SUNYATA AND ITS SIGNIFICANCE IN BUDDHISM

By—N.A. Scstri.

The concept of Sunyata is one of the mzin tofic: in Buddhiim.
Its early reference has been found in the M:jjhinuniky., III, . 104
in connection with the elucidation of Sunyata-vihira (Fragifagiz).
It is stated there that the monastery is Sunna, devoid of elephanis,
cows and torses, etc. but not devoid, asunna of monks w.nd their common
~characteristics.  One dwelling in the forest may be devoid of he
village and its men, but not devoid of the forest existence. In the
same wzy when a meditator meditates on the eaithas one object without
its rivers and mountains, etc. he remeins devoid of men, forest or Fills,
etc. but not devoid of the earth-oneness. When the mediiator sises
up to the fifth meditation concentrating bis mind on infinite spice,
this much remzins in his mind as a real object, gsunna. Similurly in
his subsequent higher meditations on infinite consciou ness, on the
state of nothingncss, akincanya, and on the state of neither consciou noss
nor no-consciou:ness his meditations become devoid of every other
object but not devoid of the meditated objects. In his la:t meditztion
on the absence of any object animittaceto-scmadhi, be fird: thit even
this concept is not everlasting end paaxmznent znd thus he gets rid of
his three asavas of thirst; rebirth and ignorance. Even though ihe
meditator in this last concentration is freed hom (he three impurctics,
asavis, he, however, retzins the senic of his body as constituicd of the
six orgins up to the end of bis life. Thus we find expleined in this
Discouyse the internal voidness Sunnata end the exicrnal voidni:s,
Sunnata, viz. the former is the deliverance of one’s mind from the s.id
impuities, whercas the latter is the zbience of something else in a
particular pli ce or objcct, e.g. monzstery, ctc, It is mo:t likely that
thisinternal Sunnata is conveyed in such pessegeslike : Suttenta gambhira
Sunnata-patisunyutta, ‘‘Disccurtes cre very deep... . and ccncerned
with Sunnata, internal purification ‘‘S.myuita, II, p. 267.

A new interpretation of the term may be traced in Scm. IV
p- 54. Ananda makes a query to Buddhz on the .mezning of the
world empty and Buddh’s answer is that it is empty beczuse of the
absence in it of the self and of anytbing of the celf. This new intexpre-
tation is k« pt up throughout the later Poli texts like the Suttanipza:nd
other S.nsk-it texts as well,

A new expression has been formed in Sim. I, p. 135 0 convey
the absence of soul in man in a stanza attributed to Arya Bhik:ini. It
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reads: ‘‘To conceive a permenent living being in this body is a wrong
view coming from the god of death, Mara. For, this body is pure
collocation of the manifest elements, and there is not found a per-
manent living being, Sattva’  Suddhasamkhara-punjo’yam nac’eha Sattva
upalabhyati[The same expression in the Theragatha, 719: Suddham
Samkhara-samtatim fThe idca that Suddha stands in lieu of Sunya has
been suggested from the Sanskrit counterpart of the cited Pali stanza
found in the Abhidkarmakosa-bhasya of Vasubandhu, p. 466:

g wewRgeesd A fg geasa e
_ Thus the term, Sunya assumed a new definite significance which
fact will bé more and more confirmed in the subsequent citations.

Sun(yata-Saa&adbi is mentioned along with animitta and apranihita
in Vinaya IV.93. Digh.Ill, 219, Sam.IV, 360, Ang.l. 299 (Lamotte,
Histoire, p. 47). : ) '

The above three Samadbis occur sometimes under three Vimok-
sas (emancipation) and sometimes under Vimoksa-mukhas. (channel

of emancipation). Sunyata-vimoksa (q\sqarfg:ﬁa) is when one’s
mind is completely from the three” impurities (Dhammapoda,
Sect.7, ver. 4). Dhammapada has only two vimokkhas, viz. Sunnata
and animitta as in the Cula-Sunnata-sutta of Majjhima-nikaya.

