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1. Introductory remarks

Since ancient times, Buddhist philosophers have proved the validity of their views
through two main methods: logical reasoning (yukti) and scriptural citations (agama).
Even after Dignaga (ca. 480-540) and Dharmakirti (ca. 600-660) established the so-called
Buddhist logic and epistemology, which accepted direct perception (pratyaksa) and infer-
ence (anumana) as the only valid means of cognition (pramana), Buddhist philosophers
continued quoting scripture to support their statements. Dignaga incorporated scripture
(agama) and verbal knowledge ($abda) into inference," whereas Dharmakirti did not ac-
cept agama as a valid means of cognition. However, he argued that when a scripture
is coherent (sambaddha), presents a suitable means for obtaining results (anugunopaya),
and teaches a proper human aim (purusartha), it is worth investigating whether it is a
valid means of cognition.?

Ratnakarasanti (ca. 97071030),(3) who was active during the last period of the history

WSee PS 2.5a and 5.1.

@See PVSV 108,9-16 on PV 1.214. In addition to this, if a scripture passes the following three fold
test, then it is reliable, or has a non-belying nature (avisamvada): it is invalidated neither by (1) direct
perception, nor (2) inference that functions by the force of real entities (vastubalapravrttanumana), nor
(3) inference which depends on scripture (agamapeksanumana or agamasritanumana). (PVSV 108,20—
109,4 on PV 1.215) For details of this issue, see PVSV 108,1-109,22 on PV 1. 214-217; Tillemans 1999:
27-36; Yaita 2005: 443-449; Krasser 2012: 86f., 108-111, 116f. etc.

BRatnakaradanti states that in the first stage of the three kinds of insight (prajna), i.e., insight
produced through hearing ($rutamay?), one requires a certain level of examination as well as hearing
sutras. (PPU 13,8-12: tatra bodhisattvapitakasya prajnaparamitadinam anyatamasutrasya va, thaiva va
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of Indian Buddhism, cites various scriptural passages in his Prajnaparamitopadesa (here-
after PPU).¥ Meanwhile, Kamalagila (ca. 740-795),% in order to demonstrate scriptural
authority and link his views to Buddhist tradition, also quotes a number of passages from
Buddhist scriptures or sutras in his works, such as the Tattvasamgrahaparijika (hereafter
TSP), Bhavanakrama, and Nyayabindupurvapaksasamksepa (hereafter NBPS). When we
review the citations of Ratnakarasanti and Kamala$ila, we find that they frequently cite
the same passages. From this fact, it is possible to distinguish differences between their
readings and interpretations of the two cited texts and the intent of their citations, as
well as reveal any disagreements between the two authors. As will be discussed in detail
later, these passages are used to posit different ideas about the goals of Buddhism.

This paper aims to deal with the above-mentioned works by Ratnakarasanti and
Kamalasdila, list their common citations, observe why and in what contexts they are cited,
consider these two masters’ philosophical positions, and examine how these texts have

been transmitted, recognized, and interpreted in the history of Buddhist philosophy.

samahrtanam nanasutrapradesanam samyag eva $rutva svayam api ca kvacit kimcid abhyuhyalem. (cf.
brtags te T) : abhasya Text] yathasabdarthasambandhasadhano vyafijanato ’rthatas ca samyagniscayo
dharanam ca $rutamayi prajia.) At the stage of insight through reflection (cintamayi), on the other
hand, he thinks that examination through reasoning plays a major role. (PPU 13,15-17: tam evartham
ekakino rahogatasya samyag eva yuktya vicarayatas tasyarthasya satyatve bhutatve yuktisadhana evam
evaitan nanyathety ekantaniscayas cintamayt prajna.)

@I would like to express my gratitude to Dr. Luo Hong, who edited the Sanskrit text of the PPU, for
his permission to refer to his unpublished draft of the edition. With regard to the locations of the text, I
follow his edition’s page number.

®'His teacher Séntaraksita (ca. 725-788) describes yukti and agama as follows: MAV 14,5-20,3: de bas
na rigs pa dang lung gi chos thams cad rang bzhin med par khong du chud par bya ba’i phyir rab tu ’bad
do // de la lung dngos po’i stobs kyis zhugs pa’i rjes su dpag pa dang bral ba ni dad pas rjes su ’brang ba
rnams kyang shin tu yongs su tshim par mi ‘gyur bas rigs pa je brjod par bya’o // “Therefore, [further]
effort is made through yukti and agama for the purpose of understanding that all dharmas are void of the
intrinsic natures. In that case, a scripture, [when it is used] without inference that functions by the force
of real entities (*vastubalapravrttanumana), would be totally unsatisfactory even for those who follow
[certain scriptural passages| on the basis of their faith. Therefore, yukti should be [first] explained.” (For
a translation of this portion, see also Ichigo 1985: 119 and Keira 2006: 179.) Kamala$ila basically agrees
with Séntaraksita’s view. He argues that proof through agama as well as through yukti is necessary:
MAP 21,19-21: lung ni rigs pa’i rgyan yin pa’i phyir ro // de lta ma yin na ’di ni rtog ge pa skam[D
sgam P, Ichigo] pos brtags pa yin no zhes mi mkhas pa kha cig gis brnyas par yang ‘gyur ro // “Because
agama is what decorates yukti. Otherwise (if agama is never used), certain unintelligent persons might
also despise [yukti by stating] that this [proof] is imagined by hollow logicians.” (See also Ichigo 1985:
196, n. 6 and Keira 2006: 179)
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2. Common sources cited by Ratnakarasanti and Kamalasila

