumstances and dates.?” How-
ever, this is a preface to a text whose own attribution to Paramartha is generally regard-
ed as spurious; and the preface is also considered inauthentic.2*®

3) Bibliographic sources report that Paramartha was the author of a text called the
Jiushi yizi F1i%3550. However, the first report of this text is in the often unreliable Lidai
sanbao ji FEAL =, among a crop of texts dated to Paramartha’s period of activity un-
der the Liang dynasty, to which Fei Changfang (% &%, d.u., fl. under the Sui) attaches

passage; but I stress that all these translations are provisional.

242 T1587:31.62a04.

243 See Fukaura 1, 315 ff.

244 7ZSL is not mentioned in the catalogues until the Da Zhou kanding mulu, composed under Em-

 press Wu (r. 690-705). However, we can be certain that the text already existed (though not
precisely by this name), and that it already contained this reference to a “chapter on the doc-
trine of nine consciousnesses”, from the fact that it is quoted by Daoji, writing at the latest in
637; see n. 375 below.

245 Yokl 41-42. See also n. 224 above. On the set of categories at issue here, see n. 79.

246 Yok 42.

247 T1666:32.575a28-b01.

248 See DeEMIEVILLE (1929) 11-15. CueN Yinque, however, has pointed out that some historical de-
tails in this preface could only have be known by someone very close to the original context in
which P and his group worked, so that we cannot dismiss all of its contents out of hand. Prof.
Funavama has rightly stressed that we must take this into consideration in weighing the testi-
mony of the preface about the Jiushi yi zhang (personal communication, October 2008).
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a suspicious precision about dates and places of translation.*® The Da Tang neidian lu
repeats this report verbatim;* other Buddhist bibliographers through to Zhisheng (730)
do not pick it up.*!

4) Gyonen says that Daoji’s Shelun zhang is a commentary on the Jiushi zhang J.3#
# . From context, it is clear that Gyonen probably understands the Jiushi zhang to be
the source of doctrines Daoji has just attributed to Paramartha in a passage Gyonen has
quoted.” Gyonen seems to have had Daoji’s Shelun zhang before him as he wrote (he
quotes it extensively). If Gyonen has this information direct from Daoji, this is probably
our strongest piece of evidence that a Jiushi zhang existed and was already attributed to
Paramartha in the Shelun school of Daoji’s time. However, Gysnen does not say that the
Jiushi zhang was in fact by Paramartha, and it is possible that Daoji was reading a Jiushi
zhang by another author (for instance, his teacher Jingsong; see below) which described
Paramartha’s doctrines at second hand. It is also possible that Gyonen knows of a sup-
posed erstwhile Jiushi zhang by Paramartha, and has merely inferred that Daoji is com-
menting upon it.

5) Wonhyo also refers to what seems most likely to be a similar text (a zkhang), but
without specifying its title.**

6) Wonch'uk cites a Jiushi zhang JL3 3, and even says specifically, in his com-
mentary on the Samdhinirmocana sitra, that the text was quoting a “Ninth Conscious-

249 T2034:49.99a12. Yuki also points out, following earlier scholars, that there is an inconsistency
in Fei’s account: P was not where he is said to have translated the text in the year he is sup-
posed to have translated it; Yokt 38.

250 'T2149:55.266b06. Yuki points out that neither Feinor Jingmai ever actually saw the text, 38.

251 On the Jiushi yiji, see also Su (1937): 28. I am grateful to Prof. Funavama Toru for pointing out
this reference to me.

22 B LS —, REABER, H=%, DBZ12,364b.

253 ELEN = AN 485 etc., DBZ 12, 364a-b.

254 BEERSALERZ . KR SGE, MkESR, T1730:34.978a07-08. However, at the same locus,
Wanhyo also asserts point blank that P expounded his theory on the basis of the VSS passage
under discussion, which is chronologically impossible, so we must take what he says with a
grain of salt.

255 T1708:33.400b26-29; X369:21.240c06-07, 271b11-12. Uich’sn (38K, 1055-1101) reports that a
text of this title was included in the canon, but perhaps he was just relying on Wénch’uk and
other reports? T2184:55.1177¢06.
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ness’ Chapter” of JDZL.*® This is the first time we see the claim that JDZL contains such
a special chapter, here found iz tandem with the notion of a freestanding text on the
same topic. The most impressive thing about Wonch'uk’s evidence is that he cites the
Jiushi zhang as a source for ideas that are not directly connected to the doctrine of
*amalavijiiana or ninth consciousness.”” Here, it is difficult to imagine any motivation
for Wénch’uk (or any intermediate source, if the citation is indirect®®) to ascribe the
passage to the Jiushi zhang, except that such a text indeed existed and contained it.*
This evidence cannot reassure us that the Jiushi zhang these scholars cite was correctly
ascribed to Paramartha, but it strongly suggests that some text of that name certainly
did exist.

7) In a Vinaya text by Dajue A& (712),® we also see the claim that JDZL contains
a “Ninth Consciousness Chapter” JL3% 5%, referring to *amalavijiiana.”

8) Tunnyun reports that according to Huijing Z &, Paramartha “established the
doctrine of nine consciousnesses JLi&#% on the basis of a citation from the ‘Ninth Con-
sciousness Chapter’ JLik 54 of JDZL.” Tunnyun is sceptical, and notes that there “never
was” any such chapter in the corresponding part of YBh.”? Tunnyun notably tells us ex-
plicitly that he only has this information by hearsay.

9) Tankuang reports that the theory of ninth consciousness is found in “the ‘Trea-

tise on Nine Consciousnesses’ (Jiushi lun JU#5%), translated by Paramartha”.*®

256 B [LikE] 5] [eeEsiam] [Judkfh] #E; once more at X369:21.240c06-07.

257 EgF= [ig=] =, [H: TRR] = TBEHT3] . 3. s 248 E
%, FEBERA®EE?). WLEBRE., ATE. BENW. | EREFFRHEATRE,
X369:21.271b11-14.

258 Yokt does not believe Wonch'uk ever saw the text; 39.

259 The same is true of a much later reference in Chinkai (¥4, 1092-1152). EFFi =M (/i)
=, [ REEHRTH] =, T2299:70.228¢, cited in Otake 2007 (b).

260 On the date of this text, see n. 457.

260 [REman] B [hakdl. £he TIEER ], X736:42.876b19-20.

262 Tunnyun also goes on to express scepticism about the claim that the notion of *amalavijiana
really derives from WXL, on the grounds that corresponding parts of XYSJL do not feature the
concept; T1828:42.318a11-15.

- 263 T2812:85.1075a19-23. Note that Tankuang may well, like Tunnyun, have been getting his infor-
mation via Kuiji; he too was trained in the Faxiang school.
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10) In a statement either paraphrasing Dajue or quoting a third common source,
Chengguan 58] (738-839) also refers to a “Ninth Consciousness Chapter” of JDZL {4

A =3 1 264
5 A TLRR S,

11) A Jiushi lun JLE%5% in two juan is attributed to Paramartha in a catalogue of
manuscripts from Japan dating to 753.2° However, the entry in question is included in a
list of manuscripts “yet to be copied” (misha RE.), so there is no guarantee that the
compiler of the catalogue actually sighted the text in question.

We should also note the ambiguous case of Huijun, who refers at one point to doc-
trines expounded in MSg and a “jiushi yi” JL 1% 353% [ ]. Jiushi yi here could sim-
ply mean “[in expounding] the tenet of ninth consciousness”, but given that later reports
held that Paramartha wrote a text entitled the Jiushi yiji 713352 etc. (AF preface, Fei
Changfang), we must also recognise the possibility that this is an abbreviated reference
to the title of a text.”’

Against these sources, we must weigh another set of references, which sometimes
purports to trace the idea of “ninth consciousness” or “nine consciousnesses” to similar
source texts, but without referring to a special text or chapter with “ninth conscious-
ness/nine consciousnesses” in the title. Such authors are largely early.

1) Huijun (conceivably our earliest witness™) says:

264 T1736:36.323c10, 336b20.

265 [FLikah] %8, Misha kyoritsuron sha mokuroku K 5% 5% B % (Shossin bunsho FAE
X&), Dai Nippon komonjo jani (tsuika roku) KXHZATEEFE 1 (BIIR), 553; cited in
Yosummura (unpublished 2007b), 3, on the basis of Orake 2007 (b).

266 The context makes it clear here that the illegible character must be sk 7.

267 However, elsewhere, Huijun also ascribes the doctrine of ninth consciousness rather to the
Shiqi jing (see p. 109 below). Huijun also immediately cites a verse that appears in MSg (see n.
335), so that either this verse should have appeared in the putative Jiushi yi as well, or the
phrase merely means “in his [teachings on the] tenet of the ninth consciousness and the
Mahayanasamgraha”. Matters are further complicated by the fact that in the series of three
quotations that follow (the second and third introduced by X =), there is material that is not
found in the present MSg or MSgBh, including a phrase that ca#, rather, be traced to FXL and
SBKL, i.e. JEiFIEARIF X784:46.645¢06; see n. 334. This may indeed indicate that material
included in these apparent quotes not found in MSg and Bh was found in a separate text,
available to Huijun, called the Jiushi yi.

268 See n. 330.
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“What is the practice in seventeen stages? It is as laid out in the Satra of Seventeen [Stages] +-t
#2 2 which is cited by the Trepitaka Paramartha to prove the tenet that there is a ninth con-
sciousness A L. His treatise 737" says, “nine kinds of mind JL5-(+”, and thus there exists a
ninth consciousness 5 48 /L. However, that satra [i.e. Shiqi jing] has not been translated here
[in China 1 [£1?""], and [Paramartha’s claim] is thus difficult to believe.”?"

1t is key that Huijun does not say the “Shiqi jing” contained a chapter i specially on

“ninth consciousness” (i.e. a Jiushi pin JLi##n). Rather, he says that the text speaks of
jiu pin xin Juh(s, most naturally read “nine kinds/categories of mind”. This claim fits
better with our extant JDZL (if we grant the identification between *amalavijiiana and
“ninth consciousness”) than any claim that any partial YBh translation by Paramartha
contained an entire special section devoted to “ninth consciousness”. This is also the
earliest reference in our extant record to the exposition of ninefold mind in JDZL. We
might thus suspect that the idea of a “Ninth Consciousness Chapter” arose later by a re-
versal of Huijun’s word order (Juii{s — Jusim), combined with the idea that
Paramartha wrote a special text on this topic.

2) The anonymous Shelun School Dunhuang text, She dasheng lun shu ¥ KFFHHT
T2805,” mentions a passage in which JDZL “expounds ninth consciousness™* [t %

269

270

271

272

273
274

Certainly, given the context, to be identified with what the tradition has more usually called the
Shiqi di lun, for which see n. 168.

This might also refer to the Shigi di lun, even though it was referred to as a jing #% in the
previous sentence. However, given that the text is here discussing P’s citation of the so-called
Shiqi di lun to prove the existence of ninth consciousness, it is more likely that it refers to a
lun by P in which he gives the citation. That the two sources are separate in Huijun’s mind is
made still more likely by the fact that Huijun reverts to calling the Skigi jing a jing in the
sentence immediately following.

CH’OE argues, at least for some instances, that cijian and similar expressions refer to Paekche,
where he holds the Si lun xuan yi was composed, in opposition to Wu & and Lu & as
appellations for parts of China; see e.g. 18-23. However, CH'oE’s theory seems to me to still be
speculative; and it would be odd, in this instance, for Huijjun to have the expectation that any
text would be translated “here” if “here” means in Paekche.

ML HfTE, & EF=EA. mE (LR FFbIER. Hem. [Lad). BES
FuEle THULRIAS HIRE, EEfE, X784:46.569b24-c02. The text then goes on to enumerate the
seventeen stages.

Ching Kenec dates T2805 between 590 and 600; see his forthcoming Harvard PhD dissertation.
See n. 241 on this translation.
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1 B aks . This passage is of particular interest because T2805 is here xot itself
expounding *amalavijiiana or “ninth consciousness”, so this characterisation of the text
is clearly not motivated by T2805’s doctrinal agenda. The quote following this introduc-
tion is not a verbatim citation, but perhaps rather a paraphrase.””® However, the author
clearly knew Paramartha’s text.””” The cited passage falls just before JDZL<1>.7®

This passage, comments by Huijun, comments in T2807,”° and comments by Daoji
(who cites parts of XWL)®® are the only instances where a later reference to “ninth con-
sciousness” can clearly be shown to have in mind an extant Paramartha text. T2805 is
also the earliest text to say that “ninth consciousness” derives from JDZL, and the only
text that actually recognisably cites JDZL in the process. T2805 also shows no special in-
terest in “ninth consciousness” or *amalavijiiana, but rather merely mentions it here, in
passing. It is thus early, accurate, and has no special interest in presenting any version
of “ninth consciousness” doctrine. If T2805 also does not say that JDZL contains a spe-
cial “chapter” on “ninth consciousness”, we may be glimpsing another intermediate
stage in the elaboration of a legend of a special chapter on ninth consciousness in JDZL.

3) Another anonymous Shelun School Dunhuang text, the She dasheng lun zhang 1%
KImE T2807, says “it is said abroad” #\H & = that the “Bodhisattva Chapter’ of the
“Treatise on Seventeen Stages™" [Shigi di lun +-t HiZ53E5E ] goes into detail to distin-

275 T2805:85.985b19,

276 Referring to JDZL T1584:30.1019b16-19. Otake 2007 (b) points out that there are places in
which this version of the text of JDZL is closer to the text of YBh as reflected in XZ and Tib.
than the extant JDZL. He suggests that this may indicate that the author of T2805 is citing
from the so-called Jiushi yi (which he takes to have been a separate text), in which P, rather
than citing his own earlier translation of JDZL verbatim, retranslated from the original San-
skrit. One difficulty this inference must confront is the question of why T2805 calls this text
“Tueding zang lun”, if it was citing a different text to our extant JDZL.

277 Other than via P, we know of no other way that an author in China at the time of T2805 could
know the content of this part of YBh.

218 JDZI<1> begins a full Taisho page later, T1584:30.1020b08. Note too that JDZL itself says, at
the end of JDZL<1>, that the whole section has been about “the realisation of the
*amalavijiiana”; see n. 48. That the citation falls outside our JDZL passages suggests that the
author of T2805 considered a larger portion of JDZL to be centrally engaged in “expounding
ninth consciousness” than only the passages that actually mention *amalavijiiana.

279 See §4.1.3.5 below.

280 See §4.1.3.7 below.

281 Does this statement in T2807 mean that the author had heard of some foreign text or authority

e}
=
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guish an *amalavijiiana, and counts it as a ninth consciousness FE#RBEER LA L
%72 Now, Shiqi di lun is the title of a lost partial translation of YBh by Paramartha, and
the present JDZL may be a remnant of it.”® The present JDZL does not contain a “Bo-
dhisattva Chapter”;” but the passage that concentrates most on *amalavijiana,
JDZI<1>, does open with an indication that it is discussing the entry of the bodhisattvas
into the “stage of non-regression” (~:E#, avaivartikabhimsi). Thus, the title “Bodhisat-

tva Chapter” may be no less appropriate than “Ninth Consciousness Chapter”.**

'T2807 thus traces *amalavijiana to the exposition in JDZL, but refers to it by an-
other alternate chapter name, also unattested in our extant text. This suggests that: (1)
reference to texts by title was loose; (2) the tradition that JDZL contained a “Ninth Con-
sciousness Chapter” was either not yet established, or at least not yet universal.

4) The wording of Huijun's report ((1) above) is echoed by Daoji j&#:. Daoji says
that Paramartha cited the “definitive exposition (? $7E:) of nine kinds of mind Ju 5[
in the Shiqi di lun” to prove a theory of ninth consciousness/nine consciousnesses.”
However, Daoji does not seem to have very concrete information about his sources. He
claims, for example, that Paramartha quotes LAS in expounding his theory, which is not
supported by any extant evidence.” Further, Daoji shows himself wary of the Shigi di

who said that Shigi di lun corroborated the doctrine of *amalavijiana found in JDZL? Or does
it simply indicate that the author presumed it was a “foreign tradition #} B {#” because the text
is presented as a translation? Does the use of the title Shigi di lun mean that the author had ac-
tually seen a text circulating under that title that expounded *amalavijiiana — and as a ninth
consciousness, to boot — or that he was just attempting to put two and two together from vari-
ous pieces of hearsay?

282 T2807:85.1016¢21-23.

283 See n. 168.

284 The *amalavijiiana passages appear in a chapter entitled “The Stage/Ground of the Mind” .(»
Hh 5.

285 FEEE AANE# T1584:30.1020b05

286 X8| [HLHE) meERug . DAZRE, DBZ 22, 370a, 370b, 388b.

27 FNEF =, 51 [EBnAE] [AuiEfEL] ... DBZ 22, 370a, 370b, 388b. OTakE Susumu points
out that the wording of this quotation matches no Chinese translation of LAS, and suggests
that this is because the quote genuinely dates back to P, who translated himself and directly
from his knowledge of Skt. LAS; he regards this as supporting evidence for the likelihood that
a special text on ninth consciousness by P really did exist (Orake 2007d). However, given the
confusion that Daoji seems to evince in this very same passage about his other source, the Shi-
qi di lun (in which case he is possibly referring to or “citing” a text he himself never even saw,
and thus basing himself on hearsay), it does not seem that we have strong grounds for confi-
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lun. He rejects it as a proof-text on the grounds that “has never circulated in this country
[i.e. China] H.E#17".* Daoji himself thus never saw the Shigi di lun, and any informa-
tion he gives us about it is based on hearsay.**

Once again, Daoji does not say that the Shigi di lun contained a special section
whose title had anything to do with “ninth consciousness”. Daoji was a Shelun scholar in
a direct line from Paramartha himself. His teacher, Jingsong (one remove from
Paramartha), may have written a text entitled Jiushi yi zhang (see below), which we
would expect his disciple Daoji to have known. If even Daoji does not say that
Paramartha’s Shiqi di lun (or JDZL) contained a special chapter on “ninth conscious-
ness”, and if he nonetheless refers to Shiqi di lun (and LAS!) for his textual support,
rather than a dedicated text by Paramartha on ninth consciousness, then it seems un-
likely such a text existed by the 630s.

In addition, Daoxuan GEE, 596-667) reports that two other texts with similar titles
were written by important Shelun figures. (1) Tanqgian £ (542-607) is supposed to
have written a Jiushi zhang JLi#E.*° Tangian was extremely influential in spreading
Shelun School thought to the North, and a prominent figure under the Sui®' (2) Jing-
song (355, 537-614) is supposed to have written a Jiushi xuan yi JLik3¥ 3% Jingsong
was a disciple of Fatai {#2§ and so a “dharma grandson” of Paramartha himself; he was
also, like Tangian, an important figure in the transfer of the Shelun school to the
North.” Jingsong was also pivotal because he was the master of Daoji, an important
Shelun-school witness to later *amalavijiiana doctrine (see below). It is thus not impos-

dence that Daoji certainly quoted word-for-word from texts on paper, rather than roughly, from
memory or hearsay. The slight difference in wording here might therefore only be evidence
that Daoji’s “quotation” is actually simply a “near-enough” paraphrase.

288 DBZ 12, 370b; in fact, as we will see below, Daoji goes to some lengths to find alternative proof-
texts for the notion of ninth consciousness, precisely because he is so suspicious of the Shig:
di lun.