S. vimoksa- mukha results from the contemplation on the non-
soul-conception (Compendium, p.216,Abb.San.1X, 39) The Vimutti-
magga of Upatissa, (p. 313) also makes clear how the void-emacinpation
is fulfilled through penetration into no-soul-thought. One dwelling
on the no-soul-thought obtains ~Sunnata-vimokkha-mukha, says the
Pati-sambhida (cited in Abh. Dipa, p. 424, n.3). This specified
import of Sunyata has been much amplified by otheét Pali authors like
Nagesena and Buddhaghosa. The former comments: “‘the self-character
of all the manifest elements, the supreme voidness, i.e. absence of any
livingbeing and intention the extreme voidness should be made bright™’
adiyitabbam 2 (Milinda; Bombay Univ. - Series, p.  404); while the

latter remark : Just as a wooden mill is void, i.e. free of any livin

p

1. Note it is sunya ( g+ ) because there is no Sattva, a sentient
being in it. '
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stand¢, just so is Nama-rupa, man; be is void, i.e. free from any living
being ond intention (nijjivam nivih.m), yet he looks es if he has a self
and intention cnd disch.rges duties, etc. (Vis. megga, ch. 18).

Even cevt.in Mahay.na Sutras hive favoured the idea the that
Suny.tzconcept counteracts Satkaya-drsti, belicf in soul (Lemotte,
Vimal kivti, p. 148, n. 16 und Suizngamasamzdhi, p. 22) 2s agcinst the
S.madhiycj.-Sutra’s saying:

*“Voidness does neither arise nor die as all these tbings are
devoid of their self-characters’’

A Al wE@q A 9 fwad
wwag ar gfa adaai:
(ch. 7. Ver. 28 cited in B»,u;;ldb:.gg.ma-S;ngre,ha, pP. 239).

Let us see now what Noga:juna, the great chimpion of the
Suny.ta th-sis ays. He mak s scveial totemens on diffrent occ:. jons
rvendering the problum rather my tificd thin clarificd. However it
should be no ed thit he is o Piesingik., that is a Picsajy-pratiscchin,
viz. he would comb.t .t-ongly .nd redicule every proposition relating
to any metaphy icel toric put forw.id by his opponent.  When, e.g.
the proposition is presentcd, viz. certein couce produces certein resul,
he finds foult with cviry pist of the proposition wsking whether the
cousc .nd the result. e exi: tent 05 non-existent <nd concluds s ultimetely
th.t both the couse ind the re.ult .re Suny., void. This conclusion
he makes cloqu ntly in this t.nz. :—

“This wo:1d is . mce continuity of couses end effect: ; there
it no S.tiv., ¢ sentient being ((xecpt in the empiical wlk).
Fo: me ¢ void things come oui of void things™.

Void - Sunya - atmctmiye-rchita - ( a"mleq"m’affga ), beeft of the
Sell .nd of .ny hing of the Sclf. (Pyetity -S.muipida-hideyz, Ver. 4
in Bullctin, Tib tolegy, G.ngick, Vol. V, 2, p. 16).

The ide:. implicd heve that the process of ciuses ind results continues
for ever without the id of . .ny conscious . gent is the fundament. 1 topic
of the S.listanbc-Sut:z. Note the couwztion formula srtated in the
Sutra:

“The seed whilc producing the : prout doc: rot thirk ‘I'im producing
it’; b prout .lo, whili being produccd docs rot thirk ‘I am
produced by the ecd’; cte.”” (p.4). Thus the crtire proce:s of causa-
tion is fice from .ny conscious cgent, cjiven nirjivem  (P.3). Ce wpre
the Theagitho: Suddhem dhemma-senuppedem Suddlemr  semklara-
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samtatim 1 “‘Pure is production of things and pure is the continuity
of the manifest elements’’ substituting an old terminology Suddha,
pure for Sunna, void, (Adhimutta-thera’s ver. 12) and note his another
saying : Suddham anissaram etam, ‘‘This is all pure and without an
verlord”” Ibid.g).

We can now see that the comments on Sunnata (gFaan)
made by Nzgasena and Buddha-ghosa as noted above (p.18) are quite
in keeping with the traditional thinking of the early Buddhists.

Thus the cause, effect and the act of production being void,
Nagarjuna declares :

“What is the dependent origination,
We call it voidness’” (Madh. Sastra, ch. 24, Ver.18).

The same idea he spells out in another context:

““Dependent origination is nothing but voidness, and (s0)
accepted by you’’~

q: AEqYCA: FAAT 9 "ar
Cited in Bodh-Panjika, p. 414 from his Lokatita-stava 20).

