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I

The underlying assumption of the present paper is that the contrast
between ‘‘critical philosophy”, represented by Descartes, and “topical phi-
losophy”, represented by Vico,? is to be found not only in Western Europe
but also in the history of all philosophical traditions, including those of the
East, and on the basis of this premise we herein present a critical study of
the question of “faith”® in the history of Buddhism, with a special focus
on the Ratnagotravibhiga.

Here a brief comment on the contrast between these two philosophies
may be in place. Whereas the former sets value on the “art of judgement
(ars iudicandi)” which, in order to clearly distinguish only the true from the
false, demonstrates (demonstratio) what is true by means of the word, the
latter attaches importance to the “art of discovery (ars inveniendi)” which,
giving precedence to the fact that discovery (inventio) preexists the judgement
of what is true, seeks first of all to acknowledge not truth or verity (veritas)
but rather verisimility (verisimilis) in its pristine aspect prior to any demon-
stration (demonstratio) by means of the word.¥ This contrast is also reflected
in the interpretation of “truth (Wahrheit)”, with the former interpreting it
as “true validity” whereas the latter tends to interpret it as the ‘“‘naked fact”.

In the course of its development, modern scholarship has sided with the
latter of these two currents. For example, Max Weber, who advocated a form
of scholarship which “lets the facts speak (die Tatsachen sprechen lift)”5
and consequently expunged faith from its province, discusses with reference
to the famous simile of the cave in Plato’s Republic the meaning of “truth
(Wahrheit)” is scholarship.®) For us, however, his discussion represents a
classic example of an attempt to dilute the original meaning of “truth” in
the sense of “what is true” and bring it infinitely close in meaning to the
naked “fact (Tatsache)”. Later, again in Germany, Heidegger was to turn his
attention to the same simile of the cave in his Platons Lehre von der
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Wahrheit, and presenting a meticulous analysis together with the original
Greek text accompanied by a German translation, he concluded that the
original meaning of “truth (Wahrheit)” was not “correctness (6pférys,
orthotés, Richtigkeit)” but “unconcealedness (&iffecx, alétheia, Unverborgen-
heit)”, thereby adding grist to the mill of the Weberians.”? But to us it is
a source of much displeasure that in Japan there should be still no end to
popular views which, casually availing themselves of this conclusion, would
interpret Buddhism through the medium of the “unconcealed and manifest
truth”.8)

Due consideration of the matter will reveal, however, that this interpre-
tation of Buddhism is not simply a reflection of the above trend evident in
the history of Western philosophy, but that the same contrast is to be found
also in the history of Buddhism itself. The following two interpretations of
“thusness (chén-ju [BA0: tathata)” given in the Ch'éng-wéi-shih lun FMERkER
clearly suggest this contrast:?

Chén [B means true and unfalse. Ju 7 means being constantly thus and
unchangeable. The meaning is that this truth remains under all con-
ditions constantly thus in.its nature. Therefore it is called chen Ju Elzn,

which conveys the meaning of being profoundly immovable and not false.

Here chén-ju is explained by reducing it to chén and ju, with the mean-
ings marked by a single underline corresponding to “correctness (orthotés)”
and those marked by a double underline corresponding to “unconcealedness
(alétheia)”. In this-interpretation the single Sanskrit word tathatd@ has been
explained by dividing it into two words not actually present in the Sanskrit,
and it would therefore appear to be a non-Sanskritic interpretation. But it
should be obvious that the former suggests, of the two representative ety-
mological explanations of tathatd,'® that which would derive it from an
adjective (tatha: true < tathatd), while the latter suggests that which would
derive it from an adverb (tathd: thus < tathatd). Of course, the Ch‘éng-wéi-
shih lun makes no attempt to choose between these two interpretations, and
it instead explains “thusness” by working out a compromise between the two.
Insofar as it adopts such an eclectic view, however, it indicates that it has
taken the side not of “critical philosophy”, which would distinguish only
what is true, but of “topical philosophy”, which permits various levels of
interpretation.

Originally Buddhism had been a “critical philosophy” of intellectualism
which, refuting any “topical philosophy” of experientialism seeking to dis-
cover an “eternal truth” such as atman or brahman, sought to demonstrate
by means of intelligence (prajiid) our ignorance (avidya) of the truth of
dependent co-arising (pratitya-samutpida). But as a result of developments
within Buddhism itself experientialism, with its emphasis on concentration
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(samadhi), would seem to have gradually prevailed and its compromising
attitude, ready to acknowledge an ‘“unconcealed and naked” truth, to have
checked the exclusive attitude based on an intellectualism which, with its
emphasis on intelligence (prajfid), sought to believe and cognize only the
“truth” of dependent co-arising. In the course of these developments it was,
in our view, the word adhimukti (recognition)!®) which, in response to an
experientialism emphasizing concentration, came into widespread use. as a
term with a meaning of considerable amplitude, ranging from “admitting”
to the mind objects on diverse levels as they are to “opening up” the mind
at will towards various objects, while it was the word sraddhd (faith) which,
although curbed by the above current, attempted to defend a Buddhist in-
tellectualism ‘emphasizing intelligence and seeking to believe and cognize
only the “truth” of dependent co-arising. As is well-known, this word $raddhd
has been shown by comparative linguistics'? to be the exact equivalent of,
for example, Latin credo in the West as used by Augustinus when he said,
“I believe in order that I may understand (credo ut intelligam)’,'®) and
even in its general usage in India it retains a strong nuance of the “intel-
lectual” in contrast to the “‘emotional” connotations of bhakti.l¥) Without
this intellectualism emphasizing intelligence, Buddhism would surely end up
being barely distinguishable from non-Buddhist schools and devoid of any
original doctrines or faith of its own which make of Buddhism what it is.
In his Lam-rim chen-mo Tsong-kha-pa remarks on this point in the follow-
ing manner:1% '

One [who has become skilled in concentration] should not be satisfied
with only that calm (famatha), but needs to cultivate discernment
(vipasyand) by generating the intelligence (prajfig) which infallibly de-
termines the true meaning. [This is] because, if this is not done, his
concentration alone will be in common with [that of] non-Buddhists too,
so that even if he repeats only that [concentration], on account of not
eliminating the seed of affliction, just.as in the path of those [non-
Buddhists], he will not free himself from existence.

In the present paper, we wish to point out that the “faith” of the
Ratnagotravibhiga cannot possibly represent a form of “faith” supported by
any such intellectualism emphasizing intelligence.