2.1. Relationship between the two authors

As Kajiyama, Umino, Katsura, and others pointed out,” Ratnakarasanti’s works are
connected with Kamalagila’s. There are several similarities between the PPU and BhK,
including in their thought, structure, and quotations. The typical example is that both
authors cite three verses from the Lankavatarasutra (hereafter LAS), i.e., LAS 10.256-258,
though they interpret them differently. It is important to take into account Séntaraks,ita’s
work when considering Kamalasila’s thought, quotation policies, and so forth. In this
paper, however, we focus on Kamalagila’s works; he wrote commentaries on Séntaraksita’s
primary works, including the Madhyamakalarikara (hereafter MA) and Tattvasamgraha
(hereafter TS), and frequently cites scriptures in his own works. We hypothesize that
Séntaraksita and Kamalasila share almost the same philosophical position.

The following is a list of quotations common to Ratnakarasanti, Séntaraksita, and

Kamalasila.

2.2. List of quotations in the Prajiaparamitopadesa

No. | Quoted texts Ratnakara- Séntaraksita Kamalasila Other texts
santi (PPU)
Q1 | AKBh 301,7f. (Cf. T#f] | PPU 14,11f. TSP 14,21f; | BCAP
/%551 =1 Taisho no. 99, 618,22f. 187,10f.

vol. 2, 91a27f.)

Q2 | LAS(N) 10.709 (353,3f.); | PPU  34,10- | MAV 194,7-10 | BhK I 204,4f.,

LAS(V) 10.709 (154,3t.) 13; 46,2124 MA D222a6f.;
P246b3
Q3 | LAS(N) 3.96 (201,14f), | PPU 35,15-18 | MAV 300,10~ | MAP 301,11
10.592 (338,11f.); LAS(V) 13 13
3.96 (81,31f), 10.592
(146,9¢.)
Q4 | Yuktisastika 21 (Cf. LAS | PPU 35,20-23 | MAV 302,2-5 | MAP 303,2f. | Cf. Q15.
2.140; 10.85) JN 488,22f.
Q5 | Yuktisastika 34 PPU 3524 | MAV 302,6-9 | MAP 303,4-16 | JN 405,1f.
36,2; 49,31-
50,3
Q6 | LAS(N) 2.175 (116,9f), | PPU 38,1-4 MAV 174,7-10 | MAP 175,811

10.167 (287,1f.); LAS(V)
2,173  (48,9f), 10.167
(118,17£.)

“”Kajiyama 2008: 153-162; Kajiyama 2010: 355-362; Umino 2002: 56-61, 308-319; Katsura 1976:
484.
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Q7 | LAS(N) 2.198 (132,8f.), | PPU 38,5-8 MAV 174,11- | MA D153b3;
10.374 (312,16£.); LAS(V) 14 P166b7L.,
2.196 (54,15f.), 10.374 MAP 175,12—
(132,3f.) 21
Q8 | LAS(N) 3.48 (167,16f), | PPU 38,9-12 | MAV 176,1-4 | MAP 177,1-14
10.91 (276,7f.); LAS(V)
3.48 (68,16f.), 10.91
(113,13f.)
Q9 | LAS(N) 3.53 (168,9f); | PPU 38,13-16 | MAV 176,5-8 | MAP 177,15—
LAS(V) 3.53 (68,16f.) 25
Q10| LAS(N) 6.5 (229,6f.), | PPU 39,9-12 MAV 304,9-12 | MAP 305,3-15
10.638 (344,5f.); LASV
6.5  (93,171), 10.638
(149,71.)
Q11 | Bhavasamkrantisutra (ed. | PPU  40,17— TSP 15,14-15; I\C/IfH ?4258
A. Sastri) 5,8f. 207 339,22f. 382, 10.500,
Q12| LAS(N) 10.489ab (326,8); | PPU 41,4f.® MAV 292,22f. | BhK I 203,11
LAS(V) 10.489ab (139,19)
Q13| Cf. LAS(N) 62,7-10 (Cf. | PPU 53,3f. TSP 41,24
LAS 62,7-10.); LAS(V)
27,10-12
Q14| LAS(N) 3.96 (201,14f.), | PPU 53,14-17 | MAV 300,10- | MAP 301,11- | Cf. Q2.
10.592 (338,11f.); LAS(V) 13 13
3.96 (81,31f.), 10.592
(146,9f.)
Q15| Yuktisastika 21 PPU 53,21-24 | MAV 302,2-5 MAP 303,2f. Cf. Q4,
LAS(N)
2.140, 10.85.
Q16 Salistambhasitra (ed. J. | PPU 54,1f. Cf. TSP | BCAP
D. Schoening) 403,9-404,1 13,18f. 270,4-6.
(6B.8)
Q17| Paramarthagatha PPU 54,8-119 TSP 14,1f., | BCAP
5 (Yogacarabhums, g&}}i)if ‘ 187,13f.
Cintamayt bhami) Pli5ad”
Q18 | Paramarthasunyatasutra PPU 54,19f. Cf. TSP 14, | Cf. LAS(N)
Taisho no. 99, vol. 2, 10-12 10.185
( THERTE s TBFR LR ) [289,8f.];
92c20f. LAS(V)
10.185
[119,23f.],
AKBh
129,9-11
Q19| LAS(N) 10.568 (335, 15f.); | PPU 57,2-5
LAS(V) 10.568 (144,22f.)
Q20 | Samdhinirmocanasutra PPU 65,8-11 BhK IIT 1,8f.