In all these passages the original idea of nissattva, self-lessness
intended in the term must not be overlooked by us. So the premises
made by the Madhyamika authors as dharmas are Sunya, void and nissva-
bhava, non-substential are quite sensible and suggestive.  Although one
may plead with Bhavaviveka (Karztala. p 36) that these two terms are
synonyms, they have their own primary ideas and significances.

Some early Buddhists raise objection to such a wide application
of Sunyata on the plea that Buddha preachcd itasa means to gain insight -
into no-soul-idea, (@adr). Nagarjuna replics in this celebrated stanza:

“‘Sunyata has been preached by Buddhas with a view to remo-
ving all wrong speculations. But those who resort to it as
an ultimate end are to be declared as incorrigible fellows”’.
(Madh-Sastra, XIII, 8).

The above introductorystatement by Candrakirti in his Prasanna-
pada makes clear that it was Nagarjuna who widened the application
of Sunyata to the entirefieldof philosophical speculation. However, the

1. gg TRATIE Ig sE@Ea )
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fact that the Sunyata-doctrine must be viewed as a suitzble wezpon S
to check all the wrong views and opinions has also been well stressed
by Nagasena, a predecessor of Negarjuna (Sce Milinda, p. 404).

Doctrine of Sunyata (gF&ar) is a fundamental topic of

the Satyasiddbi which adopted it as an antidote against the reality-notions
of separate elements including the concepts of Usmagate, etc. Sunyata
is not applied to prajnapti dharmas, empirical things like chariot, bouse,
etc. reality of which is negated by means of studies of the scripture.
Sunyata-concept is not an end by itself, it is also put a stop to at the
Nirvanic state (Ch. 141).

The S. Siddhi employs the term Sunya along with other three
terms with reference to the elements in this order: anitya, duhkha,
Sunya and anatman. Sunya has been made into ‘selfless”” in keeping
with its early usage. Now the idea of anatman, ‘selfless’ becomes
redundant ; hence the term is treated as conveying the idea of non-
substantial (chs. 189, 190, 192). The Siddhi presumably implies
thereby the theory of two-fold soullessness, nairatmya of the
Maha-Yanists.

We maynowtry to find out whether we have any early zuthority
employing all the four terms in parallel as in the S. Siddhi. The
Theragatha (Talaputa’s ver. 27). refers to them thus:

gfaed gagfa fageq mfqay
gse sawfg a" Fufa =

We have here two more characteristics, agham, sinful and vadham,
destructive, The Thera addresses his mind to be watchful of things
in their true characteristics in order that it may remain aloof from them.

The mind’s watchfulness over the separate personality elements
is one of the four ways of mindfulness, Satipatthana. It is explained
in the Nikayas as to keep watch over the fact that dharmas like the
removal of the hindvance, nivarana, seven factors of Bodhi and four
noble truth , etc. arelized and so on.  But Vasubandhu gives a different
meaning of Dharmasmriti.  ‘“The person engzged in it penetrates into the
clements under four aspects: anitya, impermanent, dubkha, sorrowful,
Sunya, void and anatman, selfless’” (Abh. Kosa, V1. 19). This inter-
pretation should not be viewed as Vasubhandhu’s own, but it is, in fact,
based on that of the early Sarvastivedin authors as mery other topics
of the Kosa are.  Cfr. the same interpretation in the Abh. dipa with
Vitti, p. 316-17. We have the same four aspects steted in znother
eontext. The Sarvastivadins’ Abbidhayma, e.g. Papca-vestuka, p. 10,
insists that the comprehension of the four Aryan truths must be effected
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under four aspects each. The first truth, dubklz -Setya is chasictaizad
as anitya, dubkha, Sunya end anatman, Sirce Dulkle-satya covere tle
entire Universe (S. Siddhi, ch, 17) the cuikors of Euddhiin. nide =
great c.pital of such topics and proved their entological curleck well
foupded. It was prob.bly Nigirjuna :xd his followers who picked up
one important aspect of the elamenis, dbhaimis, ie. Sury: (rd built
out of ita stupendous philo:o) hy of their own (v. my piperon Giudipada,
Bulletin, Tibetology, Vol. VIII, 1, pp. 28ff. znd Pizjnzpcrimita in my
forthcoming Buddhist Idcalicm).

