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302 APPENDIX, NOTE VI

gamin nor sakrdagamin fruit; neither anagamin nor anagamin fruit;
neither arhat nor arhat fruit; neither solitary Buddha nor solitary
bodhi; neither Buddha nor bodhi”.

Paficavim$ati, p. 261,8-13: asti praptir asty abhisamayo na punar
dvayam. api tu khalu punar lokavyavahdrena praptis cabhisamayas ca
prajiiapyate lokavyavaharena srotadpanno va sakrdagami va anagami
va arhan va pratyekabuddho va bodhisattvo va buddho va prajiiapyate
na punah paramarthena praptir nabhisamayo na srotadpanno na sakrda-
gami nandgami narhan na pratyekabuddho na bodhisattvo na buddah:
“There is obtainment and understanding (of the truths), but not duality.
. Besides, -it is in mundane language that there exists the question of
obtainment and understanding of the truths; it is in mundane language
that there exists the question of srotaapanna, sakrdagamin, anagamin,
arhat, pratyekabuddha, bodhisattva or Buddha. In the true sense, there
is nothing of all that™.

‘Ratnakita, T 310, ch. 39, p. 227 a 14: “Bodhi is not verified by
the body (kaya) or by the mind (citta). And why? The body is
naturally without knowledge (jiana) and without activity (caritra),
like a grass (trna), a piece of wood (kastha), a wall (bhitti), a reflection
in a polished stone. It is the same with the mind, like an illusion
(mayd), a mirage (marici), the moon reflected in the water (udaka-
candra). To understand the body and the mind in this way is what
is called bodhi. It is only in mundane language (lokavyavahara) that
there is a question of bodhi, but the true nature of bodhi is inexpressible
(anirvacya): It cannot be obtained (prapta) either by the body or by
the mind, either by the dharma or the adharma, either by the real
(bhiita) or the false (abhita), either by truth (satya) or by falsehood
(mrsd@). And why? Because bodhi rejects discourse (vyavahdra) and
rejects every real mark (dharmalaksana). Moreover, bodhi is without
shape (samsthana), without use (prayojana) and without discourse
(vyavahdra). The same as space (@kasasama) and without shape, it is
_ inexpressible (anirvacya). To examine all dharmas correctly, is to say
nothing of them. And why? Because in dharmas there is no discourse,
and in discourse there are no dharmas. Beings do not understand
the true principle (bhiztanaya) of dharmas. The Tathagata feels great
compassion (mahakarund) for them: that is why I am now teaching
them the true principle of dharmas so that they can understand it
clearly, for this is the truth (satya) and the true meaning (bhutartha)”.

Ibid., p. 227 b 11: “Bodhi is synonymous with emptiness (Sunyata).
It is because emptiness is empty that bodhi is also empty. Because
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bodhi is empty, all dharmas are empty. The Tathagata understands
all dharmas according to this emptiness. It is not by reason of the
emptiness that he understands the emptiness of dharmas; it is through
knowledge of the single true principle (ekabhiitanaya) that he under-
stands that the nature of dharmas is empty. Emptiness and bodhi are
not two distinct natures; and since there is no duality, it cannot
be said: “This is bodhi, that is emptiness (Sunyata)”. If there were
duality, it could be said: “This is bodhi, that is emptiness”. But
dharmas are without duality and without a mark of duality; without
a name, without mark and without activity; absolutely inactive and
without purpose (samudacara). Thus the emptiness in question avoids
all belief (graha) and attachment (abhinivesa). In absolute truth
(paramadrthasatyena), no dharma exists (upalabhyate): It is because
they are empty of self-nature (svabhavasunya) that they are called
empty”’.

After a similar explanation, the Gayasirsa, T 464, p. 482 a 8,
concludes: “The mark of bodhi transcends the triple world, goes
beyond convention (samvrti) and the path of language (vyavaharamarga).
It is by extinguishing all production that the thought of bodhi is
produced. The production of bodhi is non-production”.

NOTE VII: GOTRA AND TATHAGATAGOTRA
(Cf. Ch. VII, §2).

Gotra “race, family”, implies certain mental tendencies, permanent
or acquired, which enable someone to obtain Nirvana. Gotrabhu
(Majjhima, III, p. 256,7; Anguttara, IV, p. 373,7; V, p. 23,7) is the
name given to the man who will obtain the Arya state which assures
him of Nirvana; agotraka is he who does not have this quality.

In the Anguttara, V, p. 193-195, the Buddha places among the
fourteen restricted points (avyakrtavastu: cf. NAGARIUNA, Traité,
p. 154-155) the question of knowing whether all beings will reach
Nirvina. But all those who will reach it will do so by the Path:
the town of existence has only one way out. However Nagasena
answers the same question in the negative: na kho mahdraja sabbe
va labhanti nibbanam (Milindapafiha, p. 69,/7; P. DeMIEVILLE, Les
versions chinoises du Milindapariha, p. 151).

The early sources (Digha, I11, p. 217) and the Abhidharma (Dham-
masangani, p. 186; Kosa, 1II, p. 137) distinguish three categories
(rasi): 1. samyaktvaniyatardasi, those who have entered the Path and
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will rapidly attain Nirvana; 2. mithyatvaniyatarasi, those who, having
committed serious offences, will certainly go to bad destinies, and
who, once having left these bad destinies, will pass into the third
rasi; 3. aniyatarasi, those who do not come under either the first
or second rasi, and can enter either.

In the course of time and the formation of various Vehicles of
salvation, the problem of gotra became more complicated: cf. Siitralam-
kara, p. 10-11; Bodh. bhimi, p. 3-11; Siddhi, p. 103, 115, 562.

These sources distinguish: 1. prakrtistha gotra or “original”, innate,
‘without a beginning. possessed through the very nature of things
(paramparagato ‘nadikaliko dharmatapratilabdhah); 2. samudanita gotra
“acquired” through the previous practice of good roots (parvakusala-
milabhyasat pratilabdhah).

The Siddhi, Lc., posits five categories of people: 1-3. three niyata-
gotra “of determined family”’: Sravakagotra, Pratyekagotra and Tatha-
gatagotra. They will inevitably attain Nirvana, the first through the
Sravaka Vehicle, the second through the Pratyekabuddha Vehicle
and the third through the Great Vehicle; 4. aniyatagotra “of un-
determined family”: they will certainly attain Nirvana, but they can
enter either the Sriavaka Vehicle or the Pratyekabuddha one and,
from there, either before or after having acquired righteousness
(samyaktva), pass into the Great Vehicle; S. the agotraka ‘“without
family”, in whom are lacking, from the beginning and forever, the
germs of Nirvana. These last are also called icchantika, in Tibetan
hdod chen po, “‘people of great desires”. These are either those doomed
through predestination, condemned to remain forever below in Samsara
for want of the roots of Nirvana, or Bodhisattvas who for the welfare
of beings, will never become Buddhas and will always remain in
Samsara (Lankavatara, p. 27,5; 65,17; Mahavyutpatti, No. 2210, 2223;
Siddhi, Appendice, p. 724).

It is implied (Bodh. bhiimi, p. 4,10-12) that the three Vehicles lead
respectively to Sravakabodhi, Pratyekabodhi and Anuttara samyaksam-
bodhih, that the first two only purify from the obstacle of the passions
(klesavarana) while the third supresses both the obstacle of the
passions and the obstacle to knowledge (jfieyavarana).

However, the question arises of knowing if the three Vehicles
really do ensure Nirvana.

1. The great scholars (Nagarjuna, Asanga) accept, it seems, that
Nirvana can be reached through the three Vehicles.

~Upadesa, T 1509, ch. 74, p. 581 ¢ 24 sq.: Among people of the [first]
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two Vehicles, when their minds are pure (andsrava), their passions
(klesa) are exhausted (ksina): thus, for them, no more fruition,
no more merit ... Moreover, those of the two Vehicles achieve the
bhiitakoti: this is why they burn out all the qualities (guna).

Ibidem, ch. 28, p. 266 ¢ 3 sq.: The knowledge (jiana) of a Bodhi-
sattva and the knowledge of a Sravaka are but one and the same
knowledge. But the latter has no updya, is not adorned with the
mahapranidhana, does not possess either mahamaitri or mahakaruna,
does not seek all the buddhaguna, does not seek the sarvakarajfiana
so as to know all dharmas. He is averse only to jati, jara, marana and
severs the bonds of thirst (trsnabandhana). He goes directly to Nirvana:
that is the difference.

Satralamkara, p. 68,15: Asanga submits the theory of the oneness
of the Vehicles, identical on several points, particularly when concerned
with the element of the Law (dharmadhatu), impersonality (nairatmya)
and deliverance (vimukti), i.e. Nirvana.

Samgraha, p. 256, in the notes: “‘For the Sravakas, etc., who
dwell in the nirupadhisesanirvanadhatu, the body (kaya) and knowledge
(jiana) are extinguished like the flame of a lamp that goes out.
Conversely, when Bodhisattvas have become Buddhas, the Law-body
(dharmakdya) which they achieved (saksatkrta) goes right on to the
end of the round of rebirth (asamsarakoteh) without undergoing
extinction”. Here the author is showing the superiority of the
apratisthitanirvana of a Buddha over the nirupadhisesanirvana of a
Sravaka. This implicitly admits that the Sravaka Vehicle does indeed
lead to Nirvana.

Ibidem, p. 326 in the notes: “The three Vehicles, in that they
deliver from the obstacle of the passions (klesavaranavimukti), are
identical. Also the Bhagavat has said: Between deliverance and
deliverance, there is no difference”.

Buddhabhimisastra of Bandhuprabha, T 1530, ch. S, p. 312 b 2-4:
“People of determined family (niyatagotra) obtain Release (nihsarana)
by relying on their own Vehicle. The aniyatagotra obtain Release,
some by relying on the Great Vehicle, others by relying on the other
Vehicles. Here by Release (nihisarana) we mean Nirvana™.

The Siddhi, p. 671-672, asserts that the Asaiksas of the Small and
Great Vehicles possess the sopadhisesa and nirupadhisesa Nirvana.