289 This ignorance about the text is mirrored by the fact that details of Daoji’s reference to the text
also seem confused; his mention of #5231 is perhaps a vague echo of the title of Jueding zang
lun, and it is possible that he knows that these two titles have something to do with one anoth-
er, but is not sure what.

290 Xu gaoseng zhuan & =618, T2060:50.574b04. It is important to remember, in assessing this
report, that Daoxuan’s information is never repeated in any other source.

291 See CHEN Jinhua.

292 Xu gaoseng zhuan, 'T2060:50.502a02.

293 See n. 366.
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sible that one of these texts became associated in the tradition with Paramartha, leading
to the reports we have seen above of a similar text in Paramartha’s name.”*

Finally, we should also consider that the earliest mention of a ninth consciousness,
or nine consciousnesses, is found not in Paramartha or his successors, but in the
Lamkdvatara sitra (LAS), as early as the translation of Bodhiruci.® The verse in ques-
tion reads: “The various consciousnesses, eight or nine in kind/ Are like waves on wa-
ter.”” This passage, or its doctrine, was frequently referred to as later scholastics dis-
cussed the concept of *amalavijiiana and ninth consciousness: for example, by Jingying
Huiyuan,®” T2807,%® Li Tongxuan,” Kuiji,*® Tunnyun,* and Tankuang.*” This shows
that later authors were interested in using LAS to furnish a scriptural warrant for
*amalavijiiana; or using the notion of *amalavijiiana to interpret this cryptic passage
in LAS; or using LAS to account for the errors perceived as inhering in the notion of
*amalavijiiana; etc. Whatever tack the various later scholars took, these passages sug-
gest that LAS is one possible alternative source of the enumeration of *amalavijiana as
a ninth consciousness.

Surveying this tangled body of evidence, we can discern several main points.
First, there seems to be considerable confusion about the title of the text(s) as-

cribed to Paramartha (Juakzeah, L HEREE M, JUARRE, Sk, LSRR, JUE,
JLEE S, R LS, JUi%ER), which we find alongside a number of other locu-

294 In this connection, YosHIMURA points out that Tangian is said in his biography to have read AF
before he encountered MSg. Thus, if later characterisations of “ninth consciousness” (e.g.
Wanch’uk) present it as if through an AF filter, and at the same time cite a Jiushi zhang as the
source of the doctrine, this would be consistent with Tangian being the actual author of the
Jiushi zhang in question; YosHIMURA (2007a), 181.

295 Yuki, in particular, has seen great significance in this connection with LAS; see n. 307.

206 NJUIEAEER / WAk hEgk; T671:16.565b24. Skt. astadha navadha citram tarangani
mahodadhau/ 10.13cd, Nanjio 265; “The Vijiana[-system] rises; severally as eightfold, as
ninefold, like waves on the great ocean;” Suzuk (1999), 227. The entire surrounding section is
missing from the earlier Gunabhadra translation of the text.

297 T1851:44.530c04-26.

298 T2807:85.1016c08-1017a09.

299 T1739:36.723a06-16.

300 T1830:43.239a11-19, 344¢09-13; T1861:45.261b13-23.

301 T1828:42.318a11-27.

302 'T2812:85.1075a19-23.
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tions which may or may not even refer to a freestanding text (JLih s, LSS, BB L
7). We also see much confusion about whether it this was a freestanding text or a chap-
ter in a larger text (usually specified as in JDZL), or (perhaps) both. This confusion does
not inspire confidence that many authors had actually seen such a text.

There is a clear association in some quarters between this supposed text and JDZL
(or Shiqi di lun). If “ninth consciousness” refers to *amalavijiana, this association is
partly justified; however, extant JDZL *amalavijiiana doctrine does #ot call it a “ninth
consciousness”. Further, as we will see, the actual ideas about *amalavijiiana that are
expounded in JDZL almost never appear again in the record.

We can further sort the above materials into three main groups:

(1) the idea that JDZL or Shigi di lun expounded the idea of ninth consciousness,
without any claim about a section with a related title: Huijun, T2805 and T2807, and
Daoji.

(2) the idea that there existed a separate text on the same topic: beginning (possi-
bly) with ZSL, or Fei Changfang and the AF preface; the root-text of Daoji’s Shelun
zhang (only as reported by the much later Gyonen); the Da Tang neidian lu,; the Fax-
iang authors Wonch’uk and Tankuang; possibly Wonhyo; and the Japanese catalogue of
735. In Wonch’uk we find the unusual hybrid assertion that such a freestanding text
(Jiushi zhang) cited a special chapter of JDZL.

(3) The idea that JDZL contained a text with a title to do with ninth consciousness,
expounding the same.”® This idea is first seen in Wonch’uk, then in Dajue, Tunnyun and
Chengguan. In Wénch’uk, moreover, we find the unusual hybrid idea that this chapter
was the source for a separate text called the Jiushi zhang.

Thus, the broad pattern seems to be as follows. Our earliest evidence contains two
conflicting accounts. In the first century after Paramartha, one line of evidence holds
that the doctrine of ninth consciousness is grounded in JDZL (among other texts; WXL,
MSgBh etc. are also cited). This line of evidence is found in our best informed, most
scrupulous early sources: Huijun and texts closely associated with the Shelun school,
which go into detail about doctrines and accurately cite Paramartha’s real texts. Along-

303 See also YosHMURA (2007a), 180-182.
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side this, we have texts which, especially in the early period, only touch very fleetingly
on the whole problem, and never show themselves to be well informed about the con-
crete contents of Paramartha’s texts. These texts hold that the doctrine of ninth con-
sciousness is found in a separate text by Paramartha containing the term “ninth
consciousness/nine consciousnesses” in the title, but cannot agree on what that title is.
At the same time, we also have accounts that inform us that two important Shelun
School authors in the late sixth century, Tangian and Jingsong, wrote texts with “ninth
consciousness/nine consciousnesses” in the title. There is thus a possibility that the
freestanding text of that title ascribed to Paramartha might, like AF, have been incor-
rectly attributed to him, and actually authored by someone else.**

When we arrive at the Faxiang authors, the characterisation of the textual basis for
the theory of ninth consciousness changes. Wonch’uk seems to be pivotal. In him, we
see an assertion, never repeated, that there exists a freestanding text, and that it cites a
section of JDZL also named for the doctrine of ninth consciousness. Perhaps Wonch'uk
was attempting to reconcile the two contradictory traditions that had preceded him, i.e.
that there was a text with jiushi in the title, and that the doctrine was expounded prima-
rily in JDZL.>® After Wonch’uk, all authors but one take to saying that ninth conscious-
ness doctrine is expounded in a chapter of JDZL named for that doctrine. The idea that
there existed a separate text only recurs in catalogues and in Tankuang.

While we cannot be sure, it thus seems likely that neither JDZL nor Shiqi di lun
ever contained a section with the term “ninth consciousness” in the title. The idea that
such a text existed seems rather to emerge over a century after Paramartha’s death, as
an attempt to reconcile conflicting traditions, and then to be repeated in a way that
shows the extent of the authority of Wonch’uk (which he shared with Kuiji; see below).

It is even more difficult to know whether or not Paramartha did indeed compose a
freestanding text with jiushi in the title. On the one hand, the texts that do say
Paramartha wrote such a text are less clearly reliable. On the other hand, the portion of
Fei Changfang’s Lidai sanbao ji about Paramartha’s translations may have been based
on a list drawn up by Cao Bi; CHEN Yinque has shown that the apocryphal AF preface
still contains considerable accurate historical information; and Wénch’uk and Chinkai
cite the Jiushi zhang on topics other than ninth consciousness. These facts and others

304 YosHIMURA argues this was the case; YosHIMURA (2007a), 181.
305 Yokt suggests this possibility; 40.
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discussed above seem to me to suggest that at least one text with a title like Jiushi zhang
certainly existed, and that it was almost certainly ascribed to Paramartha as early as
590. However, perhaps that attribution, and indeed the text itself, was not widely known
for quite some time beyond that (otherwise why would Daoji not cite it?). Beyond this,
however, it seems to me impossible to exclude either of two mutually contradictory pos-
sibilities: (a) the text was by Paramartha, or (b) that it was by another author, and the at-
tribution was apocryphal.

4.1.2.3 Did Paramartha propound a ninth consciousness?

The idea that there are nine consciousnesses, and the identification of
*amalavifiana with the ninth consciousness, was certainly current and well-known in
the scholastic Buddhism of North China from the early Sui (by the late 580s or 590).%
All our most reliable witnesses for this early period relay to us this idea. We have no evi-
dence that is closer to Paramartha and his circle than these witnesses, that might give
us grounds to doubt this testimony. We must recognise the possibility that these ideas
were genuinely propounded by members of the group (including perhaps Paramartha
himself), but were lost from the extant record of their texts.

On the other hand, these ideas are absent from the extant Paramartha corpus. Fur-
ther, as we will see, even our earliest witnesses were not very well-informed about
Paramartha’s actual doctrines of *amalavijiana; many of the aspects of the doctrine we
have seen above are entirely absent from their accounts, and each of them appears igno-
rant of the bare existence of at least some key texts, let alone their contents. We have
also seen that the notion of nine kinds of consciousnesses could have been derived from
LAS, and *amalavijiana labelled a ninth consciousness in order to make sense of the
LAS passage and furnish the Shelun school theory of mind with more textual support.3”
It is also possible, then, that a nine-consciousness model grew up in the early Shelun
school, to reconcile earlier convictions that the ground of mind was pure Thusness with
the idea that alayavijiiana was the repository of all defiled seeds.’® Given that our
present evidence gives us no firm testimony of the existence of the idea of ninth con-

306 Indeed, YosHiMura makes the valid point that if Jingying Huiyuan, who himself espoused an
eight-consciousness theory, nonetheless felt obliged to make room for a ninth consciousness
theory and *amalavijiana understood as such, it is a sign that this position was already strong
in his time; Yosaimura (2002), 229.

307 Yoxi in particular argues that P did not expound nine consciousnesses, but that the doctrine
developed under the influence of the LAS; see esp. Yoki 21-44.

308 Something like this is the conclusion argued by YosHiMura (2002); see esp. 240, 241 n. 28.
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sciousness until perhaps as late as 590, we cannot exclude the possibility that the doc-
trine of ninth consciousness/nine consciousnesses was an early post-Paramartha devel-
opment, which was then ascribed to him as founder of the Shelun school.

It therefore seems impossible to determine for sure whether or not Paramartha or
his group expounded ninth consciousness, or nine consciousnesses.

4.1.3 Later reports of concrete contents of the doctrine of *amalavijfiana

In tracing the later development of *amalavijiana doctrine, we must treat the re-
ports of several individuals separately, since there is relatively little agreement between
them.*® This lack of consensus alone suggests that there was a lot of creative interpreta-
tion mixed in with these reports.

4.1.3.1 Jingying Huiyuan

Jingying Huiyuan (JRE2555%, 523-592)°" places *amalavijfiana under a broader ru-
bric of “true” E consciousness, which is twofold, including also @ayavijiana. He says
that amala means “taintless” in Chinese It Z: #:45, and also “originally pure” #%i%. He
says further that it is referred to as “taintless” in the sense that the substance & of what
is true (or Thusness) is permanent and pure Ef&H i H Y5, He equates it with the
“Thusness aspect of mind” - E 1Y, a term clearly derived from AF;*! he qguotes AF as
a proof-text in the next line, so connecting *amalavijiana to tathagatagarbha** Else-
where, Huiyuan again associates “ninth consciousness” with the “Thusness aspect of
mind” \LE A, and alayavifiiana with “the aspect of mind [that is subject to] arising,
cessation and conditions” /[»4E i Kl #4H. The ninth consciousness is the “substance of
all dharmas” %1558, Both *amalavijiana and alayavijiiana are part of the same mind,
but the difference is that ninth consciousness is the state in which language is cut off
and conditionality is transcended, whereas eighth consciousness is the state in which
[mind] conforms to the metamorphoses brought about by conditions.**

309 The most through discussions of later witnesses, to my knowledge, are Yokr and YOSHIMURA
(2002) (2007a).

310 We have already seen that Jingying Huiyuan refers to *amalavijiana as a “ninth
consciousness”. To my knowledge, the only transcription of the term found in his works is the
standard amoluoshi [ B 5% 5.

311 T1666:32.576a06.

312 T1851:44.530b06-11.

318 A— L AAESHER. BE M, PEREE, 25/, T1843:44.179a20-29. See also
T1843:44.179¢13-17.

phars
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Already, the concept of *amalavijiiana is clearly being interpreted in part through
the lens of AF. As a result, the relationship posited here between *amalavijiana and
alayavijiiana differs from that found in Paramartha’s works. Paramartha understood
*amalavifiana to be the counteragent to alayavijiana, and the two to be in a temporal
relationship to one another, whereby alayavijiana existed only until liberation, and was
then succeeded by fully realised *amalavijiana.* For Huiyuan’s post-AF analysis, by
contrast, the two are different facets of the same “true” consciousness, *amalavijiiana
in its pure, eternal, self-contained and transcendent purity, and aleyavijiiana as it is en-
gaged with and even immanent in samsara.*”

Huiyuan also links *amalavijiana as “ninth consciousness” to the LAS passage
mentioned above.*® Here again, he says that within the rubric of a ninefold analysis of
consciousness, there are two possible analyses, depending upon whether one under-
stands “true” and “false” Ex as (1) distinct 4751 or (2) as dialectically “analysed and
then synthesised” Bt&. (1) In the former perspective, the “true” aspect is twofold, and
comprises *amalavijiiana on the one hand and alayavijiana on the other. (2) On the lat-
ter analysis, only “the fundamentally pure *amalavijiana” 75 W B is “tfue”, and
alayavijiiana is included among eight consciousnesses that are an “amalgam of true and
false” BEEH14.* This approach is again redolent of AF. However, these are only two
among a longer list of various modes of analysis consciousness admits of, which also in-
clude tenfold and elevenfold analyses.

It seems, then, that Huiyuan is wielding the concept of *amalavijiiana and related
concepts in the pursuit of his own hermeneutic projects,’™ and is not simply concerned
with giving us accurate doxographic reports of Paramartha’s own doctrine. Huiyuan also
shows little sign of direct acquaintance with Paramartha’s own pertinent texts.*”

314 As we saw, this relationship is complicated by the fact that P also, in some passages, considers
that *amalavijiana pre-exists liberation in some form, e.g. as the basis for the path, etc.

315 [IZLERGE .. BEZRUREE. FRMESRIE ... BLATR A, T1851:44.530b09-11.

316 See n. 296.

317 'T1851:44.530c08-16.

318 On this same point, see Yoki 29, YosHiMura (2002), 226-227.

319 See also YosHIMURA (2007a), 179.
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4.1.3.2 Zhiyi

The bulk of Zhiyi’s (3988, 538-597)** discussion of *amalavijiiana®™® is found in his
Fahua xuanyi {53 ¥ 3%, most likely dating to around 593.** Zhiyi maps the different lev-
els of consciousness, in which he includes *amalavijiana, onto his unique doctrine of
“three dharmas” =% or “three rules” =#l: *amalavijiiana is the “rule of Thusness [it-
self]” E 48, alayavijiiana corresponds to the “rule of contemplation of Thusness” & Fg
#; and adanavijiana [WFEIRE# corresponds to “the rule of extending this understand-
ing to the workings of Thusness” & i #1.** Zhiyi also says explicitly that the difference
between *amalavijiana and alayavijiana is just that *amalavijiiana is alayavijiiana in
which the seeds of wisdom exist and in which the “perfumation (vasana) of hearing” has
grown, so that it undergoes a “revolutionary transformation of the basis”
(asrayaparavrtti) and is transformed into “Thusness after the path” GE#%E4n).* He
identifies *amalavijiiana with something he rather idiosyncratically calls “the light of
nirvikalpakajiana” 437158963 Elsewhere, Zhiyi also says that *amalavijiiana is the
“consciousness” of a Buddha, whereas alayavijiana is the consciousness of the bodhisat-
tva, and adanavijiiana, which he calls the “seventh” consciousness and identifies with
*prativikalpavijiiana 535 ik, is proper to the two lesser vehicles.*

As this brief overview shows,””” much of what Zhiyi has to say about *amalavijiana

320 We have already seen above that Zhiyi uses the otherwise unusual transcription ZEEE &[] for
*amalavijiiana, and also understands it as a “ninth consciousness”.

321 On Zhiyi's understanding of “ninth consciousness”, see Yosumura (forthcoming).

322 PLHEEE IR U, T1716. Lectures upon which this text is based are traditionally said to have
been given in 593 during Zhiyi’s stay in Jingzhou #j/H; however, doubts remain about the exact
date and place of these lectures, and it is possible they took place slightly later. See Sato, 58-59.
Moreover, because many of Zhiyi’s texts were revised in light of other information (e.g. the
work of Jizang) by Zhiyi’s disciple Guanding #TH (561-632), it is difficult to be sure which
details in those texts date back to Zhiyi himself.

323 T1716:33.744b18-20. The doctrine of the “three dharmas/rules” as a whole is expounded from
T1716:33.741b07.

324 EBERERG . FEEET. HEERE, MEKEEREN, %25 5], T1716:33.744b28-29.

325 T1716:33.744c08.

326 T1783:39.4a12-13. Sato concludes that it is impossible to be sure if the present £ /5EHR % 3% is
genuinely by Zhiyi, or if so, when the lectures upon which it is based might have been given.
Zhiyi is thought to have preached on the Suvarnaprabha around 581, but Guanding could not
have heard these teachings; Sato 452-453. He is also thought to have preached on (part of) it
between 588 and 592, but the circumstances make it unlikely that these sermons were the
basis of the extant commentarial texts; Sato 454-455.

327 Further comments about *emalavijiana are found in two other works ascribed to Zhiyi in the
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is unique to him, and looks like the result of creative attempts to coordinate what he
knows of *amalavijfiana from other sources with other doctrines and his own original

system.

328

4.1.3.3 Huijun/Hyegyun

Important evidence about the image of Paramartha’s doctrine in late sixth-century
China is preserved in Huijun’s (&1, d.u., fl. 574-590s?)** Si lun xuan yi VUiH ¥ 3% X784.
It is difficult to know exactly when Huijun was writing,™ but the Shelun school already

328
329

330

canon, but it is difficult to be sure of their authenticity and date. Even if these two texts are not
actually by Zhiyi, however, we should not automatically exclude their evidence. They may both
nonetheless contain information as early as the period immediately after Zhiyi’s death, and
thus still comprise some of our earliest evidence. (1) The £ B 3B X356 is a
collection of fragments made in 1023 by Zhili #17& (960-1028) of the Shanjia 1115 faction, in-
tended to disprove accusations from representatives of the Shanwai 11i4#} faction that parts of
the Jin guangming xuan yi were apocryphal. It may contain sub-commentarial layers, and these
are further of uncertain date; Sato 451. This text says *amalavijiiana is an “unmoving
consciousness” (AEj#), and says it is another name for prajia and awakening &7;
X356:20.42b08-09. It further identifies *amalavijiiana with the attainment of a sophisticated in-
sight # into the nature of mind, which has both empty and non-empty aspects; this insight
does not hypostasise either the empty or the provisional, but understands their dialectical in-
terrelationship; 60b10-13. It also maps this schema onto the analogy to gold, earth and impuri-
ties from MSg; *amalavijiiana equates with the gold, and is all that is left when full buddha-
hood is attained; 48c15-18. (2) The Chan men zhang i E X907 is probably not actually by
Zhiyi, but is rather a commentary on Zhiyi's K& %[, Saro thinks it probably dates after
Zhiyi’s death (in 597), but otherwise is unable to speculate about its date; Sato 125, 276. This
text includes *amalavijfiana in a string of different names which variously identify the abso-
lute, all of which have in common that they strike the happy medium (madhyamapratipad) be-
tween the extremes of various false dualisms like conditioned/unconditioned, bondage/libera-
tion, worldly/transcendent, defiled/pure etc. In this context, *amalavijiana is identified with
ultimate truth (paramarthasatya), Buddha nature (foxing #81%), Thusness, the “limit of what
exists” (bhatakoti), non-abiding, non-production etc; X907:55.645b17-22.