The Retnagotra probibly refers to the four cherzcteriitics
(laksana) of dharma: anitya, dubkha, anctmon ind scoteninena (IV. 12)
and in its comment to four aspects (akera) vrder nairyanila : anitya,
duhkha, sunya end anatman. Though these four are not :poken of here
under duhkhasatya the context implies that they ere desaiibed es charac-
teristics of things under that truth (p. 103). Four perversions ( fgafg )
are mentioncd as releted to the heromendd thirgs: panirancacian
towerds impermenent things, hippy-rotion towarde urtiypy thirgs.
8clf-notion towirds selfless things ernd cupiciow -rotien tewiide wgly
things. Since the noim body of Tethigete it ficcd bhem the vidpava -
sions, converse of tham are attributed to the roim body, viz. nitya-
peramita, permznent-climex, sukhap, hippy-climex, atmap, :clf-clinix
and subhaparamita, zuspicious-climex.

According to Vascbindhu there four pervertiors s1¢ 1o be
checked by their four antidotes (prcti;:clesa), viz. fowr weyt ¢f nircdiul-
ness thus: The mindfulress on the body checks the pwe-pavericr,
Suci-viparyasa, on the feeling, hirpy-ravaicon, Stla-vi, eroitbe nird,

_permchent-perversion,  pityd-vi. ind on the separete peror:li y-cle-
ments the soul-pervircion, ®ieq faqzta (KOf?, VI, 15 with Bhisyz
and Abh. Dipz, p. 316). By exercitirg the fowth mirdfulic:c the
seid four aspects eve to be obscrved in oider to check the coul-idez,
a perversicn, The poet Aswv g}.osa who preceded the Sctyisiddhi
employs the terms in parallle ind exyliing thue: The cdeneri: are
sunya, void because there is ncihter producer ror erjoycr in them;
theyare anatman, (; oul-less) beciuse the vriverse is deselersar durir de-
endent (Scurdave, XVII, 20-21. It beecemes row evidant that the
S. Siddhi and Asveghosz hove feithfully kepr up the earlics tzditic in
interpreting sunya into soullets or sclflces ; but in recpect of ancemen,
the S. Siddhi mede it into nissvallave, ron-tubriiniicl, presunsbly
following Negevjuna end his school wherers Asvighose Tut it into
desireless. The 2bove four chiricterictics of thirgs t1¢ elio mansicrad
by Nagarjuna in his Pra, hrdeye without expleinirg tham (of. cit. p. 16).
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A CONTROVERSY BETWEEN THE YOGACARA AND THE
MADHYAMIKA

"The Yogacara Idealists maintain that the objective world that
we experience is a false reflection of our mind. It is unreal because
it does not stand our critical and logical test as Dignega hes proved
(Alambana-pariksa).  Itis one phase of the store-consciousness which

is an accumulation of beotic forces from immemorical time (A few1®
qrg«dr ). The store-consciousness must be checked and substituted
by a pure ultra-mundan knowledge. To do away with it is to acquire

sommum bonum (V. ﬁiﬁqr?ﬁf’rﬁf{wa, M. Vibhaga, I, 5, q%g Eznzra ?:gia
Trimsika, ).

Maitrevanatha calls it Sunyata, voidness on the ground that
it is cleansed of all defiling forces which generate illusive appearence
of the external things as well as attackment to them. Voidness is not
an absolute non-entity but something more.  His plea is that the libera-
tion is secured as a result of cleansing one’s own mind of its misconcep-
tions and perversions. 1  Because our consciousness presents an
illusive show before us, we connot deny its existence altogether. We
deny its illusive charcters; its self-cubstance remeins there. The
illusive charactersare graspebleend graspirg espects ( AIgUMGF W17 ).
Its self-substance is beyond the reech of the ordiniry mind, hence it
canhardly be denied (v. m. Vibh. Tika, p. 16,10-13).