I

It would have to be admitted by any Buddhist that the object of faith
in Buddhism is the Three Jewels (ratna-traya). The subject matter of the
Ratnagotravibhaga is, as is well-known, built up around seven topics, con-
sisting of these Three Jewels, which each constitute a separate topic, and a
further four topics. These seven topics are known as the “seven adamantine
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terms (sapta vajra-padini)”, and the opening verse of the Ratnagotravibhaga,
in summarizing the contents of the work as a whole, lists them as follows:16)

buddhas ca dharmas ca ganas ca dhatur bodhir gunah karma ca bauddham
antyam [

krtsnasya Sastrasya $arivam etat samdsato vajra-padani sapta/|

The Buddha, Dharma, assembly (= Samgha), realm, enlightenment, vir-
tues, and lastly Buddha-action:

This is the framework of the whole treatise, and in brief they are the
seven adamantine terms,

Having first explained individually the Three Jewels of the Buddha,
Dharma and Samgha, the Ratnagotravibhiga moves on to the fourth and
largest topic, namely “realm (dhatu)”, and in doing so it offers the following
comment together with verse 2317 We shall of necessity first quote the
original Sanskrit and its Tibetan translation. In these and subsequent
quotations all underlines have been added by us, and they indicate the
sections of greatest importance which are taken up for discussion immediately
afterwards.

ratna-traya-nirdesdnantaram yasmin saty eve laukika-lokottara-visuddhi-
yoni-ratna-trayam utpadyate tad adhikriya Slokah| '
samald tathatdtha nirmala vimald buddha-gund jina-kriya|
visayah paramdrtha-darsinam $ubha-ratna-traya-sargako yatah/[*®

dkon mchog gsum bstan pa’i rjes thogs la gang yod na ’jig rten pa dang
'jig rien las *das pa’i rnam par dag pa skye ba’i gnas ni dkon mchog
gsum skye bar *gyur ba de’i dbang du byas nas tshigs su bead pa/
dri beas de bzhin nyid dang dri ma med /| dri med sangs rgyas yon tan
rgyal ba’i mdzad//
gang las dkon mchog dge ba gsum *byung ba || don dam gzigs pa rnams
kyi yul nyid do/ |19

To the best of our knowledge, there are at present available four trans-
lations of the Ratnagotravibhdga into modern languages, based on either the
Sanskrit original or the Tibetan translation. We shall accordingly now
quote in order of their publication the corresponding passages in these four
translations.

(Obermiller)2”  After the description of the 8 Jewels we have a verse
concerning those (elements) the existence of which conditions the origi-
nation of the said Jewels, since they represent the source of all the
purifying qualities, the mundane, and the transcendental.
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23. The Absolute mingled with defilement,
The Absolute free from all the stains,
The immaculate attributes and the acts of the Buddha,
(These elements) from which the 3 illustrious Jewels arise,
(These 4 items) are only accessible to him who perceives the Absolute
Truth.

(Ui; translated from the Japanese)?!) Subsequent to having explained
the Three Jewels, there is a verse concerning that which when it exists
the source of mundane and supramundane purity generates the Three

Jewels.

‘ [Karika] Thusness defiled and undefiled, the Buddha’s virtues free
of defilement, and the acts of the Victorious One
Are the sphere of the Buddhas who see the supreme truth, and thlS
is that from which there arise the pure Three Jewels. (23/7)

(Takasaki)?® Immediately after the explanation of the Three Jewels,
there is one $loka with reference to the question, in what circumstances
are there born the Three Jewels, what is the birth-place of punty,
mundane and supermundane.
(Karika 4)
The Reality mingled with pollution,
And [the Reality] apart from pollution,
The Immaculate Qualities of the Buddha, and his Acts;
[These are the four aspects of] the sphere
Of those who perceive the Highest Truth,
From which arise the pure Three Jewels. [/23//

(Nakamura; translated from the Japanese)?® Following the instruction
on the Three Jewels, there is a verse concerning this: What is it that
when it exists the Three Jewels as the source of mundane and supra-
mundane purity arise? '
Defiled thusness, the undefiled, the Buddha’s virtues free of deﬁle
ment, and victorious deeds:
From that the Three Good Jewels arise. It is the sphere of the
(Buddhas) who see the supreme truth.

We have, on a previous occasion,?®) translated the section underscored
in the Sanskrit as ‘“that which only when it exists (yasmin saty eva) the
Three Jewels as the source (yoni) of mundane and supramundane purity
arise”, but none of the underscored sections in the four modern translations
quoted above would bespeak an understanding tallying with ours. This
section constitutes a quite ordinary relative clause, with tad referring to the
initial yasmin, and so the renderings of Takasaki and Nakamura, suggesting
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as they do that tad refers to an interrogative pronoun, are especially
unacceptable. In particular, Takasaki’s twofold rendition of yasmin as “in
what (circumstances)” and “what”, with “the question” as their antecedent,
could even be deemed a mistranslation. In content, tad does not refer to
anything like “the question” but clearly points to dhdtu and gotra, concepts
of utmost importance in the Ratnagotravibhaga, and hence it is inadmissible
to miss this vital point. In this respect, Ui’s translation does not give any
impression of ambiguity in regard to this all-important point, while the first
translation by Obermiller, which defines the meaning of tad as ‘“those
(elements)”, may be said to be the most clear-cut in regard to the specificity
of its wording. Of course, he did err in translating dhdtu or gotra, which
should be singular, in the plural. But since it is evident that he rendered
dhdtu as “element(s)”, his error may in this instance be regarded with
tolerance, even though this rendition may today be open to question.2?

In the above we have considered the translation of the underscored
relative clause in each of the four modern translations. However, the most
important point concerns in particular the qualifier (avadhdrana) ‘“only
(eva)” in the absolute locative expression “(that) which only when it exists
(yastnin saty eva)”. This qualified has apparently been described by Kanazawa
Atsushi as representing “the Indian conscience”.2®) Yet the translations to
date of the passage in question have all been lacking in this “conscience”,
and this is a point which should be reflected upon with candour. What is
more, we are fully mindful of the fact that it is only because we have
benefitted from the work of Matsumoto Shird,2 who as well as recording
Kanazawa’s above statement has himself undertaken a penetrating critique
of Tathagatagarbha thought with a sharp awareness of the point at issue in
regard to eva, that we ourselves may have been able to avoid the errors
committed by previous translations.

In indicating the relationship between the “Three Jewels (raina-traya)”’
and the “realm (dhatu)”, the qualifier “only (eva)” has been attached to the
latter, and the importance of this lies in the very fact that it clearly testifies
to the irreversible relationship (avinabhiva) obtaining between the two,
namely, that “in order for the former to exist the latter must invariably
exist” or “the former exists only when the latter exists” or “without the’
latter the former cannot possibly exist”. Hence the arising of the “Three
Jewels” must be always dependent upon “dhatu”, and on no account is the
reverse possible. If, bearing this fact in mind, we now reexamine the four
earlier translations, we find that it is the translation by Obermiller, who in
the absence of the Sanskrit text had to rely solely upon the Tibetan trans-
lation in which eva has not been expressly translated, which rather ironically
appears to be superior to the. others. His rendition “the existence of which
conditions the origination of the said Jewels” probably indicates that, even
without eva, he was fully aware of the importance of this dhdtu. Of course,
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it goes without saying that if he had rendered it as “the existence of which
alone conditions the origination of the said Jewels”, his translation would
haye been still closer to perfection. But all the same, when considered from
the standpoint of a believer in the Three Jewels, it could hardly be regarded
as the act of one in his right mind to continue believing in the Three Jewels
when there exists. something of greater importance supporting them from
behind, for however piously one might act, the coat of mail in the form of
dhatu would still be visible through the robes of the Three Jewels.