See Yosummura (forthcoming), 2.

‘We have already seen above that Huijun says that P propounded a ninth consciousness, and
that he said he did so in a “treatise” that cited the so-called “Shigi jing”; see above p. 48. The
only transcription he uses for *amala [vijiana] is W #E. He also calls it wugoushi 353 and
Jingshi ¥#&#%. Huijun attributes the doctrine of “ninth consciousness” #/Li# to the “Shelun
masters”; X784:46.635b09.

Huijun/Hyegyun, also known as Junzheng ¥JIE, was a Sanlun scholar-monk, and like Jizang
was a disciple of Falang #:Bf (507-581). This fact is known from several passages in the
recovered fragment of his Si lun xuan yi entitled “Chu zhang zhong jia yi” #1ZH{RZ%; in
particular: ® B [i.e. Falang]l, KE/<4E [574 C.E] AL A. EANIRESE, which informs us
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had some identity that it presented to outsiders,” and thus Huijun’s knowledge of the
concepts that concern us was filtered through a Shelun lens. The only *amalavijiiana
text he mentions by name, he apparently misnames (Skiq: jing for Shiqi di lun), and he
makes it clear that he has not seen the text himself.** Huijun’s attitude to ideas he iden-
tifies as belonging to Paramartha is also probably coloured by his polemical hostility to-

wards the Shelun schoo

1 333

331

332

that he most likely heard Falang lecture in person in 574, thus providing our most precise clue
as to the dates of his activity. Other clues seem to indicate that he was a student of Falang from
relatively early; that he was close to Falang over an extended period; and that he was slightly
senior to Jizang; see Mitsuciri 223-225, Kanno (2002) 87. It was long thought that the partial
version of the Si lun xuan yi collected in the canon was his only surviving work, but modern
scholars have discovered other parts of that text in Japan; see e.g. OcHo, and works listed in
KanNo (2008) n. 1. Further, ITo has argued that the Mile jing you yi @Ehi&E= T1771,
traditionally ascribed to Jizang, is also his (see Ito [1977] 847-848 for a summary of the reasons
for this claim; also Ito 1973). It has also been proposed that the Dapin sing you yi K& =
T1696, also ascribed to Jizang, is by Huijun (Cu’oE 26). Recently, Ci'oE (infra) has proposed
that Huijun may have been from Paekche & #, and also that the Si lun xuan yi may even have
been composed in Paekche. (I will nonetheless refer to him as “Huijun”, not “Hyegyun”, be-
cause Cu’oE’s theory ig still new and speculative, and because Huijun was active in China and
wrote in Chinese.) In the current state of our knowledge, it is not possible to know definitively
the chronological relations between Huijun and Jizang (or their works), nor the exact date of
the Si lun xuan yi. The full text of the Si lun xuan yi is thought to date at least to after Falang’s
death in 581 (Mirsucirl 225); it mentions events of the Sui, and figures like Huijue 2%
(554-606) and Huichong 21§, which would seem to indicate that the text was completed after
Huijun was active in Chang’an £ % under the Sui (Foguang dacidian 6029). As we saw, Huijun
is thought to have been senior to Jizang; on the other hand, he also refers to Jizang (&2,
X784:46.599b02; Kanno [2008] 6). Despite this uncertainty in their chronological relations, 1
have placed Huijun before Jizang because he is thought to have been slightly senior; because
the only firm date I know for his activities is his reference to hearing Falang lecture in 574; and
because, to my knowledge, there is no firm evidence for his activity much beyond the time
shortly after the death of Falang, whereas Jizang lived for several more decades. It is also pos-
sible that Huijun is the earliest among our sources after P. Both Jingying Huiyuan and Zhiyi
were active into the 590s, and Zhiyi’s texts, further, were in many cases revised and expanded
by his disciple Guanding, who lived until 632. Given that Huijun was active before the 580s,
this may mean that some information in his text(s) about P predates these other sources.

The Shelun masters represent one of four positions comprising Huijun’s main foils in S7 lun
xuan yi, the others being Dilun, Satyasiddhi and Abhidharma; Kanno (2008).

See above p. 109.

See, for example, his critiques of both Dilun and Shelun positions touched upon in n. 347 be-
low.

122



“The Doctrine of *Amalavijiana in Paramartha (499-569), and Later Authors to Approximately 800 C.E.”

Against this, however, we should also weigh the following factors. Huijun is poten-
tially a particularly reliable witness not only because he is close in time to Paramartha,
but because he knows Paramartha’s works better than many of our other witnesses. He
quotes SBKL verbatim;®* he also accurately quotes MSg**® and unique parts of
Paramartha’s MSgBh.*® This puts Huijun among a very small number of later witnesses
to *amalavijiana/“ninth consciousness” doctrine who quote Paramartha verbatim, or
even cite texts and loci in which *amalavijiiana is in fact expounded. Huijun also knows
at least one term that is found very rarely outside the writings of Paramartha himself.**’
In addition, Huijun is unlikely to himself be consciously applying AF concepts to the in-
terpretation of Paramartha’s ideas (though the ideas may have already passed through

34 JEIFIEAN R, X784:46.599¢18, 645c06; quoting SBKL FEiFIEAIE T1616:31.863a27-28, FEiHIEAS
i# 863b19; in the second passage, particularly, this phrase is associated immediately with
*amalavijiiana and prakrtiprabhasvaracitta, for which see SBKL<1> above. See also FXL
T1610:31.795¢02.

335 PRI [HERR] = 0 TR MERRES, —tlkfor PR IE | X784:46.645b24, probably
citing MSg: IWFEMAERE / —0FEKI- T1593:31.114a01, cf. anadikaliko dhatuh
sarvadharmasamasrayah | tasmin sati gatih sarvva nirvanadhigamo 'pi ca, TrBh 37, 12-13.

336 1% [3a)] =fEMhiE [ B8 EM ] X784:46.599¢20-21, and again in greater length at 602a202-06,
referring to MSgBh T1595:31.200¢23.

337 The term in question is luanshi Bl,7%, for which see also n. 147. This term is only found twice,
in one location, before P’s translations, in the “Second [? Part of the?] Annotated Preface to the
Dasabhamika satra” +1F#EE&1EF 5 — by Sengwel /& (fl. 410-420?) preserved in Sengyou’s
Chu sanzang ji ji, T2145:55.61b02-05. (Sengwei may be approximately dated by the fact that he
appears in the biography of Tanyi 2R [RREWFEFEE M, T2059:50.356a12-13], who is
known to have been a student of Lushan Huiyuan JE 11Z5% [334-416]; by the fact that he is
said in Baochang’s [ "8, d.u., active under the Liang] % f&{#+4J to have been from Changsha
si &3 in Jiangling 7L under the [Eastern] Jin & [317-420] [X1523:77.347b16]; and by this
preface itself, which is to a text translated by Kumarajiva in 410.) Given that the preface is cited
by Sengyou and therefore must date at the latest before approx. 515, when the Chu sanzang ji
7i was completed, only two explanations are possible for the appearance of the term luanshi
there, well before P: either it is coincidence; or P’s team took the term from Sengwei. Luanshi
appears 52 times in P’s corpus: in MAV, Alambanapartksa, Hastdvalaprakarana, MSgBh (but
not MSg), FXL and SWXL. Thereafter it appears occasionally (and interestingly enough) in a
few translation works by XZ (part of a wider pattern where special P terms are peppered
through XZ’s works, seemingly indicating either that some of XZ’s terminology was still
influenced by hangovers from P, or perhaps that he even occasionally based translations of
certain passages on P’s translations); and in the works of some Tang scholiasts. The only other
places where it appears to my knowledge before XZ are in the Shelun texts AR ELRE —
(T2807:85.1014a09) and A TesHZEZR LY (12809:85.1044a24, 1044b26). Thus, the fact that
Huijun cites this term, otherwise so rare, shows he must have had direct and exceptionally
good knowledge of the concrete contents of (some of) P’s texts.
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some AF filter before they reached him). This is because Huijun knew AF, but was sus-
picious of it, believing it a Chinese apocryphon.”®® On the whole, then, Huijun is a
seemingly reliable witness - early, well-informed and scrupulous.

Huijun says, more than once, that *amalavijiana/ninth consciousness is beyond
language and conception or thought (1, possibly meaning *samjiial-skandhal), and
even, quite specifically, that it cannot be known by consciousness itself.”* He further as-
sociates “pure consciousness” {§i with prakrtiprabhasvaracitta B A& 0, citing in
the process SBKL<1>, in which *amalavijiiana is indeed associated with that concept.**
He links these doctrines to tathagatagarbha doctrine, but only indirectly, insofar as he
ascribes to both the Dilun and Shelun schools the notion that an “aboriginal storehouse
(or garbha) consciousness < jkq#k is the substance of the essence of mind (V42 §&”,
which is prevented from being manifest by adventitious defilements; on this view, he
says, the process of becoming a Buddha is identical with the removal of these defile-
ments.**! This view is associated clearly with the idea that

“we do not speak of ‘Buddha nature’ only upon the attainment of buddhahood, but rather, it is
precisely by means of the present manifestation of an original, hidden/latent mind that buddha-
hood is achieved; the original nature is neither changed nor lost, and thus we speak of ‘Buddha
nature that always indwells’.”*

In the context of describing a varied set of views about what comprises the
substance #% of Buddha Nature, Huijun also alludes to “ninth taintless (wugou)
consciousness” LMY (ascribed to the Shelun school, not to Paramartha him-
self) .>* The ninth and tenth positions he discusses are those of the Dilun and Shelun

338 He says (in a comment that survives only in a quoted fragment): [#15)] Z2E R2)E ALE.
i BB ERE4; quoted in CH'OE 16.

39 [kl Mz (k. BEFAR. BEHEER. BTk, BOATESR. MELETT
%o ] X784:46.635b09-10 (it is difficult to know where the quote ends here, and it may end after
zai #); [FIERE] &, EFIM] Rl BEFE ... . 2%, Z58EBIAK, 635b14-16;
this seems to be connected to the ascription of the same attribute of ineffability to Buddha na-
ture.

340 X784:46.599c20-22; see n. 334.

341 X784.611b04-09.

342 RDAEBEEE 2 [Hhit]) o EDREROSERMG. HAUAUAE, e MEEdt] W
X784:46.611b06-08; referring once more to MSgBh, for which see n. 336.

343 X784:46.601b01 £f.
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schools. He says that the Dilun masters hold alayavijiiana, counted as an eighth
consciousness & /\48:i%Z5%,** to be the substance qua ontological cause (IF K%, where
£ is probably for karanahetu™); the Shelun masters hold “ninth, taintless
consciousness” to be the same.* Huijun is critical of both views.”*’ In the course of this

344

345

346

347

The term %327 is very unusual. So far as I can determine, it never appears in a translation
text, and the earliest texts in which it appears seem to be the present text by Huijun, and texts
by Zhiyi (T1716:33.699¢15, 744b22; T1777:38.552a10; T1783:39.4a13-14), Jingying Huiyuan
(X753:45.107¢14-15) and Jizang (T1824:42.119a23-24); the term also appears early in the Dun-
huang Shelun text #i KEHmERSE — (T2807:85.1013a27). Jingying Huiyuan also says that
wumo is the “proper translation” of alaya, e.g. [FZER | &, WHESLE 817,
T1851:44.524¢18, also 530b09-10. This leaves open the mysterious question of where this term
for alayavijiiana comes from. I have been unable to find even the epithet wumo alone, clearly
applied to any kind of consciousness, in any translation texts earlier than the texts cited here.
Shengyin % (A (karanahetu) means a cause due to which something comes into existence, i.e.
an ontological cause; liaoyin T K (jiapakahetu) means a cause due to which an act of percep-
tion or knowledge takes place, i.e. an epistemological cause; see OGIHARA s.v. shoin, ryoin. The
distinction is explained in MPNS, T374:12.530a16-26 = T375:12.774¢23-775a03, T374:12.593a11-
19 = T375.:12.841a01-10; and also in Kuiji’'s commentary on the Nyayapravesa R A IEFRETHR
T1840:44.101029-c28. Karanahetu is variously compared to the seed from which a plant grows,
the clay from which a pot is made, etc., while jiapakahety is commonly compared to lamplight
that illuminates objects. The terms were known to P: see FX1. T1610:31.798a07-10 (explaining
different phases of the realisation of Buddha-nature); Rushi lun T1633:32.32¢28-33a01 (the rea-
son argued does not ontologically produce the ineternity of sound, but only brings about reali-
sation of that ineternity, i.e. it is a jiapakahetu for that ineternity, not a karanahetu). 1 am grate-
ful to Prof. Funavama Toru for pointing out these references. For zhengyin opposed to liaoyin,
in roughly the same sense as shengyin = karanahetu, see MPNS: & " fH : —&ER. &7
o JEHIpE T UMK #E/E TR, #oHif58, T374:12..532b14-16.

sh. [#ER] Mz, SABRZRALERE. S, MR xR, SIUERRA LR, etc;
X784.601¢23-602a02.

Huijun's criticisms are difficult to understand exactly, but he says, “[Whether] one takes the
alayavijfiana as the ground upon which liberation from delusion is possible, [or whether holds
that] the taintless [consciousness] is manifest upon the extinction of vajracitta and
alayavijiiana, [one is] surely still beholden to a dualistic view” {3855, EHB AN Z A,
FEELBREREG., 53 A2k, X784:64.602a20-22. He further seems to charge them
with distinguishing in a dualistic manner between what is “mind” and what is not: & Bfi.(-3E
O P THE AR, 602b01-02; and with failing to avoid the errors of nihilistic and eternalist
thinking: /. TREK. PUEE. ZaIFEM. TIABEE¥ 8, 603a06-07. He also applies
Madhyamaka dialectic to prove the absurdity of the claim, which he attributes to both schools,
that all kinds of mind lower that vajracitta on the path are conditioned (samskrta), whereas
“taintless consciousness” (wugoushi) is unconditioned (asamskrta) (though once more the fin-
er details of his argument escape me): i1, HEWWE. SLUTERES. BEREES. &
BB ik th ete., X784.603a13-14 ff. The claim that taintless consciousness is asamskrta
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exposition, Huijun mentions an understanding of “taintless consciousness” that seems
accurate to what we have seen of it in Paramartha, namely that it succeeds upon the ces-
sation of alayavijiana iR F B IR >

To summarise, then: Huijun calls *amalavijiana a “ninth consciousness”, and uses
the term wugoushi for the same; he seems indifferently to identify the views of
Paramartha and those of the Shelun school; he understands that *amalavijiana/ninth
consciousness is beyond language and conception, and even unknowable; he connects
the doctrine of this consciousness to prakrtiprabhasvaracitta; and he seems to report
loose associations between this consciousness and Buddha nature/tathagatagarbha (as
part of a position indifferently ascribed to both Dilun and Shelun schools).

4.1.3.4 Jizang (writing c. 599-608)**°
Jizang (Fi, 549-623)* lists *amalavijiiana among a set of terms that are identi-
fied by different schools or figures as what is “non-dual” (advaya, 4~_).*" Jizang also

does seem to correspond to the understanding that it is asamskara, seen in Tib. and XZ paral-
lels to JDZL<4> above.

348 X784:64.602a21; note, however, that this comment falls in the middle of a passage that is diffi-
cult of interpretation.

349 The Jizang works in which *amalavijiiana is discussed seem all to date between about 599 and
608. (1) Hiral considers {$44 %% T1780 to probably be the first thing Jizang wrote during his
residence at Riyan si H &3¢ in Chang’an &%, i.e. between his move to Chang’an in 599 and
the end of the Kaihuang B & era (581-600) (Hira1 374; citing Jizang’s own words in his #EEE&
% T1781:38.908¢17-19); the text was thus written in 599-600. (2) Because the exposition of
the category of /\AN3% in ATk L EH T1853 is extremely close to that of Huijun, scholars have
long been doubtful whether the text is actually by Jizang, or perhaps rather by Huijun; Hiras,
however, concludes that whatever may be the provenance of passages concerning this
category, the text as a whole is representative of Jizang’s thought, and cannot be excluded with
certainty from the list of his authentic works; Hirar 256. Hirar seems to believe that this text
was at least written after T1780; 595. (3) Tradition has held that S #iz&5; T1824 was
completed in 608; Hira1 375. However, Hiral notes that the group of texts to which it belongs
were the work of several years, and other complications surround the dating of the text; 608 is
only the date of completion; 375-377. The text could thus contain elements older by a few
years. (4) HEEEERLEE X343 was probably written in 604; Hirar 375.

350 We have already seen that Jizang speaks of *amalavijiana as a ninth consciousness. To my
knowledge, the only transcription of the term found in his works is the standard amoluoshi [
BEFERR.

351 Qthers are: the principle of the [Four Noble] Truth(s) ZEz%¥8; prajiia that carries the mark of
reality EHH %, alayavijiiana, identified with Nirvana that is pure in its essence {4 5 /g 82 [ FL
HR&R. In T1853, these are identified as the positions respectively of the Satyasiddhi masters; the
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refers to the notion of *amalavijiiana in another doxographic passage discussing views
of various schools on the “real/true” &, saying that “scholars of the
Mahayanasamgraha” hold that the principle ¥ of the twofold absence of self
(nairatmyadvaya — ), the principle of the threefold absence of essence
(*nihsvabhavatraya — V%), and the *amalavijiana can rightly be called “true/real”,
but all else is false.* In another passage, in his “Exposition of the Profundities of [the]
Vimalakirti [satral” (5% X5, T1780), Jizang returns to this characterisation. Accord-

ing to him,

“Adherents of the Mahayanasamgraha and the *Vijiaptimatrata sastra [MEGE i.e. the
1**® take non-attachment to the three natures as the principle ¥ of the threefold ab-
sence of essence; this principle of the threefold absence of essence is *amalavijiiana, which is
also the principle of the twofold absence of self. The ‘three natures’ are the interdependent na-

ture (paratantrasvabhava), the imaginary nature (parikalpitasvabhava), and the perfected nature
9354

Vimsatika

(parinispannasvabhava). . . The perfected nature is Nirvana.

Elsewhere, Jizang also recalls a similar classification to distinguish the ultimate, as
it is characterised in all these schools, from the “Nirvana of the true doctrine” (E =R 8%,
*saddharmanirvana) taught by his own position. In all these other cases, including that
of *amalavijiana as taught by the Shelun masters, he says that the instance in question
is manifest upon the attainment of buddhahood, and this resultant state is called

Mahaprajaaparamitépedasa masters; and the Dilun school; where identifying the nondual as
*amalavijiiana is the position of “the Shelun masters and Trepitaka Paramartha” [#:5] &f.
EEF=#%. See T1780:38.856¢11-17, 912b09-18; T1853:45.66¢02-06;

352 T1824:42.123¢22-124a02. Jizang also mentions this same doxographic characterisation at
126¢04-07. The other positions are: for adherents of the Abhidharma FfE2 A (.e. Satyasiddhi
specialists) it is the principle of the Four Noble Truths, and most specifically of the third truth
of cessation (nirodhasatya); for the [adherents of the] “Mahayana of the south” 8§+ K3;
this is the only time this phrase ever occurs in the canon) it is the “principle of the truth of
refutation” (A G2 H); for “those in the North” (i.e. Mahaprajiiaparamitépadesa exponents) it
is prajiia that carries the mark of reality Bk 7.