This conception of Sunyata diffe rfntiatcs\th( m from the Medhya-
mikas. For Nagarjuna, propounder of the Madhy:mika School, Suny: ta,
voidnessconveys the idea of non-substantizlity (ni svathava) end serves
as an antidote against al]misconcaptionand {alse notions. It hes zlso been
equated with the idea of relativity, i.e. some contingent existcnce of
things. Nagarjuna says: whichever is brought about by causal relations
is not really produced, and hence non-existent, He sometime raises

1. Cfr. Majh. UI, pp. 104ff; Culasunnata-Sutta. The purport
of this Sutra is summed up thus : ““The true solitude is not
to be found in forest-dwelling nor in the Concentration of hert
from all ideas, but from in attaining to the deliverence from
asavas.”’ .

Malala Sekhara, Pali Proper Names, p. 904-5.
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‘the concept of Synyzta to the status of the Ab:olute Truth, which he
defines as free of four categoricel atirvibutcs, ens. etc. (v. M. Vrtti.
Pp- 176, 491 & 375); but he never says that Sunyata by itself
is the Truth.

The Idealists do not agree with N:garjuna’s line of thirkirg.
Maitreya, leader of the school has presented convincingly his cise :nd
shown how the concept of Sunyata should be viewed in order to c.cccm-
plish the cherished purpose. Heasks: How is voidness to be vicwed?
His reply is :—

When something is absent in a place, that plece is devoid
(gA) of that something; what is left out there over and zbove
that something, exists there forever. Perceiving it in this manner

one is said to have grosped voidness in a true perceptive.r  Giuiping
this, one is szid to have penetrated decp into voidne:s. This yoint
is further illustrated as follow :

Suppose, we have here some object (vastu) specificd as Rupa.
etc. When its aspect coming under category of de:ignation does not
at all exist as it is imposed thereon, that object is devoid of the aspect
that is de:ignated as rupa, etc. Whet is seen there is the object designz-
ted as rupa, etc., and what serves as the basis of the designztion : this
eupadi  ( ®GIFE) (serving simply as accessary to such designition)
is something real. When one understands truly well these two: the
basic object and the designation, he does not impose anything that is
not there, does not negate the basic truth (Y@ ), ncither exeggerates
nor belittles, neither removes nor impoces, but understinds the truth
well; that is the Tathata (gw@t) which is indizcrib.ble in its nature:
This is known as well grasped voidness.

The fact that every element is indiscriboble in its netwre is
to be ascertained from the scripture also. Buddhz says in the Bhavi-
Sankrantisutra :

Whichever thing is designated with whichever decignztion

(&™T) that (designated) t‘hing does not at zll exist in

them : this is true law of elements (g®gr). (v.p.5. ver.sg)

1. Thesame idea is expressed in M.jh. IIl, p. 106:
ifg@acgagfar ¥a¢ gew asgwafa - 4 97 aeq safag
DfR dad =] I wift quaifay o foed oar aare ggresy
afaqgear gafrggr geoaam fa wafq )
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Dharmata according to Kamalzsila is prakrti, true characteristic
of all elements that remains outside of all discursive talks :

grarqqritegd 3qai @'y - Punjika.

How one is said to have ill-grasped voidness is also elucidated
by M.itreya thus : Ifanyascetic or Brahmana does not wish to concede
that whet is devoid of something that something is non-existent ¢nd
what is lcft out there is existent, then voidness becomes ill-understood.
Why so? Because it is proper to say thit when there is something
absent, that something is non-existcnt ; whesein it is zbsent, thet besic
element is existent. If every thing (i.e. both) is non-existert, how
will it be 7 What is it that is devoid? Of whet it is devoid? Nor
is it proper to say that it is devoid of it:elf. Therefore the concept
of voidness in this menner becomes ill gresped (JEQ. 1V, 161, ff, L.V.
Pousiin: Note on Suny:ta with zn extizct from Bodhiscttv.-bhumi).