The general basic character of this dhatu would seem to have been
already sufficiently exposed by Matsumoto using the designation dhatu-
vdda,®® and so here we wish to touch specifically on the term “origin
(gotra)”, which happens to be also a synonym of dhdtu, in regard to its
relationship to the Three Jewels. The synonymity of dhatu and gotra in the
Ratnagotravibhaga is evident from the fact that verse 24, which comments
on the aforecited verse 23, explains “the source of the Three Jewels (ratna-
traya-sargaka)”, namely, dhdatu in its role as the ground from which the Three
Jewels arise, by rephrasing it as “the origin of the Three Jewels (goiram
ratna-trayasya)”’,2® and it is in particular necessary to pay due attention to
the fact that this usage of gotra is peculiar to the Ratnagotravibhiga and
that, furthermore, it conveys the basic nature of the structure of faith in this
work. Usually gotra refers to the “lineages’3® of the three vehicles born
of the ground (dhatu). But in the case of the Ratnagotravibhaga, although
still retaining this meaning, gotra also signifies the “essence” which, in the
opposite sense of ground (dhatu), gives birth to these “lineages”. This
ambiguity, which allows a single word to encompass a variety of meanings,
may be regarded as perfect testimony to what might be described as the
tensionless optimism of this current of thought.3)) But as far as the meaning
of the term ratna-goira, also incorporated in the title Ratna—gotm-v‘i:bhdga; ‘
is concerned; however, any such ambiguity may be said to be completely
absent. Just as the relationship between the Three Jewels and dhatu was
qualified by ‘eva, so the meaning of goira is in this case restricted to only
that of gotra in the sense of the ground from which the Three Jewels arise.
Therefore, the meaning of the compound ratna-gotra can be interpreted only
in the meaning of a determinative compound (tatpurusa), namely, “the gotra
of the Jewel (ratnasya gotram)”, as was already indicated by the expression
“origin of the Three Jewels (goiram ratna-trayasya)” in the aforementioned
verse 24, and on no account should it be understood as an appositional
compound (karmadharaya) meaning “Jewel, namely, gotra”.

But there is no need for the like of us to dwell on this point, for Dr.
Takasaki Jikido, the authority on this work, has already given us an ex-
planation in plain and lucid language, and at this point we wish to defer
completely to what he has to write on the subject.??
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The Sanskrit title of this work is Ratnagotra-vibhiga. Translated
literally, it means “Analysis of the Jewel Mountain”. The original
meaning of the term “jewel mountain (ratna-gotra)” is a mine or ore
yielding jewels. A jeweller digs out ore from a mountain, removes its
impurities by various means, polishes it, and transforms it into a jewel.
The simile described in the Ta-chi ching K& (*Mahasamnipata-sitra)
and quoted in the Ratnagotra-vibhaga would have it that the Tathagata
likewise tempers sentient beings soiled with the stains of mental defile-
‘ments and causes them to become enlightened. In other words, ratna-
gotra represents an analogy for the tathdigata-garbha or Buddha-nature.
But doctrinally speaking, “jewel” denotes the Three Jewels of the
Buddha, Dharma and Samgha, and it is explained that the tathdgata-
garbha is referred to as ratna-gotra in the sense that it constitutes the
cause which establishes the Three Jewels. Therefore, “analysis of raina-
gotra” means nothing other than an elucidation of Tathagatagarbha
“thought. '

This can probably be considered a flawless explanation of the meaning
of ratna-gotra. In developing his thesis, Dr. Takasaki also illustrates at a
point a little past the above quotation the structure of the Ratnagotravibhaga
as a whole in relation to the “seven adamantine terms” by means of the
following diagram (with Sanskrit and English equivalents added by us):33)

R (3K . i)
samald tathatd (tathagaia-garbha, buddha-dhaty) — 8§
Defiled Thusness  (Embryo of the Tathigata, Buddha-nature) Cause
» , Iy
— i SRR R - %)
Buddha nirmald tathatd (bodhi, dharma-kdya)
l Undelled Thusness (Enlightenment, Dharma-body)
S = E g5 B2 .
Dharma | ratna-traya<——ratna-gotra gunal % — :
Three Jewels Virtues . Conditions
l (1% result) (i cause)
i R
Samgha karma bauddham
“ Buddha-deeds

Although the passage quoted above was virtually flawless in its expla-
nation, this diagram reveals a grave etror in regard to a vital point, for it
suggests that the relationship between ratna-traya (Three Jewels) and ratna-
gotra is such that there exists the possibility of their being linked by an
equal-sign. But since no such appositional interpretation is indicated in the
Ratnagotravibhaga, this equalsign should be deleted and, for the sake of
greater accuracy, this part of the diagram further modified to “ratna-traya
(Z%) < gotra (K)”. When thus modified, the proposition ‘“ratna-traya
(=) < gotra (#£)” comes to bear a close resemblance to the “insignia of
the Three Jewels (sanbo-hyé =ZFfE) in Bauddha by Nakamura Hajime and
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Saigusa Mitsuyoshi. Since we have on a previous occasion already discussed
the reason that it is impossible for this ‘“insignia of the Three Jewels” to
represent the object of true Buddhist faith,3% we shall not restate our case
here. However, it is probably incumbent upon us to point out briefly in
connection with the subject matter of the present paper why the formula
“gotra = dhdtu = tathagata-garbha” should embody a structure of thought
which neglects faith. The reason is quite simple, for in its capacity as “the
Dharma-nature of [all} dharmas (dharmanam dharmatd)” goira or tathagata-
garbha is, as is clearly stated by the Rainagotravibhiaga when quoting from
the Tathagatagarbha-sitra,?® an eternal and immutable truth having real
existence regardless of whether the Buddha should appear in this world or
not, and as such it is unrelated to faith. It would be quite absurd if this
treatise were to assert that truth be unrelated to the Buddha and yet advocate
in all seriousness that we should believe in the Buddha. Such a truth might,
of course, become strikingly similar to an interpretation based on the
“unconcealedness (Unverborgenheit)” of epigones of Heidegger, but if Dogen
should have ever been brought face to face with any truth “such as that in
which cause and effect disappear and which is empty”, he would have
doubtless said, “The Buddhas would not appear in the world, and the
Patriarch [Bodhidharma] would not have come from the west”.3® Therefore,
it should be born in mind that a follower of Tathagatagarbha thought cannot
be a follower of Dégen, while a follower of Dogen cannot be a follower of
Tathagatagarbha thought. Needless to say, those who have taken to the
convenient shelter of the scholar’s domain, which permits of both standpoints,

would from the first be exempt from any such need to choose either one or
the other.

i

On the basis of the Ratnagotravibhaga, which may be characterized in
the above terms, the Tibetan Jo-nang-pa school emphasized that aspect of
the tathagata-garbha as an eternal and immutable truth and advocated a
theory of “other-emptiness (gzhan stong)”’, according to which this tathdgata-
garbha is empty in regard to other conventional dharmas (kun rdzob pa’i
chos gzhan gyis stong pa) but is itself a real entity on the level of supreme
truth, and it is today perhaps a matter of fairly common knowledge that this
school was severely criticized by the orthodox schools of Tibetan Buddhism
in general as a heretical doctrine.3” Nevertheless, the Ratnagotravibhiga
is counted in Tibet as one of the “five teachings of Maitreya (Byams chos
Inga)”, and it is our view that these “five teachings of Maitreya” constitute
a group of works which were relied upon almost always whenever conservative
and compromising forces contrived to restore their influence in opposition to
a rigorous selectiveness in questions of faith.3® In regard to these “five
teachings of Maitreya”, Tsong-kha-pa himself composed prior to his change
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in religious persuasion a commentary on only the Abhisamaydalamkara, but
Dar-ma-rin-chen, one of his leading disciples, wrote a commentary not only
on the Abhisamayilamkira but also on the Ratnagotravibhaga, in spite
of having come under Tsong-kha-pa’s tutelage after the latter’s change in
convictions. In our personal opinion, it was perhaps the stance of disciples
such as Dar-ma-rin-chen that opened up Tsong-kha-pa’s originally exclusive
school of thought in the direction of compromise, as a result of which it
ended up taking in just that much ambiguity as well, but this is not something
which we have yet been able to bear out by conclusive evidence. Nor is it
of . course possible for us to attempt anything so bold here, although we
would at least like to consult Dar-ma-rin-chen’s commentary on the Ratna-
gotravibhaga in regard to the passage discussed above. A cursory reading
gives the impression that the difficulties of the most important part have been
cleverly evaded. But in this case it would seem advisable to deal with it in
as mechanical a fashion as possible.