353 Given that these are referred to as a separate group of scholars, Jizang may be referring to
exponents of the text in Gautama Prajiiaruci’s translation, T1588, translated around 540. For
example, Tangian’s biography reports that he studied this text before he went to the south,
and so presumably before he had access to P’s texts (it is known that he only encountered the
Mahayanasamgraha, for instance, after he fled Zhou Wudi’s 577 persecution of Buddhism);
CHEN Jinhua 14-15 n. 12.

354 T1780:38.897b06-16.

127



MICHAEL RADICH

dharmakaya because these schools maintain that certain dharmas definitively exist.**
Finally, Jizang also briefly mentions a difference of opinion between the Dilun position,
in which the “six consciousnesses” are eradicated to leave alayavijiiana, and that of a
certain Trepitaka and certain “masters” =#%fli (presumably Paramartha and the Shelun
masters) who say that “the eighth consciousness is also eradicated, since it too is not
pure; [only] the ninth, *amalavijiana, is entirely pure”. Jizang again differs with these
positions because they still posit a dualism of pure and impure.**

Jizang’s explanation of the doctrine is rare in linking *emalavijiiana to three na-
tures doctrine, and more specifically to the perfected nature. The general silence on this
matter contrasts with the fact that it was so central to *amalavijiana in Paramartha.
However, other members of the string of identifications Jizang ascribes to the doctrine
are new: *amalavijiiana is also identified with the nondual in a new sense, with the two-
fold absence of self, and with Nirvana; the identification with dharmakaya in T1853 is
also new. Jizang also ascribes the positions he describes either to the Shelun school and
Paramartha indiscriminately, or else only to the Shelun masters, on occasion not even
mentioning Paramartha. Even if Jizang reports everything with fidelity, we apparently
see here a version of the doctrine already filtered through the early Shelun school.

On the whole, Jizang’s presentation of *amalavijiana, like those of Zhiyi and Huly-
uan, is also clearly bound up with his own intellectual agendas, and his attempts to fit
the material into his own doctrinal system.

4.1.3.5 She dasheng lun zhang™

The anonymous Dunhuang Shelun text She dasheng lun zhang B XK= T2807
argues that the same consciousness can either be called eighth or ninth, and cites LAS
in support.*® Like Huiyuan, it adduces the AF categories of a “Thusness aspect” Z.{1F]

355 T1853:45.46¢24-47a03. By contrast, in the position he expounds, it is in fact the “middle path”
that is Buddha nature (madhyamapratipad) *18 %P4, and in this middle path, there can be
no question of Buddha nature being either latent or manifest. The other positions are here
characterised as the “essentially pure Nirvana” Y£i8/E# or alayavijfiana of the Dilun masters,
and the original Nirvana A&7 J£#% or attainment of Buddhahood of the Satyasiddhi masters.

386 A=A, IRERU\ER. MR, SEEES. F(for H) MIE
X343:19.166a24-b08. Jizang reports the dispute in very similar terms, and attempts to bring
LAS and AF to bear to adjudicate it, at T1824:42.104c07-13.

357 On the dates of this text, see n. 230.

358 See.296.
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and “samsaric aspect” & F9 of mind to negotiate the apparent contradiction between
eightfold and ninefold analyses, identifying “ninth consciousness” with the Thusness as-
pect. It then cites what it calls the “Chapter on Marklessness” (wuxiang pin A0, ac-
tually citing our extant SXWL) from the Wuxiang lun: “Because the imagined essential
nature never exists, the interdependent essential nature also does not exist; and the in-
existence of these two [essential natures] is *amalavijiana (FJ V£ EE 7). It then says
that this consciousness is “the ultimate, unique pure consciousness” 3t & ME—F5%. The
text then says that a tradition from outside China reports that the Shigi di lun contains a
“Bodhisattva Chapter”, which gave an extensive exposition of *amalavijiiana as ninth
consciousness.*®

This passage from T2807 probably conforms more closely to what we see in our ex-
tant Paramartha corpus than any other later account of *amalavijiiana. Even here, how-
ever, we see a certain admixture of AF concepts.

4.1.3.6 Prabhakaramitra’s Mahdyanasatrdalamkara (tr. 630-633)

Prabhakaramitra’s (JEHEESLH, 564-633) translation of the
Mahayanasatrélamkara T1604 famously mentions *amalavijiana.”® The mention fea-
tures as part of commentary on the verse corresponding to Skt. 13.19.%? This verse is
part of a set dealing, in significant part, with “aboriginally luminous mind”
(prakrtiprabhasvaracitia), which, we saw above, is connected with *amalavijiiana in
Paramartha’s SBKL. These verses assert that defilement (nihsamklesa) and purification
(visuddhi) do not really exist, but are illusory, like a magic trick or “space” (akasa)
(3.16). This is likened to the way a flat picture, skilfully executed, appears to contain
height and depth; similarly, there is in fact no dualism (dvaya) in the imagination of what
is unreal (abhatakalpa), but it appears as if dual (3.17). Water is intrinsically clear, even
when tainted by mud, and when the mud is removed, the water is not changed, but rath-
er, its original true nature simply becomes manifest (3.18). 3.19 spells out the parallel to
this conceit in the case of the mind:

359 This citation actually appears in SXWL T1617:31.872a05-06; see SWXL<1> above. There is a
_ slight difference in wording, but the quote is nearly verbatim: SXWL: B3 Btk i, KAt
WA E . WTERTA. AR EREE; T2807: 45l x e, KMWERAE. o mirg., B
S TR
360 T2807:85.1016c08-23; already noted above, p. 111.
361 The word *amalavijiiana P itself occurs at T1604:31.623a09.
362 This passage occurs in Chapter 14 of Prabhakaramitra.
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“I have explained that the mind is pure in essence (-4
But is defiled by adventitious dirt & fE;

There is no essential purity of mind

Apart from the Thusness® of the mind [ Ef0.”%

In other words, like water, the mind is pure all along and by its very nature; it is not
the case that, when it is purified, some new, pure mind is produced in the process.

In the Bhasya to this verse, Chinese features an extra sentence that does not corre-
spond to anything found in the Sanskrit. “It is this mind[, equated with Thusness,] that
is expounded as aboriginally pure E4:i&i$. This mind is *amalavijiiana 082 [ B
F# 2% "% This reinforces the association of *amalavijiiana with prakrtiprabhasvaracitta.
This association, made in SBKL, Huijun, and Daoji, appears again in Wénhyo and
Chengguan.

4.1.3.7 Dagji (writing c. 633-637)
One of the most important moments in the history of *amalavijiana doctrine after
Paramartha is found in Daoji’'s GE 3, 577-637)** lost Shelun zhang #EZ#E,* which is

363

364

365
366

367

Corresponding to dharmata in Skt; Bh gives “Thusness”, tasmac cittatathataivam cittam
veditavyam, LEvi (1907, 1911) 1, 88.

ERLMEE / MARES / AEEGEWD / HA-OMHE, T1604:31.623a03-04. I translate
Prabhakaramitra’s Ch., which agrees only in its gist with Skt. Skt. reads: “It is understood that
while the mind is ever aboriginally pure, it is always poisoned by adventitious poisons;/ Apart
from this aboriginal mind, there is no other essential mind characterised by purity (luminosi-
ty);” matam ca cittam prakrtiprabhasvaram sada tadigantukadosadusitam/ na dharmatacittam
rte ‘nyacetasah prabhasvaratvam prakrtau vidhiyate// (3.19), LEvi (1907, 1911) 1, 88; 2, 158;
Jampsar et al., 171.

T1604:31.623a08-09.

Daoji was a disciple of Jingsong ¥ (537-614). Jingsong was originally from the North, but
fled the N. Zhou persecution of Buddhism in 577, and while in Jinling £ (mod. Nanjing) met
Fatai #:%& (d. after 577), a prominent disciple of P. Fatai introduced him to MSg, and Jingsong
took the text back to the north when he moved to Pengcheng 3 in 590. See CHeN Jinhua 31
n. 56, 32, 199-200 n. 60; Xu gaoseng zhuan T2060:50.501b06-502a25. This means that Daoji was
a “dharma great-grandson” of P, in a direct line. Daoji was in turn a teacher of XZ, and his testi-
mony is thus particularly important because it is possible that Kuiji, Wonch’uk and their suc-
cessors had their information about P’s supposed “ninth consciousness” via him, rather than
directly from P’s texts. On Kuiji’s apparent relation to Daoji, see further below, n. 433.

Daoji cites the MSA, which enables us to date his comments quite closely between 630-633,
when MSA was translated, and his death in 637.
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quoted by Gyonen £&#% (1240-1321) in the Kegon komokusho hatsugo ki ZEFEFL B Z3IE
2t 15. Daoji’s®® most important comments about *amalavijiiana/ninth consciousness
are contained in a single extended passage.

“Question: Upon what satras and sastras do Trepitaka Paramartha and the Dharma Master Daoji
base themselves, in proving the tenet of ninth consciousness?

“Answer: In the first [juan?] of [Daoji’s] She lun zhang [“Treatise on the Mahayanasamgraha®), it
369
says:

‘There are Dharma Masters who expound nine consciousnesses. For example, Trepitaka
Paramartha cites [the line], “Various kinds of mind, eight- or ninefold” from the
Lamkévatara satra;’™ [he] also cites the definitive exposition #7238 of nine kinds of mind
iy from the Shigi di lun [“Treatise on the Seventeen Stages”] as proof. From then,
right down to the present, the controversy has not ceased, so that later generations have
no way of deciding [what is correct].

‘Here, we will determine that it is correct to hold that: the satras expound six [kinds of con-
sciousness]; some, however, say there are seven; the Lamkdvatara expounds eight; and the
Wuxiang lun has nine. Among these various theories, the Lamkdvatara etc. expound only
eight consciousnesses because they are expounding an abridged [version of the doctrine]
CEM{HF/GR).

‘On the other hand 8i1§# 7, the doctrines of the Wuxiang [lun] lay out the nine in full ?
25 BB H /L), The “Chapter on *Pravrttivijiana %% in the Wuxiang lun says, “The
[consciousness that is the] subject of perception is of three kinds: (1) Consciousness [aris-
ing] as a result [of karma] B3 (vipakavijiana), that is, alayaviiana Z2E5;™ (2) Con-

368

369

370

371
372

We have already seen above that Daoji refers to *amalavijiana as wugoushi. He also refers to
it as jingshi {%#%. Like Huijun, Daoji says that P cited a discussion of “nine kinds of mind” J.5%
L~ in Shiqi di lun to prove a theory of ninth consciousness.

These introductory passages are the words of Gyonen.

See n. 296. OTAKE points out (2007d) that the precise wording of this quote does not match any
transmitted Chinese translation of the text; see n. 287.

On this reconstruction for the term zhuanshi in this context, see n. 127.

The transcription of alayavijiiana with the character # is unusual, and is only ever found in
the Xu zang jing, never in the Taisho. However, it is clearly a scribal variant of the transcription
fafZ2 8, which is a distinguishing feature of P’s style (it is only found a few times in Bodhiruci
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sciousness that ‘grasps’ [or ‘is attached’] #7#%, that is, adanavijiiana FIFEHR; (3) Sense con-
sciousness [literally ‘consciousness of sense objects’] EE#;, that is, the six consciousnesses
[of eye, ear etc.].””™ When it has finished explaining thus, the text goes on to expound
*amalavijiana P EEFEHE. Thus, the [same Wuxiang] lun says, “The simultaneous disap-
pearance of both object and consciousness is precisely the perfected nature
(parinispannasvabhava); and the perfected nature is precisely the *amalavijiiana.” The
[Wuxiangllun also says, “Alayavijiiana FIZZHN:; is of eight different kinds, as is explained
in the ‘Chapter on Nine Consciousnesses’.”” This treatise, having expounded eight con-
sciousnesses, in addition expounds separately a pure consciousness &% called *amala [
FE#E, and further says “as is explained in the ‘Chapter on Nine Consciousnesses”. It is
clear that the principle of the nine consciousnesses we are expounding here is paramount
in it [? B#%: i.e. in that text?].

‘In addition, the Mahayanasairélamkara says, “By the transformation & (*paravrtti) of
eighth consciousness, ‘mirror-like wisdom’ $5% (adarsajiiana) is obtained; by the transfor-
mation of seventh consciousness, ‘the wisdom [that recognises the] equality [of all things]’
SRR (samatajfiana) is obtained; by the transformation of the five [external sense] con-
sciousnesses [sic], ‘wisdom of [perfect] cognition’ %' (pratyaveksajiiana) is obtained; and
by the transformation of the manovijiiana [sic], ‘wisdom that achieves its tasks’ fEFH&
(gnusthanajfang) is obtained.”™ This sentence [refers to] eight consciousnesses. Howev-
er, the same treatise also says, “It is this mind[, equated with Thusness,] that is expounded
as aboriginally pure F14%i& 5. This mind is emalavifiana [ E#.”*"” When we add this
mind to the previous eight, are there not nine [altogether]?

“Trepitaka Paramartha may cite [the line], “Various kinds of mind, eight- or ninefold” from
the Lamkdvatara satra; and also the definitive exposition #5587 of nine kinds of mind Jui%
> from the Shigi di lun. However, even though the Lamkdvatara does indeed say “eight-

373

374

375
376

377

before P, and also almost never after him in translation texts).

ZSL: BeiEA =FE:—, Bk, EIRMEERE. . SEk. RIPTRERCER. =. R, BRSNS
7%, T1587:31.61c08-09.

ZSL: BERIR. BIREME. EVERZ B R, T1587:31.62¢18-19; see §2.4 above.

ZSL: ghitakep, BA/ER, BEEES. BN [Juilzal 3, T1587:31.62a03-04.

M S A: HEE/AGESEY., HEETHETER, MESMEEY. HinasrEs,
T1604:31.606¢29-607a02. This text appears in Bh to the verse correspond to Skt. 9.67, Lévi
(1907, 1911) 1, 46; 2, 88; however, nothing in the Sanskrit corresponds to this Chinese.

MSA: LB, &2 [0, BIEGE BHIESE. 1OBLRFT B, T1604:31.623a08-09;
see n. 365 above and corresponding text.
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or ninefold”, it does not lay out the names [of the types of consciousnesses concerned];
and the Shigi di lun was transmitted throughout (?#{%?) India, but has never circulated in
this country B 74T. Thus, these two modes of exposition can hardly constitute proof [of
the doctrine]. Here, we have taken up passages from the Wuxiang lun and the
Mahayanasatrdlamkara to explain that there are nine consciousnesses, taking them as reli-
able [proof-texts].

‘Question: If nine consciousnesses are expounded, then why does the Lamkdvatara only
expound eight consciousnesses? Answer: In the Lamkdvatara, only eight consciousnesses
are expounded because [the text] only bases [itself on a view that] takes the objects
(alambana) as consciousness (?) {HIEMEIE A . [However,] in the Wuxiang lun and the
Mahayanasatrdlamkara, both mind and object are taken as consciousness, and so it ex-
plains in full [all] nine(?) LLUBEZ. @i /LF. Or again, the Lamkdvatara only bases it-
self on [the point of view of] samsara 4 ig, land so] expounds only eight consciousnesses;

but in Wuxiang lun etc., the doctrine encompasses [both] true and deluded E¥*® [as-

peCtS] 'm379

Elsewhere, Daoji states that Paramartha holds the substance of “pure conscious-
ness” /832 to be Thusness and the wisdom that takes Thusness as its object #1401 & #i1

378 The contrast between 4 i and E % is obviously reminiscent of AF.

79 B BRI, FOESLER. RMER. BB L [BHE] £, [HEEM. &
LA, WEF=E. 5 B [JOWEREG]. B THtiis) ke, HE
HE, HBRFHTSAE, BHHANRER, 45, FHEEHRS. ElRE. il &
A TiH] Biue Sz, Bl 2. BRERR. SExsn. [EM] fE#pE
fuo THEAMEZR) (@GR = [EHE=. —. 2. BIF. —3&. $Ek. BIFTFE
o =F. Bk, AN WERE. EREEER. Wk Gl = [ESRER, B
. HENE. AMEGESD, | % ] E% 0 TFERE. AR, o [kl
.| HELE/GRZAN. Pl THEE]. B [ [haka) el B, S3mE
Uk, HEEBE, #Hk [DEEHR] & T8/GRESEY. SE-LEgTsy. gngey
. OEEBRSEESE. ] BB, % @] #x  [OEWN. f280, BRkOCAEEME
EiF. M OERMEEER. | si/AKM.G. S\ ? BEFFTR. B Bl [/ UuERE
Ll 1B (i) s, E SRl #z (0. A55l&. [t
BERYZ, WEKRT. METHRRERSE. S [EMHR] Ot TRdEER] e . B
BK, BIE  FHRuEk. i ] HERASE? S0 - Bl . BigsEsE. v
#AKE, MR PRk [RIEER] b, DLOSEER. @8uF. X i) g4, B8
A, [EMER] S, REEE. @SN, DBZ 22, 370a-371a; see also YOSHIMURA
(2002), 237-239. In the case of this quote we are very fortunate that Gyonen (unlike many later
authors) makes it clear precisely where the quote ends by saying £ L, and by adding H—E%
. EELBE TR, KA
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%% (Daoji disagrees with this doctrine, as we will see below). The She dasheng yi
zhang (A=, T2809), which was preserved in an ancient manuscript in Japan®™'

and is probably by Daoji,*® also briefly mentions the “ninth consciousness”.*®

Daoji’s citations, from texts like ZSL, MSA, SWXL, AF and the
Mahayandébhisamaya,® are exceptionally accurate,” and show that he is a scrupulous
scholar. Daoji’s testimony is also particularly valuable because of his critical attitude
towards Paramartha (perhaps surprising, in a member of the Shelun school towards its
ostensible founder). This shows him a cautious commentator, not ready to simply
believe anything. For example, he says that Paramartha lists six alternative names for
the “pure consciousness” (Fi]EEfE, #EYR, i#3%). These names are found together in no

s

380 DZB 22, 371b. Cf. T226265:440c-441a.

381 It is sometimes mistakenly said to be a text from Dunhuang. I am grateful to IkepA Masanori
for allowing me to see unpublished work in which he traces some of the history of this
manuscript.

382 On Daoji’s probable authorship of this text, see Karsumata 795. I am grateful to both Ching
KeNG and Ikepa Masanori for pointing out KATSUMATA’s arguments.

383 T2809:85.1036b28-c05. This passage is difficult to interpret. It apparently identifies
*amalavijiiana with an uitimate (paramariha) pure consciousness identical with the truth &5
— g3, whose substance is Thusness $&2 %10 (which, as we have seen, Daoji consistently
holds elsewhere). The true essence of this consciousness is supposed to exist aboriginally &
MZAK, and is identified with a gnosis (7#dna) that has no inception and cannot be cultivated
FEiRiEE.