2. However several Mahayanasitras are diametrically opposed to
this. According to them, the Sravakas and Pratyekabuddhas are
mistaken in thinking they have attained Nirvana: in fact they are far
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from it. There is only one efficacious Vehicle: that of the Buddhas
and Bodhisattvas, also called Great Vehicle. The Vehicles of the
Sravakas and Pratyekabuddhas have been taught intentionally (sam-
dhdya) so as to ripen beings. These, at a certain moment, will abandon
their provisional Vehicle to enter the true Vehicle.

So therefore the term ekaydna can cover very different conceptions:
for the scholars quoted above, there is a single Vehicle because the
_three Vehicles culminate in the same deliverance (vimukti), Nirvana;
for the Mahayanasiitras from which we will quote extracts, there is
a single Vehicle because only the third, the Great Vehicle, is efficacious.

Ratnakiita, T 310, ch. 119, p. 675 a27: “Arhats and Pratyekabuddhas
" still have the remains of birth dharmas, they have not practised [to
the end] the religious life (brahmacarya), they have not done what
they had to do (akrtam karaniyam), what they had to cut off
(prahatavya) has not reached completion : they are far from Nirvana.
And why? Only Tathagatas, holy ones, fully and perfectly enlightened,
achieve (saksatkurvanti) Nirvana, are endowed with all the immense
and inconceivable virtues (apramanacintyaguna); that which they
had to cut off has been completely cut off; they are absolutely pure;
they are esteemed by all beings; they have gone beyond the [first]
two Vehicles and the realm (visaya) of the Bodhisattvas. But for
Arhats, it is not so. To say that they obtain Nirvana is skill in means
(updya) on the part of the Buddha. That is why Arhats are far from
Nirvana.

-Ibidem, ch. 119, p. 676 b 6: Sravakas and Pratyekabuddhas all
enter the Great Vehicle, and this Great Vehicle is the Vehicle of the
Buddhas. That is why the three Vehicles are a single Vehicle (ekayana).
To achieve the single Vehicle is to obtain anuttara samyaksambodhih;
and anuttara samyaksambodhih is Nirvana. Nirvana is the pure
Law-body (viSuddhadharmakaya) of the Tathagatas. That which achieves
this Law-body is the single Vehicle. There is no separate Tathagata,
- or separate Law-body: it is said that the Tathagata is the Law-body.
- That which achieves the- definitive Law-body (atyantadharmakaya)

is the definitive Single Vehicle (atyantaikayana). The definitive single

Vehicle is the cutting off of the series (samtanoccheda).

Saddharmapund., references above, VI, § 11, note 32. — In the same
text, p. 210,/-4, five hundred Arhats themselves admit that they
do not possess Nirvana: atyayam vayam bhagavan desayamo yair
asmabhir bhagavann evam satatasamitam cittam paribhavitam idam asma-
kam parinirvanam parinirvrta vayam iti yathapidam bhagavann avyakia
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akusala avidhijiiah. tat kasya hetoh. yair namasmabhir bhagavams tatha-
gatajiane ‘bhisamboddhavya evamripena parittena JAanena paritosam
gatah sma: “We confess our fault, O Blessed One, we ceaselessly
nourished the thought that this was our Nirvana and that we had
reached complete Nirvana; it is, O Blessed One, that we are not
informed, we are not skilled, we are not instructed as we should be.
And why? It is that when we should have reached the enlightenment
of the Buddhas in the knowledge of the Tathagata, we contented
ourselves with this limited knowledge of ours”.

3. Vimalakirti takes all these considerations to their furthest ex-
tremes :

a. The distinction between the gotra of the Sravakas and the
Tathagatagotra does not hold true, for “there is neither Bodhisattva
mind nor Sravaka mind” (VIIL, §5), and as for bodhi, “no-one
can draw near or away from it” (III, § 52).

b. There is neither a right or wrong Path to Nirvana (VIII, § 30),
nor any Vehicle to traverse it, for “bodhi is already acquired by all
beings and there is not a single being who is not already in Parinirvana”
(I, § 51).

c. Equally empty, Samsara and Nirvina are the same (v, §12;
VIIL, § 13 and 29).

d. In consequence, it is in Samsira that Nirvana should be sought.
The holy one (drya), certain of the supreme Good (avakrantaniyama),
and who has seen the truths (drstasatya) ““is not capable of producing
anuttarasamyaksambodhi” (V11, § 3).

Thus, then, “the Tathagatagotra is the family of the sixty-two
kinds of false views (drstigata), of all the passions (klesa) and of all
the bad dharmas [that prevail in Samsara]” (VII, §2).

NOTE VIII: PERFUMED AMRTA AND THE SACRED MEAL
(Cf. Ch. IX, §1, n. 1).

The title of Chapter IX in Tibetan is Sprul pas zal zas blans pa,
“Obtaining of food by the imaginary (bodhisattva)” (nirmitena bhoja-
nadanam). This food, in Ch. IX, § 11, is designated as ambrosia
(Sanskrit amrta, Tibetan bdud-risi, Chinese kan-lu # #).

In Sanskrit, amrta, taken substantively, has two main meanings:
1. immortality, 2. ambrosia (food or potion of immortality, antidote).

Buddhist texts use it principally in the first meaning and make
it a synonym of Nirvina. For the benefit of beings, the Buddha
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(22) A CONSIDERATION TO ‘PRATYAYA-SARGA’ (E. YAMAGUCHI)

as it is said the former three kinds (of pratyaya-sargas) are checks to
siddhi (siddheh parvo’nkusas trividhah). ‘Pratyaya-sargas’, as stated above,
are divided into four (i. e. viparyaya, aéakti, tusti and siddhi), and these
fours are subdivided into five, twentyeight, nine and eight respectively.
Subdivisions, therefore, amount to fifty in a(llﬁ, and in these fifty three
divisions (viparyaya, asakti and tusti) and fourtytwo subdivisions (which
belong to these threes) except siddhi (which has eight subdivision(:)) sho-
uld be all rejected. Only siddhi should be obtained. Because the knowledge
which is the right way to emancipation (moksa) is gained only by siddhi.
In the above investigation we can see the contents of ‘pratyaya-sarga’ and

an
critical summary to it.

(17) Cf. Karikas, 47f. and n. 12.

(18) 1 dha (reasoning), 2 $abda (oral instruction), 3 adhyayana (study), 4—
6 dubkha-vighata-traya (three-fold suppression of pain), 7 suhrt-prapti
(acquisition of friends), 8 dana (purity). These are surely jiana-marga
(way of knowledge or wisdom) in Samkhya aiming at moksa (extinction
of pain). Cf. Karikas, 1; 2; 37; 64ff.

(19) In this paper at first I intend to describe, in detail, the critical attitude
of the theory of nimitta-naimittika (=pratyaya-sarga) in four divisions of
‘pratyaya-sarga’. But due to the limitation of space, to my great regret, I
can not analyse completely each of four divisions and can only suggest,
at any rate, the critical attitude of the theory of ‘pratyaya-sarga’. The
theory of ‘pratyaya-sarga’ corresponds. in a whole, to the theory of four
noble truths (satya) pain, the cause (of pain), the extinction (of pain)
and the way to the extinction——, which clarifies every fallacy (asatya).
This theory clarifies pain and the cause (of pain) which are in the causa-
lity of delusion in the world, and the extinction (of pain) and the way to
the extinction which are in the causality of enlightenment. Viparyaya,
adakti and tusti correspond to pain and the cause (of pain), and siddhi
to the extinction (of pain) and the way to the extinction. One has regret-
tably failed to point it out that Sarhkhya and Buddhism can be clearly
compared one another as a philosophy aiming at jfiana-phala-moksa.
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“Gotra” in Haribhadra’s Theory
Ryukai Mano

1. “Gotra"* and ‘“‘Bodhisattva’’

Haribhadra completed his Abhisamayalmkar’ aloka Prajfiaparmitavyak-
hya (ed. by Wogihara) (W.()l,) by annotating Maitreya’s Abhisamayalamkara-
$astra-karika (A.), which is a summary of the Pasicavimsatisahasrika-praj-
Aiaparamita-satra (P.), referring it to the Astasahasrika-p. (As.), the source
of the (P.). Consequently, the theories developed in Haribhadra’s book are
based on the ‘‘satra’’, the P. and the As. His nomenclature corresponds
to a certain extent with that used in the books written by Maitreya, Asa-
nga and their school such as the Uttaratanira (U.) theMahayana-satrala-
mkara (M.) and the Yogacarabhami-sastra, though some of the terms
are used in a different sense from that of the Yogacara school. I would
like to clarify the characteristics of his “gotra” theory, which is introdu-
ced in his above-mentioned book through his annotatior;;i comparing it
with the “satra” which is its source, with theories of the Yogacara school,
with his teacher, Bhadanta-Vimuktisena (The Tibetan Trifitaka, Pekin Ed.
Mdo'hgrel, Kha 1-207) (B. V.),and further with Arya-Vimuktisena, (ibid. Ka.
15-249) (A. V.), B. V. ’s teacher. '

1f we trace the historical change of the meaning of “‘gotra”, we find

113

that it originally meant “what protects the cow or the earth.” Then it
came to mean “the cow tribe”, “the tribe”, “the family” and “lineage.” In
Buddhism, this word came to have a special meaning, that is “the fu-
ndamental element of bodhisattva’s activities and the properties of a “bu-

ddha’, and “gotra” theory develped.

(1) Unrai Wogihara, Abhisamayalamkar’ aloka Prajnaparamitavyakhya (The
Work of Haribhadra), vols. I-VII (Tokyo, 1932-1935).
(2) W.p.76, 11~ p. 77, L 3L
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(24) “Gotra’’ in Harbhadra’s Theory (R. Mano)

Haribhadra explains “gotra” in the following way. *‘Gotra” should be
considered from two different points of view : the ultimate truth (“zattva™),
and the worldly truth (“samvrt’’). We fiind no such clear-cut treatment
in the B. V. or the A. V. or the A., on this explanation.

Harribhadra, in the W., expounds the idea on pp. 76-77. We may sum
it up in one sentence: “gotra is ‘bodhisattva’.”’” Let me explain his argu-
ment further on three points. ‘

(a) “Gotra”’ is a being who undertakes the activities of the “‘bodhi-
sattva’’ (“pratipatter adhara’’) or the man who has the(sa;bsolute Witl‘gl;l him.
There is no similar remark in the A., while the A. V. and the B. V. have

only one sentence: “chos kyi dbyins rigs fiid yin” (the absolute is “gotra’)

(b) From the point of the ultimate truth, because the ‘‘bodhisattva’,
upon whom Buddhism depends, has the absolute, as stated above, he has
no support from, or adherence to, worldly existence. In this sense “‘bodhi-
savttva’’ may be called “‘a-gotra’’. Generally ‘“‘a-gotra’’ signifies the last
of five ““gotras’ of the Yogacira school: a man who is unable to attain
enlightenment. But in Haribhadra the word indicates the condition after a
complete removal of the differences arr(lgng all the concepts of ‘‘gotras.”’