(ed. E. Lamotte) III §7.
47,20-23

@PPU 40,16: uktam caryalankavatare ...
®ppU 41,3: api coktam bhagavata ...

©)

IPPU 54,7: uktam caryalankavatare ...
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Q21| LAS(N) 10.256 (298, 15f.); | PPU 79,17-20 | MAV 296,15~ | BhK I 210,9f.,
LAS(V) 10.256 (124,11f.) 18 MAP  297,5-
10, MA
D157a5;
P171a2-4
Q22| LAS(N) 10.257 (298,17- | PPU  7921- | MAV 298,1-4 | BhK I 210,
299,1); LAS(V) 10.257 | 80,2 11f., MA
(124,13f.) D157a5f.;
P171a2-4,
MAP  299,1-
27
Q23| LAS(N) 10.258 (299,2f.); | PPU 80,36 MAV 300,1-4 | BhK 1 210,
LAS(V) 10.258 (124,15f.) 13f., MA
D157a6;
P171a2-4,
MAP 301,1-9

2.3. Observations

Quotations from the LAS are the most common. The LAS passages quoted in the
PPU, most of which are in verse form, are also quoted either in Séntaraksita’s Madhya-
makalanikaravrtti (hereafter MAV) or Kamalasila’s works with only one exception (Q19).
This suggests that Ratnakarasanti may have referred to the MAV, and presumably Ka-
malagila’s BhK, TSP, and other works when quoting scriptural passages.

On the other hand, there are at least two quotations (Q1l1l and Q17) that are not
found in the available texts of the LAS, though Ratnakarasanti clearly ascribes them to
the LAS. While a verse similar to Q11 can be found in the LAS (LAS 3.82, 10.500), they
are not identical. Q11 is actually a quote from the Bhavasamkrantisutra. I address Q17

in the next chapter.

3. Problems concerning the Lankavatarasutra

3.1. The source of the verse teaching the Buddhist theory of momentariness (ksanikatva)
Ratnakaraganti uses Q17, which, like Q11, he ascribes to the LAS, as follows.

[This sprout as an effect] is neither what is produced merely by a cause, nor what is produced
merely by a condition, nor what is produced by both [of them]|, because an action, desire, and [the
nature of] being an agent are not present [in a cause or condition], for an action is not observed
in anything at all, and is not connected with anything, because entities are momentary. And [the
following] is stated in the Lankavatarasutra:

All the conditioned factors are momentary. Why are there actions in what are not steady? [There
is no action in them.] [The fact that] these (all the momentary conditioned factors) are produced

is [called] “action,” and the very same [fact] (their production) is called what is engaged in action
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Ratnakarasanti quotes this verse in order to show that all entities are momentary and that
no action can be cognized in such entities. As I indicated in the footnotes, this verse is
also quoted in the TSP, with the words “stated also by the Bhagavat (i.e., the Buddha),”
to confirm that all entities are momentary and there are no permanent entities.") It is also
quoted in the NBPS, with the words “stated also in a sutra,” to confirm that the means
of valid cognition (pramana) has no effect as an action.” Here we find that the context
of the quote in the PPU is more similar to that in the NBPS than in the TSP.

As shown in the above list, this verse is in the Paramarthagatha (hereafter PG), which
is part of the Yogacarabhumi. According to Schmithausen 1987, there are at least several
verses among the PG (which is composed of a total of 44 verses) that are originally from
some earlier sources,” therefore, it is likely that other PG verses derive from scriptures or
paracanonical sources as well. He also points out the possibility that the original verses
were written in Middle Indian (Prakrit), due to the existence of surviving variant readings

and the fact that this verse is quoted as the Buddha’s teaching in the Bodhicaryavatara-

WppyU 54,4-12: na hetumatrena krto na pratyayamatrena napy ubhayena kriyasamihakartrtvanam
abhavat. na hi kriya kasyacid upalabhyate, napi yujyate ksanikatvad bhavanam. uktam caryalankavatare:
ksanikah sarvasamskarah asthiranam kutah kriya /
bhatir yaisam(a) kriya saiva karakam(b) saiva cocyate //(c) iti.

(a) yaisam PPU (cf. gang yang ’di rnams PPU[T]), TSP, DAT, Schmithausen 1987: 506, n. 1394 : yesam
PG, TSP[Jaisalmer Ms., Patan Ms.], BCAP

(b) karakam PPU, TSP[Krishnamacharya’s edition, Shastri’s edition], DAT : karakah PG

(c) PG 5 in the Yogacarabhumi (Wayman 1984: 344); This verse is also quoted in TSP 14,1f., NBPS
D93b4f. (Tosaki 1984: 482,3-6), BCAP 189,13f., DAT 134,17f., LAV D19b3, 118a2f., 162b1, 195a2, 203a2,
205b6, 210a3, 226al, 230a6f. etc. (I would here like to express my gratitude to Ms. Hiroko Matsuoka for
informing me that this verse is cited in the LAV.)