First, in order to clarify the position that the passage in question holds
within Dar-ma-rin-chen’s commentary as a whole, we shall present a synopsis
of the latter’s contents covering the greater- part of the work. As regards the
pairs of figures given on the right-hand side of the page, the upper figure
indicates the page and line in volume Ga of the original edition, while the
lower figure (closed by a bracket) indicates the page and line of the photo-
graphic reprint edition.

rtogs par bya ba’i don tnam pa bdun gtan la dbab pa 27al
“[Confirmation of the seven kinds of meaning to be realized 389.1]
A ‘bras du dkon mchog gsum bshad pa 27a2
[Elucidation of the fruit, namely, the Three Jewels 389.2]
Al dngos kyi don ' 27a3
[Real meaning ' 389.3]
Ala spy’i mishan sbyar ba ' 27a3
[General combinatory relationship - 389.3]

ALb  so s0’i don bshad pa ' 27ab
[Elucidation of individual meaning 389.5]
A.Lb.1 sangs rgyas dkon mchog 27a6
[Buddha Jewel (four further subdivisions are omitted) 389.6]

AlLb.2 chos dkon mchog : 35a3
[Dharma Jewel (two further subdivisions are omitted) 405.3]

A.Lb.3 dge *dun dkon mchog 47a6
[Samgha Jewel (two further subdivisions are omitted)  429.6]

AL skyabs kyi don bshad pa 48b6
[Elucidation of the meaning of refuge 432.6]

- Alla spyi’i don 49al

[General meaning 483.1]



A Critique of the Structure of Faith in the Ratnagotravibhaga 37

Alla.l gang la skyabs su ’gro ba’i yul gyi dbye ba 49al
[Differentiation of the objects in which refuge is taken
(two further subdivisions are omitted) 433.1]
Alla.2 de la skyabs su song ba’i tshul 49a6
[Method of taking refuge therein ' 433.6]
Alla.3 shes byed dgod pa 49b2
[Establishment of evidence 437.2]
AJILb vyan lag gi don : : 51a6
[Meaning of the limbs 487.6]
AIJILb.l kun rdzob pa’i skyabs rnam par bzhag pa 51bl
[Definition of conventional refuge (two further
subdivisions are omitted) 438.1]
AJILb.2 don dam pa’i skyabs rnam par bzhag pa ' 51b2
[Definition of supreme refuge (three further
subdivisions are omitted) 438.2)
AIIY dkon mchog gi ming don bshad 58b3
[Elucidation of the meaning of the term Three Jewels  452.3]
Allla risa ba ' 58b3
[Basic meaning 452.3]
AIILb ‘grel pa ‘ 58b6
[Interpretation : 452.6]
B de thob byed kyi rgyu rkyen rnam par bzhag pa 59b2
[Definition of the causes and conditions which bring about
the attainment of the fruit, namely, the Three Jewels 454.2]
B.I spy’i rnam par bzhag pa ‘ - 59b3
[General definition 454.3]
B.la spyi’i mtshams sbyar ba 59b3
[General combinatory relationship 454.3]
B.Ib bsam gyis mi khyab pa’i don 59b4
[Meaning of the inconceivable ' : 454.4]
B.Lb.l1 bstan pa 59b4
[Instruction 454.4]
B.1b.2 bshad pa ‘ 59b6
[Elucidation 454.6]
B.Lb.2(a) dri ba 59b6
[Question : 454.6]
BIb.2(b) lan 4 : . : 60al
[Answer 455.1]
B.Lb.2(b)(1) bsam gyis mi khyab cing sang rgyas nyag cig gi
yul du bstan pa 60al
[Instruction that they are inconceivable and the
object of only the Buddha 455.1]

B.Ib.2(b)(1)a" rtsa ba 60al
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[Basic meaning -
B.Ib.2(b)(1)b" ’grel pa
[Interpretation
B.Ib.2(b)(2) bsam gyis mi khyab pa’i sgrub byed
[Proof of the inconceivable
B.Ib.2(b)(2)a’ dri ba
[Question
B.Lb.2(b)(2)b” lan
[Answer
B.Ib.2(b)(2)b/1 risa ba
[Basic meaning
B.ILb.2(b)(2)b./2" ’grel pa
[Interpretation

B.1b.2(b)(2)b."2./a"”  dri ma dang bcas pa’i de bzhin nyid rtog par

dka’ ba

[Difficulty of understanding defiled thusness

(two further subdivisions are omitted)

455.1]
60a4
455.4]
61a3
457.3]
61a3
457.3]
61a3
457.3]
61a4
457.4]
61a6
457.6]

61a6

457.6]

B.Lb.2(b)(2)b./2.'b”  dri ma med pa’i de bzhin nyid rtog par dka’ ba 62a4
[Difficulty of understanding undefiled thusness

(two further subdivisions are omitted)
B.Lb.2(b)(2)b./2./c”  dri ma med pa’t yon tan riog par dka’ ba
[Difficulty of understanding the undefiled
virtues (three further subdivisions are
- omitted)
B.I.b.2(b)(2)b.2.d” rgyal ba’i mdzad pa rtog par dka’ ba
[Difficulty of understanding the acts of the
Victorious One (two further subdivisions
are omitted)
B.l.c rgyu rkyen so sor rnam par bzhag pa
[Individual definition of causes and conditions
Bl.cl rtsa ba
[Basic meaning
B.I.c.2 ‘grel pa
[Interpretation
B.1.c2(a) rgyu rkyen ngos bzung ba
- [Confirmation of causes and conditions
B.Lc2(by rgyu rkyen du ’gyur ba’i tshul
[Method of becoming causes and conditions (four
further subdivisions are omitted)
B.II so so’i rnam par bzhag pa = so sor rnam par dbye ba
[Individual definition
UB.ILa rgyw'i gnas skabs khams de bzhin gshegs pa’t snying
po bshad pa

459.4]
63b2

461.2)
6626

467.6]
67a2
469.2]
67a3
469.3]
67b1
470.1]
67b1
470.1]
67b5

470.5]
68b1
472.1]

68b2
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[Elucidation of tathagata-garbha, which is dhatu as

the stage of the cause 472.2]
B.Il.a.l mtshams sbyar ba 68b2
' [Combinatory relationship (two further subdivisions are

omitted) 472.2]

B.Il.a.2 . don dngos _ 68b6

[Real meaning (three further subdivisioris are omitted 472.6]

B.Il.a.3 le’'u mishan bstan 161a5
[Instruction on the distinguishing features of the

chapter 657.5]

BILb byang chub (la) sogs (pa) gsum bshad pa 161b2-209a2
[Elucidation of the three (topics) of enlightenment,

virtues, and Buddha-deeds 658.2-753.2]

The passage in the Ratnagotravibhaga which we have taken up for
discussion in the present paper corresponds in the above synopsis of Dar-
ma-rin-chen’s commentary to- B.Ia: “General combinatory relationship”. We
shall next give a translation of this together with the related sections as far
as the “Interpretation” of B.Lb.2(b)(1)a".