This theory is based on the expression “‘apadarthah Subhut(i)bodhisattva-
padarthak’’ (nothing is real is meant by the word *“‘bodhisattva’) in a corres-
ponding chapter in the ‘‘satra.”” “‘padarthah in the “‘satra’ has the signi-
ficance : “the meaning of the word”; and the ‘“‘apadartha’’ means “beyond
expression,” or “inexplicable.” The word, however, has other meanings,
such' as “object,” “thing,” “category.” Haribhadra replaced ‘‘padartha”’ by
“gotra’’, and through a negative explanation of the ‘‘Prajraparamita’,
interpreted ‘‘a-padartha’’ as meaning ‘‘a-gotra.’”’

¢

This theory of “‘a-padartha’ or ‘‘a-gotra’’ is not found in the A. or

the B. V. or the A. V.. Being the annotation of the same book, they all

(3) 68 bl

(4) 43 ab.

(5) W.p. 76 L 9.

(6) E. Conze, The large Satra on Perfect Wisdom, London, 1961. p. 96.
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“Gotra” in Harbhadra’s Theory (R. Mano) (25)

&y

have similar structures and contents, often even almost the same expressi-
ons. Yet it is a remarkable fact that “‘zpadartha’’ is not mentioned in any
of them, except the W., while the Chinese translation expends a whole
chapter on it. '

Haribhadra’s theory may have been a conscious refutation of the “pra-
krtistha gotra’ of the Yogicara school.

(c) Though the “‘bodhisattva’ is one who has the absolute within
him, from the viewpoint of the worldly truth, there are thirteen aspects
of “gotras” according to the difference among the dharmas in the acti-

vities of the “bodhisattva’’. They are the six paths to enlightenment (i. e.

four “nirvedha-bhagiya”, “‘darianamarga’, “bhavana-marga’) (i-vi), the prac-
tice of the antidotes against illusions (*“‘pratipipaksétpada’) (vii), the removing
of illusions (“vipakasa-nirodha)(viii), the detachment from the prejudice
accompanying both of them (“apagama’) (ix), the possession of wisdom
and pity (x), being different from ““$ravaka’ (“asadhararana’) (xi), the
continuous benefiting of others (“pararthanukrama’) (xii), and the wisdom
which works for others, without fixed idea and any effort (xiii).

Haribhadra gives these thirteen aspects of “bodhisattva’ as the bearer
(“adhara’) of the truth following his teachers. It is important that he
regards them not as kinds of “gotra’> but as its different aspects.

Haribhadra also gives the following etymological explanation(“niruks:’")
to “gotra”, similar to that in the A. 1(77: B. $) and the J(lgl)

“niruktam tu gunottaranarthena dharma-dhatur gotram, tasmad dhi te guna

rohanti_prabhavantity arthah’. (Etymologically, “go-tra”, meaning the birth

of virtue (“guna”), is “dharma-dhatd’’; for out of it virtue increases and

grows.)
The A. V. and the B. V. are the same, except for Haribhadra’s addition
of “dharma-dhatur”’, while with the M. the underlined words are the same

as in Haribhadra and rest is more or less alike. Yet the word “dharma-

(7) 68 b7.
(8) 43 bs.
(9) Sylvain Levi: mahayana-satralamkara, Paris, 1907, p. 11.
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26) “Gotra’’ in Harbhadra's Theory (R. Mano)

_ a0 Qan .
dhatu’’ is not found in the M. Both the A. V. and the B. V. declare its

>

identity of “gotra” and ‘‘dharma-dhats’’ in other places. Haribhadra’s in-
sertion of the word here may no more than an additional explanation. Yet
as it is meant to be an etymologial explanation, I think that he meant
“‘guna-uttarapa” to be ‘“‘dharma-dhatu”’ (meaning the ‘truth-bearer’ in this
particular case) .

If one emphasizes, as the Vijianaschool does, a “non-dual wisdom”
which is always pure, how can one maintain the idea of approaching

purity step by step (“utzarottara’) through exercises ? Haribhadra, like the
13)

A. V. and the B. {}4.), declares that it is impossible, since the wisdom is
always pure. in this conception, “‘gupa-uttara’ is “‘guna-uttarottara’” and
the “bodhisattva” gradually achieves greater virtue through his never-
tiring exercises.

The Bodhisattva-bhz?r;zl? gives as synonyms, ‘‘adhara.”’, “‘nisraya’, “‘up-
astambha’’, “‘hetu’”’, ‘parvamgama’’, “‘nilaya’, “‘bija’’ ‘‘dhatu’’, ‘‘prakrti’,
etc.. “‘gotra, dhatu’”’, are used as synonyms for ‘‘tathagata-garbha’ in the
U.. Among these meanings, Haribhadra accepts ‘‘adkhara’ and ‘“‘dhatu’”

>

but rejects ‘‘bija’’. It is because ‘‘bija’’ is often limited to a single fixed
category, and also because it is a term characterizing the Yogacara school.
He accepts ‘‘dhatu’’ because it is the absolute, and ‘“‘adhara’ because it
means one who possesses or who acts and does not mean individualty, and
such conceptions agree with the ideas of non-substantiality (‘“‘sanyaza’)
“prajaaramita’, and ‘‘bodhisattva’’.

16)
2. Refutation of the Theory of the Inherent Purity of Human Nature.

(10) 68 bl.

(11) 43 a7.

(12) Ww. p9, L 10.

(13) 70 a.

(14) 44 b.

(15) Taisho Shinsha Daizokyo, vol. XXX, 478, C; Unrai Wogihara, Bodhisattva-
bhami, Tokyo, 1930, p. 2.

(16) W. p. 79, I. 9~14; E. Obermiller, Analysis of the Abhisamayalamkara, Lo-
ndon, 1933, pp. 98~99.
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As stated above, Vijfiana-vadin insists, concerni.ng “gotra’’, that human
beings are pure by nature. Haribhadra, as successor to B. V. and A. V.,
followed their doctrin(:s) and refuted Vijfiana-vadin’s theory by saying that
if men are born pure, there can be no gradual improvement culminating
in high purity (“‘uttarottara-visuddhi-visesagamana’). He thinks that there is
no need for people pure by nature to undergo the practices of the “bod-
hisattva” and that “the path” will become unnecessary. :

The Vijiiana school may refute this opinion by saying th(:t) purity is
like that of water, gold or the void, which are pure, but can be soiled. by
dust, and, therefore, an effort to remove the dust will mean an increase of
purity. Again, Haribhadra refutes Vijfiana-vadin’s opinion as follows.

To take away the dust presupposes some virtue which takes away(*prati-
paksa”) and something to be taken away (‘“‘wipaksa’). Therefore, as long as
we retain these contrastive thoughts, we are led into the absurd conclusion
of restricted purity (“pradesitasuddhi”). This kind of conflict is contained to
a considerable extent in Haribhadra’s own notes, but he treats this conflict
from the viewpoint of the worldly truth and not from the essential concept
of the ultimate truth. Since, in his commentary, he deals mainly with the
“prajaaramita-satra’ which is a criticism of “Abhidharma-buddhism”, he
is apt to use technical terms of “Abhidharma-buddhism” which deals with
contrastive ideas; and comparisons and analyses of individual terms are
employed to rearrange them. These analyses, however, seem to be used for
convenience sake.

Haribhad;l;) states further, concerning one passage in the ‘‘satra’’:
“There may be a kind of ‘bhiksu’, like a poor mute goat, who pursues

neither practice nor ‘s7fe” in future. Such monks advocate sham teachings,

(A7) A. V.68 bl; B. V. 43 a7~.

(18) W. p. 79. I. 11: “ab-dhatu-kanak’akasa-suddhivac chuddhir isyate’’; Su-
sumu Yamaguch, Madhyanta Vibhaga-tika, Tokyo, 1934, p. 52. 1. 8 (I~16);
Taisho Shinsha Daizokyo, vol. XXXI, p. 452, C.

M. p. 58.1.18 (IX~13)*‘Yasyakasa-suvarna-varisadrsi klesadvisuddhirmata || ;
Taisho Shinsha Daizokyo, vol. XXXI, p. 611b: F8Zz4:7Kk.
19) W. p. 298.
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(28) “Gotra”’ in Harbhadra’s Theory (R. Mano)

‘prativarnika’, believing that they are explaining ‘prajaaparamita’ to oth-
ers.” The ‘‘bhiksu”, mentioned in this passage, is understood to mean a
Vijhiana-vadin who belongs to Mahayana, since he never practises concen-
trated meditation through the negation of a real essence (““niksvabhavatva’)
removing himself from the nature of one and many (“‘ekaneka-svabhava™),
such as the six consciousnesses. Therefore, Haribhadra denies Vijfianava-
din’s theory which admits, in man’s nature. and in “gotra’’, individual
consciousness and the differentiation of the subject and the object.

3. On Discrimination and Indiscrimination of “Gotra’> (Notes on the 39th
Kzirik(;%

Distinction between the subclasses of “gotra’’, especially between
“prakr;‘istha-gotra” (the primordial “gotra’’) and ‘‘samudanita-gotra’ (the
attained ‘‘gotra’), and between ‘‘niyata-gotra’ (the definite “gotra”) and
“aniyata-gotra’” (the indefinite “gotra’) are refuted by Haribhadra as being
absurd.

As ‘““dharma-dhatu’, the absolute, is the cause of the cognition of the
sacred doctrine, ‘‘bodhisattva’ who has the absolute as a basis is the
“gotra’ of the supreme Buddhism which exists by nature (“prakrtistha™).
Because the absolute is universal, the restriction. (“aiyaza’) which takes
“gotra’’ tol be “bodhisattva’ alone is absurd. Wherever the absolute exists is
“bodhisattva’, and there is no discrimination of “gotras’.