Spcaking earlier of the Nihitists (Viinz:iki) who denies
absolutely zny fundement:l besic principle undcrlying our talks and
designitions Miit: eya observes: We thill discloce how a  Nikilist -
who challenges the very bisic principle hidden benezth the surfice
of things like rupa, etc. (matter) shall be fallcn frem this spiritual
discipline (dharma-vinaya). To the person who denies even the besic
principle (vastumatra) in such things it is impossible to spezk of the
basic truth and the designations. For example, the talk of the soul
(pudgala) is postible only in the presence of five aggregates of elements,
matter etc. but not in their absence. Likewite in the presence of
the basic truth underlying the matter, etc, the designatic ns of such
‘thingsare possible but not otherwise. In its absence one mekesa baseless
talk. When there is no busic principle, the baseless talk zlso will
not be there. Thus there are certcin people who on account of their
ill understanding, having heard the discourses that zre inclined to Mzha-
yanic ideas and attached to the elucidztion of voidness :nd intentional
meanings, do not grasp the true meaning of what is preached there,
speculate wrongfully, and with the help of improper and ill formulated
logic conceive worng ideas thus: Designation is only one principal
truth ; onc who conceives in this manner conceives not well. For them
the basic principle that serves as substratum of designation is absent
and the designation also by no means is possible. How can there be
the designation itselfas the basic principle? In this manner they destroy
both the principle as well as designation. The basic principle being
denied, he is to be declared as a principal Nibilist (Pradhana-nastika).
As such he deserves neither conversation nor co-existence with the wise
men. He not only dupes himself but dupes others too. Buddha with
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this idea in view says: Every thing is possible for certain person of
the soul-view, but nothing is possible for him who mis-conceives the
voidness. Why so? A man.of soul-view may be deluded in respect
of one knowable reality (jneya) :  but he does not dispute every knowable
reality. Nor will he, due to that view, fall into unhappy state of life.
He will neither dispute with any seeker of truth, nor will he dupe him.
‘He may on the other hand, make the person secure a true dharma.
Buta man of misconceived voidness will be deluded inrespect of knowable
reality 2nd neglect it. Due to that he will fz21l into unl‘gppy state of
life and destroy the seeker of truth and the end of minery. He w’ll
become finally negligent in his religious duties (siksapade). This person
negeting the truth (knoweble reality) will fall from the spiritual
discipline (dharmavinaya) (1 bid.) .

Prof. Louis de Vallee Poussin thinks that the absolute Nikilist

(Vainatika) referred to in the passafe cited above is perhops Bbavaviveka
of the Madbyamika school or the Madhyamika system itself which
“maintzains the views similar to those expressed in the passage. It is
most likely that the passage criticizes Nagarjuna’s school whick holds
the view that every thing 1pc]ud1ng Nirvana isabsolutely void. Nagarjuna,
too warns that voidness being ill grasped will destroy the seeker of
th: truth; e. g. the serpent when one catches it improperly destroys
the person (M. Sastra, XXIV. II).

It is interesting to note that the above passage throws among
other thingsa new light on the origin of the Idealisticthought is Buddhism
Maitreya makes absolutcly clezr that his school was started with a view
to reinterpret the concept of Sunyzta ( g-@aY ) which was elaborated
in the Prajnaparamita Sutras and which was made agein the subject
matter of the Madhyamikasastra. It was the Madhyemika who upheld
the view that Sunyata stands for an absolute negzation of any conceivable
thought about the ultimate truth. He never qpeaks of any fundamental
principle ( &tfa®IF ) underlying our daily experiences. The Idealist
characterizes it as sat, existent whereas the Madbyamika keeps it clear
from such characterization. For him the absolute is free of any attri-
bute, existence or non-existence.

" It is quite logical to plead with the Idealists that there ought
te be some basic principle on which our illusory talk is founded. This
point is well elucidated by Candrakirti in course of presentmg the
Idealistic position in his Madh. Avatara as follows:

““The relative existence (paratantra) ought to be upheld since
it is considered to be the basis of entire chain of imeginations. The
illusion of snzke arises on the support of a rope. No such illusion
would arise in the absence of rope. Likewise the idea of blue, etc.
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arises on the cupport of tome besic mind. If this besic fect is absent,
wh t would be the b:sis of the idca of blue, etc.? Thercfore we ougth
to uphold paratantra, the b:tic mind s besic czuse of the blue-idea, etc.
It is alio ccusing cgent of defiling <lcments zs well zs purifying ones.
In this menner one realizes thet whet is ebsent in a place is no-nexisting
truly. This (rcaliz tien) is what is called truly entering into voidness.
By realizing thiswise voidness becomes well conceived”” (v. my

S.nskrit text. p. 42. f. publ. in JOR. M. Supplement, 1930).