WTSP 13,20-14,2: atha sa tam evambhutam pratityasamutpadam kim aksanikam jagada. nety aha:
calam (TS 1b) iti. calam asthiram ksanikam iti yavat. anyasya calatvayogad iti bhavah. tatredam uktam
bhagavata:
ksanikah sarvasamskara asthiranam kutah kriya /
bhutir yaisam(a) kriya saiva karakam saiva cocyate // iti.

(a) yaisam Jaisalmer Ms., Patan Ms. : yesam Shastri’s edition, Krishnamacharya’s edition

NBPS D93b5f.; P115a4-6 (Tosaki 1984: 482,8-10): ’dis ni byed pa po dang las la sogs pa’i dngos
po yang dag par bkag pas bya ba la sogs pa thams cad kyi khongs su ’dus pa spangs pa’i phyir | bya
ba’i mtshan nyid kyi ‘bras bu don gzhan du gyur pa bkag pa yin no // “Because [the view that] entities
such as an agent and action are [mutually different and] really [existent] is negated by this [statement in
the verse], it is [also] refuted that [a process of cognition] consists of all [the mutually different entities]
including an action. Therefore, [Dharmakirti] denies that an effect [of pramanal], whose characteristic is
[regarded as being] an action, is an entity different [from pramana itself in Nyayabindu 1.18: tad eva ca
pratyaksam jnanam pramanaphalam).”

BSchmithausen 1987: 223.

245
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paiijika (hereafter BCAP). M

Why does Ratnakarasanti ascribe this verse to the LAS? We need to first consider the
possibility that Ratnakarasanti used Séntaraksita’s and Kamalagila’s works (MAV, TSP,
BhK, or others) as references, quoting passages “indirectly” from them rather than “di-
rectly” from the originals. The following two cases support this conjecture: (1) the text
of Q1 (PPU 14,11-12: sarvam sarvam iti brahmana yavad eva panca skandha astadasa
dhatavo dvadasayatanani.), which Ratnakarasanti recognizes as the Buddha’s words, fits
better with the text quoted in the TSP than with other corresponding passages, as seen in
the Abhidharmakosabhasya (hereafter AKBh);" (2) the text of Q13 (PPU 53,8-9: anut-
panna mahamate sarvadharmah sadasator anutpadat.), which Ratnakarasanti ascribes to
the Lankavatarasutra, fits better with the text quoted in the TSP" than with the corre-
sponding passage in the LAS.®

A series of two quotations is commonly seen in PPU 53,7-25 and MAV 300,10-301,5,
i.e., LAS 3.96 (10.592) (= Q14) and Yuktisastika 21 (= Q15). Another series of three
quotations is commonly seen in PPU 53,26-55,1 and TSP 13,18-14,12: a passage from
the Salistambhasitra (= Q16), Paramarthagatha 5 (= Q17), and a passage from the
Paramarthasunyatasutra (= Q18). As stated above, however, the source of Q17 is not
specified in the TSP. From these facts, we can assume the following background as to why

Ratnakaraganti ascribes this quote to the Lankavatarasutra.

3.2. Background of the attribution

We have already seen a case (Q11) where Ratnakarasanti ascribes a verse to the LAS.
Although Q11 is actually a verse from the Bhavasamkrantisutra, there are verses that are
very similar in content to Q11 in the LAS (i.e., LAS 3.82 and 10.500). Similarly, we can

MSchmithausen 1987: 508, n. 1401: “PG 5 is quoted at BCAP IX.6 as an utterance of the Buddha
and appears to preserve traces of a MI version (see n. 1394).”

BSchmithausen 1987: 507, n. 1394: “Since the verse is expressly reported to stem from a Sutra (see
n. 1401), we should perhaps start from a MI *y’ esam, which was mechanically sanskritized to yesam, in
its turn changed, later on, for reasons of meaning and syntax, into yaisam, which luckily coincides with
what was meant in the original” (cf. von Rospatt 1995: 17).

15 AKBh 301,7f.:  katham ca sutre sarvam astity uktam. sarvam astiti brahmana yavad eva
dvadasayatananiti. (Cf. THEBIEREEE+ =1 Taisho no. 99, vol. 2, 91a27f.. fh&EEREM, —UIHH A
WE.)

0rsp 41,23-25: ... tat katham sutre sadasator utpadah pratisiddhah, yathoktam: anutpanna
mahamate sarvadharmah, sadasator anutpannatvad its.

BLAS 62,7-10: punar aparam mahamate anutpannan sarvadharman atitanagatapratyutpannas
tathagata bhasante. tat kasya hetoh yaduta svacittadrsyabhavabhavat sadasator utpattivirahitatvan
mahamate anutpannah sarvabhavah.
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assume that Ratnakarasanti or another person before him cited Q17 as belonging to the

LAS because there is, indeed, a similar verse in it:

A momentary [entity] has no function (nirvyapara), [and] is devoid [of its own nature] and free
of action (kriya). And there are no originations (anutpatti) of factors (dharma). I term [this] the

meaning of [the word] “momentary (ksanika)."