384 The *Mahayandbhisamaya siutra (Tongxing jing, KFERMAL, T673) was translated by
Jnanayasas (fl. 564-572). The passage that Daoji cites (DBZ 12, 372a) in support of ninth
consciousness doctrine is an abridged version of T673:16.642¢15-643a08 (the actual phrases
cited are found at 642c15-19, 643a06-08). In this passage, the Tathagata is discussing the
process of rebirth with the King of Lamka #5i , and asserts that the “spirit-consciousness of
the sentient being” 4= f#i% (that undergoes transmigration) is limitless in size, without visi-
ble form (arapya), without characteristics (alaksana) etc.; it then states, in what is probably the
key link to *amalavijiiana doctrine, that this consciousness is pure, and only obscured by ad-
ventitious defilements, just as the pure element of empty space (akasadhatu) is obscured by
the “adventitious defilement” of the four elements. For links between Daoji’s use of
Mahayandbhisamaya (and WXL) and Kuiji's testimony, see below n. 433. Note that this is the
only echo in all the later literature of the connection (here very tangential) between
*amalavisiiana and the old doctrine of consciousness as subject of transmigration and libera-
tion (see above p. 95).

385 Daoji cites SWXL (calling it, like ZSL, “Wuxiang lun”) twice at 372a, citing T1617:31.872a05-07
and 872al1-12. Daoji also cites, in the course of this same long comment, AF and the
Mahayandbhisamaya (for the latter, see n. 384 preceding).
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extant Paramartha text.**® Daoji repeats twice that Paramartha cites the authority of no
satra or Sastra for these names, and concludes, “My suspicions have not been allayed,
and I cannot rely upon [this doctrine as Paramartha expounds it}]” £&fgdk@. R E]
£.%" This critical attitude towards Paramartha is also evidenced in an explicit
disagreement Gyonen reports that Daoji expresses with Paramartha’s understanding of
what comprises the “substance” #% of consciousness.**®

Here, then, we see a Shelun scholar and direct “dharma descendant” of Paramartha
himself, who is yet sceptical of the standard prooftexts used to support the doctrine of
ninth consciousness and keen to find alternative, less vulnerable proofs. Nonetheless,
Daoji apparently cannot find anything better than ZSL and the hot-off-the-press MSA.
Moreover, he also does not seem to know any additional Paramartha texts since lost, ex-
cept the Shiqi di lun, which he knows only by hearsay and is sceptical of.

4.1.3.8 The *Vajrasamadhi sitra and Wonhyo’s commentary (approx. 649-686)

The *Vajrasamadhi satra (VSS) T273* and Wonhyo’s (GTHE, 617-686) commentary
on it, the Kiimgang sammaegyong non (*Vajrasamadhi siitra lun, T1730), contain exten-
sive new developments in the doctrine of *amalavijiiana. Here, *amalavijiiana is given
outright (apocryphal) warrant as buddavacana, and a creative synthesis is attempted be-
tween *amalavijiiana and other concepts important to East Asian Buddhism.

386 These six alternate names of *amalavijiana are highly specific, however, and OTake has
shown that at least some of them seem to have connections to P’s ideas; see OTAKE (2007d).

387 B [E] =, TMEE| &, 2RZE, W ek, Bk, —BEER. 85F
. BTEER, WS TER]. TESS. e NFR . B0, R, %8B &8
#. B K [EAER) SRR, B8, T8, g~ %. —H (H?)
ekl = Tkl =% NEHE. V4 TRk 78 [EHE. NE 20 MiE
B AERY, AREWER. SEFRRE. RWEMK, DBZ22,364a-b. In this passage, as
above, *amalavijiiana is identified with prakrtiprabhasvaracitta 8 V%EiE1F; and once again,
Daoji relies upon WXL as his authority.

388 Daoji accepts, with P, that the “principle of Thusness” {141, #N#NEE is the “substance” of
consciousness, but not that “wisdom of Thusness” #Z#1% is also part of that substance: =t
A IFEININ ARE . BEAMHE, SWWE. BIRAR ete., DBZ 22, 371b. For Daoji’s enu-
meration of consciousnesses from *amalavijiiana as first, see Gyonen’s interlinear note here,
and also the Shelun zhang passage cited at Gyonen 364a.

389 On evidence studied by Robert BuswgLL, we can surmise that VSS was composed sometime be-
tween 649, when XZ translated the Prajiaparamitahrdaya satra (BusweLL [2007], 369-370 n.
284) and Wonhyo's commentary, which can have been written no later than his death in 686.
We saw that VSS uses the transcription FEE #&:i%, which would seem to place it in some con-
nection with Zhiyi.
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The VSS first mentions *amalavijiiana twice each in the following two passages:

(VSS<1>): “At that time, the Bodhisattva Non-Abiding asked the Buddha: ‘Lord! Through revolu-
tionary transformation (§# *para/vrf) by what inspiration /** do all the affective consciousness-
es —¥1Hak of sentient beings undergo a revolutionary transformation #4*! so that they enter
into the *amalal-vijianal? The Buddha replied: ‘All the Buddhas, the Tathagatas,** constantly
employ the one awakening Pl—% to [effect a] revolutionary transformation in all conscious-
nesses, so that they will enter into the *emalal-vijianal. This is because the original awakening
AE of all sentient beings [works,] by means of the one awakening, to awaken those sentient
beings, and [thus] to make the sentient beings all regain their original awakening, viz. to awaken
them to the fact that all affective consciousnesses are empty, tranquil and unproduced. That is

because it is an established fact jt5¢ that the original essence is originally without motion.”®

(VSS<2>): “[The Buddha said:] ‘One who is enlightened need not abide in nirvana HEESR.
Why is this? One who awakens to % original nonproduction A4 remains far removed from
the maculations (mala, 3i) of sentient beings. One who awakens to the original lack of tranquil-
lity A< %% remains far removed from the activity of #irvana BE/E22&h. For one who abides 1% at
such a stage, the mind abides nowhere. Free from both egress and access #&# A, it accesses
the amala consciousness FEEE "™ The Bodhisattva Non-Abiding #E{E31E asked: ‘If the
amala-consciousness BB FEHE has some place where it can be accessed, [does this mean it is]
something that is attained ({8, upalabdhi) — that is, an attained dharma (& BriS 2 1855)? The
Buddha replied: ‘No, it does not.”*®

The VSS goes on to relate a parable of a prodigal son (VSS<3>), who carries gold

coins in his hands, but does not know it. For fifty years he roams in poverty and destitu-

392
393
394

395

390 I here follow BusweLL’s translation. To my knowledge, he does not explain how he arrived at it,
but equally, I cannot fully understand the sense of the Chinese, and defer to his judgement.

391 | use the admittedly awkward translation “revolutionary transformation” because & here
recalls the doctrine of asrayaparavrtti, which, as we have seen, is absolutely central to P’s
original doctrine of *amalavijiiana.

Translation modified.

T273:9.368b13-18; BuswrLL (2007), 141, translation modified.

The text here recalls the old prajfiaparamita idea that the ultimate, the tathagata etc. “does not
come or go”.

T273:9.368¢26-369a01. I modify the translation in BusweLL (2007), 155-157, which incorporates
in full his earlier translation of the root text of VSS published in his Formation of Ch’an Ideolo-
.
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tion, before his father finally tells him he has been in possession of gold all along. The
moral of the story is spelt out thus:

“It is just the same with the *amala[-vijiianal. It is not something from which you have departed
Hi, and now, it is not ‘accessed’ A. Just because you were deluded in the past, does not mean
you did not have it; and just because you have realised now [that you have it], does not mean
you have ‘gained access’ to it A.”%

VSS also mentions “ninth consciousness” twice:

(VSS<4>): “The Buddha [said:] ‘Those who recite the Priatimoksa precepts do so because of their
unwholesome haughtiness, which is [like] waves and swells on the sea. If the sea, i.e. the
ground of their mind in the eighth consciousness, is limpid, then the ‘[out-1flow’ (&, asrava/
0gha)® will be purified from the ninth consciousness. Where no wind moves, waves cannot
arise. The precepts are by nature uniform and empty (sanya) £:72; [those who] hold fast to

them are deluded and confused.”*

(VSS<5>): “[The Buddha said:] Thusness is empty (Sanya) in its essence E 1224, The fire of
the gnosis [that knows] this emptiness of essence 4:22%7 X completely burns up all fetters (&%,
samyojana). All is ufterly uniform Y245, and the three stages of equivalent enlightenment £
2= 3% and the three bodies of sublime awakening 132 = & are radiant, clear and pure within
the ninth consciousness i /L P HSKBEIE, [so that] there are no shadows.”®

396 T273:9.369a01-09; BuswrLL (2007), 157-159, translation modified. This parable is full of word-
play key to conveying its lesson: on the notion of “attaining” (1%, upalabdhi), which is the same
word used for the son finally “getting” or “finding” the gold; on the notions of “coming to” and
“going from” Hi A, which BuswelL translated “egress and access” above, which refer back to
the old Prajiiaparamita notion of “coming or going”, and which are used to refer to gold and
good fortune apparently deserting and then returning to the son, BusweLL's translation obscures
these word plays somewhat.

397 A play on words: {ii (often asrava) is also used for ogha, “flood”, “flow”, thus likening the
asrava to the waves.

398 T273:9.370b22-24; BuswgLL (2007), 204, translation modified.

399 Like the following concept of “sublime awakening”, this concept derives from the Chinese
apocryphon the Pusa yingluo benye jing, BusweLL (2007), 12. BUuswkLL translates “virtual
enlightenment”, but I cannot understand what he intends by this translation. My alternative
here is also tentative, but I hope, closer to the literal sense of the Chinese.

400 'T273:9.371b14-16; BusweLL (2007), 234.
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There is much that is new here. Astonishingly, the VSS is the first time after Zhiyi*"
in the later evidence that we see even the faintest allusion to asrayaparavrtti, despite the
centrality of it to Paramartha’s doctrine of *amalavijfiana.*” We also see here a connec-
tion of *amalavijiiana to a kind of “other-power” doctrine, in which access to it is ex-
plained by the good works of the Tathagatas (VSS<1>). This is also the first time we
have seen *amalavijiiana associated with the doctrines of “non-abiding #nirvana” (#:{¥
BER, apratisthitanirvana), “non-production” (anutpada), and “neither coming nor go-
ing” (BusweLL's “free from both egress and access”). It is also the first time we have
seen *amalavijiiana associated with “non-abiding” (VSS<2>). The parable (VSS<3>) is
clearly modelled on the basic conceit of some of the nine parables of the
Tathagatagarbha satra, even though it matches none of those parables exactly*® — by
this means, the association between *amalavijiiana and tathagatagarbha is clearly fur-
ther strengthened. The metaphor of the “waves and the sea” (VSS<4>) derives from
LAS,* and is, of course, by this stage in Chinese Buddhist history, famously associated
with AF.“® This is the first time we have seen it used in direct connection with
*amalavijiiana. VSS<5> also draws an implicit connection between *amalavijiiana and
the “taintless stage” (wugou di Y5 H# = *amalabhami) of the path to buddhahood, as it
was expounded in the Chinese apocryphon the Pusa yingluo benye jing (EpEBRIEARIELE,
T1485).*°

Woénhyo develops these rich ideas even further in his commentary. As BUswELL
shows in his translation and study of Wonhyo’s commentary, Wénhyo picks up on these
hints in the root text and elaborates them into a theory whereby *amalavijiana be-

401 Note that the transcriptions used for *amalavijiana in VSS also seem to suggest a connection
with Zhiyi.

402 Even later, this connection is only hinted at a few times, by Dingbin, Dajue and Chengguan (see
below).

403 Several of the parables involved hidden gold (4, “gold in a cesspit”; 7, “dead traveller’s gold”; 9,
“dirty gold statue”). In addition, Parable 5, of the poor family that, unbeknownst to themselves,
lives on top of a treasure-trove for years, shares a basic similarity of plot conceit with this
present parable. For these parables, see Rulaizang jing R BIE (Tathagatagarbha satra)
T666, and for an exhaustive study, see ZIMMERMAN.

- 404 E.g. T671:16.515a06-08, 523b25-c03, 523 c12-19.

405 T1666:32.576¢11-15.

406 The “equivalent” %8 awakening alluded to here is said in that text to belong to a “taintless (or
‘immaculate’) stage” (wugoudi), while “sublime” awakening 7 belongs to a stage called
“sublime training” (miacoxuedi ¥b2:#h). It is easy to see how the author of the VSS could have
associated this amala stage of practice with *aemalavijiana.
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comes the key to a scheme of practice, by means of which the practitioner can progress
from the ordinary to the awakened state. The key innovation and doctrinal goal in
Woénhyo's commentary is the attempt to bring out an “active” dimension of
tathagatagarbha, using a framework derived from AF (“original enlightenment” benjue
&, “acquired enlightenment” shijue 15, etc.).”” The main way Woénhyo achieves
this is to map *amalavijfiana onto the path structure of the Pusa yingluo benye jing.
Thus, “as Wonhyo interprets [the VSS], the enlightenment that is immanent in the mun-
dane world . .. could actually be viewed as a practical catalyst to religious training.”*®
Wonhyo constructs “a comprehensive system of meditative practice, focusing on the six
divisions of contemplation practice*® that lead to the experience of ‘the contemplation
practice that has but a single taste’,” which constitutes “a practical way of actually culti-
vating original enlightenment, rather than just passively acquiescing to it”.*® On this
reading, “the Vajrasamadhi-siitra provides a practical soteriology of original enlighten-
ment by shifting the Awakening of Faith’s accounts of mind and enlightenment from on-
tology into the realm of actual practice.”*"!

The most important points in Wonhyo'’s exposition of *amalavijiiana are as fol-
lows.”? In his introduction, Wanhyo says that as the result of the six practices'” advo-
cated by the satra, the “ninth consciousness” appears by a revolutionary transformation
# (para/vr)."" He calls this resulting ninth consciousness wugoushi #355%, and identi-
fies it with the dharmadhatu.” This is the first time we have seen *amalavijiiana associ-
ated with the dharmadhatu since SBKL<1>.*° The process of realisation continues with
the revolutionary transformation (# once more) of the eight consciousnesses into the

407 BuswgLL (2007), 5-6.

408 BusweLL (2007), 13.

409 BusweLL summarises the six divisions of this practice, which are the focus of Ch. 2-7 of
Wonhyo's text respectively, 14.

410 BusweLL (2007), 14.

411 BusweLL (2007), 15.

412 Remaining passages where Wonhyo treats *amalavijiiana (excluding citations from the root
text), not discussed individually in the following, are: T1730:34.995a17-19, BusweLL (2007),
236-237; 1003b20-26, BUswWELL 284. See also n. 254 above.

413 See n. 409.

414 BusweLL (2007) mistranslates this word as “in turn”, 49.

415 T1730:34.961b03-04; BusweLL (2007), 48-49.

116 [t is possible that this might be a clue indicating that Wonhyo had direct access to SBKL, since
we know of no other earlier source from which he might have derived this idea. It is also possi-
ble, however, that he arrived at the identification independently.

—
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four wisdoms (adarsajfiana, samatajiiana, pratyaveksajiiana, anusthanajiiana), and the
attainment of the three bodies (¢#7ikyaya) of the Buddha. We have not seen the idea of
the attainment of all three bodies connected to *amalavijiana before; the only place we
have previously seen *amalavijiiana connected with the four wisdoms is in Daoji’s use
of MSA.* Wanhyo further says that in this state, gnosis and its object are nondual 3%

Tav e

Later, Wonhyo states explicitly that “original enlightenment” is identical to
*amalavijiana X8 1FEMEEEH:; he therefore glosses the notion of “accessing
*amalavijiiana” seen in VSS<1> as “attaining benjue” 1548 .*° The ground for this
move was obviously prepared for Wonhyo by the author of VSS in passage <1> above;
Wonhyo is merely spelling out what is already there implicit. In glossing VSS<2>,
Wonhyo explains that “accessing *amalal-vijianal means “leaving behind the two
extremes” ¥t %, and he identifies the attainment of *amalavijfiana with “returning to
the fountainhead of the mind” & .[,E.*° These claims reinforce the ties between
*amalavijfiana and the AF framework.

In commenting on the parable of the foolish son, Wonhyo comments that the gold
has the four qualities of permanence, bliss, self-identity and purity % #43%i$. The use of
these four well-known epithets of fathagatagarbha strengthens still further the associa-
tion between tathagatagarbha and *amalavijiiana. He also assigns these epithets to bex-
jue.” He goes on to employ the LAS/AF figure of wind, waves and water, associating
the underlying tranquil substratum (the sea) with prakrtiprabhasvaracitta B1EE R (.2
Mention of this concept puts Wonhyo in a line that includes Huijun, MSA and Daoji be-

fore him, and Chengguan after.

Finally, in one other text, the Niepan zong yao {E8&57 %, Wénhyo explicitly identi-

417 See p. 132. Note, however, that Kuiji's verse from the Rulai gongde zhuangyan jing also makes
this same connection (see p. 143), and we cannot be sure of the chronological relationship
between Kuiji's and Wonhyo's pertinent works here.

418 T1730:34.961b03-06. He later repeats the assertion that benjue and “ninth consciousness” are
identical: A< 1F 245 Juilk 989b25, BusweLL (2007), 205.

419 T1730:34.978a20-22

420 T1730:34.980c08, BuswrLL (2007), 157. He also identifies the attainment of *emalavijiiana with
“returning to the fountainhead of the mind” at 994¢24-27.

421 T1730:34.981a28-29.

422 'T1730:34.981b20.

IS
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fies *amalavijiiana with Thusness, the substance of Buddha-nature ##14:£2, and, most
interestingly, jiexing f#1%.*” This last notion derives from Paramartha’s MSg,** and
seems itself to have been the centre of a process of reinterpretation in line with
tathagatagarbha doctrine as mediated by AF ideas.” This is the first time we have seen
this idea associated with *amalavijiana.

In sum, in the VSS and Wénhyo, *amalavijiiana is an important concept, and it un-
dergoes a number of striking new developments. It is elaborated into a basis for prac-
tice; it is associated with the path structure from the Pusa yingluo benye jing; it is linked
to the four wisdoms and the three bodies; it is tied much more closely to
tathagatagarbha, Buddha nature, and their four epithets of permanence, bliss, self-identi-
ty and purity; and it is associated still more with AF rubrics and concepts. These texts
also seem to revert to some old and, from what the extant texts show us, authentic di-
mensions of Paramartha’s doctrines, including the link to asrayaparavrtti, and the identi-
fication with the dharmadhatu, and the nonduality of perfect gnosis and its object.

From this point in our analysis,”® as we venture into periods more distant from
Paramartha himself, the testimony of authors who mention *amalavijiana/ninth con-
sciousness tends only to become more uniform, more removed from anything
Paramartha himself said, and more derivate of intervening accounts. For these reasons,
we will not treat individual the remaining authors to 800 so exhaustively, but rather, will

423 'T1769:38.249b08.

424 'T1595:31.175a25-26.

425 This concept has traditionally been understood as meaning something like “inherent nature
[disposing the sentient being] to liberation/gnosis”. However, Ching KENG argues persuasively
that this is not an accurate reflection of the term as it was used by P and the early Shelun
school. See Kenc’s forthcoming Harvard PhD dissertation.