The reason why Haribhra sets up his theory of “‘gotra” under such
basic considerations is as follows. According to the order of the cognition
of “$ravaka’, etc., the sacred doctrine is made the object of their cogni-
tion in different degrees. And at each level of cognition the absolute is
the fundamental element for the attainment of the sacred doctrine. The
term ‘““gotra’ is merely given to each rank of the “$ravaka’’, etc. That is,
it is an undenible fact that the saint should show proofs of attainment
according to his ability and the order of the path. Haribhadra explains

““gotra’’ as comprising activities and the progressive steps of the path.

20) wW.p. 77.
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In the M. (I1I-(2)), it is stated that the existence of the “gotra” is
rationalized by the distinctions among the element (“dhatu’®), the belief
(““adhimkti”), the activity (“pravrzti), and the result (phala’). Because of
the existence of the distinctions, a foundation to support them must exist,
and such distinctions have existed from the beginning (“prathamatas). Tho-
ugh Haribhadra quotes many karikas from the M., his standpoint is basi-
cally different from that of the AL

Haribhadra explains such distinctions as the three “yanas” through
the following comparison. His explanation is based on the fact that “adha-
ra”’, a synonym of “‘gotra’’, has another meaning, that of “a vessel” or
“a jar.” Just as jars (‘‘ghata’), which are a kind of utensil (“adhara’) made
of the same clay and by the same fire, are differentiated by the things-
contained (‘“‘adheya’) -such as honey or sugar, there are differences among
the bearers of activities ((““pravrtti-)adhara’’) because there are distinctions
in the “dharma’ which may be held, or attained, or founded (“adheya’)
on it, although the “‘gotra’ itself is essentially the same. Thus, Haribhadra'
insists, there are no inconsistencies in his argument
4. On the “Karikas,” Quoted in the Uttaratantra

“Karik,” (V-21) is also quoted in the explication of the U. (1-154). Let
us consider the differences in the interpretation of the “karika”. 1t is a
remarkable fact that while the A. has never been translated into Chinese,
the ““karika’’, which is a part of the A., alone should have been included
in the U. in translation. The following are the “karika’, the corresponding
“satra”, and I shall also give the £arika of Aévagho(;la), which is the source
of “karika’ (V-21). ‘

—Karika—

a- b- -b -a

“napaneyam atah kimcit prakseptavyam na kim cana |

@2
drastavyam bhatato bhatam, bhata-darst vimucyate[ [”’ (V-le

(21) E. Conze, The Prajnaparamita Literature, London, 1960, p. 102; Seiren
Matsunami, “Asvaghosa’,One of the Promoters to the Yogacara-school Do-
ctrines, 133 Memoirs of Taisho University, vol.XXXIX (1954), p. 191,

(22) W. p. 885, I 17~18.
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(a-a THAURHERS RIS, b-b. “wpancyam” (U)

(There is nothing to be detracted from it nor anything to add.

The truth is to be regarded as the truth. One who sees the truth is liberated
from the ties of the world.//)

Satra

“‘ahetukam utpadyamanam na kasciddharmam samanupa$yati------va $antam va
asantam va Subham va asubham-++++na .samanuﬁas’yat(zm

RSN ARARERYE ARABERE - -AEEE - B SERR
EREE

B FSs FRAEREER AL - R EIEER

——Karika of ASvaghosa—

“napaneyam tatah kimcitpraksepyam napi kimcana |
drastavyam bhatato bhatam yadrsam ca yatha ca yat[[”’ (Xlll—44)

Although “atah’ originally means “from that”, so that the word me-
Haribhadra

“for the reason that adherence to worldly existence makes deliverence

ans, in the “‘karika’, “from ‘bhata’,”’ insists that it means
impossible”. “Constancy” here means constancy in the truth. “Bhata” sig-
nifies ‘‘pratityasamutpanna’’, therefore, “from ‘bhata’’ means from *‘rapadi-
nihsvabhava.”” This explanation is given in connection with the interpre-

<

tation of the underlined part of the ‘‘satra” quoted above.

In the U. the concept of decrease and increase is naturally considered

in relation to ‘‘tathagatagarbha.”’ As “‘tathagatagarbha’ is pure by nature, |

there is no defilement to be removed, nor any purity to be added.

As for the “‘karika’’, Haribhadra bases his ideas on the “sazra” and
the doctrnie of ‘‘prajaraparamita’, while the U. is based on the ‘‘tathagata-
garbha.”” Haribhadra regards the ‘“‘bodhisattva’, who experiences “prajaa-

paramita”, as the practicer of the exercise and a whole person. In other

Taisho Shinsha Daizokyo, vol. XXXI, 840a.

P. Ms. Tokyo, No. 29, 36la 4.

(25) ibid., vol. VII. 315a.

(26) ibid., vol. VIII, 364c.

(27) E. H. Johnston, M. A., The Saundarananda of Asvaghosa, London, 1928,
p. 24.

@3
@9
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words, in my opinion, his analytic and systematic explanation of the defi-
lement and purity by nature is incomplete, compared with the “‘tazha-
gatagarbha’® theory.

Concluclusion

The ideas regarding the “‘gosrra’ and the foundation of the path de-
veloped by Haribhadra who follows his teachers may be summed up as
follows :

1) In comparison with the Vijfidna-school and the “tathagatagarbha’
theory which give an analytic explanation to man’s psychology, Haribhadra
insists that the ‘“bodhisattva’ as a whole man is “gotra.”’

2) Bodhisattva’s essential nature is the absolute (““dharmadhatu’).

3). Etymologically, “gotra’” means “gunottara.’” But in Haribhadra’s
interpretation, “gotra’ signifies further a step-by-step increase of virtue
(“gunottarottara’), indicating both the path and the steps on it. In other
words, the path is the steps.

4) “Gotra” has no inherent distinctions. The various differences of
“gotra” are due to the particular sacred doctrine held and practised.

5) Sinqe “gotra’ owes its existence to the experience ofegenlightenment,
Haribhadra’s concept of the gotra is incomplete in its logical structure.

(B ALEE, UREREHRE BEFR) Tk 3 HRRED —)

— 964 —




OSTERREICHISCHE AKADEMIE DER WISSENSCHAFTEN
Kommission tiir Sprachen und Kulturen Siid- und Ostasiens

WIENER ZEITSCHRIFT

FUR DIE

KUNDE SUD- UND OSTASIENS

UND

ARCHIV FUR INDISCHE PHILOSOPHIE

FUR DAS INDOLOGISCHE INSTITUT
DER
UNIVERSITAT WIEN

herausgegeben von
E. FRAUWALLNER UND G. OBERHAMMER

Band XTI — XIIT
1968/1969

KEOMMISSIONSVERLAG E. J. BRILL, LEIDEN — KOLN
KOMMISSIONSYERLAG GEROLD & C0., WIEN

BEITRAGE
ZUR GEISTESGESCHICHTE INDIENS

FESTSCHRIFT FUR ERICH FRAUWALLNER

AUS ANLASS SEINES 70. GEBURTSTAGES
HERAUSGEGEBEN VON G. OBERHAMMER
WIEN 1968



302 WaLTER RUBEN: Seit wann gibt es Philosophie in Indien ?

Das ist eine ausgesprochen metaphysische Denkweise. Der Materialist Ud-
dalaka aber mit seiner Auffassung der sich stindig wandelnden Materie und
mit seiner Zuriickfiihrung des Denkens auf Materie verkorpert uns die damalige
noch sehr unentwickelte dialektische Denkweise. Es gab also in Indien um
etwa 600 v. u. Z. bereits wirkliche Philosophie mit ihren beiden Denkrichtungen
des Materialismus und Idealismus und ihren beiden Denkweisen, der dialekti-
schen und metaphysischen. 10

10 S0 etwa mdchte ich heute einen meiner frithesten Aufsitze: Indische und
griechische Metaphysik, ZII 8, 1931, pp. 147ff. neu formulieren.
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ARYA AND BHADANTA VIMUKTISENA ON THE GOTRA-THEORY
OF THE PRAJNAPARAMITA

By David Seyfort Ruegg, Leiden

While occasionally alluded to in the Pali Nikidyas and well known to the
Vaibhagikas, Sautrantikas and Theravadins it is in some Siitras and above
all in certain Sastras of the Mahayana that the gotra-theory dealing with the
‘spiritual Lineage’ figures as a topic of prime importance. In these treatises
the theory underwent development along the lines of evolution being followed
by the Mahayanist schools; and especially noteworthy references to the gotra
are to be found in four of the five treatises usually attributed by the Indo-
Tibetan traditions to Maitreya(natha), viz. the Mahiyanasiitralamkara and
the Madhyantavibhaga — which are classified as Vijidnaviada works —, the
Abhisamayalamkara — a manual on the Prajfidparamita philosophy which is
considered to be a Madhyamika work conforming in general with the Svatantri-
ka viewpoint —, and the Ratnagotravibhiga — which some authorities held
to be a Vijidnavada work while others, rather more convincingly, consider it
to be a Madhyamika one (belonging to a proto-Prasangika tendency).

The term gotra has often been rendered by the word (spiritual) Lineage,
and provided that the somewhat conventional character of this translation is
kept in mind it is appropriate since the gotra-theory was evidently derived
in part from the idea of the spiritual family of the buddha. This rendering is
moreover supported by the Tibetan technical equivalent rigs, a word denoting
the family or lineage. On the other hand, the Chinese equivalent hsing brings
out another meaning of the term which is based on the conception of the
gotra as a kind of ‘nature’ and original principle 1.