Furthermore, we can find a verse similar to Q18 in the LAS (i.e., LAS 10.185). Q18 is
cited from the Paramarthasunyatasitra and is in a series of quotations in the TSP.? In the
TSP, Q18 is quoted with the words, “uktam bhagavata,” which are also seen in the case
of Q17. We can assume that Ratnakarasanti recognized that in the TSP, Kamalagila had
quoted Q17 and Q18 from the same sutra, i.e., the Lankavatarasutra, for the following
reasons: (a) The LAS contains verses similar to both Q17 (= LAS 6.10) and Q18 (=
LAS 10.185) and (b) in the TSP, Kamalasila quotes both Q17 and Q18 together and
regards both as the Buddha’s teachings.

Secondly, it is likely that Ratnakarasanti followed an older tradition of ascribing the
verse in question, i.e., Q17, to the LAS. It should be noted that this verse is quoted
16 times in the Larnkavataravrtti (hereafter LAV), written by Jhanasribhadra who was
active around the 11th century. In eight of these instances, the same words accompany
the verse: “As the [Arya-Jmahasanghikas recite [the following verse].”® Although Jhana-
$ribhadra does not identify the LAS as the source of this verse, this manner of quoting
the same verse numerous times suggests a strong association of Q17 with the LAS. If we
presuppose that Jnanasribhadra and Ratnakaradanti are almost contemporaries, though
their dates of authorship and relationship are still uncertain, we may say that a tradition

of associating the verse in question with the LAS had been formed until the time of

1,AS 6.10: nirvyaparam ksanikam viviktam kriyavarjitam(a) /
anutpattis ca dharmanam ksanikartham vadamy aham //
(a) kriyavarjitam von Rospat 1995: 82f., n.183 (byed pa spangs pa T) : ksayavarjitam N, V

®1n fact, S. D. Shastri, the editor of the TSP, identifies this quote with LAS 10.185.

@1,AV D118a2: Jji ltar ’phags pa dge ’dun chen po pa dag klog pa ...; LAV D162bl: ji ltar dge ’dun
chen po pa rnams klog pa ...
As for the Mahasanghikas, See Cox 1995: 44: “Shizutani Masao (Shizutani 1978: 113ff., esp. 116)
discusses the development of their distinctive doctrinal position in the context of competition with the
Mahasanghikas, who are credited with the view that only present factors exist.”
There are 16 citations of this verse: in eight cases, the verse is connected to a sect’s name “Mahasanghika”
(LAV D19b3, 118a2f., 162b1, 203a2, 205b6, 210a3, 226al, 230a6f.); in two cases to a proponent’s name
“Buddhist” (LAV D175b3, 195a2); and in six cases, it is not connected to any particular persons or sect
(LAV D62a2, 89b6, 107a5, 178b6, 218a6f., 222b51.).

247
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Ratnakaraganti.??

3.3. Two authors’ interpretations of LAS 10.256-258

As T mentioned above, both Kamalasila and Ratnakarasanti cite the same three verses
(LAS 10.256-258). When we compare Kamaladila’s way of understanding them with
Ratnakarasanti’s, it becomes evident that the two authors’ readings and interpretations
considerably differ from one another in accordance with their philosophical positions.
More precisely, Kamalasila seems to suspect even existence of cognition in the final stage
of meditative practice presumably from the standpoint of the Madhyamikas, whereas
Ratnakarasanti maintains its pure illumination (prakasamatra) from the standpoint of
the Yogacaras or vijnaptimatrata. In what follows, we will observe variant readings of
the verses adopted by Kamalasila and Ratnakaradanti, as well as their interpretations of

them.

LAS 10.256: cittamatram samaruhya bahyam artham na kalpayet /

tathatalambane® sthitva cittamatram atikramet /%

(Kamalasila) After having reached [the truth of] “mind only,” [a yogin] should not have a con-
ception of [the existence of] external objects. Abiding in the [cognition] whose object-support is
suchness (tathata)? [and whose characteristic is non-duality],% he should [also]® go beyond [the
position of] “mind only” [that is the grasping aspect].®

(Ratnakarasanti) After having reached [the cognition whose object-support is the state of] “mind
only” [that is the second stage of yoga],) [a yogin] should not have a conception of [the existence

of] external objects], whose nature is the first stage of yoga].m) Abiding in the [cognition whose]

® Another commentary on the LAS cites part of this verse: * Aryalarikavatara-nama-mahayanasitra-
vrtti tathagata-hrdayalankara-nama (D224b4, 228b3).

®iathatalambane LAS(N), LAS(V), BhK : tathatarambane PPU

MT,AS(T) D270alf.: sems tsam la ni gnas nas ni // phyi rol don la mi brtag go /
yang dag dmigs la gnas nas ni // sems tsam las ni ’da’ bar bya //

®ICE, LAS(N) 2.161cd (LAS[V] 2.159¢d): tathatalambanam dhyanam dhyanam tathagatam Subham
and Mahayanasutralarikara (ed. S. Levi) 19.51ab: tathatalambanam jranam dvayagrahavivarjitam. (See
also Kajiyama 1978: 137f. and Mimaki 1982: 244. Cf. Ichigo 1985: 185 and 2011: 35.