426 Remaining sources in the period down to the Faxiang authors, whose comments are too slight
to treat in detail, are: (1) A brief comment in Fali’s (7:HE, 569-635) Sifen li shu (P45, com-
posed between 618 and 626), which occurs in the context of a discussion of the Buddha’s bod-
ies, speaks of the “ninth pure consciousness [that is] Thusness, the dharmadhatu” BEANEFREE
L%, Upon the attainment of buddhahood, this instance, “originally hidden, is made mani-
fest” A[&488 and “comprises the dharmakaya” L% 1% 5; X731:41.541606-09. (2) Li Shizheng
(R, d.u., fl. 626-649) mentions *amalavijiiana in his Famen ming yi ji %9434 T2124.
He uses the very unusual transcription [ . Li, unusually, echoes Huijun in discussing
*amalavijiiana in terms of the distinction between ontological cause &R (karanahetu) and
epistemological cause T [X (jiapakahetu); T2124:54.195b11-23; see n. 345. (3) Zhiyan very
briefly mentions *amalavijiiana twice, T1870:45.543a18-21; T1869:45.522¢18-26.
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only pick out the main trends in their accounts. There are two main groups of ideas we
need to look at: those of the Faxiang school; and the beginning of a reaction against
those ideas, as seen in the Vinaya authors Dingbin and Dajue, and in Chengguan.

4.1.3.9 Faxiang authors ‘

We turn first to Xuanzang’s Faxiang school. During roughly the same few decades
when the VSS and Wénhyo’s commentary were composed, Xuanzang and his team
would have been busy on their massive translation projects, and his disciples would
have been producing the first of their significant body of commentarial literature. In this
literature, they occasionally commented on Paramartha’s doctrines, including
*amalavijiana. The three most important Faxiang authors to comment on
*amalavijiiana and ninth consciousness are Kuiji, Wonch’uk and Tunnyun. We will here
take them as representative, noting additional information supplied by other authors as

necessary.””’

The battle against the notion of the so-called “ninth consciousness” was a key part
of the struggle of the Faxiang school to roll back the ongoing synthesis of Yogacara and
tathagatagarbha thought, which it saw as heterodox. This polemical setting exerts a sig-
nificant distorting influence over their presentation of the doctrine. This bias notwith-
standing, the massive historical influence of the Faxiang position in the interpretation of
Yogacara/ Vijiiaptimatra doctrine in East Asia has arguably exerted an excessive influ-
ence over our understanding of *amalavijiiana, right down to modern scholarship.

427 Zhizhou ()&, 668-723) comments very briefly in his pME% 47848z, but merely echoes
standard Faxiang opinion, T1833:43.819b16-17. The other pertinent Faxiang authors, both late,
are Taehyoén (K&, KE, fl. c. 742-765) and Tankuang (2%, c. 700-788). Taehysn discusses
the doctrine in his “Study Notes” #3¢ on the Cheng weishi lun, discussing the same passage
that occasions Kuiji's first comment. He is entirely reliant on his Faxiang predecessors for any
information about the doctrine, and does not add any fresh information to our picture;
X818:50.64¢01-07. Tankuang’s account is also entirely derivative. He uses only the transcrip-
tions MR #& 3%, found only Faxiang writers, and [, otherwise only in Li Shizheng.
*Amalavijiiana is supposed to be a ninth consciousness, and derive from a Jiushi lun L%
by P, and also LAS. His account is resonant of AF; T2810:85.1050b21, 1051b09-14;
T2812:85.1075a19-23.
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Kuiji*” discusses *amalavijiiana in the context of a larger discussion of various ru-
brics numbering consciousness various ways. He begins by citing the LAS passage say-
ing consciousness can be eightfold or ninefold. He then says:

“On the basis of the Wuxiang lun and the Mahayandbhisamaya sitra, this [verse, i.e. from LAS*?
is interpreted to] [mis-ltake H7** Thusness for a ninth consciousness, because it expounds the
combination of two aspects, one true [consciousness] and eight worldly [consciousnesses].
Thus, [this interpretation] [mis-]takes HY the eighth, fundamental consciousness Z<%, when it is
in a state of purity, for a ninth, expounding a distinction between the defiled and pure 45 fun-
damental consciousness. The “Satra of the Adornment of the Tathagata by Merits” #IlI 3K Zh{E 5t
BAR says:

“The taintless consciousness #EYq#k of the Tathagata

Is the pure % element/realm without ‘outflows’ (anasravadhatu iR 5R);

It is liberated from all obstructions (servdvarana —YJfE);

It is conjoined with (*samyukta #HJE) the cognition that is like a perfect mirror ([E$5%7,

adarsajnana) .

“Since, here, the text speaks of “taintless consciousness” #3453 and “cognition that is like a per-
fect mirror” together, and since, further, the ninth is called *amalavijiana K iZ:%, we [there-
fore] know that [the text] is expounding a distinction between the defiled and pure [aspects of

428 As we have already seen above, Kuiji (Z2, 632-682) uses a variety of transcriptions for
*amalavifiiana: TG, EREH, and FIEFERR (this last seen for the first time here and in
Wonch'uk). He also calls it wugoushi 55k, Kuiji also refers to *amalavijiana as a “ninth
consciousness” — indeed, for him, the fact that it is counted as a ninth is a major bone of con-
tention.

429 Kuiji cites the verse on “eight or nine consciousnesses” from LAS (see n. 296; Kuiji cites the
Bodhiruci translation, T671:16.565b24) immediately before the passage Tunnyun quotes here.

430 “Mistakes for” in the sense that it “apprehends” it as such, but this apprehension is a kind of
ignorant clinging .

@1 FIzk IR / R ERS / BRI / BESAERE. This verse is quoted (from “a satra”) in
the third juan of Cheng weishi lun T1585:31.13¢23-24. The provenance of the verse is identified
in Kuijji’'s commentary, T1830:43.344c21-22. The text seems only to have been known in the
East Asian tradition for this one verse. In CWSL itself, this verse is only identified as from “a
satra”; commentators from Kuiji on seem to follow Kuiji here in identifying the source text, e.g.
Huiyuan (E74, 673-7437): X221:3.833b21-23 ; Chengguan: T1735:35.878a17-18; Yanshou (JEE,
Song dynasty): T2016:48.584c08-10; etc. La VaLite Poussiv (1928-1929) 1, 167, reconstructs the
title of the satra as Tathagatagundlamkara, but does not give any information about the text.
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the] eighth consciousness, and taking [the latter] L% for the ninth.”**?

This passage was the key point of reference for later Faxiang writers discussing
*amalavijiana. We see here a number of hints that suggest Kuiji’s understanding is
based quite closely on Daoji.** Kuiji also adduces a new proof text for the concept, com-
ing to him via none other than the (for his school) immensely authoritative Cheng weishi
lun (the only source for the Rulai gongde zhuangyan jing verses).

In keeping with the Faxiang attempt to assert their orthodoxy over Paramartha, we
see here for the first time the outright assertion that there is something wrong with the
concept of ninth consciousness: it is based upon (grasping) misapprehension . Kuiji
was elsewhere even more forthright about criticising this notion: “A former master set
up [wugoushil as a ninth consciousness. This is an error T fifi 175 &4 JLik & JE . In
his commentary on the Cheng weishi lun (the Shuji ¥8it), he again cites the LAS verse,
and then explains the nature of the error:

“To say there is a ninth consciousness is superfluous #%{. It is manifest that the other-depen-
dent consciousness (*paratantra-vijiana, #Kfi#) includes three types [of consciousness],
when considered in general B, and only M eight, when considered in detail . It is beyond in-
crease and decrease B @7, and that is why we use the word ‘only’ ME.*® The Lamkdvatare

432 RIEEILFAE, T1861:45.261b16-23.

433 It is significant that both WXL and the Mahayandbhisamaya are used by Daoji as key proof-
texts for the discussion of *amalavijiana. For Daoji’s use of WXL, see §4.1.3.7 above; for his
use of the Mahayandbhisamaya, see n. 384. The fact that Kuiji mentions these two texts in tan-
dem, in addition to the fact that Daoji was a teacher of XZ, suggests that the
Mahayanibhisamaya passage Kuiji is thinking of here is most likely the one quoted by Daoji.
Further, Daoji’s citation of MSA passages about the transformation of various kinds of
consciousness by paravrtti (see p. 132) is also the main precedent to the link Kuiji makes (via
the Rulai gongde zhuangyan jing citation) between *amalavifiiana and adarsajiiana. The fact
that the present passage alludes to these source texts is a strong indication that the Faxiang
school’s understanding of the doctrine was derived via Daoji’s Shelun zhang, or at any rate,
from Daoji. In this connection, it is perhaps significant that Kuiji also mentions WXL and
Mahayandbhisamaya once more, where he also ascribes to them certain ideas about “taintless
consciousness” — namely that it is “consciousness or mind in its essence, viz. the principle of
Thusness” YRk, 2 HME# 0. HIENH, T1831:43.634c08-09. (The only other places this
phrase occurs are when later authors cite Kuiji.) This, too, is a clear echo of ideas from Daoji’s
Shelun zhang, for which see n. 388.

434 T1830:43.344c09-13.

435 Note that this is the “only” of weishi, Chinese for vijiaptimatra, “consciousness only”, the
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doubles up in its exposition{, saying] that if we take the eighth as defiled, and separate out its
pure {aspect], we can speak of a ‘ninth consciousness’. This does not mean that there are nine
[consciousnesses] in the substance §& of the other-dependent consciousness {47, and it also
does not mean that in terms of substantial kinds #%4H, there is a separate ninth conscious-

ness 2436

Apart from these passages, Kuiji only comments briefly and inconsequentially on
*amalavijiana/ninth consciousness.”

In his famous commentary on the Samdhinirmocana satra, Wénch’'uk™® also uses
the term wugoushi in a manner that clearly attempts to recuperate the term as merely
another name for alayavifiana.

“The Trepitaka Paramartha asserted a doctrine of nine consciousnesses on the basis of the
Jueding zang lun. “Nine consciousnesses” refers to: six consciousnesses (of the eye, etc.) . . . the
seventh adana . .. and the eighth, alayavijiana, which is of three kinds ... The ninth is
*amalavijiiana VB, which here [in China] is called ‘taintless consciousness’ #EI5 k. It
takes Thusness for its substance &, such that, in the same Thusness, there are two aspects #:
(1) the object [of gnosis] (‘noema’, F#%3E), which is termed Thusness, or the ‘limit of reality’
(bhatakoti); (2) the subject [of gnosis] (BE#%, ‘noesis’), which is termed ‘taintless consciousness’
IR a%, and is also termed ‘original awakening’ (benjue, 4. This is as is explained by the
Jiushi zhang, citing the “Ninth Consciousness Chapter” of the Jueding zang lun B L= [k
ERERLES

Later, Wonch’uk returns to the topic, arguing that wugoushi is correctly just another
name for alayavijiana:

subject of the eponymous Cheng weishi lun.

436 T1830:43.239a12-16.

437 In one brief passage, Kuiji says that *amalavijiiana is only found at the stage of “the fruition of
buddhahood” MEFE#E8; T1829:43.179a04-05. Other passages in which Kuiji comments are
T1782:38.1001¢26-29 and T1861:45.282¢19-25.

438 We have seen that Wonch’uk ([Eil, 613-696) (who is Kuiji’s senior in years, but as we shall
see, depends upon him in the explication of *amalavijiiana), uses the transcription [ >R &%
(seen for the first time here and in Kuiji), as well as the standard [ 2%, He also uses the
term wugoushi to refer to *amalavijiiana. We also saw already that he refers to a specific text
by P on the “nine consciousnesses”, which he calls “Essay on Nine Consciousnesses” (Jiushi
zhang JUiEEE), saying it quotes the “Ninth Consciousness Chapter” of JDZL.

439 X369:21.240b20-c07.
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“lAlayavijiianal is also called ‘taintless consciousness’ (wugoushi), because it is utterly pure, and
the basis for all dharmas ‘without outflow’ (anasravadharmas, 3E#EK1E). To explain: the San-
skrit word [for this term] is *emalavijiane K 7%, which here [in China] means ‘taintless
consciousness’ (wugoushi). This is the state of [alayavijiana in?] sublime awakening ¥b& 1.
The substance of mind when it is conjoined #HFE with wisdom that is like a mirror (adarsajiiana)
is called wugoushi. It is utterly pure; all the dharmas of the path that are without ‘outflow’
(*anasravamargadharma),”® {such as) wisdoms (jiana), states of absorption (samadhi) etc.,
take it as their basis. Thus the ‘Siitra of the Adornment of the Tathagata by Merits’ (Rulai gongde
zhuangyan jing) says: ‘The taintless consciousness of the Tathagata/ Is the pure element without
‘outflows’;/ It is liberated from all obstructions;/ It is conjoined with the cognition that is like a
perfect mirror." This is explained in detail in the third juan of the commentary on the
[Chenglweishi [lun] MEaRER. "

This explanation applies purely to the alayavijiiana, even though it accepts (or
speculates) that *amalavijfiana was the original term for wugoushi as cited in the Cheng
weishi lun.

In one other brief comment in his commentary on the Satra of Humane Kings 1~ T
& B Wonch’uk overtly addresses a doctrine he ascribes to Paramartha:

“Further, Trepitaka Paramartha propounded a total of nine consciousnesses, adding
*amalavijiana ¥ 2 7%, which has as its essence Thusness-cum-original awakening E I &.
While it is in [a state of] bondage, it is called tathagatagarbha; when it escapes bondage, it is
called the dharmakaya TE¥B42 I3 Hi8 4 15 & . Here [in China,] we call it ‘taintless conscious-
ness’ M7 Y5, This is as [it is expounded] in the Jiushi zhang Ui, The remaining eight

consciousnesses are roughly the same as in all the masters.”*

The distinction here adduced between “in bondage” and “free from bondage” de-
rives from a new proof-text in the history of *amalavijiana doctrine, the seminal
tathagatagarbha scripture, the Srimaladevisimhanada satra,"* though the exact wording

440 This is one of the very few times we have seen *amalavijiiana associated with what is “without
‘outflows™ (anasrava) since P himself.

441 This verse was already cited by Kuiji, above p. 143.

42 X369:21.246¢24-247a05. The reference at the end of this citation is to Kuiji; see n. 431.

443 'T1708:33.400b26-29.

44 In Gunabhadra: HFRNEEEMETENRENLEEE. PMRESEMEE S RESEK,
T353:12.221b17-18; in Bodhiruci almost identical, T310(48):11.676¢26-28; Skt. is known be-
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used by Wonch’uk appears in no Chinese satras, but rather, first in the writings of this
Faxiang generation and their successors. This is a new link between *amalavijiiana and
tathagatagarbha doctrine. Unfortunately, it does not seem there is any way of knowing
whether Wonch’uk had it from some earlier text, and if so, what; or whether he perhaps
added this flourish himself.

In his Yugie lun ji finzaac, Tunnyun® provides us more new information:

“Here, [Hui-lJing [#1&*° follows ## Master Paramartha in establishing the doctrine of nine
consciousnesses JLi%3% on the basis of a citation from the ‘Ninth Consciousness Chapter’ JLi%
&h of the Jueding zang lun. However, in the portion of the Jueding zang lun corresponding Bf] to
the second part 43- of the present sastra, there never was any ‘Ninth Consciousness Chapter’.
Further, Master [Wen-1Bei [3C]14&"" says that an old tradition &1 cites the [notion of]
*amalavijiiana 72 from the Wuxiang lun #:AH5% to prove that there are nine conscious-
nesses.*® The Wuxiang lun corresponds to the ‘Chapter on Absence of Essence (nihsvabhavata)
e 5 from the Xianyang [shengjiaol lun #3535, but in that chapter, the term *amalavijiana
does not feature. Now, based upon the doctrine that there are nine consciousnesses from the
Lamkévatara sitra etc., [we can say that] the ninth is called *amalavijiana, which here [in Chi-
na] would be said, ‘taintless’ It = #35. Master Ji 2 [i.e. Kuiji] says [of this]:

[Tunnyun here quotes in full the long Kuiji passage translated above, p. 143.]
“Divakara (HiZEZT 52, fl. 676-688) says that there is also an interpretation fi%, in Western lands 74

75, that holds that a separate aspect of the sixth consciousness 7<&#k [i.e. manovijiiana] is called
*amala [ 2 5, because it has the excellent function 5 f of eradicating ignorance and realising

cause it is cited in RGV: yo bhagavan sarvaklesa-kosakoti-gadhe tathagatagarbhe niskanksah
sarvaklesa-kosa-vinirmuktes tathagatagarbhakaye pi sa niskanksa iti, JOHNSTON 79, 147; WaymAN
and Wayman 96.

45 We have already seen that Tunnyun (ZEf&, d.u., Silla monk of the eighth century) uses the
transcriptions &R, FREM (citing Kuiji), and #ERFE# (citing Kuiji) as well as the
ordinary [ % . We also saw that he reports that Huijing Z & traced the doctrine back to a
“Ninth Consciousness Chapter” of JDZL.

46 Wenbei and Huijing were apparently late Shelun school figures; YosHimura (2002), 234.

47 See n. 446.

48 Given that Wenbei was a Shelun school figure, we can speculate, on the basis of the evidence
to hand, that this is most likely a reference to Daoji.
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cessation BiE%s%5."° Dharma Master [Wén-]Hyo of Silla says that prakrtiprabhasvaracitta B
JEIB L is called *emala FIEEE," and that it is of one substance with the eighth [conscious-
ness], alayavijiana, but different in aspect 2£5!. Here, I follow (‘retain’, 7F) this interpretation,
which accords well #/I§ with the satra [quoted] above.”

Tunnyun’s comments*” here stand out for the scholarly care with which he reports
and evaluates various positions and traditions. He has also clearly taken pains to gather
all the relevant information he could; but he is still entirely reliant upon relatively late,
second-hand information. It also seems he could only base his assessment on parallels
to Paramartha’s texts in translations by Xuanzang; he apparently did not refer to
Paramartha’s own works on the topic.

Perhaps the most significant thing about the treatment of *amalavijfiana and ninth
consciousness/nine consciousnesses in these Faxiang authors is the overtly critical
tone they adopt. Where early Sanlun authors (Jizang and Huijun) were also critical of
Paramartha, this was in a context in which they were critical of a number of schools, and
for reasons somewhat tangential to Yogacara concepts. Here, however, we encounter a
head-on attack precisely on the concept of ninth consciousness itself, and the discussion
is almost entirely governed by this polemic; such authors mention only those aspects of
the doctrine that are necessary to refute it. In this polemical context, we should be alert

for possible distortions of the doctrine, to make of it a straw man or a sitting duck.

Faxiang authors adduce a new proof text, the otherwise entirely unknown “Satra of
Adornment of the Tathagata by Merits”. Moreover, Faxiang authors implicitly also use
Cheng weishi lun as a proof text (since their comments are often occasioned by pertinent
passages in that text); the conjunction of the Mahayandbhisamaya and WXL as proof-

449 Tt is difficult to know what to make of this tantalising comment. Divakara may have made some
remark in connection with his translation of the Ghanavyaha siatra, which Dingbin and
Chengguan cite (see below) as a proof text for the notion that mind can be eightfold or
ninefold, and that the pure garbha of the Tathagata is called *amalajiiana; see n. 459, 473. On
manovijiiana as the only consciousness to which the elimination of desire (corresponding here
to huo, “confusion, ignorance”) pertains, see AKBh 3.42a-c, vairagya . . . manovijiana eva ista,
VP 2, 131, Prabuan 155.19-20, P T1559:29.213b07-08. My thanks to OTaKE Susumu for pointing
this passage out to me.

450 Presumably referring to the passage cited above n. 422.

451 One other mention of *amalavijiana in Tunnyun’s corpus is also a simple quote from Kuiji,
T1828:42.605b22-23.
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texts imply they are probably reliant upon Daoji;*** and authors after Kuiji refer to Kuiji
himself as an authority on the question. In addition, Faxiang authors refer to the follow-
ing texts already referred to by their predecessors: LAS, WXL, and the
Mahayandbhisamaya. The transcriptions they use seem to indicate that they have en-
countered the idea of *amalavijiiana in part through the writings of Tiantai Zhiyi.