! In his excellent anthology: Die Philosophie des Buddhismus (Berlin, 1956),
E. FRAUWALLNER has adopted the translation ‘Keim’ (pp. 258, 260), which he also
uses for the second part of the compound mthdgatagarb;:a (p. 261); this rendering
is certainly justifiable especially in view of the fact that, in his interpretation of
the Sautrantika bija-theory, Yasomitra equates a ‘germ’ or ‘seed’ (bijam), a
‘capacity’ (samarthyam) and the gotra and also in view of the fact that the gotra
and tathdgatagarbha have often been assimilated. In the case of the Mahayana texts
however there is a difficulty in this rendering, namely that the gotra is usually
represented less as a contained essence than as a container or support (see
below). The multiple values of the term gotra make it in any case practically impos-
sible to translate without stressing onesidedly one or the other of its meanings; in
the Mahayénist texts with which we are concerned here the term combines the
values of lineage and mine (in the sense of matrix or source); some aspects of the
twin origins and dual value of the gotra are treated in the present writer’s forth-
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In the Abhisamayalamkara (AA) the gotra (= rigs) has been mentioned
several times. The basic passage bearing on the soteriological and metaphysical
significance of this principle is found in the first chapter where it is presented
as the ground or basis (pratistha = adharah, ‘support’, AA 1.5) of the thirteen
forms of the Practice (pratipattih = sgrub pa; cf. 1.5) of the bodhisattva and
where it is explained that because of the indivisibility — or non-differentiation
— of the dharmadhdtu there can be no real division in the gotra (1.38d—39ab):

..... ... pratisthd gotram ucyate ||

dharmadhator asambhedad gotrabhedo na yujyate |
The AA however observes that if, despite this close interrelation between
the gotra and the dharmadhatu, the scriptures have nevertheless referred to
different gotras, this is due not to the real nature of the gotra itself but merely
to the difference in that which is supported by, or contained in, the goira,
i. e. the Vehicles (yandni) corresponding to the paths of the different types of
sentient beings (sattvah) and in particular the Auditor ($ravakah), the follower
of the path of the Pratyekabuddha and the Bodhisattva (1. 39 cd):

adheyadharmabhedat tu tadbhedah parigiyate ||

Owing to the highly technical, condensed and often synoptical character
of the verses of the AA it is usually necessary to turn to the commentators
when attempting to establish the meaning(s) and philosophical import of a
term occuring in this treatise. The oldest extant commentary on the AA is
the Vrtti by Arya-Vimuktisena which explains the AA by correlating its
topics with the subject matter of the Paficavimsatisahasrika-prajiiaparamita 2.
It is true that Haribhadra (end of the 8th centruy) refers to two earlier works,
a Bhasya by Asanga and a Paddhati by Vasubandhu, which expound the
doctrine of the AA3; but although commentaries on other Prajiaparamita
texts attributed to these two doctors have been preserved 4, neither the
Bhagya nor the Paddhati has come down to us 5. Consequently Arya-Vimuk-

coming study on the theory of the gotra and tathagatagarbha. — On the gotra see
also Eg LAM())"HE, L’enseignement de Vimalakirti (Louvain, 1962), p. 425f.

* The Sanskrit text of this work procured by G. Tucct has just been published
up to the end of the first section by C. PENsa in the Serie Orientale Roma XXXVII
(Rome, 1967). The whole of the work is also available in the Tibetan translation

made by Go mi ¢chi med and (rNog) Blo ldan &es rab (1059—1109) cqx}t_ai{ned in
the bsTan cgyur with the Sanskrit title apaiicavimsatisahasrikaprajiiaparami-
topadesdasastrabhisamayalamkaravrttih. .
p’ Abhisamayalamkaraloka-prajiidparamitavyakhya (AAA), mtroductory‘_xfer_ses.
¢ See G. Tuccr, Minor Tibetan Texts I (Roma, 1956); E. ConzE, Prajiiapara-
mitd Literature (’s-Gravenhage, 1960), pp. 67 —68. Lo .
i Ha.ribhadra( does not ap%ear to quote directly from them in his AAAz and it
is possible that he knew of them only by name. (In his Vrttih, f. 1b, Haribhadra
remarks besides that even Bhadanta-Vimuktisena had not received the whole
of the relevant Sastra.) , b3
In his Vrtti Haribhadra refers to Asanga’s commentary as a rnam béad (f. 1b3;
see also Taranatha, rGya gar chos °byun, ed. SCHIEFNER, p. 88.8). In his Chos
cbyun (f. 106a) Bu ston calls this work, which is said to have correlated the AA

~
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tisena’s is the oldest available commentary on the AA. It was followed in
time — and to a certain extent in wording also — by Bhadanta-Vimuktisena’s
Varttika, which is referred to in the AAA immediately after the Vrtti 6.

Little is unfortunately known about these two early masters of the Prajiia-
paramitd who are both known by the name Vimuktisena and are usually
distinguished by their respective titles of Arya (an epithet applied to a person
who has reached a stage of spiritual ‘nobility’ on the parth of the Bodhisattva)?
and Bhadanta (a lower title) 8. The colophon of the Vrtti contained in the
Nepalese manuscript as well as in Tibetan translation in the bsTan °gyur
merely states that Arya-Vimuktisena was the nephew of a certain Buddhadasa,
a master of many Viharas of the Kaurukulla-Aryasammatiya school ®. Bu ston
(1290—1364) in his Chos ‘byun reproduces the information contained in this
colophon according to which he was the nephew (dbon po = napta) of Buddha-
dasa, adding only that he was a pupil of Vasubandhu !0, In his rGya gar chos
°byun Taranatha (born in 1575) on the other hand provides a considerable

and the Prajiidparamitasiitra’s meaning, the De fiid rnam nes — Tattvaviniscaya
(cf. dPac bo gTsug lag phren ba, mKhas paci dga® ston, tsa, f. 17b), a name taken
from the second of the introductory verses of Haribhadra’s AAA, where the word
tattvavinidcaya however need not be understood as the title of a book.

E. OBErMILLER (History of Buddhism by Bu ston, p- 140, note) and E. Conze
(op. cit., p. 94) have stated that Asanga’s authorship of this commentary has been
questioned by Tson kha pa. Their statement is however based on a misunderstand.-
ing; indeed, since the work in question does not exist in Tibetan translation and
since Tson kha pa had not seen it, he would scarcely have ventured to
make such a categorical statement. What he does say is that the commentary on
the Samdhinirmocanasitra attributed to Asanga (P. CompIEr, Catalogue III,
p. 491—492) which refers to a Vinidcaya cannot really be Asanga’s (Legs bsad
sfiin_po, f. 20a—b; cf. f. 16b of Khon ston Dpal ¢byor lhun grub’s dKa¢ cgrel on
the Legs bsad siin po). Moreover, Tson kha Pa mentions elsewhere the possibility
t)}l::t Asanga’s commentary might be a Ni khri de fiid rnam rnes (Legs bsad gser
phren, I, f. 16b).

® Translated at the time of King Byan chub ¢od by Santibhadra and Sakya cod
with the Sanskrit title Arya.-Pa,ﬁcaviméatiséhasrikﬁprajﬁipé.ra.mitopadeéaéﬁstr5~
bhisamayalamkarakarikavarttikam.

? It is to be noted that the word arya ’noble, saint(ly)’ has (like gotram) been
taken over from the social sphere; with its new meaning it is used as a technical
term to denote the Saint, i. e. the spiritual noble who has reached at least the
dardanamdrga. In the case of Arya-Vimuktisena this is the first bhims of the
Bodhisattva, the pramudita, according to the majority of our sources (cf. however
Taranatha, rGya gar chos ¢byun, p. 109).

® On the precise significance of these titles see Haribhadra’s commentaries (in
his Vrtti the Bhadanta is said to have reached the dad pa® sa = éraddhabhiamih)
and the Legs bsad gser phren.

® The Tibetan version of the Sanskrit colophon (quoted by C. PENsa on p. 1
note 1 of his edition; cf. also E. Conzg, I1J 7 [1964], p. 230) reads: °phags pa
man pos bkur ba ku ru ku laci sde pa gtsug lag khan rgya chen po du maci bdag po |
slob dpon sar, rgyas cbans kyi tsha bo.

On the Kaurukullakas (or Kurukul[l]ikas) — a branch of the Sammatiya
school — see A. BAREAU, Les sectes bouddhiques du Petit Véhicule (Saigon, 1955),
Pp- 19, 21, 26— 26, 40, 122; G. Tucct, EW 14 (1963), pp. 150— 151.

1 Bu ston Chos ¢byun, f. 111a.

20 Festschrift — Frauwallner

’
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amount of information which it is however not easy for us to assess . He
states (p. 99) that the Arya was a younger contemporary of Buddhapalita
(c. 500?) and also a contemporary of Bhavya (Legs ldan; cf. p. 113_); but
like Bu ston Taranatha also holds him (p. 108) to have been a pupil of Acarya
Vasubandhu, from whom he is indeed said to have heard the Prajiadparamita.
Taranatha also writes that the Arya, who had not asked Vasubandhu for the
Upadesa (man nag) of the Prajfisparamita, received it from a certain *Sam-
gharaksa (dGe °dun bsrun ba, p. 108) !2. At the same time this historiograPher
records the opinion of some Indian authorities who considered that the Arya
never studied under Vasubandhu, that he was the pupil of Dignaga (c. 440—520),
and that he received the Abhisamaya from Acarya Dharmadasa (Chos °bans)
and the Upadesa from Bhavya. But Taranatha himself accepts the tradition
according to which the Arya was Vasubandhu’s last disciple (p. 108)13. He
is in fact commonly included in a group of four disciples of Vasubandhu each
of whom became especially famous in one particular subject: Sthiramati in
Abhidharma, Dignaga in logic, Vimuktisena in Prajiaparamita, and Guna-
prabha in Vinaya 4.

These statements are difficult for us to evaluate for not only is the name of
Vasubandhu surrounded by a number of complex historical problems but
also many of the above mentioned persons are virtually unknown; Vasubandhu
(II) is usually placed in the 5th century, while Buddhapalita and Bhavya 18
are placed respectively at the beginning and in the midd.le of the 6th century.
However, as regards this relatively early dating of Arya-Vimuktisena, it
can at least be said that if the AA was in fact written down at the time of
Asanga (as tradition has it), it would not be surprising to find that such an
extensive and important commentary as the Vrtti was written on it at a
fairly early time.

Arya-Vimuktisena’s doctrinal position has been defined by Haribhadra
as that of a Madhyamika 16, and this description accords with the usual

11 Taranatha’s information is perhaps not quite as unreliable as has sometimes

been thought; it is however difficult for us to assess until we know how to read,
alyze and use it. ) )

o 1¥A slob dpon dGe °dun bsrun ba (Acarya Samgharaks[it]a ?) is mentioned by
cJam dbyans bzad pa in the chapter of his Grub mtha¢ chen mo devoted to the
Sautrantikas (ga, f. 8al); and from this source WAS'SILIEW took the name (Der
Buddhismus, p. 279—307). On him L. pE LA VALLEE Poussin wrote (L Abhl,-
dharmakoga VI, Introduction, p. XLIX): ,Nous ne connaissons pas ce c_locpeur .
He cannot be identified with Samgharaksa, the author of a Yogacarabhimi who
lived in about the 2nd century A. D. (see P. DEMIEVILLE, BEFEO 1954, p. 339f.).