WBhK I 211,6-8: tato cittam grahyagrahakaviviktam advayam eva cittam iti vicarayet. advayalaksane
tathatalambane sthitva ...

“BhK 1 211,8f.: tad api cittamatram atikramet.

WBhK I 211,9: grahakam akaram atikramet.

WPPU 81,10f.: cittamatratalambanam jnanam dvitiyam yogabhumim ity arthah.

WppU 81,11f.: na kalpayed iti tatkalpanam prathamayogabhumisvabhavam itaram ca samatikramed
ity arthah.
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object-support is suchness (tathata)® [that is the third stage® of yoga],¥ [the yogin] should go

beyond [the stage of] “mind only.”

LAS 10.257: cittamatram atikramya nirabhasam atikramet /

nirabhasasthito” yogr mahayanam sa pasyati® / /%

(Kamaladila) After having gone beyond [the position of] “mind only” [in that way, the yogin]
should [also]® go beyond the [cognition] without the manifestations [of the two aspects]. [In
the meditation,] the yogin, whol, after having abandoned the attachment of the real existence of
non-dual cognition,]m) abides® in the [mental state in which even non-dual cognition] does not
manifests itself," [intuitionally] sees the Great Vehicle (mahayana).

(Ratnakarasanti) After having gone beyond [the stage of] “mind only” (the second stage of yoga),
[the yogin] should go beyond the [cognition whose object-support is suchness] that has no manifes-
tations [of the characteristic features of all dharmas](‘“) (the third stage of yoga). The yogin, who

abides in the [cognition] without the manifestations [of the characteristic features of all dharmas

SPPU 81,13: tathatalambanam jranam tathatarambanam ...

®Ratnakaraéanti understands that LAS 10.256-258 presents the four stages of yogic practice, and he
positions them on the Bodhisattva’s training path. These four stages are as follows: (1) the stage where a
yogin meditates on every possible object (yavadbhavikatalambana) (LAS 10.256b), (2) the stage where the
yogin meditates on the truth of “mind only” (yathavadbhavikacittamatratalambana) (LAS 10.256a), (3)
the stage where the yogin meditates on suchness (tathata) of all the dharmas (yavadbhavikasarvadharma-
tathatalambana) (LAS 10. 256¢), and (4) the stage where there are neither objects of meditation nor
manifestations. (analambana or nirabhasa) (LAS 10. 257c). According to Umino 2002: 293, this system
is based on the Yogacara school’s traditional classification. Hayashima 1977 points out the relationship
between Ratnakarasanti’s four yoga stages and the Yogacara school’s theory of trisvabhava.

WPPU 81,13f.: tathatarambanam trtiya yogabhumir ity arthah.

nirabhasasthito LAS(N), LAS(V) : nirabhase sthito PPU : nirabhase sthito (sic) BhK

% sq pasyati LAS(V), BhK, PPU (cf. de yis ... mthong MAV) : na pasyate LAS(N) (cf. mi mthong
ngo LAS[T], AR TAREMFEL, TRIFEALEME )

WT,AS(T) D270a2f.: sems tsam las ni ’das na ni // snang ba med las ’da’ bar bya //
rnal ‘byor snang ba med gnas na // theg pa chen po mi mthong ngo //

®BhK I 211,10-12: evam cittamatram atikramya tad api dvayanirabhasam yaj jnanam tad
atikramet.

WBhK 1 211,14f.: tatrapy advayajnane vastutvabhinivesam tyajet.

®“BhK I 211,15f.: advayajnananirabhasa eva jnane tisthed ity arthah.

WBhK I 211,19f.: tatha cadvayajnananirabhase jriane yada sthito yogi tada paramatattve sthitatvat,
mahayanam sa pasyati.

WpPU 81,17f.: atra ca nirabhasam iti dharmanimittair nirabhasam tathatarambanam ity arthah.
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and dharmata (the fourth stage of yoga)],* [intuitionally] sees the Great Vehicle (mahayana).®*

LAS 10.258: anabhogagatih®® $anta pranidhanair visodhita |

jnanam anatmakam® srestham® nirabhase na pasyati® / /4%

(Kamalaéila) [The yogin’s] state,” which does not require his [further] volitional effort, is quiet®
and purified by his vows.™ [The yogin] sees the [so-called] “supreme”™ cognition [also] as devoid
of its essential nature® by the [cognition where even the non-duality] does not manifest itself
(nirbhasena pas’yati).m(m

(Ratnakarasanti) [The yogin’s] going ahead [with the Great Vehicle] or the destination [that the

yogin is to reach with the Great Vehicle®] (gati)® does not require his [further] volitional effort,

@ppy 81,19-21: nirabhase sthito dharmadharmatanimittair atyantanirabhase darsane sthitah san,
caturthyam yogabhumau sthitvety arthah.

WPPU 81,22-82,1: sa iti caturthyam yogabhumau sthito yogr mahayanam pasyati. yaty aneneti
yanam margah.  $ravakapratyekabuddhayanaprativisistatvan mahayanam bodhisattvanam anasravo
margah.