[B.I.a] (In regard to the general combinatory relationship)*?) following
the instruction on the fruit, namely, the Three Jewels, [there is] verse
[28] on the subject of the causes and conditions of that which only*®
when it exists (gang yod na: yasmin saty eva) is the Three Jewels
(dkon mchog gsum: ratna-traya) as the source (skye ba’i gnas: yoni) of
all good accumulation [of merit] (legs tshogs) and supramundane purity
and is that whence those [Three Jewels] are born.

[B.Lb] In b [meaning of the inconceivable] there are two [sections,
namely] 1. instruction (bstan pa) and 2. elucidation (bshad pa).

[B.Lb.1] In regard to 1 [instruction], it will be explained how the good
(dge ba) Three Jewels to be attained arise from some causes and con-
ditions comprising the foundation (gnas) as the generative principal
cause (nye bar len pa['i rgyu]: upadana[-karana]), which is defiled thus-
ness, and undefiled enlightenment, the undefiled virtues of the Buddha,
and the acts of the Victorious One as the coexistent auxiliary conditions
(lhan cig byed pa’i rhkyen: sahakdri-pratyaya).t® “Good (dge ba)” means
“excellent (bzang po)”’. Whose object is this? That which is totally
consummate (ma lus par yongs su rdzogs pa) is nothing other than the
object of the Buddhas who have seen the supreme.

[B.Lb.2] In 2 [elucidation] there are two [sections, namely] (a) question
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(dri ba) and (b) answer (lan).
[B.Lb.2(a)] (a) [question] is “What has been clarified by this verse [24]?"

[B.Lb.2(b)] In (b) [answer] there are two [sections, namely] (1) instruction
that it is inconceivable and the object of only the Buddha and (2) proof
of the inconceivable.

[B.Lb.2(b)(1)] In (1) there are two [sections, namely] a’. basic meaning
(rtsa ba) and b'. interpretation (‘grel pa).

[B.Lb.2(b)(1)a’] a’ [basic meaning]: This gotra (rigs) of the Three Jewels
is the object of the direct perception (mngon sum: pratyaksa) of the
Buddhas who have seen all totally consummate causes and conditions,
and since in the fourfold order on account of the four reasons (rgyu
mishan) explained below others [apart from the Buddhas] cannot
perfectly conceive of it with direct perception, it is the cognitive field
(spyod yul: gocara) of the direct perception of only the Buddha. In the
previous verse the four causes and conditions were confirmed and it was
shown whose object they are, while in this [verse 25] the reason that
they are his object is shown.

: [B.I.b.2(b)(1)b’] b’ [interpretation]: Defiled thusness is that which is

described as the dhatu not yet liberated from the shell of affliction, as
being pure by nature, and on the level of supreme truth as tathdgata-
garbha. . . 49

Undefiled thusness is what is described as the Tathagata’s Dharma-
body, which is characterized by that defiled thusness’s having, after the
exhaustion of all defilement and in the Buddha-stage, been transformed
in its base (gnas yongs su gyur pa: dasraya-parivrtti). 1f it should be said
that this is extremely contradictory, since it is being propositionally
stated (khas blangs pa) that defiled thusness is undefiled thusness, [that]
would be a rash view (bab col) not fully cognizant of logic. Has it not
been said that the base (gnas: dsraya) — namely, defiled thusness — which
has been totally transformed is the Dharma-body? If that were not so,
it would mean that a sentient being is [at once] a Buddha. A sentient
being who has exhausted all defilement is a Buddha, and therefore just
as it should not be propositionally stated that the tathagata-garbha is
the Dharma-body just because it has been propositionally stated that
defiled thusness is the tathdgata-garbha and that thusness which has
become void of all defilement is the DHarma-body, so there is no con-
tradiction whatsoever in propositionally stating that defiled thusness
which has exhausted all defilement is the Dharma-body. If it were not
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possible for defiled thusness to become void of all defilement, then it
would be necessary to propositionally state that it is not possible for a
sentient being to become a Buddha and that it is not possible for a
white cloth to become red, and this is that other standpoint (gzhan de’:
lugs)*® which is ignorant of how to correctly establish the continuum
of the accumulation [of merit] and which ends up proposing an eternal
reality (rtag dngos). -

The undefiled virtues of the Buddha are those qualities of the Buddha,
namely, the virtues of disjunction (bral ba) and the virtues of maturation,
such as the ten supramundane powers, which exist in such a manner
that they are dependent upon the Tathigata’s Dharma-body itself,
characterized by the defiled mind’s having been transformed in its base
into the undefiled mind.

The acts of the Victorious One are the unsurpassed thirty-two deeds
of each of the Buddha's qualities themselves, such as the ten powers, etc.
Because a certain deed abides spontaneously (lhun grub tu), it does not
become nothing; because the continuum is firm, there is no discontinu-
ation; because it functions without interruption, the continuum does not
cease; and therefore there is no cessation in the continuum of accounts
of prophecies [of the future enlightenment] of Bodhisattvas.4?

B.La, the section in the above which seems to have touched on the
passage in question of the Ratnagotravibhdga, makes no attempt to expose
or clarify the structure of thought intimated by the qualifier “only” in the
text of the original, and it even gives the impression of being still more
bloated than the original. But some careful thought on the matter would
suggest that it may in fact have been Dar-ma-rin-chen’s very intention to
obscure the true nature of the original in this manner. We have already
mentioned that if one interprets the structure of thought intimated by the
qualifier “only” honestly and in its original and proper sense, the relationship
between the Three Jewels and gotra becomes an irreversible relationship not
permitting of any interchange of the two terms, and that if in this relation-
ship one were to emphasize that aspect of gotra as an eternal and immutable
truth, not only would it no longer represent a form of Buddhist faith, but
in a typical instance it would be nothing other than the view of “other-
emptiness” of the Jo-nang-pa school which was found to be a heterodox
teaching. If one wished to escape being branded as such, the most expedient
policy would probably be to obscure the relationship between the two. But
even though Dar-ma-rin-chen might to this end do his utmost to deny any
simple identity of defiled thusness and undefiled thusness in order to avoid
lapsing into the “other standpoint (gzhan de’i lugs)” of the view of “other-
emptiness” of the Jo-nang-pa school, his attempt can hardly be said to have
been a complete success.
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We shall close this section by quoting and briefly commenting on what
Dar-ma-rin-chen himself has to say on the subject of defiled thusness, which
he defined in the passage quoted above as “the foundation (gnas) as the
generative principal cause (nye bar len pa[’i rgyu]: upadana[-karanal)” .48

[The generative principal cause] is dhdtu (kkams); since, if the dhatu
does not become pure by nature, it becomes impossible for defiled thus-
ness there to become purified of adventitious defilement, we have merely
posited a base as the generative principal cause such that in regard to
enlightenment, if [it] does not exist, [enlightenment] does not arise, and
it is not something which generates the generated (bskyed bya skyed
byed). The gotra (rigs; here means “lineage”) which has been acquired
(bsgrub pa las gyur pa: samudanita) is also the cause of generation
(bskyed pa’i rgyu) [of the Three Jewels].