By contrast, Faxiang authors make very little reference to Paramartha’s own works:
they only refer to the supposed Jiushi zhang, and to JDZL (with no signs that they had
actually read JDZL itself). Given the reasons for caution in believing the traditional as-
cription of a Jiushi zhang to Paramartha, there is very little to give us confidence that the
Faxiang authors were engaging with a textually grounded version of *amalavijiiana,
traceable to Paramartha himself.

This paucity of firm information is reflected in the contents of the doctrine the Fax-
iang authors describe. They are more concerned to tell us what it is nof, i.e. the “cor-
rect” understanding that in their view should be substituted for its mistakes; and what is
wrong with it by contrast. They have very little to say about the actual content of
Paramairtha’s doctrine: only that it counts *amalavijiiana as a ninth consciousness; that
it associates *amalavijiana with Thusness; (in Wonch’uk only) that it has two aspects,
as object (Thusness etc.) and subject (benjue etc.); that it is the basis for
anasravadharmas; and that it has two states, after the manner of fathagatagarbha, i.e. in
and out of bondage.

Now, it seems highly likely from his citation of WXL and the Mahayandbhisamaya,
and perhaps the reference to adarsajiiana, that Kuiji is deriving his information about
*amalavijiiana/ninth consciousness from Daoji.*® It is also apparent that Wonch'uk, al-
ready, is in part following Kuiji in his interpretation of the problem.* We recall that
Daoji was a teacher of Xuanzang,"” and also a student of Jingsong, to whom is ascribed
a Jiushi xuan vi.** These facts in combination make it possible that a Jingsong-Daoji ver-
sion of the doctrine was the proximate source of Faxiang information about it, and the
most immediate target of the Faxiang polemic.

452 See n. 433.

453 See n. See n. 433.

45¢ See his reference to Kuiji at the end of the second passage translated above, p. 146, and n. 442,
455 See n. 366.

456 See p. 113.
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Further, we have seen that an almost riotous variety of various ideas about
*amalavijiiana/ninth consciousness was current in the century between Paramartha
and the Faxiang authors. By contrast, looking ahead towards the eighth century, we see
that after Kuiji and Wonch'uk, the range of ideas we encounter is significantly impover-
ished, and very often dependent on the Faxiang authors themselves.

It thus seems that we encounter here a bottleneck in the transmission of “ninth
consciousness” lore: ideas possibly acquired via Daoji’s Shelun-school lineage are recast
in a form most suitable for their treatment as the targets of a polemic, and this then be-
comes the dominant guise in which the lore is known to later generations.

4.1.3.10 Two Dharmaguptaka Vinaya authors in the early eighth century

We turn next to Dingbin’s (8%) Sifen lii shu shi zong viji VU5 AT HE (.
703-705)*" and Dajue’s K8 Sifen lii xingshi chaopi VU537 HHb#t (712),® both in the
Dharmaguptaka Vinaya JU43% lineage. The main significance of these two authors is
that they disagree with Faxiang authors and side with Paramartha. In so doing, however,
they show that even scholars after the Faxiang authors but outside that school were
heavily influenced by them in their understanding of the doctrine.

Dingbin cites a new proof text, translated only after the time of Kuiji and Wénch'uk:
the Ghanavyaha-siatra (Dasheng miyan jing KIEH AL, T681), which held, in a manner
reminiscent of LAS, that mind could either be of eight or nine kinds.*® He then cites an
explanation of the ninefold system of consciousnesses, ostensibly from Paramartha but
most likely at best derived second-hand from the Wonch’uk passage above.® This de-
scription begins with the six Abhidharmic consciousnesses, and then goes through sev-

457 As Funavama Toru points out, this text is ascribed to the later Kaiyuan period (713-741) in the
Song gao seng zhuan, but passages in the text make reference to “the present third year of the
Chang’an era of the great Zhou (dynasty) KJE&KZ =4 (703 C.E.)” (X733:42.36c15-21), on the
one hand, and to the ascension to the throne of the Tang Emperor Zhongzong #15% in 705 C.E.
In addition, the text is cited by Dajue writing in 712 (on the date of Dajue’s text, see n. 458 fol-
lowing). These facts allow us to date the present text more precisely. See Funayama (2000), 352
n. 11.

458 This text is dated from its colophon, which dates it to the first year of the Daji/Taiji era of the
Tang KA ITAE, i.e. 712 C.E,, and says that it was written at Dazhuangyan si KiEEF in Xi-
jing FEE (mod. Hangzhou), X736:42.1063c07.

459 A \FE. SIEA I, citing T681:16.734a24; rnam brgyad rnam pa dgu yi sems etc., P. Cu 31b3,
cited in OTAKE (2007b), 3. The Ghanavyaha was translated by Divakara between 676 and 688.

460 See p. 145.
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enth adanavijiiana and eighth alayavijiiana. It then comes to the ninth:

“The ninth is called *amalavijiiana. The Tang Trepitaka says that here [in Chinal], this is trans-
lated ‘taintless’ (wugow). This is also another name for the eighth consciousness. When one be-
comes a Buddha, the eighth consciousness undergoes a revolutionary transformation (%, para/
vrD), and becomes taintless. There is [thus according to Xuanzang] no separate ninth conscious-
ness. [This is explained] in detail in the *Vijiaptimatra (M, prob. Cheng weishi lun), the
Mahayanasamgraha etc.”*

Dingbin goes on elaborate further on how Xuanzang and his schoolmen disagreed

with this doctrine. However, he then refers to the Ghanavyiaha again, as proof that it is in
fact the Faxiang understanding that is incorrect: “The ninth here is what is described in
the last juan of the Ghanavyiiha as follows: “The pure garbha of the Tathagata/ Is also
called *amalajiiana HEY5% " Thus we can see that [Paramartha’s understanding] is
not in error ~2.7“ He then goes on to describe the concrete contents of the doctrine
of ninth consciousness thus:

“Trepitaka Paramartha says that there are two kinds of *amalavijiiana: (1) as object of gnosis
(noema, %), meaning Thusness; (2) “original awakening” #%&., i.e. *tathatajiana, ZE 5.
[This] subject of gnosis (noesis, iE#%) is identical with the “non-empty” (asanya) [facet of the]
matrix ([fathagata-] garbha); the object (noema) is identical with the “empty” (sanya) [facet of
the] matrix ({tathagata-] garbha).*® According to the same (P& ? for [5]) treatise, both facets
take Thusness as their substance §%.7'%

This characterisation of *amalavijiiana as of two kinds is clearly derived from simi-

461 X733:42.44a18-21.

462 Citing T681:16.747a15. I am grateful to Otake Susumu for pointing out that where Divakara has
ESR%E, Tib. Ghanavynaha has sprul pa’i ye shes, *nirmanajiana; see Peking no. 778, Cu 62a8.
By contrast, Divakara’s Chinese would seem to correspond to an underlying *nirmalajiiana
(personal communication, November 2008).

3 HEE, W [FERE] TER. TUHEFK. RAERS) A En, X733:42.44a22-24.
Dingbin here may be responding directly to a comment by Wdnch'uk, cited by Taehyon but to
my knowledge unattested elsewhere: “This [interpretation found in the]l Wuxiang lun is
Paramartha’s error” H [ 3] E 32, X818:50.64c04 (my emphasis).

464 Referring to the Srimaladevt satra, T353:12.221c16-18; sanyas tathagatagarbho vinirbhagair

muktajiiaih sarvaklesakosaih/ asanyo ganganadrvalikavyativritair avinirbhagair amuktajiiair

acintyair buddhadharmair iti, JOHNSTON 76, 144; Takasaxi 301; Wayman and Wayman 99.

465 X733:42.44b03-06.
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lar comments made by Wénch’uk,*® or from the same source Wnch’uk relied upon.
However, it is not entirely derivative; it is the first time we have seen *amalavijiiana as-
sociated with the concept of what is “non-empty”, another epithet of the tathagatagarbha.
In implicitly adducing the Srimaladevt as a proof-text, however, Dingbin may also be tak-
ing his cue from Woénch'uk, who we saw above refers to other concepts from the same
text. "

Dajue explicitly says he gets his information from “the Tang Trepitaka” (F =, i.e.
Xuanzang). He links *amalavijiana to adarsajiana (like Kuiji’s Rulai gongde zhuangyan
jing, probably following Daoji’s use of MSA), and says that ninth consciousness is called

*amalavijiana B in the “Ninth Consciousness Chapter” of JDZL (thus following
Wonch'uk). Echoing Dingbin and Wonch’uk, he then says,

“Paramartha explains: ‘This [ *amalavijiiana] is of two kinds: (1) as object of gnosis (noema, ff
#%), meaning Thusness; (2) what is termed ‘original awakening’ (benjue), which is the gnosis it-
self (jiana) qua subject of gnosis (FE#%, noesis). The manovijiiana 3% #*® and this [emala] con-
sciousness unite noema and noesis, which thus, in their unity, comprise the substance of this
consciousness & 7% I ik pe %

466 See above p. 145,

467 See above p. 146. Dingbin also refers to *amalavifiiana in one other passage of marginal inter-
est. “Trepitaka Paramartha says that all sentient beings have an originally awakened nature
(benjue xing AE-1), which is the ninth [consciousness, viz.], *amalavijfiana, and practice is
only an expedient. The Buddha Jewel functions to make this original awakening (benjue),
which was originally hidden, become manifest. The Dharma Jewel is intended to provide
guidelines allowing one to conform to this original awakening (BEJZ& kWi B35 DL A EE).
The Samgha Jewel is intended to prevent discord and strife #8583 A%, The Tang
Trepitaka said that the essence of the Three Jewels is nothing other than Thusness;”
X733:42.191a14-18.

468 | cannot understand exactly what Dajue is saying here. It may be relevant that in places P
seems to understand that at least at one stage in the process of the realisation of
vijiiaptimatrata/weishi, manovijiiana can be taken as the subject of something like fangbian
weishi, but is understood to itself be obviated in zkengguan weishi; cf. FXL T1610:31.809b26-c06,
SBKL T1616:31.864a24-28, and discussion in Otake (2007a), 390-394. Further, as we saw above,
according to Tunnyun, Divakara associated manovijiana with amalavijiana in some capacity;
Divakara’s doctrine may have been connected to the Abhidharma identification of manovijiana
as the consciousness that undergoes the elimination of defilement/ignorance/desire; see n.
449. There, too, we see possible parallels with this passage. I thank Otake Susumu for help
with this difficult point (personal communication).

60 EEATEN TREMA] A [hilien]. $us [PTERR ] HEaidn  TWE TR, —&. &
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The last (very cryptic) sentence here is new, but otherwise, Dingbin’s comments
are entirely derivative of either the Faxiang authors or Dingbin’s use of Faxiang charac-
terisations. Elsewhere, Dajue repeats verbatim a lengthy passage from Dingbin, show-
ing that he was certainly aware of what Dingbin had to say about *amalavijiiana.*” It is
thus difficult to be sure to what extent Dajue worked directly from Wénch’uk and Kuiji,
and to what extent he had even their ideas indirectly via Dingbin.

The most important of these two scholars is clearly Dingbin, whose comments are
more detailed, and earlier. Although Dingbin disagrees with the Faxiang position, he
clearly has much of his information from Faxiang scholars, and reads Paramartha’s doc-
trine through the lens of Faxiang views. It is also noteworthy that he has to fall back, for
a proof text, on the Ghanavyiha, a new text translated even after Xuanzang’s era. Nei-
ther Dingbin nor Dajue seem to have direct access to Paramartha’s texts.

4.1.3.11 Chengguan

Later comments by Chengguan (B#i, 738-839) echo Dingbin and Dajue closely.
Chengguan also sides quite openly with Paramartha (as he perceives him) against Xuan-
zang.

In a first extended discussion,'”’ Chengguan says that Paramartha called the pure
aspect of eighth consciousness, which Chengguan refers to as “the pure consciousness
of the Buddha” #i55%,*? a ninth consciousness, and named it *amalavijiana [5 B &%,
Xuanzang said that this term should be translated wugox, and that it results from the
revolutionary transformation (8, para/vrt) of the eighth conscicusness into a taintless
consciousness (wugoushi) upon the attainment of buddhahood; but that it is not a ninth
consciousness. Chengguan then gives the two Ghanavyitha-sitra citations first seen in
Dingbin,*” saying they support Paramartha in establishing a ninth consciousness.
Chengguan then repeats verbatim Dingbin’s assertion, which says that *amalavijiiana
is of two kinds, corresponding to the “non-empty” and “empty” aspects of

¥, BIREW. Z4 TRE] . BIseEE. Zik. k. @ik, SAMEREd,
X736:42.876b19-22.

470 X736:42.1019b20-23; passage discussed n. 22.

471 T1736:36.323c03-17.

472 This rare term would seem to derive from XZ’s translation of the *Buddhabhami sitra sastra:
T1530:26.293a29, 311b01, 327¢24-25. (Perhaps Chengguan is trying to hoist XZ with his own
petard...)

473 See above n. 459, n. 463.
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tathagatagarbha."™ Chengguan relates this doctrine to the two aspects P of mind from
AF, i.e. the Thusness aspect B4 and the samsaric aspect £ %9,"° quoting as a
proof-text a section of AF saying that mind is only one, and is Thusness.*”® He then says
that whatever we call the mind in this liberated state, there are important differences be-
tween it and ordinary consciousness JLi#, namely that pure consciousness i creates
the four wisdoms and the three bodies (probably following Wonhyo).*”"

Later in the same text,”® Chengguan returns to the topic, in the course of glossing
the notion of rushi xin (WI'E-L,, *yathabhatacitta, “mind that is adequate to reality”, ap-
parently a close relative of yathabhatajiana, f1E*%5)." He identifies this concept with
prakrtiprabhasvaracitta (B &0, “aboriginally luminous mind”), for which he refers
again to the Srimaladevisimhanada satra and AF, and also cites a passage from MSA
comparing prakrtiprabhasvaracitta with pure water that has been tainted by mud and
dirt, which returns to its original purity when the taints are removed.*® He then argues
that there can be no essence of mind separate from the Thusness of mind, and there-
fore, that purity of mind is merely a matter of removing adventitious defilements. Thus,
mind is identical with Thusness, and prakrtiprabhasvaracitia is identical with
tathagatagarbha, and also with original pure consciousness 43§ 3. Having thus pre-
pared the ground, he introduces Paramartha’s notion of *amalavijiiana, which he calls
a ninth consciousness. The remainder of this passage repeats much of the argument he
already laid out in the first passage cited above.*

474 See above p. 151.

475 T1666:32.576a06,

476 Citing T1666:32.576a12-13.

477 Cf. VSS and Wonhyo’s commentary, which are the only other places we have seen the four wis-
doms and the three bodies linked with *amalavijiiana (see p. 140).

478 'T1736:36.336b04-26.

479 fE.0~ is a rare enough concept, but found once in Siksananda’s Avatamsaka satra
T279:10.105b01-02, which is certainly enough to account for Chengguan’s interest in it.

480 Chengguan is apparently citing from memory: his citation differs in details from MSA itself,
but corresponds to scattered portions of Ch. 14 of the Chinese, T1604:31.622¢14-623a04, i.e.
immediately preceding 623a09, where Prabhakaramitra’s text uses the term *amalavijiiana;
corresponding to Skt. 13.17-13.19 and Bh, where the text is already discussing
prakrtiprabhasvaracitta; Livi (1907, 1911) 1, 88; 2, 157-158; JampsaL et al. 171-172.

481 Specifically, he repeats that XZ says the term is translated as wugow, but it is not a separate
ninth consciousness, rather what results from the revolutionary transformation of eighth
consciousness on attainment of buddhahood; he then repeats the two citations from the
Ghanavyaha; the assertion that *amalavijiiana was expounded in a special chapter of JDZL;
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There is much that is new in Chengguan’s discussion here. We have not seen
*amalavijiiana related to “the pure consciousness of the Buddha”. We have seldom
since Paramartha seen such a close association between *amalavijiana and
prakrtiprabhasvaracitta, though the link does appear in Huijun, MSA and Daoji, and
again in Wonhyo. It is also, to my knowledge, the first time since Paramartha that any-
one has said so directly that *amalavijiiana is obscured by adventitious defilements. In
some respects, then, it is as if Chengguan is returning to aspects of Paramartha’s origi-
nal doctrines; and yet, despite the meticulous way he specifies his sources, we have no
indication that he has direct knowledge of Paramartha’s works.

In Chengguan, then, it seems we see a strengthening of an initial reaction against
the Faxiang rejection of Paramartha’s ideas seen first in Dingbin and Dajue. However,
Chengguan elaborates this understanding in a creative way that is most reminiscent, if
anything, of the mode of doctrinal development that we see begun in VSS and built upon
by Wonhyo in his commentary. The *amalavijiana/ninth consciousness as articulated
in these texts has little to do with Paramartha’s own doctrine. If *amalavijiiana, now
firmly identified with a ninth consciousness, is by the time of Chengguan on the verge
of winning for itself a secure place in East Asian Buddhism, it is in a form that has de-
clared almost complete independence from its original author.

The Faxiang authors articulated a very influential vision of *amalavijiana doctrine,
as we have seen. At the same time, they made the conflict with Paramartha so sharp it
was almost a matter of “vou’re either with us or against us”. In the long run, this may
ironically have hastened the demise of the doctrine they opposed to Paramartha’s. Ap-
parently scholastics began to decide that they were “against them” — the ideas ascribed
to Paramartha, even as Kuiji and Wénch’uk (inaccurately) described them, proved too
attractive to reject entirely, and too well supported in a range of proof texts (none of
them, by this stage, Paramartha’s own!). Perhaps, then, we hear here one stroke of the
death knell of Xuanzang’s “orthodox” Faxiang line against the “sinified” line represented
by the Yogacara-tathagatagarbha-Buddha nature-AF synthesis that eventually won out in
mainstream East Asian Buddhism."®

the passage shared with Dingbin on the two kinds of *amalavijiana, relating to the non-empty
and empty aspects of tathagatagarbha; and the reference to AF’s two aspects of mind.

482 For the sake of completeness, we should note that this survey has omitted the following later
evidence of relatively marginal importance: (1) The Da foding rulai miyin siuzheng liaoyi zhu-
pusa wanxing shoulengyan jing N TEINARE FISEE T 55 TE E 1T HERRE T945, translated
by Paramiti/Pramiti (? #%#|%75), who arrived in Canton in 705 (DeMiEviLLE [1952], 43 n. 2),
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4.1.4 Summary

Before we compare *amalavijiiana doctrine in later witnesses with that of
Paramartha himself, it will be helpful to identify some general trends in this later materi-
al.