WppPU 82,2: pasyati saksatkaroti.

mandbhogagatih LAS(N), LAS(V), BhK : anabhoga gatih PPU

 gnatmakam LAS(N), LAS(V) : niratmakam BhK, PPU

) grestham LAS(N), LAS(V), BhK : $restamn PPU

® pirbhase na pasyati LAS(N), LAS(V) (cf. snang ba med tshe mi mthong ngo LAS(T), snang ba med
la. mi mthong ngo MAV, MA) : nirbhasena pasyati BhK : mahayanena pasyati PPU

WL,AS(T) D270a3f.: lhun gyis grub rtogs zhi ba ste // smon lam dag gis rnam par sbyangs //
bdag med ye shes mchog yin te // snang ba med tshe mi mthong ngo //

STf we read the text as the original one was, we can translate LAS 10.258 as follows: “[The yogin’s]
state, which does not require his [further| volitional effort, is quiet and purified by his vows. The supreme
and selfless cognition [in that state] does not see [anything such as duality] as long as it does not manifest
itself.” (See also Suzuki 1999: 247 and Ichigo 1985: 185.)

OBhK I 214,9f.: sa ca tadrsi yoginam avasthanalaksana gatir anabhoga, tatah param
drastavyasyabhavat. Cf. BhK I 218,5: ato ’parasya drastavyasyabhavad anabhoga, BhK I 217,14f.:
sa ceyam yoginam avastha kuto visodhiteti.

®BhK 1 218,5f.: sarvavikalpabhavat $anteti. Cf. BhK I 214,10f.: $anteti bhavabhavadivikalpa-
laksanasya prapanicasyopasamat.

®BhK 1 217,15-18: mahakarunaya yat sarvasattvarthakaranaya bodhisattvena pranihitam, tatah
pranidhanabalad uttarottaradanadikusalabhyasat, sa tatha visuddha jata ...

®BhK I 218,2f.: yasmad yad advayaloksanam  jranaem  advayavadinam  Srestham
paramarthenabhimatam tad api ...

®BhK I 218,3f.: tad api niratmakam nihsvabhavam ... pasyati yogr.

BBhK 1 218,4f.: advayanirabhasena jnanena pasyati yogr.

M For Kamalasila’s interpretation of LAS 10.256-258, see Kajiyama 1978: 134-140, Kajiyama 2010:
358-362, Ichigo 1982: 202-204 with n. 48, Ichigo 2011: 35-43, Mimaki 1982: 243f.; Keira 2004: 75-78,
etc.

WPPU 82,4f.: atha tena mahayanena kidrsi gatih. kim va tena sa yatity atas trtiyam gatham aha.

WPPU 82,5f.: anabhoga gatir iti lokottarasu bhumisv anabhogenaivalem. : anabhogenaivam Ms. A
samcarat. Also Madhyamakalanikaravrtti-madhyamapratipadasiddhi (D4072; P5573) D19a3: ’jug pa ni
sa gong ma gong mar ‘phar ba’o // “‘Going ahead’ means moving to higher stages.”
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is quietw and purified by his vows.” [The yogin intuitionally] sees® the supreme and selfless®™

cognition (i.e., Buddha’s wisdom®)® through the Great Vehicle (mahayanena pasyati).®

4. Kamalagila and Ratnakaraéanti’s philosophical positions

4.1. Kamalasila

According to Kajiyama 1978, Kamalagila, quoting and interpreting LAS 10.256-258 in
his BhK, intended to extract the following four stages of meditation from the three verses:
(1) the stage in which one overcomes the view that external objects are real entities (i.e.,
the positions of the Sarvastivadins and Sautrantika) (LAS 10.256ab), (2) the stage in
which one overcomes the view that only mind with two kinds of aspects (akara) is real
(i.e., the position of the Yogacaras, specifically the Sakaravadins) (LAS 10.256d-257a),
(3) the stage in which one overcomes the view that non-dual cognition (advayajriiana) is
real, but akara and duality (grahya and grahaka) of cognition are unreal (i.e., the position
of the Yogacara school, specifically the Nirakaravadins) (LAS 10.257b), (4) the final stage,
in which neither non-dual cognition nor illumination of cognition manifest themselves and
they are devoid of essential natures (i.e., the position of the Madhyamikas) (LAS 10.257c,
258¢cd).”

4.2. Ratnakarasanti

Unlike Kamalagila, Ratnakarasanti understands “selfless and supreme cognition” (LAS
10.258¢c: jnanam anatmakam S$restham) to mean that cognition has no manifestations
(nirabhasa) of aspects (akara) as object-supports (alambana). This is different from the
absence of cognition and is called “pure illumination” (prekasamatra). Ratnakarasanti

considers prakasamatra with no true akaras to be the supreme state.” Regarding the re-

OppyU 82,6: $anta nisklesatvan nirvikalpatvac ca.

Oppy 82,7: pranidhanair visodhita hinabodhau patapratisedhartham.

®ppy 82,9f.: tat tena mahayanena sa yogi pasyati, saksatkaroti yatity arthah.
6

PPU 82,8: jrianam niratmakam atyantanirabhasatvat.
®WPPU 82,9: buddhabodhir ity arthah.