Although it is perhaps possible to say that generally speaking gotra
signifies both “lineage” and ‘“origin”, we have already pointed out that in
the example ratna-gotra it must be strictly taken in the latter sense. Further-
more, Dar-ma-rin-chen’s ambiguous interpretation quoted here would also
seem to open the way to the misunderstanding, exemplified by Dr. Takasaki
in his diagram, that the Three Jewels are identical with ratna-gotra.

v

In section II we noted in regard to the interpretation of the compound
ratna-gotra that gotra means only “origin”, wherefore insofar as it is identical
with dhatu and tathagata-garbha, this compound can be interpreted only as
a determinative compound, and that in this respect Dr. Takasaki’s diagram
must be corrected in part to “ratna-traya < gotra”, which in turn comes to
bear a close resemblance to the so-called “insignia of the Three Jewels”. In
another papert?) we have, in addition, pointed out that germinal examples
of this are to be found also in the Vimalakirtinirdesa. On that occasion,
however, we consider it to have been most careless of us to have completely
overlooked the list of examples of the expression “seed of the Three Jewels
(san-pao-chung =FHE: *iri-ratna-gotra)” which Dr. Takasaki had already
gone to the trouble of compiling.5® This is a collection of fourteen examples
of a formula meaning “not cutting off the seed of the Three Jewels” which
Dr. Takasaki had extracted from siitras contained in the Ta-chi ching. The
fact that there are such a large number of examples would suggest that the
tendency to give prominence not directly to the Three Jewels themselves but
rather to the “seed (gotra)” —i.e., “origin (gotra)” — which gives birth to
them and serves as their underlying support constituted a major current of
thought in the sitras of the middle phase of Indian Mahiyana Buddhism.
But if, in this tendency to lay stress on the “seed” or origin”, the compound
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san-pao-chung (tri-ratna-gotra) should have proved to be able to produce only
a determinative interpretation, namely, “seed of the Three Jewels (tri-ratnasya
gotram)”, then it may be considered to have clearly added impetus to a
depreciation of the Three Jewels, a typical example of which may be said
to be represented in the aforecited expression “origin of the Three Jewels
(gotram ratna-trayasya)”’, occurring in verse 24 of the Rainagotravibhaga in
commenting upon verse 23 of the same work. What is more, as has also
already been noted, it is in the position of the Three Jewels when greatest
importance has been attached to gotra alone that the basic nature of the
structure of faith in the Ratnagotravibhiga is to be found reflected, and
although the “faith” of the Ratnagotravibhaga, in exhibiting such a structure,
may be described as a religion of a “faith” embodying a concealed depreciation
~ of the Three Jewels, it should be born in mind that the Sanskrit equivalent
of “faith” in this case is not $raddha (faith) but invariably adhimukt:
(recognition).5)

In this sense we do not find ourselves able to refer unqualifiedly to the
Ratnagotravibhaga as a ‘religion of faith”. Nevertheless, following his ex-
amination of the structure of “faith” in this work from the three aspects of
“reality (astitva)”, “‘possibility (Sakiatva)”’ and “virtuousness (gunavattva)”,
Dr. Takasaki offers this conclusion on the subject of “faith” in the Tatha-
gatagarbha theory centred on the Ratnagotravibhaga.’®

It is said that this structure, in which the object of faith (the absolute)
and the subject of faith (person) are coessential, constitutes a distinctive
feature of Buddhism when compared with monotheistic religions such as
Christianity and Islam. The most well-defined exposition of this struc-
ture is the Tathagatagarbha theory, and it was at the same time also a
“religion of faith” emphasizing absolute faith in the Buddha, who is
endowed with great wisdom and great compassion.

This explanation would unqualifiedly describe the thought based on the
Ratnagotravibhaga as a “religion of faith”, and it therefore runs directly
counter to our conclusion. For us it is in the first place extremely question-
able whether, in a relationship between the object and subject of faith in
which both are held to be coessential, the former can in fact be referred to
as ‘“the absolute”. But setting this point aside for the time being, let us
consider what Dr. Takasaki has to say on the subject of “absolute faith™.53)

In the case of the Tathagatagarbha theory, too, the culmination of faith
lay in the Buddha. When the Tathigatagarbha theory, namely, “the
existence of Buddha-nature”, is to be apprehended only through faith,
this faith is nothing other than faith in the Buddha.
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However, we would suggest that some dispassionate thought be given to
the question of just why believing in “the existence of Buddha-nature”
should represent “nothing other than faith in the Buddha”. The present
writer, for one, is quite unable to fathom the reason that this should be so.
As has been remarked elsewhere by Dr. Takasaki,’ the Sanskrit equivalent
of what is here referred to as “Buddha-nature” is buddha-dhatu or buddha-
gotra, and this too represents a determinative compound in which the
emphasis lies primarily on dhdtu or gotra. Hence it can hardly be claimed
that faith in the “reality” of “Buddha-nature (i.e., the ground of Buddhas,
or the origin of Buddhas)”, in which only the “eternal truth”, unrelated to
the presence or absence of any Buddha, is of importance, represents “nothing
other than faith in the Buddha”. On the contrary, we believe that it is even
possible to consider that this current of thought, depreciative of the Buddha,
was reflected in the Three Jewels, the expression of Buddhist faith; that this
manifested itself in the addition of the word “seed (gotra)” in works ranging
from the Vimalakirtinirdesa and Ta-chi ching up to the Ratnagotravibhaga,
and that it developed into an anti-Buddhist current which, although making
a show of “faith”, in actual fact went on to assume a “faithlessness” while
adhering to the “recognition (adhimukii)” of facts.

In this manner, what might be described as an eviscerated “religion of
faith” was brought to completion in the period between the Vimalakirtinirdesa
and Ratnagotravibhdga. But it was the Ta-ch‘éng ch'i-hsin lun KFEREHR
which brought this “religion of faith” to its sudden and finest flowering in
China. Dr. Takasaki writes that “as far as the structure of its faith is con-
cerned, the views of the Ch‘-hsin lun follow the traditions of the Yogacara
and Tathagatagarbha theories,”? but we would suggest that, rather than
“followed”, they may even be deemed to have ‘“shamelessly stretched the
limits” of these Indian traditions. This is because, in its explanation of the
“mind of faith”, the Ch‘i-hsin lun makes so bold as to specify first and fore-
most “thusness” as the fundamental object of faith, taking precedence over
the succeeding Three Jewels." In addition, recent studies on the Ch'-hsin
lun® indicate that the term “faith (hsin {g)” in this treatise corresponds
to the Sanskrit adhimukii, and this fact should also be taken into due account
when exposing the true nature of this sham “religion of faith” which had
rejected Sraddha. '