13 Arya-Vimuktisena quotes Vasubandhu’s Abhidharmakosa (e. g. 6.24;
see below). )

1 See)for example mKhas grub rje (1385—1438), rGyud sde spyi rnam, f. 24a.

15 Reference is no doubt made to the famous Svatantrika-Madhyamika doctor.
On a different Bhavya (7th cent.?) v. J. Nacasawa, IBK 10/1 (1962), p. 40 n. 1.

18 Sphutartha Vrttih, introductory verses: °phags paci khons su gtugs pa yt Il
rnam par grol ba tes byas kyan || des byas byas pa min mthon nas || dbu mar gnas
pacs blos rnam phye || — Cf. Legs béad gser phren, I, f. 18a.
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classification of the AA as a treatise the tenor of which generally agrees with
the Svatantrika-Madhyamika theory. It is perhaps for this reason that the
second Indian tradition recorded by Taranatha makes the Arya a pupil not
only of Digniga but also of the renowned Svatantrika-Madhyamika master
Bhavya (Bhavaviveka). The Arya is moreover stated to have been a younger
contemporary of Buddhapalita, and this could also account for Madhyamika
influence in his work. Taranatha relates besides that he received a prophetic
indication (vyakaranam) from Arya-Maitreya, who said that he should proceed
to the Vihara of Varanasi; there he met the Upasaka *Santavarman (Zi ba
i go cha) and found the Paficavimsatisahasrika-prajiaparamita in eight
chapters (I\NTi khri le brgyad ma) !” which had been brought there from the
South and with which he correlated the topics of the AA, commenting jointly
on these two works for the first time in the sense of the Madhyamaka of the
Nihsvabhavavadins (p. 108).

With regard to the Arya’s doctrinal position the Tibetan doxographers
are even more precise when they describe him, together with Haribhadra,
as a Yogacara-Svatantrika-Madhyamika (rnal cbyor spyod pa® dbu ma ran
rgyud pa); like the Vijiidnavadins he is in fact held to have accepted the
theory of the non-existence of an external object (bahydrthah). Arya-Vimuk-
tisena would thus be an early forerunner of Santaraksita (8th century),
whose Madhyamakalamkara is considered to be the basic source for this
school 18,

It should however be noted that these doxographers at the same time
consider that the section of the AA dealing with the gotra agrees with the
Prasangika-Madhyamika theory (see below).

Even less seems to have been known to our authorities about the life of the
Arya’s namesake Bhadanta-Vimuktisena. While Bu ston merely remarks that
some authorities held him to be a pupil of Arya-Vimuktisena (Chos “byun,
f. 111a 3)!®, Taranatha makes him a contemporary of Candrakirti (7th

17 This is of course not the Le brgyad ma associated with Haribhadra and
included in the bsTan °gyur.

18Cf. cJam dbyans bZad pa, Grubmthac¢chen mo, ca,f. 10a—b; Phar phyin mthac
dpyod, I, f. 11a (= p. 22 of the Banéaras reprint); Gun than dKon mchog bstan
pati sgron me, Phar phyin mchan (kha/l), f. 7a.

To resolve the historico-systematic problem arising from the difficulty of
considering Santaraksita to be the ,way-maker’ (§in rta srol c¢byed) of the Yoga-
cara-Svatantrika-Madhyamika school if Arya-Vimuktisena had already taught the
same doctrine before him some authorities have made the Arya as well as Haribha-
dra the pupil of Santaraksita; see e. g. mKhas grub rje, op. cit., f. 26a (and E. OBER-
MILLER, Doctrine of Prajiidparamita, AO 11 [1932], p. 90 n. 2). The hypothesis
that the Arya was a contemporary of Haribhadra is rejected by Taranatha (op.
cit. p. 153.16).

More specifically, Santaraksita is said to be a sakdaravddin and Haribhadra a
;amala-nirdkdmvddin. Cf. ¢Jam dbyans bzad pa, Phar phyin mthac¢ dpyod, I,

. 11b (= p. 23).

19 Cf. Legs bsad gser phren, I, f. 19a5; dPa° bo gTsug lag phren ba, op. cit.,

tsa, f. 18 —19a.
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century) and a devotee of Maitreyanatha but adds that he had been unable
to see his history (lo rgyus; rGya gar chos ®byun, p. 123) 20.

Notwithstanding the obscurity surrounding their lives it is at all events
clear that both these masters of the Prajfidpapramitd were predecessors of
Haribhadra (a contemporary of Sri-Dharmapala, who reigned at the end f)f
the 8th century) since they are referred to in both the Sphu@irthi-VgtFlh
and the Abhisamayalamkaraloka. Moreover, the Vrtti and the Varttika
differ from the AAA in their treatment of the topics of the AA, and. while
this may be due in part to the fact that they follow the Paﬁcavimé.atlséhas-
rika while the AAA follows the Astasahasrika-prajiaparamita, Haribhadra’s
theory of the gotra for example appears to be more developed; at all events
his treatment of it is much fuller. ‘ .

According to the verse quoted above from the AA, the gotra is so closely
linked with the dharmadhdtu that from the non-differentiation of the dharma-
dhatu it must follow that there can be no real difference in the gotra, but only
in that which it supports or contains. Now, as the commentators observe,
since we cannot therefore speak of ultimately separate gotras of the Sri.vaka?,
Pratyekabuddha and Bodhisattva, the corrollary of this non-differentiation fs
that the Vehicle (yanam) carrying one to liberation is itself in the last an.a,lysm
also one and unique (ekay@nam), that the institution of three Vehicles (triyana-
vyavasthinam) corresponding to the conditionally (gnas skabs) distinct gotras
of the Sravaka, Pratyekabuddha and Bodhisattva accordingly (.10es not
correspond to an ultimate distinction, and that the teaching concernmg-three
distinct yanas is intentional (@bhiprayika) and of indirect meaning (neydrtha).
Many Tibetan commentators conclude then that the doctrine of the AA fmd
its commentaries on these points is in agreement not with the Svatantrika-
Madhyamika theory but with the Prasangika-Madhyamika, who will in fact
accept that not only the Arya-Bodhisattva but also the Saints (@ryah) amongst
the Sravakas and Pratyekabuddhas have an understanding of the InﬁfulTstan-
tiality of all things (dharmanairatmyam) as well as of the Insubstantiality of
the individual (pudgalanairatmyam).

The Vriti of Arya-Vimuktisena

Arya-Vimuktisena begins his commentary on AA 1. 37—39 in conjuncti'on
with the Paficaviméatisahasrika by identifying the Support of Practice with
the gotra (pratipattyadhdro vaktavyah | gotram ity arthah |; p. 73). By corre-

] i '8 | tion of
% Haribhadra seems to have considered that the Bhadanta’s interprota
the AA isl not complete (cf. Legs béad geer phren, I, f. 18b); and Tson kha'ga
appears to think that he explained it from the Vijianavadin point of view (id.,
f. 19b2).

e ————— = —————— g o o 1 g
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lating the thirteen forms or conditions (avasthd) of this Support enumerated
in the AA (1. 37—38) with the parallel passages of the Paiicavims&atisahasrika
he then brings out the meaning of the gotra on the soteriological plane as the
support for the different factors of the bodhisattva’s path beginning with the
factors conducive to penetration (nirvedhabhagiyini). The passage in question
of the Siitra insists in particular on the fact that the bodhisattva is not to be
taken as a ‘real thing’ (paddrthah) or a substantive entity (dravyam) 21,

Before turning to the metaphysical implications of the gotra-theory Arya-
Vimuktisena first takes up the question of the definition (laksanam, p. 76)
of the gotra which has been variously given by the Vijiianavadins and Abhidhar-
mikas. He begins by quoting the Siitra (p. 76): ‘O Subhiiti, the great bodhisattva
must learn and practise (§iks-) non-attachement (asaktatd) to all dharmas
and their not-coming-into-existence (asadbhiitati = yod par ma gyur pa fisd,
i. e. to the fact that they do not truly exist), and this with reference to (upddaya)
non-imagination (akalpanatd = rtog pa med pa) and non-conceptualization
(anavakalpanatd = rnam par rtog pa med pa).” He then explains that imagi-
nation and conceptualization are notional attachment (abhinivedah) to things
(vastu) and their objective marks (nimittam); on the other hand from the
absence of these two comes non-attachment (asaktih), and non-coming-into-
existence (asadbhiitatd) is the Thusness (tathatd) of all dharmas. Consequently,
the dharmadhatu being the cause (rgyu: hetuh) of the ‘noble’ dharmas (@ryadha-
rmah), the gotra existing by nature (prakrtistham) is the Support of Practice?3.

Now if such a principle as the prakrtisthagotra exists it may be asked why
it is that even now there can exist a living being (prant) possessing this pra-
krtisthagotra who has nevertheless still not attained nirvana — and this despite
the fact that in the cycle of existences (samsirah) without a beginning (ad:-
varjitah) buddhas as numerous as the sands of the Ganga have reached pari-
nirvana. — This difficulty is set aside by reference to the fact that living
beings are impeded by a fourfold evil (ddinavah), viz. Affects (kledah), evil
friends (durmitrak), lack (vighdtah) 3, and dependence (paratantratd). It is
therefore stated here that the absence of interruption (bar chad med pa:
*nirantaram) is the prakrtisthagotra .

Others have held that the gotra is a particularity of the six Bases (saddyata-

21 Compare - the version of the Paficaviméatisihasrika published by N. Durr,
P- lﬁf(}ﬁ'. (and E. Conze, The Large Sutra on Perfect Wisdom [London, 1961],
p- 96f.).

*2 The dGe lugs pas have relied on this passage amongst others to establish
that the Saint of the Sravaka and Pratyekabuddha categories can also comprehend
the dharmanairatmya. Cf. e. g. rGyal tshab Dar ma rin chen, rNam béad siin poc¢i
rgyan, f. 110bf. (translated in the work announced above, n. 1).

*3 See Mahayanasitralamkara 3.7, where vighdtah is translated as °phons (pa)
,destitution’, i. e. upakaranavighatah, ,Jack of the necessaries’.