BPppPU 82,8f.: Srestam savasanasarvavaranaprahanat.
®For Ratnakarasanti’s interpretation of LAS 10.256-258, see Kajiyama 2008: 160f.
K ajiyama 1978: 140

®See Kajiyama 2008: 162. Cf. PPU 50,5-7: iyams tu visesah. yat tat prakasamatram dharmanam

=

nijam rupam tad dravyato ’stiti yogacarah. tad api dravyato nastiti madhyamikah. “However, the differ-
ence [between the two schools| is just as follows. The Yogacaras [state that] the pure illumination [in a
cognitive process] that is factors’ innate nature exists in reality, [whereas] the Madhyamikas [state that]
even that (the pure illumination) does not exist in reality.”

251
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lationship between ultimate enlightenment (paramarthasambodha) and existence of mind,

Ratnakaraganti states as follows:

To realize that the [cognition] of all the factors, whose basis ($arira) is [pure] illumination
(prakasa), is void of the duality (i.e., grahya and grahaka) is precisely ultimate enlightenment.
Therefore, it is not right that the extinction (ksaya) of mind and mental concomitants (caitta) [is

ultimate enlightenment].®

In addition, he denies the absence of mind and mental concomitants in connection with

the stream of mind and store-consciousness (alayavijiiana).

And the basis characterized by the stream of mind and mental concomitants does not perish. [That
basis]| is called “store-consciousness” (alayavijiiana) as long as the seeds of factors tending toward
the fluxes (sasravadharma) are not gone, and when [the seeds of factors tending toward the fluxes]
are gone, then [the basis is called] “the elements not tending toward the fluxes (anasravadhatu),”
“the body for liberation (vimuktikaya),” or “the dharma body (dharmakaya).” Also for that reason,

it is not right that the extinction of mind and mental concomitants [is ultimate enlightenment].m

He further states that the three jewels (dharmaratna, bodhisattvasamgharatna, bud-
dharatna), the most basic elements of Buddhism, cannot be established if the existence
of non-erroneous super-mundane cognition (lokottarajiana) is not accepted.” ~While
Ratnakarasanti consistently maintains the existence of pure illumination and argues for
the stream of mind as the basis of cognition, he considers the view that even the existence

of mind and mental concomitants should be denied to be extreme, and refutes it.

5. Conclusion

These observations have shown that a number of scriptural passages that Ratnakarasanti
cites in the PPU are also quoted in Séntarak$ita’s MAYV and Kamalagila’s works such as the
BhK and TSP. Thus, we can assume that Ratnakarasanti referred to those works when

quoting those passages. Among the passages cited both in the PPU and Kamalasila’s

®ppU 57,23-58,1:  sarvadharmanam prakasasarirasya dvayasunyataya yad vedanam sa eva
paramarthasambodha iti na yuktas cittacaittanam ksayah.

WpPU 58,3-7: aksayas ca cittacaittasamtanalaksana asrayo ’ksinesu sasravadharmabijesviem. sasravo
Text : sasrave dharmabijesv Ms. A] alayavijnianam ucyate. ksinesv anasravo dhatur vimuktikayo dharma-
kayas cocyate. tato ’pi na yuktas cittacaittanam ksayah.

WppPU 58,11-14: abhrantasya ca lokottarasya jianasya pramuditadibhumisv anabhyupagame prajna-
paramitakhyam dharmaratnam bodhisattvasamgho buddharatnam ca pratyakhyatam syat, abhyupagame
tu na yuktas cittacaittanirodhah sambodhah.
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works, the most common are verses from the LAS.

There are at least two quotations (Q11 and Q17) with no identical parallels in available
texts of the LAS, despite the fact that Ratnakarasanti explicitly ascribes them to the LAS.
One of those two (Q17) is the verse regarding the theory of momentariness. Ratnakara-

Santi may have ascribed Q17 to the LAS for the following reasons:

(1) Since LAS 6.10 is similar in content to Q17, he might have equated the two, as in
the case of Q11.

(2) There seems to be some relationship between Q17 and Jiianasribhadra’s LAV from
the fact that Q17 is quoted 16 times in the LAV, it can be assumed that there was
a custom of ascribing Q17 to the LAS at the time of Ratnakarasanti and Jhana-
$ribhadra.

Both Ratnakarasanti and Kamalasila quote LAS 10.256—258 and interpret those verses
from their respective philosophical perspectives. Kamalagila cites the verses to maintain
the four stages, evaluating Buddhist epistemological theories from doxographical view-
point, whereas Ratnakarasanti connects the verses with the other four stages of yogic
practice.

Kamalaéila states that even “the supreme cognition” does not exist, because it is
ultimately void of any essential nature. He goes beyond the views of the so-called
Sakakavadins, who believe that only mind with aspects really exists, and Nirakaravadins,
who believe that only pure illumination of cognition really exists, and holds the position
that all factors are void of essential natures. For Ratnakarasanti, selfless and supreme
cognition is different from the non-existence of cognition itself, and should be understood
as cognition where aspects as object-supports never manifest themselves. Ratnakarasanti
also expresses it as “the pure illumination” (prakasamatra). If one does not accept the
reality of selfless and supreme cognition, it would ensue that ultimate enlightenment,

alayavijniana, and the three jewels of Buddhism are not established.
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