Cindi kivte ezrlier remerks thet the sdvoczte of God holds that
He is ¢re: tor of the universe ; likewise the c dvoczte of the store-cons cious-
ness plocds thetitis the sect of cecdsind hepce it produces the spperince
of the world. PBut there is one difl¢rence between these two schools,
viz, God is permenent for the former and the store-consciousness is
impermanent for the latter (I bid.). -

This argument set forth by the Idezlists in fovour of one besic
principle tallies remerke bly with one presentcd by the Adviite Vedintin.
The universe for the Vedintin is en illusion ¢nd imyorcd on the imper-
sonal Brahmen which is eternel end serves as besis of all illusions end
illusory telks. The Buddhist Idealitts aprce with the Adveita Ved ntin
in so far as one bzsic reality ( ®@fu®A) is concerned, but diffcr from
the latter in viewing it as momentery.  Since the besic store-conscious-
ness is moment: ry : nd saturated with sccds crective of vrdiscr:l conse-
quences it is gradually to be climinetcd ¢nd cubstitutcd firelly or con-
verted into a permancnt ultremundene knowledge.

Vesubzendhu’s definition of the perfcct knowledge is that when
the be:ic consciowness, paratantra is mide thorn of 2ll imposed ideas
(parikalpa), it becomes perfoct knowlcdge (parinispennc).  Since the
latter is evolved from the former, the former is considered zs a real

entity, In Maitreya’s terminology samala Tathata ( W®T q&IT)
is paratantra end Vimala Tathata ( f@9@1 @®@1) is* parinispanna or
agiio Tathagatogarbha is paratantra :nd Dharmakaya is parinispanna,
or according to Madhyenta-vibhanga Abhutaparikalpa (W'{{\ﬂ@'&*?‘?)
is paratantra end Tatra Sunyata (@S9 FFUAT) is parinispanna.

M. itreya remarks thet the Absolute is sometimes contemincted
with impuritics :nd somctimes freedfiom them. Owingloits contemina-
tion mzn stiongly adheres to the idez of subject-object relations in his
mind ond entertains a misgiving 2bout the concept of Sunyata, i.e.
ideation ¢lone, cittamctrata. When he gives up thet idea end zcquires
the true krowledge, then the true concept of voidness dawns in his
mind and he is said to be frecd from impurities. Thus the pure or .
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impure state of mind is contingent (aﬁﬁm } or conditioned and
does not affect its own nature; for it is forever shining in its nature
(prakrtiprabhaswaran). The water or gold, e.g. is pure in its nature
but becomes impure on account of its contamination with impure ele-
ments. Likewise is the mind. But the contaminated state is some-
thing actual and not our guess. Otherwise all people would become
at once wise and noble (M. Vibh. Tika, p. 42-3). Its original purity
also capnot be questioned; otherwise all our efforts for our spiritual
betterment would be in vzin and produce little effect. A Bodhisattva
takes to the spiritual path in order that he chould serve people and fulfil
their desires, That is the primary purpose in his life.

Now let us note the Ratnagotra’s comment on Sunyata. Tatha-
gatadhatu is void of the accidental impurities which are of scparchble
character, and non-void of the highest virtures of inseparable character
(I. 153). There is nothing to be removed, nor is there anything to be
imposed upon it (absolute). The absolute (¥d ) should be viewed
as such; one who views it inits true perspective gets relcased. In these
statements the characteristic of Sunyata is elucidated as a middle path
(aparyanta)  since it has been denied of either imputation or empuration.
The author further denounces the Madbyamtkas and theit mode of
thinking; Those whose thought is dstracted from the enuciated
import of Sunyata or not composed or concentrated upon it are declared
to be drifted from the Sunyatz. In the absence of true comprebens on
of sunyata of the highest import (paramartha) the undiscriminated

absolute element (#'qg) cannot be comprehended or cognized
introspectively. 'With this intention it is stated (by Buddha): Tatha-
gatas’ comprehension of Sunyata is no other than that of Tathagatage1bha
which is unknown or unrealized by the Sravekas and Pratyekzbuddbas,
etc. (P. 76). The same treatite decries thosz who profess and adhere
to the Sunyata-concept itself are maddened in the doctrine. Buddha

declarestowardssuch persons: Far betteristhe beliefin soul (HEEFJYFHErE)
of Sumeru mountzin dimension than an absessed sunyata-comcept
(p.28. I 1I). Nagarjune too is not less emphatic in denouncing such
obsession: Those who adhere to the Sunyata-concept by itself, we
call them incorrigible (M. Sastra, XIII, 8). These two statements make
it plain that each school holds its own interpretation prima facie correct
and condemns other’s one a fallacious. An interesting parallel to this
idea of Sunyata, not ideal by itself can be traced in the Isopanisad, mantraz,