# This becomes rgyun mi chad pa in the Tibetan translation of the Varttika
(see below).
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navidesah ) and that it is of two kinds, viz. the gotra acquired (samudanitam =
yan dag par blans pa) through conditions (pratyayah) and the gotra existing
by nature (prakrtyavasthitam) 28. Now if when explaining the meaning of the
word prakrti in the compound prakrtisthagotra they hold it to be an equivalent
(paryayah) of (productive) cause (kdrapam), this definition would apply
properly to the gotra acquired by conditions (pratyayasamudanitam). And
what then would be the difference between the two gotras??’ But if we
assume on the contrary an equivalence with dharmatd there will be no fault.
It can then he said that the [prakriistha-]gotra of which the Vijiianavadins
speak is a nominal (prajiaptikam) one whereas the one in question here
[i. e. the one equivalent to the dharmatd)] is the real one (laksanikam); and
consequently the two are not assimilable 28,

If the dharmadhatu consists in being the gotra the undesirable consequence
would arise that all would be established in the gotra (sarvo gotrasthah) be-
cause of the fact that it is universally present (samanyavartitvat). — Arya-
Vimuktisena answers: To the extert that the dharmadhatu is objectivized
(Glambyamanah) it is the cause (hetuh) of the dryadharmas; and if this is
what we say the gotra is, how can there be any absurdity due to over-extension
(atiprasangah, in our definition of it) ? 2°

Even so, seeing that the dharmadhdtu is undifferentiated (asambhedah),
it will not be possible to divide the gotra and say this is the éravakagoira,
this the pratyekabuddhagoira and this the buddhagotra. For it is stated in a
scripture: ‘If, Mafijuéri, the dharmadhatu is one — and also the fathata and
the bhitakoti — how can we speak of [one which is] a receptacle and of [one
which is] not a receptacle?’ (AA 1. 39 ab). — This is true; but by means
of the example of the jars containing honey, candied sugar, etc., which are
all produced from a single lump of clay and baked in one fire it has been

38 Cf. Bodhisattvabhimi, p. 3: prakrtistham gotram yad bodhisattvanam sada-
yatanavidegah | sa tadréah parampardagato 'nadikaliko dharmatapratilabdhah | '!‘he
source of this definition is quoted in the commentary on the Ratnagotravibhaga
1.86. — The exact sense of this definition has been much discussed by the commen-
tators, some of whom conclude that the inner Bases must be meant. .

Compare the second definition of the gotra given by Yasomitra: prthagjandava-
stham arabhyendriyabhedo gotram iti (Abhidharmakosdavyakhya 6.58, p. 584.1). Cf.
the indriyakrtavisegah mentioned in the Bodhisattvabhimi § 1.1 (p. 3—4) ?

3¢ This is roughly the doctrine of the Sravaka- and Bodhisattvabhiimi. .

17 This samudanitagotra is strictly speaking the immediate cause of the attain-
ment of liberation. . .

38 The two are the prakrtisthagotra as it has been defined by the Vijiianavadins
and the prakrtisthagotra as defined by the AA (= dharmadhatuh, dharmatd). See
Legs béad gser_phren, I, f. 208b—209a (cf. rGyal tshab rje, op. cit., f. 103a).

3 The AAA explains that this objectivization results from progressive com-

rehension (adhigamakramah) through the three yanas of the Sravaka, Pratyeka-
guddha and Bodhisattva; see below.
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shown that this [gotra/dharmadhdtu] is differentiated in accordance with
what it contains (@dheyadharmah) (AA 1. 39 c d) 30,

Moreover, as has been stated in a scripture, that in which there are no
samskaras whatsoever is uncomposed (asamskrtam); and the uncomposed is
the gotra of the Saints (drydh). The gotra is equal by virtue of equality with
empty space; the gotra is without differentiation by virtue of being of one
value with the dharma; the gotra is permanent by virtue always of the
Thusness of the dharmas 3.

Concerning the hermeneutical explanation (niruktam) of the word gotra,
Arya-Vimuktisena records the following interpretations. go-tra- may be the
realization of qualities (gunottaranam), the meaning being that gunas arise
and are born from it 32; in this way all Saintly persons (dryapudgaldh) are
‘constituted’ (prabhavitah) by the asamskrta 33. Others again have said that
go- may mean ‘earth’ (bhith = sa), and earth being a place of residence
(pratistha = gnas) living beings who reside there in common (sahacaryat)
receive the name (upacaryante) go-; the go-tra- is then so called because it
protects (trayate) those included in this ‘earth’ (gosamgrhitah). Or again,
because by go- the regions of space (didah) may be understood, living beings
residing in such ‘regions’ receive the name (upacaryante) go- ; and consequently,
because it protects them, the go-tra-is so called 3.

30 Thus the gotra is not differentiated in itself, and it is an ddhdra rather than
a cause in the strict sense of the term. Cf. AAA 1.39 (p. 77; infra, p. 316).

Although the metaphor of the lump of clay may net seem altogether suitable
as an analogue to the dharmadhatu, it may be recalled that at least from the time
of the Chandogyopanigad (6.1.4) clay has served as an example for the original,
the true (satyam), from which the phenomenal is somehow derived.

31 Compare Kasdyapaparivarta §§ 102—104: tatra na kecit samskarah, yatra na
kecit samskdrah tad asamskrtam tad dryandm gotra[m) ... samam tad gotram aka-
dasamataya | nirvidesam tad gotram sarvadharmaikarasataya | . .. nityam tad gotram
sada dharmatathataya | The quotation in the Vrtti thus corresponds almost word
for word with v.Sta%L -HOLSTEIN’s text of the Kadyapaparivarta. The Tibetan
translation of the Vrtti in the Peking edition however differs somewhat. — Cf.
also the commentary on the Ratnagotravibhaga 1.86.

32 yon tan sgrol baci don gyis na rigs te | de las yon tan de dag skye 4in cbyun ba
tes bya bact don tn. See Mahayanasutralamkara 3.4 with Bhasya: gunottarana-
rthena gotram veditavyam gund uttaranty asmad udbhavantiti; AAA 1.39 (p. 77):
niruktam tu gunottarandarthena dharmadhatur gotram | tasmad dhi te gunda rohants
prabhavantity arthah | evam ca krtvocyate: asamskrtaprabhdvitah sarvaryapudgala
iti | The Tibetan translation of uttarana by sgrol ba in the Vrtti is not quite accurate

" since this word and the corresponding verb wuitdrayati mean ‘carry out, fulfil’

(cf. F. EpgeErTOoN, BHSD); a better rendering is found in the Tibetan version of
the Varttika (see below, p. 313).

3 The statement asamskrtaprabhavita hy aryapudgalah is found in the Vajra-
cchedikd, p. 33; see also Astasahasrika-prajiiaparamita 2, p. 36. prabhavita is a
difficult term to translate and requires further investigation ; see CONZE’s note to
his translation of the Vajracchedika, p. 98—99. In the Tibetan version of the
Bhadanta’s Varttika prabhdvita is translated simply by byun ba, and not by the
usual rab tu phye ba; see below. p. 313.

34 These last two niruktas are not found in the Bhagya on the Mahayanasitra-
lamkara and the subcommentaries by Sthiramati and *Asvabhava, nor do they
appear in the Bodhisattvabhiimi and its commentary by *Sagaramegha. However,
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Should the gotra not have been explained first in the AA before the cittotpada
(AA 1. 18—20) and the moksa- and nirvedha-bhagiyas (1. 25—36) in view of
the fact that they presuppose it ? — That would indeed be the real sequence
(arthanupirvi); but in this place preference is given to the expository sequence
(pratipadananupirvi) because we learn from it the cause of the result
(phalakaranam — the bodhicitta, moksabhagiyas and nirvedhabhagiyas being
viewed here as the results of a cause, i. e. the gotra) 3.

Thus it is that even a mutation (vyabhicdrak) of the gotra in the nirvedha-
bhagiyas is seen 3. According to the statement of the philosophers (ldksanikah,
in the Abhidharmakosa 6. 23 ¢ d):

#$isyagoirad vivartya ¥ dve buddhah syat, triny apitarah ||

‘By reversing [the first] two [nirvedhabhagiyas, viz. the ugmagata and the
murdhagata) from the gotra of the Disciples [: éravakih] he will become a
buddha; [and by reversing the first] three [nirvedhabhdgiyas of the éravaka,
he will become] the other [i. e. a Pratyekabuddha]’ 2.

Thus we have explained how the gotra is the Support of Practice.

The Varttika of Bhadanta-Vimuktisena

The Bhadanta also considers that the Paficavimséatisahasrika-Prajiia-
paramitasiitra clearly shows that the gotra is a support, the dharmadhatu

both of these uses of the word go are well known from the Indian Kosas; and in
addition to the Epic, Kalidasa’s Raghuvamsa (1.26), for instance, attests the
meaning ‘earth’. Moreover, the Nighantu (1.1) lists go (and also gotrda) as meaning
‘earth’ (cf. Nirukta 2.5), and the classical lexicographers also assign the meaning
‘field’ to gotra. — On the background of this semantic development cf. L. REnou,
Les éléments védiques dans le sanskrit classique, JA 1939, p. 355f.

3 The Peking edition of the bsTan °gyur reads: cbras bus rgyu rtogs par byed
Pa yin pa °di ni riogs pact go rim yin no (cf. the Varttika, infra, p. 314).

V. AAA 1.39 (p. 77): adhigamanukramad iyam anupirvi; on p. 18 pratipada-
ndnupurvi is opposed to arthanupiirvi.

. " riga ni nes par byed pati cha dan mthun pa rnams la ckhrul par mthon ba
yin no The Tibetan text is not quite clear here, and the Varttika reads: de yan
rigs dan. | 1ies par cbyed paci cha dar, mthun pa gian du gyur pa dag snan ste (f. 44a2),
Jt emerges that the gotra and the nirvedhabhdgiyas are changed [between the
Sravaka, Pratyekabuddha and Bodhisattva]’.