First, the materials seem to fall into two main periods. A first period lasts from ap-
proximately the 580s, or the early Sui, to the formation of Xuanzang’s Faxiang school. In
this period, we see quite various impressions of *amalavijiiana doctrine, with little ap-
parent centre of gravity. A second period lasts from approximately the middle of the sev-
enth century, when Xuanzang’s school became active, until around the end of the eighth
century, when we ended our survey. Understanding of *amalavijiana from this period
is dominated by the Faxiang authors, and their preoccupation with proving that eight,
not nine, is the correct count for kinds of consciousness. In this same period, however,
we see a second strand of material, represented mainly by VSS, Wonhyo, Dingbin and
Chengguan, in which the gathering tendencies are to accept *amalavijiiana, sometimes
by overtly rejecting the Faxiang position; to associate *amalavijiana more and more
overtly with tathagatagarbha,; and to creatively connect *amalavijiana to a range of oth-
er ideas and texts.

contains one very brief reference to *amalavijiana #EPEFEE; T945:19.123¢15. This is primari-
ly of interest only because it is another instance of the term finding its way into a satra (cf.
VSS) or Indic text (cf. also MSA). (2) Li Tongxuan (Z#¥, 635-730) apparently mentions
*amalavijiiana in his Xin Huayan jing lun #FEREEF T1739, but his comments are notable
mostly for their outlandishness. Li mistakenly refers to this consciousness as adanavijfiana or
“ninth consciousness”. According to Li, this doctrine is taught in the Samdhinirmocana satra!
RIEFR (T676:16.692c¢02-04, referring to XZ T676), but the actual content of this doctrine
sounds more like a cross between LAS and rumours of P; T1739:36.722¢22-23, 723a06-14,
723a23, 723b05-09, 723b12, 736a20-b02, 741b29-c01. (3) The Shi moheyan lun BEIfiTsm (a
commentary on AF, probably written sometime in the late seventh or eighth centuries; see
Yamamoto Kazuhiko [LUAHIE, “Shaku makaen ron”, s.v. Daizokyo zen kaisetsu daijiten) men-
tions *amalavijiana WEEEEER in discussing a ninth consciousness, and quotes part of the
passage I called “VSS<1>” above; T1668:32.611¢c22-27. (4) The She Moheyan lun shu FEEEZ T
FRB% (said to have been compiled £ by %# Famin [579-645], but this seems a clear
anachronism), a sub-commentary on T1668, quotes T1668 quoting the same VSS passage;
X771:45.800c18-22. (5) We see brief mentions in Subhakarasimha (GE4#{E, 637-735, arrived in
China 716), Amoghavajra (A"Z24&: |, 705-774) and Amoghavajra’s disciple Huilin (Z3#f, d.
820); T906:18.913¢07, T1177a:20.757¢14-18, T2128:54.604c20. (6) Zhanran (#5R, 711-782) dis-
cusses alayavijiiana as T (jiapakahetu) and “*amala FEFER" as direct cause IEHX
(karanahetu?) (see n. 345), thus echoing Huijun and Li Shizheng (see n. 426).
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Moreover, as we move further away from Paramartha, the trail runs cold in the
hunt for genuine new information. In the earliest references to Paramartha, it is difficult
to be sure whether we are seeing the result of accurate doxography, creative endeavour,
or inaccurate hearsay. Later, however, we find authors clearly repeating their predeces-
sor’s views. This suggests strongly that over time, *amalavijiiana lore became increas-
ingly like a chamber of echoes or a game of “Chinese whispers”.

Throughout the period we have surveyed, our authors very seldom refer to any
works from the extant Paramartha corpus as evidence for their characterisation of
*amalavijiiana/ninth consciousness: only Huijun, T2805 (whose direct knowledge of
JDZL is established by its quote therefrom),*® T2807, Daoji, Kuiji (whose reference
however seems possibly second-hand via Daoji), Wonch'uk as reported by Taehyon,*®
and Wenbei as reported by Tunnyun. Verbatim citation of a known Paramartha text in
the discussion of this doctrine is even rarer, only occurring in Huijun, T2807 and Daoji.

Otherwise, where authors purport to refer to works by Paramartha, they refer
mostly to the mysterious special work on nine consciousnesses he is supposed to have
composed. However, as we have seen, confusion seems to reign supreme over the exact
title, location, nature and contents of this work, and there is little sign that any of the au-
thors who refer to this work had themselves seen or read it. Apart from the supposed
treatise or chapter on nine consciousnesses/ninth consciousness, the other main sup-
posedly Paramarthian source authors refer to is the apocryphal AF.

Instead of making reference to Paramartha’s works, extant or otherwise, authors
reach for many other sources to piece together a picture of the doctrine, and
*amalavijiiana gradually gets woven into a fabric of allusions to an ever-shifting range
of new proof-texts. Thus, authors claim to find the origins of the doctrine in MSg, the
Vimsatika, LAS, the Mahayandbhisamaya, the elusive Rulai gongde zhuangyan jing, the
Cheng weishi lun, the Pusa yingluo benye jing, the Tathagatagarbha satra, MSA, the
Srimaladevt, the Ghanavyaha, and even, in the singular case of Li Tongxuan, the
Samdhinirmocana satra. Of course, it is the usual task of exegetes to find or forge links
like these between texts and doctrines they interpret and doctrines in other texts. At the
same time, we are certainly justified in wondering why such diligent textual scholars
would almost uniformly turn to such sources, and almost entirely overlook Paramartha

483 See n. 276.
484 Taehyon has Wonch'uk refer to WXL; see n. 463.
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himself, if they had the choice of consulting Paramartha’s own works directly.*®

Parallel to this process of weaving *amalavijiiana into a larger intertextual fabric,
the doctrine also progressively becomes associated with more and more concepts.
These include: dharmakaya,; the “Thusness aspect of mind” of AF; Buddha nature; “nei-
ther increase nor decrease”; “not coming or going”; “original awakening” (benjue);
jiexing; “non-abiding Nirvana” (apratisthitanirvana); the LAS/AF figure of the wind, the
waves and the water; the epithets of tathagatagarbha “eternal, blissful, self-identical,
pure”; the dharmadhatu; wugoushi Y57 the “gnosis that is like a mirror”
(adarsajiiana); the tathagatagarbha idea of “in bondage” and “free from bondage”; the
non-empty and empty aspects of fathagatagarbha; “Buddha consciousness”; various
technical doctrines of causation as it relates to liberation; the “pure Buddha conscious-
ness”; the “pure garbha consciousness of the Tathagata”; and, of course, tathagatagarbha
itself.

This lengthy survey (84.1) has thus shown that there is very much about
*amalavijiiana in later sources that is never found in Paramartha’s extant works. On the
other hand, then, how much overlap is there with Paramartha’s documented doctrine of
*amalavijiiana?

4.2 What later sources say that agrees with Paramartha

We saw above (§3) that there seem to be two quite distinct doctrines of
*amalavijiana in Paramartha’s corpus. Here, however, I will treat all these text as a
single unit, for purposes of comparison with later texts.

We find that there really is very little overlap between *amalavijiiana in
Paramartha and in later authors. This is in part a function of the wide variation of later
authors among themselves. However, even if we take all the later sources as a unit for
the purposes of comparison, it is remarkable how seldom they concur with our extant
evidence about the doctrine they were ostensibly discussing. The only areas of frequent
overlap are:

1) The term *amalavijiiana itself. However, some later sources only use the term
“ninth consciousness”, or wugoushi, both terms that are not used in association with

485 YosHIMURA also observes the great fluctuation of proof texts adduced in support of the doctrine;
(2007a), 180; so too Yokr 32-35.
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*amalavijiiana doctrine in Paramartha himself; and transcriptions widely diverge from
Paramartha.

2) Discussion is at least about some kind of “pure” consciousness, as the term
would lead us to expect.

3) *Amalavijiiana is a state of consciousness that attends liberation, and is attained
through some transformation or purification of alayavijiiana.

4) The connection between *amalavijiiana and Thusness.”® However, Thusness
also features prominently in AF, whose categories loom so large in the attempts of later
authors to come to grips with *amalavijiana. 1t is difficult to determine, therefore,
whether this agreement is a function of accurate reporting of Paramartha’s ideas from
the later authors, or of the application of the AF lens.

5) The identification between *amalavijiana and prakrtiprabhasvaracitta is
touched upon in Huijun (actually citing SBKL), MSA, Daoji, Wonhyo (also reported
second-hand by Tunnyun) and Chengguan. This link is thus the specific component of
Paramartha’s actual doctrine that most frequently recurs in later authors. It suggests
that to the extent that the later tradition did base itself upon accurate information, it was
working not from (reports of) JDZL, but SBKL. It is interesting to note that no Faxiang
author notices this aspect of the doctrine.

There is also some reference in the later tradition to the following dimensions of
Paramartha’s doctrine, but it is slender. In many cases, we find ourselves in a grey zone,
where agreement could be a result of coincidence:

1) The idea that *amalavijiiana is related to asrayaparavrtti is only mentioned
explicitly by Zhiyi. It is also hinted at slightly in some authors."

2) The association between the attainment of *amalavijiiana and the realisation of
a state “without ‘outflows™ (anasrava), or the association between *amalavifiiana and
anasravadharmas, features briefly in the Rulai gongde zhuangyan jing verse cited by
Kuiji, Wonch’uk and Tankuang.

3) The statement that *amalavijiana is “permanent” appears only in Jingying
Huiyuan, and does not then reappear in later sources until the loose association of

186 *Amalavijiiana is associated implicitly with Thusness in SBKL<1>, and explicitly in SKBL<2>.
This theme is found, in one form or another, in Zhiyi, Jingying Huiyuan, Daoji, T2807, VSS,
Wonhyo, Kuiji (where the identification is criticised as a misapprehension), Dajue, Dingbin
and Chengguan.

487 By the use of the word zhuan ¥ to refer to the transformation in consciousness that brings it
about: VSS, Wonhyo, Dingbin, Chengguan.
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*amalavijfiana with the four epithets of tathagatagarbha in Wénhyo. (The related
Paramarthian notion that *amalavijiana is “true” because free from change [SWXIL<1>]
is never found later.)

4) The association between the attainment of *amalavijiiana and the attainment of
power over body and lifespan is only weakly echoed in the identification of
*amalavijiiana and dharmakaya in Jizang, Fali, Li Shizheng and Wénch’uk; and in the
association between the attainment of *amalavijiana and the three bodies (¢#7ikaya) in
VSS<5>, Wonhyo, and Chengguan.

5) The identification of *amalavijiana and the “perfected nature”
(parinispannasvabhava) is only weakly hinted at in Jizang.

6) The idea that *amalavijiiana is obscured by adventitious defilements is only
found in Huijun; by association in MSA; and in Chengguan.

7) Very little is made of the notion that *amalavijfiana is characterised by a
nondualism of subject and object. We find this notion reflected directly only in Wonhyo.
In Jizang, Dajue and Dingbin, the nondual also seems to feature, but it has a curiously
different emphasis.

8) The relationship between delusion and language, or the relationship between the
attainment of *amalavijiana and the escape from language, is only reflected in Huijun
and Jingying Huiyuan. (We also do not find much emphasis on Paramartha’s related as-
sertion that *amalavijiiana is free from error.)

4.3 What Paramartha says that later sources do not
Comparing Paramartha’s extant corpus our later sources, we find that the following
aspects of Paramartha’s doctrine are never mentioned at all:

1) The association or identification of *amalavijiana with the counteragents
(pratipaksa) of alayavijiiana.

2) The idea that attainment of the *amalavijiiana entails a transformation of the
relationship to the skandhas.

3) The association between the problematic of the attainment of *amalavijiana,
and liberation specifically understood as a process of evading rebirth, and thereby
escaping future suffering.

4) The related overtones, found in Paramartha, of the old Nikaya/Agama doctrine
of consciousness as the subject of transmigration and liberation; and indeed, any sign of
a relationship between *amalavijiana and the vijianaskandha.

5) The identification of *amalavijiana with a “higher” stage of Vijiaptimatrata/wei-
shi (weishi as the object of “perfect insight”, zhengguan weishi etc.), beyond the weishi “in
practice” (fangbian weishi) that obviates only external objects but not the ordinary
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perceiving consciousness.

6) The notion that *emalavijiiana is free of “badness” (dausthulya), which, as we
saw, is connected to its close association with asrayaparavrtti.

7) The idea that *amalavijiiana is a basis for transcendent (lokédttara) dharmas.

8) Any association whatsoever between *amalavijfiana and the idea of the
“continuum” (samtana), either the ordinary continuum of the prthagjana before
liberation, or the “continuum produced by lokéttaradharmas” of JDZ1.<3>.

9) The idea that *emalavijiiana is without a basis ({X, asraya), or even the very
question of its relationship to a basis.

10) The “Mahayana Abhidharma” framework that is so key to the exposition of
*amalavijiiana in JDZL.

11) The identification of *amalavijiana with emptiness (SBKL).

I argued (83) that there are two separable *amalavijiiana doctrines in Paramartha,
and that JDZL probably preserves the version closest to the original. We see here that
some details of the version of the doctrine reflected in the other group of texts (SWXL,
SBKL, ZSL) are reflected, if weakly, in later texts. However, the JDZL doctrine sinks al-
most without a trace.

This almost total silence on the actual content of JDZL forms a striking contrast to
the fact that so many of the later sources claim to trace the notion of *amalavijiiana
back to a putative “Ninth Consciousness Chapter” found precisely in JDZL.

5. Conclusions

There are very few areas of real overlap between *amalavijiiana doctrine in extant
Paramartha texts and in later sources. Of course, traditional bibliographies report that
Paramartha wrote many more texts than we have received. At least on the evidence of
the extant texts, however, it seems that the tradition inherited from Paramartha only a
very basic idea of a pure, postliberatory consciousness, in some relationship of contrast
to alayavijiiana, which had a close relationship or identity with Thusness.

Recognising the virtual certainty that some of Paramartha’s texts and ideas have in-
deed been lost to our record, the possibility cannot be ruled out that some of what the
tradition reports was in fact part of the doctrine of Paramartha or his group. In particu-
lar:

1) We saw (§4.1.2.2, §4.1.2.3) that we cannot be sure that Paramartha did not author
a text especially on “ninth consciousness” (Jiushi zhang etc.), or that he did not teach a
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ninth consciousness or a system of ninefold consciousness.

2) We cannot be sure that he never associated *amalavijiiana with tathagatagarbha,
and may indeed therefore have been attempting thereby to effect some kind of rap-
prochement between Yogacara and Tathagatagarbha thought.*®

Testimony that Paramartha’s teaching had these features is early and widespread.
We have no contradictory evidence intervening between the earliest witnesses and
Paramartha’s group, which might allow us to cast doubt on this testimony. Thus, it is en-
tirely possible, if not certain, that Paramartha taught that *emalavijiana was a separate,
ninth kind of consciousness, associated with tathagatagarbha. If such important aspects
of Paramartha’s original doctrine may indeed have been lost, it reminds us that we must
also be aware of the possibility that we have an incomplete picture when we attempt to
study and characterise Paramartha’s thought more generally.

However, the fact remains that later authors only received a very vague and pared-
down version of Paramartha’s doctrine. Subsequent authors then often took the concept
as raw material for their own constructive projects, or, in the interests of attacking or de-
fending the notion, wove it into complex new networks of proof texts and various con-
cepts. The result, as we have seen, is that the bulk of what was said about
*amalavijiana by later authors was new. We have little grounds for confidence that
these authors were well acquainted with any works by Paramartha, upon which they

based their comments.

Despite some excellent studies, modern scholarship has still tended to accept too
readily the image of *amalavijiiana found in the later tradition, rather than to examine
closely what Paramartha’s texts had to say about it. I hope that this study has shown
that those sources reveals a surprising profile of Paramartha’s genuine attested doctrine
of *amalavijiana.

To summarise, the major findings of this study were:

1) It is reasonable to think that Paramartha coined the term amoluoshi at least in

488 We see *amalavijiiana or “ninth consciousness” associated with tathagatagarbha (or Buddha
nature) in witnesses as early and apparently reliable as Huijun and Jingying Huiyuan. This as-
sociation then recurs in Zhiyan, VSS, Wénhyo, Wonch’uk, Dingbin and -Chengguan. Notably,
however, no Shelun school witnesses are found in this list (Dunhuang texts, Daoji).
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part on the basis of the term amalavijiana in AK 5.29.

2) Paramartha’s extant works contain not one but two separable doctrines of
*amalavijiiana: one in JDZL, and the other in ZSL, SWXL and SBKL. The JDZL doctrine
is most likely earlier, and more likely to be authentic (though the other version of the
doctrine may also be authentic).

3) The rich details of these original doctrines have been insufficiently known in
modern scholarship. They were also almost unknown to later authors in the tradition.

4) Later authors propose a riot of extremely varied ideas about *emalavijfiana and
ninth consciousness, little of it traceable with any confidence to Paramartha or his

group.

6. Directions for future research
If we have tended to overlook the original content of Paramartha’s own
*amalavijiiana doctrine, that implies at least three agendas for further research.

First, it is important to look for the sources of Paramartha’s attested *amalaviiiiana
doctrine.*®

Second, what has proven true for *amalavijiana may prove true of Paramartha’s
thought more generally. Paramartha’s actual ideas may have been buried under what
was made of them by his successors — enthusiasts as much as enemies. Those ideas
may therefore constitute a missed chapter the development of East Asian Buddhism. We
may need to bracket out what we think we “know”, from the image of Paramartha con-
structed by the later tradition, and study Paramartha’s own texts more carefully.

Finally, Paramartha’s ideas are significant in part because of the place they hold in
our usual narratives of the so-called “sinification” of Buddhist concepts. If the general
image of *amalavijiiana has been inaccurate to date, then part of the general under-
standing of the process of sinification may have been built on sand. It will also be impor-
tant, therefore, to reassess the place of *amalavijiana in relation to the problem of sini-

489 I am currently preparing a study in this direction entitled “Sources of Paramartha’s
*Amalavifiiana”.
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fication, in light of a more accurate picture of *amalavijiana and its actual sources.*”

Abbreviations

AKBh Abhidharmakosabhasya

BBh Bodhisattvabhiami

Bh Bhasya

Ch. Chinese

D Derge

D Digha nikaya

DBZ Dai Nippon Bukkyo zensho

DN Digha nikaya

FXL Foxing lun #5145 T1610

IBK Indogaku bukkyogaku kenkya {4 » FFE{LEFENFE
It Itivuttaka

JDZL Jueding zang lun 3 E 5 am T1584
LAS Lamkavatara-sitra

M Majihima nikaya

MAV Madhyidntavibhaga

MAVT Madhyantavibhaga-ttka

MPNS Mahaparinirvana siatra

MSA Mahayanasitrilamkara

490 With reference to Buddhism, the term “sinification” may broadly be taken in two senses, “weak”
and “strong”: “weak” sinification is any change that results in a Buddhism unique to China, re-
gardless of the cause of that change (thus including changes resulting from chance vicissi-
tudes of the translation process, translation errors, and a host of other factors); “strong” sinifi-
cation refers to change resulting in aspects of Buddhism unique to China, caused by factors
themselves already unique to China or characteristically Chinese (most typically, Chinese cul-
ture, thought or a Chinese “worldview”). To simplify, Paramartha’s *amalavijiana has often
been regarded as a part of an increasing emphasis on tfathagatagarbha/Buddha nature, culmi-
nating in its eventual ascent to centrality and orthodoxy, supposed to be typical of East Asian
Buddhism. This process is regarded as sinification in the specific sense that it is thought, in a
quasi-Weberian mode, to have been the product of “this-worldly” and “optimistic” tendencies
fundamental to the Chinese tradition. I disagree with this interpretation of *emalavifiiana. |
am currently preparing a study of these problems entitled “Paramartha’s *Amalavijiiana as
a Case Study in the So-called ‘Sinification’ of Buddhist Concepts”, in which I hope to
demonstrate the relationship of important received interpretations of *amalavijiana and
Paramartha’s thought with “sinification” so understood, and argue that, for the case of
*amalavijfiana, it is a misinterpretation.
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