* This paper is in essence identical with my Japanese paper which appeared under the same
title in Bukkyé shisoshi ronshi {§i#{ 8858 282 (Studies in the history of Buddhist thought;
Naritasan Bukkyé Kenkytjo Kiyo g @ L% 72 PT#1E [Journal of Naritasan Institute for
Buddhist Studies], No. 11, March 1988) I, pp. 491-532. I myself am quite incapable of
writing in English on a subject such as that dealt with here, and so I wish to take this
opportunity to express my sincere gratitude to Dr. Yamaguchi Zuihd for having proposed
that the above Japanese paper be published in these Memoirs and for having recommended
R. W. Giebel as translator. In spite of my own incompetence, when it comes to the written



A Critique of the Structure of Faith in the Ratnagotravibhaga 45

word I find myself reluctant to place my trust in others. Nevertheless, I make an exception
in the case of the present translator, with whose conversancy in both English and Japanese
I have become personally familiar through his written papers and translation work. It was
for such a reason that I decided to have the above paper published in English, and I wish
to tender my heartfelt thanks to Mr. Giebel for having spent precious time on my account.
It should also be remarked that, for reasons of space, considerable parts of sections I and
IV of the original Japanese were deleted and rewritten in preparing this English version,
and although some fresh views were added, I would still tecommend that the reader refer
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Takasaki, op. cit. (n. 16), p. 187. Since, as was noted in n. 16, Takasaki excludes the first
three verses from his enumeration of the karikds, he here amends U1s view (see n. 21)
and counts this verse as karika 4.

Nakamura, op. cit. (n. 19), p. 40.

See Hakamaya, “Yuimagyo hihan” [fEEE#R] #144 (A criticism of the Vimalakirtinirdesa),
Indogaku Bukkybgaku Kenkyt HIEE %M, Vol. XXXVI, No. 1 (December 1987),
pp. 10-16. ‘

In Matsumoto Shird A B, “Yuishikiha no ichij6 shisd ni tsuite” MEHIRO—FoE

/u\ll_n
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1z o\~ T (The One-Vehicle thought of the Yogacara school), Komazawa Daigaku Bukkyd
Gakubu Ronshi BBk EBh B840 344, No. 18 (October 1982), pp. 307-808 and p. 291,

_ n. 18, the writer proposes that dhatu be understood in the sense of Jocus and translated

26)

accordingly, thus questioning the aptness of conventional translations such as “essence”
and “essential nature”. As for the rendering “element(s)”, examples such as “water is
the element of fish” permit an interpretation in the sense of locus, but in view of the
fact that “element(s)” usually signifies. “constituent factors” in the plural, it is still a
questionable translation. . ) . . .

See Matsumoto Shird, “Chandorakiruti no ronrigaku” % ¥ FF ¥~/ F 4 OHEE

 (The logic of Candrakirti), Komazawa Daigaku Bukkyo Gakubu Kenkyii Kiyo EE-KEE

27)

2%)

29)
30)

31).

32)

38)
34)

35)

36)

37)

BBz, No. 43 (March 1985), p. 200.
See Matsumoto, ¢p. cit. (n. 26), pp. 200~178 and p. 169, sup. nn. 1,2; also id., “Jiianagarbha
no ‘sezokufushoron’ hihan ni tsuite” Jfianagarbha ¢ [{E7R4ER.] #H)ic>WT (On

- Jiianagarbha’s criticism of the “theory of the non-arising of the conventional”), Koma-

zawa Daigeku Bukkys Gakubu Ronshi, No. 15 (October 1984), pp. 386-885, sup. n. 1. A
continuing awareness of this problem may be said to be also evident in Matsumotos
subsequent papers.

In addition to Matsumoto’s paper given in n. 25, see in particular id., “Shomangyo no
ichijo shisd ni tsuite” TBER] 0—gEAlzc oW\ (The One-Vehicle thought of the
Srimala-satra), Komazawa Daigaku Bukkyé Gakubu Kenkyil Kiyd, No. 41 (March 1983),
pp- 416-389, in which the term dhatu-vada is used for probably the first time.
Johnston, op..cit. (n. 16), p. 21, 1. 6.

Although at the present-stage a matter of pure conjecture, we believe that in the case
of the “lineages” of the three vehicles, namely, bodhisattva-gotra, pratyekabuddha-gotra,
and $ravaka-gotra, not simply an appositional interpretation (which could in fact be
erroneous), but also a strongly .monistic determinative interpretation, such' that the
bodhisativa, pratyekabuddha, and $rdvaka arise from a single gotra, could perhaps have
been possible.

Cf. Matsumoto, op. cit. (n. 28) p- 390 n. 23 In his “Nyorzuzo ShlSO wa Bukkyd ni arazu”
AR B AR I %4z & B (Tathagatagarbha thought is not Buddhism), Indogaku Buk-
kydgaku Kenkyit, Vol. XXXV, No. 1 (December 1986), p. 873, n. 11 (omitted for want of
space but supplied on request), Matsumoto has “gotra « [bodhi-] hetu+dhatu - garbha,
thus clearly differentiating between the two terms, but in the Ratnagotravibhaga itself,
especially in this passage, it should be noted that the relationship between the two is
“gotra = dhatu”.

Takasaki Jikido % IE:E, Bussho to wa nani ka fj] [ﬁk 12 faT2> (What is Buddha-nature? ;
Kyoto: Hozokan M:RiEE, 1985), p. 164; cf. id:, Nyoraizo shisc no keisei 2R EDOHEK
(The formation of Tathagatagarbha thought; Tokyo: Shunjasha, 1974), pp. 11, 19, 723.
Takasaki, Bussho to wa nani ka (see n. 32), p. 169.

See Hakamaya, “Hihan to shite no gakumon” 2] 3 L C D E2[] (Scholarship as criticism),
Komazawa Daigaku Bukkyo Gakubu Ronshii, No. 18 (October 1987), pp. 424-425; see
also diagram and accompanying note of id., op. cit. (n. 24), p. 14. .

Johnston, op. cit. (n. 16), p. 73, 11. 9-16; cf. Ui, op. cit. (n. 21), pp. 585-586. Here it is
stated that “the Dharma-nature of [all] dharmas (dharmandm dharmatd)” is “to be
recognized (adhimoktavya)”. Since the derivation of this verb adhi-muc is quite different
from that of §rad-dha, remarked on in n. 13, we'undexstand it in the sense of ‘recognize”’;
see n. 11.

See Ddgen 5*5"7_13, 12-fascicle Shobogenzo TEEERRWK 7: “]mshm inga” (,Eq"ﬁ% (Collected
Works [ed. by Okubo Doshi Fe A {7E#], Vol. I, p. 680).

See D. S. Ruegg, “The Jo nan pas: A School of Buddhist.Ontologists accordxng to the
Grub mtha’ Sl gyi me lon”, JAOS, Vol. 83 (1963), pp. 73-91; id., Le traité du tathdagata-

- garbha de Bu ston Rin chen grub (Paris: Ecole Francaise de I’Extréme-Orient, 1973);

and Yamaguchi Zuihd (1] n#EjE,, “Chonanpa no Nyoraizosetsu to sono hihansetsu” F z
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38)

89)

40)

41)

42)

43)

44)

45)

The Memoirs of the Toyo Bunko, 46, 1988

F Y ANDIKER & OB (The Tathagatagarbha theory of the Jo-nang-pas and
criticism thereof), in Bukkyd kyori no kenkyi BEFTEDZE (Felicitation volume in
honour of Dr. Tamura Yoshird on his 60th birthday: Studies on Buddhist doctrine;
Tokyo: Shunjiisha, 1982), pp. 585-605.