Bone of contention between the Yogacara and the Madbyamika
schools is the question of Paratantra. The Yogacara (Vijnenavedin)
holds it as real and existing, because it serves as a basis of our designa-
tions and imputations. However Bbaviveka, a champion of Svantan-

- trika Madhyamika school refuses to accept its reality. He has also
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criticized the interpretation of Sunyata as has been shown in the
above cited passage (of the Yogacarabhumi: qw ?e]\?l’ qazaq etc. ),
Read his Karatalaratna (Visvebbargti pub 1949, pp  15-16
§7-59). He has been accused by Ckinese Buddhist pilgiim Hsuen
Tsang and others that he has. made Mahayana lacking in laksanas,
paratantra, etc. (y. My Intro.p. XII-IlI, Karatala).

For the Vijnavadin, paratantra, relative entity may be unreal
only in so far as its imposed aspect is concerned #feqaady Hag
but not absolutely unreal. It is an entity which consists of eight
consciou;ness elements ( TfaFIT JEgH Qi) M. Vibk. Tika
I, p. 15).

This point has been emphasized in the first stanza of his treatise
by Maitreya:

There is a (foundation of ) unreal imputations, but in it duality
(of the subject-and-object-aspects) is not ‘there. There is,
however, Sunyata, voidness; in that voidness even there is
imputation. (Madhyanta, 1, 2), )

Here the foundation of imputation is the mind and mental
states (verse 9) r; they continue by way of causes and conditions upto
the time of Nirvena and cover the three spheres of existence (Madh.
Tika, p. 12. L-10-11; also Trimsika, p. 41).

Tke later schools of Buddhism in Tibet and Mongalia which
sprang from the Yogacara school have admitted the mind as the ult:mate
principle and viewed it as sunya with the implication of advaya, non-dual.
Note, for example, Tibet’s great Yogin Milarepa’s statement (Lema Kazi
Dawa Samdup.s translation)’” I understood the Scmeara and Nirvina
to be dependent and relative states 2nd that the Universal cause is mind
which is distinct from ideas of interestendness or partiality. This
universal cause, when directed along the path of Disbelief (or selfishness)
resulteth in the Samsara ; while, if it be directedalong the path of Altrusim,
it resulteth in Nirvana. I was perfectly convinced that the real source
of both Samsara and Nirvana lay in the voidness (of the Supra-mundzne
Mind) ‘—‘p. 209. Previously Milarepa is said to be well versed in the
exposition of the science of the clear void of mind, wherein 21l forms
and substances have their course and origin. Here the mind is viewed
as the void which however is not the void of nothingness, but the pri-
mordial uncreated, unformed, incapable of being described in terms
of phenomenal experience (pp. 36-7). The primordial cause is pri-
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mordial Mind, the one unity. All pzirs of opposites being but concepts

of mundane mind -when viewed by the supra-mundineness of
" enlightenment merge in at-one-ment, and Duzlity is reclized to be

Nlusion” (p.35. n. 1. v. Evuns wentz, Milarepa, Oxford, 1958).

Note

The term, Sunya in the following instances indicate
the absence of people or some person :—

gaarm Dhp. XXV, 14, Milindap. Bombay edn. p. 360
goarmia, Sam-Nikaya, IV, 192ff.

g=HaT (= @) Jatakg, Vol. III, No. 305.

Fa F9Y3Y, Amarusataka, Ver. 82.

Again let us note Vasubandhu’s comments on these
wo terms, Sunya and Anatman :— .

wrAagefaadT A |
T IR FATIRT 1

w:gsaiqrsyfgaay Faw, |
axwifeay qwar o

wiew fgareard grag o
FFIRATCATAIG AT |
Kosabhasya, p 400.

N. A, Sastri, -
Santiniketan.
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