See Hakamaya, “Chibetto ni okeru Maitoréya no goho no kiseki” Fly MZEIT B <A
b L =¥ OHEIE DY (Vestiges of the five teachings of Maitreya in Tibet), in Yamaguchi
Zuihé (ed.), Chibetto no Bukkyo to shakai 5~y } Oi#k & iter (Buddhism and society
in Tibet; Tokyo: Shunjiisha, 1986), pp. 235-268.

Theg pa chen po rgyud bla ma’i tikka, Tohoku Catalogue (Tibetan Works), No. 5434;
a photographic reproduction of a handwritten copy of the Bkra-shis-lhun-po edition is
now available in The Collected Works (gSun *bum) of rGyal-tshab rje Dar-ma-rin-chen,
Vol. 3, pp. 337-772. A study with translation based on this work is to be found in Ogawa
Ichijo /}vJI|—3f&, Nyoraizo « busshd no kenkyii — Darumarinchen-z6 Hoshoron-shakusho
no kaidoku YRR « WHEOWER—5 V<) ¥ F = ¥ BEMREHROMH (Studies on the
Tathagatagarbha theory and Buddha-nature: A reading of Dar-ma-rin-chen’s commentary
on the Ratnagotravibhaga; Kyoto: Bun'eidd Shoten =r&farsare, 1969).

This “seven kinds of meaning to be realized” constitutes the first of the two sections of
the “detailed elucidation of the limbs (yan lag rgyas par bshad pa)” given on p. 389, 1. 1,
while the “detailed elucidation of the limbs” represents the second of the two sections
of the “establishment of the elucidation (bshad pa nye bar dgod pa)” (the first section
being “definition of the subject matter [lus rnam par bzhag pa]”) given on p. 345, 1.5.
These following sections are dealt with in Ogawa, op. cit. (n. 39), p. 93 fi. The synopsis
of the succeeding sections is given in the same work on interleaves between pp- 94-95
and pp. 112-113, and for details reference should be made thereto.

The Tibetan text of this paragraph is as follows: bras bu dkon mchog gsum bstan pa’i
7jes thogs la] gang yod na *jig rien pa’i legs tshogs thams cad dang ’jig rten las *das pa’i
rnam par dag pa skye ba'i gnas dkon mchog gsum yin la de skye bar ‘gyur ba’i rgyu
rkyen de’i dbang du byas nas tshigs su bead pa/. If compared with the Tibetan text
of the Ratnagotravibhaga quoted above (marked by n. 19), it should become clear that
this commentary is little more than a rephrasing of the corresponding passage in the
Ratnagotravibhaga.

Although the addition of “only” is not possible on the basis of the Tibetan text alone,
it has been added here for the sake of consistency with our translation from the Sanskrit.
But if one were to take into account Dar-ma-rin-chen’s probable intent, it would perhaps
be advisable not to add any such precise qualifier as “only”.

The original Sanskrit and Tibetan equivalents of the terms translated here as “generative
principal cause” and “coexistent auxiliary condition” appear as a pair in the Mahavyut-
patti, nos. 4491 and 4492 respectively. We are not fully familiar with the general defi-
nitions of these terms, but in the present context it is important to note that, among
the last four of the “seven adamantine terms” (excluding the Three Jewels), defiled
thusness is equated with the “generative principal cause” while the remaining undefiled
thusness, Buddha’s virtues free of defilement, and acts of the Victorious One are identified
with the “coexistent auxiliary conditions”. On “generative principal cause” see also n. 48
below.

The Tibetan text of the omitted section ‘is as follows: dag pa gnyis Idan la de bzhin
gshegs pa’i snying po’i mdo dang de’i dgongs ’grel gyi bstan bcos *di rtsa ‘grel las| de
bzhin gshegs pa’i snying po’i dngos ming gis bsian pa cung zad tsam yang med pas
mthar thug gi chos sku de bzhin gshegs pa’i snying por byed pa ni/ rang dgar rnam
gzhag byed na ma gtogs bstan bcos *di risa ’grel gyi lugs su mi bya’o[| mdo gzhan las
de bzhin gshegs pa’i snying po dri mas rnam par dag pa chos kyi skur gsungs pa shes
byed du byed pa ni| rang nyid rigs pa mi shes pa’i rnam ‘gyur du go bar byed pa’s/|.
Although not properly speaking an omissible passage, we beg the reader’s indulgence in
having omitted it on account of the fact that its contents are not directly related to the
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purport of the present paper and, more importantly, that we are unable to clearly com-
prehend the parts underscored.

“The other standpoint” may be considered to refer to the Jo-nang-pa school mentioned
at the start of section III of this paper.

There follows the sentence “de ni mishon pa tsam mo/| gnas bzhi po °di dag kyang shes
so// (It is only indicated, and it means ‘these four topics {gnas: sthana] also’),” which
we also omit. “gnas bzhi po ’di dag kyang” probably refers to the passage in Nakamura,
op. cit. (n. 19), p. 89, 1. 18, but the import of this sentence too is unclear to us.
Dar-ma-rin-chen, op. cit. (n. 39), 6a3-5 (847. 3-5). See also Ogawa, op. cit. (n. 39), pp.
39-40.

See Hakamaya, op. cit. (n. 24).

See Takasaki, Nyoraizo shisé no keisei (see n. 32), p. 741, n. 69.

The term $raddhd does not appear in the text of the Ratnagotravibhdga, except in two
quotations, and it is only adhimukti which is used in this work; see Hakamaya, op. cit.
(n. 11).

Takasaki Jikido, “Nyoraizdsetsu ni okeru shin no koz6” fzKiiZRIcIsiT 2 E 0 (The
structure of faith in the Tathagatagarbha theory), Komazawa Daigaku Bukkyo Gakubu
Kenky@ Kiyo, No. 22 (March 1964), pp. 107-108.

Ibid., p. 107.

See, for example, Takasaki, Nyoraizd shisé no keisei (see n. 32), p. 11.

Takasaki, op. cit. (n. 52), p. 109, n. 8.

See Taishé XXXII, p. 581c; sece also Hakamaya, “Yuimagyd hihan shiryd” FHEEER] #ib
3%kt (Notes on “A criticism of the Vimalakirtinirdesa™), Komazawa Daigaku Bukkyo
Gakubu Ronshii, No. 46 (March 1988), pp. 296-292.

See Takemura Makio /443 5, “Daijokishinron no shin ni tsuite—Shinge daijé no tenkai”
FRIERER) OEICDVT—EBAFK DR (Faith in the Ta-ch‘éng ch'i-hsin lun: The
development of a Mahayana of adhimukii), in Indogaku Bukkyogaku Ronshd { v FEE
{3 B354 (Feliatation volume in honour of Dr. Takasaki Jikidd on his 60th birthday:
Studies in Indology and Buddhology; Tokyo: Shunjisha, 1987), pp. 545-559. But it
should be pointed out here that whereas Takemura sets high value on adhimutki, our
estimation of this term is quite the opposite.