37 In his edition of the Vrtti C. PENsA, who does not refer to the Abhidharma-
koét:; rTe}?ds (p. eZi mWotrdn nivartya.

e Nirv iyas are n, Mmar ata, kgant: and lauk: adharma

(Abhidharmakoéa 6.20ab). e “hag ke kagr

If the Sravaka changes the first two of them in his conscious stream directed
towards the goal of the grivaka’s liberation he can still alter this goal and become
a buddha; but once he has acquired the third he can no longer become a buddha,
for one who has attained the stage of kganti can no longer enter into bad existences
(durgatih) as a Bodhisattva must be able to do ( 6.23b). — On the other hand, by
changing the first three he can still become a Pratyekabuddha, since the latter
does not have to practise the Bodhisattva’s path. Having once obtained the
Sravaka’s laukikagradharmah however one can no longer change his gotra. — The
g(;oml;g;m is the possessor of the ariyadhamma according to the Puggalapanfiatti
p- 12).

— -
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being a cause (hetuh) of the aryadharmas (f. 42 b). This gotra exists by nature,
which means that it is not acquired through conditions (pratyayak: ran béin
gyis gnas pa °di yan rigs yin gyi rkyen las byun ba ni ma yin no, . 43 a l).

He then mentions that some authorities have explained that it is because
of the four ddinavas, mentioned above, that living beings have not all attained
mirvana despite the fact that they possess the prakrtisthagotra; instead of the
word phons pa (vighatah) the Tibetan translation of the Varttika has tshar chad
‘cutting off’. According to this view the gotra is non-interruption (rgyun mi
chad pa, instead of bar chad med pa found in the Vrtti) (f. 43 a 3).

Like the Arya, Bhadanta-Vimuktisena next mentions the opinion that it
is the gadayatanavidesa which constitutes the gotra. He then proceeds to
explain that it must in that case either be produced through the totality of
necessary conditions (rkyen tshogs: pratyaya-samagri) or be existent by
nature (ran bZin gyis gnas pa). However, like his predecessor, he adds that if
it be held that the latter is equivalent to a (productive) cause (rgyu®s rnam
grans = karanaparyayah) there would be no difference between the two
forms of the gotra; he therefore explains it as equivalent to the dharmata.
He also distinguishes between a nominal and the real (laksanikam) gotra.

The Bhadanta then mentions the objection that the definition of the gotra
as the dharmadhatu would be too wide since it implies its universality (spyir
khyab pa #iid: samanyavartitvam), and he sets aside the resulting difficulty in
the same way as his predecessor by saying that there is in fact no atiprasanga
because the dharmadhdtu becomes the (motivating) cause (hetuh) of the darya-
dharmas to the extent that it is objectivized (alambyamanah).

With respect to the further objection that it will no longer be possible to
speak of distinct gotras since the dharmadhatu is stated to be undifferentiated,
he also quotes the example of the jars all made from the same clay but never-
theless distinguished by virtue of their contents (f. 43 b).

The gotra is then without differentiation (bye brag med pa = nirvisesam)
and all-pervading (kun tu khyab pa: vyapakam) like the akdada since it is of
one value with the dharmadhdtu; and it is permanent (nityam) because it is
the dharma-tattva (chos kyi de kho na #iid), which is permanent 3°.

Next the familiar hermeneutical explanations (nirukiam) of the word
gotra are mentioned (the Tibetan translation of the Varttika being somewhat
more accurate because it renders gunottaranam by yon tan bskyed pa); the
meaning is that gunas are born and produced from it, and that the aryapudgalas
are all produced from the uncomposed (°dus ma byas pa las byun ba; cf.
asamskrtaprabhavitah).

3% See Kasyapaparivarta quoted above, p. 311, n. 31.
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As regards the order in which the AA treats the gotra and the moksabha-
giyas etc., the gotra is stated to be the cause revealed by the moksabhdgiyas
etc., which are its effects (°di ni bras bus rgyu bsad pa yin pas, f. 44a).

Bhadanta-Vimuktisena also concludes his discussion of the gotra by
referring to the doctrine of the Abhidharmakosa according to which the gotra
can be changed through a reversal of the nirvedhabhagiyas (de ya# rigs dan
nes par ‘byed pa ° cha dan mthun pa gzan du gyur pa dag snan ste, f. 44a). The
Tibetan term gZan du gyur pa can translate pardvriti (or parivriti) ‘trans-
mutation’, anyathabhdva ‘alteration’, etec.

*

The Arya and the Bhadanta thus agree in explaining the (prakrtistha-)
gotra as being the dharmadhdtu. They refer besides to the theory implied in
the Mahayanasiitralamkara (chapter 3) according to which it is non-obstruction
by the four ddinavas; but they do not accept the definition of the Sravakabhimi
and Bodhisattvabhiimi according to which it is the sadayatanavidesa. However,
in his explanation of the passage of the Paficavimsatisahasrika-Prajfidpara-
mitasiitra which teaches that the bodhisattva as the support of Practice is
not to be conceived as a substantive padartha, Arya-Vimuktisena notes that
the gotra — that particularity of the six perfections having as its characteristic
the dharmatd — is the ‘cause of application’ — the “meaning” — of the word
‘bodhisattva’ (sannam paramitanam dharmatilaksano visego gotram bodhisattva-
dabdapravrttinimitiam na tu vastubhitah padartha iti vedayati; p. 73) 4°. A few
lines further on, in his explanation of the gotra as the support of the mirdhagata
phase, he states that it has been expressed by such terms as bhitakotih, tathata,
dharmata, dharmadhdtub, dharmasthitita, dharmaniyamatd, etc. (p. 74); a
similar explanation is given also by Bhadanta-Vimuktisena (f. 40b—41a) 41,
The gotra is thus assimilated with such supreme principles in Buddhist thought

40 It might at first sight seem that we have here the well known pravritinimittam
of the grammarians and Naiyayikas according to whom it is the universal etc. (cf.
JHALAKIKAR's Nyayakosah, and the references in L. REN0OU’s Terminologie gram-
maticale du sanskrit, s. v.). This assumption is however not borne out by an
examination of the idea set forth here, which is clarified for example by what
Candrakirti writes in his Prasannapada ad Milamadhyamakakarika 18.7: yadi
cittasya kadcid gocarah [: vigayah, arambanam) syat tatra kimcid nimittam adhya-
ropya syad vdcam pravritih | yada tu cittasya visaya evanupapannas tada kva nimitta-
dhydropo yena vacam pravrttih syat | . .. cittasyapravrtiau tu kuto nimittadhyaropah |
tadabhavit kuto vdacdm pravritih. It may be noted that this passage also throws
light on the idea of vdcarambanam.

It thus appears that the nimittam is the objective ‘mark’ superimposed on the
mental objects (cf. above, p. 309), this superimposition presupposing both the
presence of an object of mind and the activity (pravrttih) of mind; and the pravrtti-
nimaitiam is then this objective mark serving as the basis for verbal activity or
‘application’. It may then be understood as the referent of a word. See also
1.36 (p. 71).

41 Cf. Paficavimsatisahasrika, Durt’s ed., p. 161.
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as the pratityasamutpidah and the tathagatagarbhah, which are also described
by the terms dharmasthitita, dharmaniyamatd, dharmati, etec. 12,

In some of the Sastras of the Vijianavada, which are quite closely linked
with Abhidharma traditions, the gotra is known chiefly as a nature or original
principle — a gene so to speak — at the foundation of the classification of
the main spiritual types or ‘lineages’ amongst sentient beings in terms of the
paths leading to their respective goals; and these Sastras even admit of the
existence of persons who are either temporarily deprived of the gotra or are
absolutely and permanently devoid of this factor which makes it possible to
obtain parinirvana. On the contrary, in the AA and its commentaries the
gotra is universal and omnipresent; and while it appears as the support for
Practice leading to liberation, thus functioning as a kind of ground which
makes possible the liberation of all sattvas, it assumes metaphysical and gnoseo-
logical significance by reason of its equivalence with undifferentiated Reality
(dharmadhatuk, etc.). This shift in emphasis from the purely soteriological to
the metaphysical and gnoseological aspect of the problem was not to remain
without incidence on the religious side, for it brought with it the theory of the
ekayana which is of the greatest importance for the understanding of Buddhism.
Thus once again the indissoluble bond between the religious, soteriological,
metaphysical and gnoseological levels in Buddhism becomes evident.

Despite certain differences in the treatment of individual points in the
gotra-theory and also in the manner and technique of philosophical exposition
between the Vrtti on the one hand and the later commentaries beginning with
Haribhadra’s AAA on the other, the Arya’s explanation of the significance
of the gotra as the support of the non-substantial bodhisattva’s spiritual
Practice leading to the attainment of the omnimodal Gnosis (sarvd-
karajfiata) of the buddha is generally accepted in its broad outline by Haribha-
dra and his successors as an authoritative interpretation of the three verses
of the AA with which we are concerned here. This point is explained by
Haribhadra in the AAA as follows (p. 76): ‘Since there is no possibility of
comprehension (adhigamah) unless there is non-attachment resulting from
the absence of notional attachment to an entity (vastu) and its objective
marks with respect to all dharmas, [the bodhisattva, who is apadarthah,)
trains himself, like a man created by magic (mdydpurusah), with a view to
comprehending the buddhadharmas; consequently how can there really (tattva-

42 Compare the principle of impermanence (e. g. Anguttaranikaya I, p. 286);
the pratityasamutpada (Samyuttanikaya II, p. 25; cf. Dighanikaya I, p. 190;
Samyutta® II, p. 60, 119—128 [especially p. 124]; Salistambasiitra, p- 47 [ed.
Arvasvami Sastri], quoted by Ya$omitra in his Abhidharmakos$avyakhya 3,
p. 48); the tathdagatagarbha (Tathagatagarbhasiitra, quoted in the comm. on the
Ratnagotravibhaga 1.149—152). See also Lankavatarasitra 3, p- 143—144; 5,
p. 218.
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tah) be a support (pratigthd) ? But relatively (samuvrtyd), by virtue of the diffe-
rentiation due to the various conditions (avastha) of the dharma of Practice,
the bodhisattva who is the support of the buddhadharmas and has the dhar-
madhatu as his Own-being has thirteen forms; and he has been explained as
‘gotra’.’

The explanation given in the Vrtti and Varttika of the gotra as Support
(Gdharah, etc.) in relation to the dharmadhdtu as (motivating) cause (hetub, as
opposed to a productive cause, kdranam) is especially to be noted. The AAA
has the following to say on this subject (p. 77): ‘Because it is the dharmadhatu
that is the cause (hetuh) of the comprehension of the @ryadharmas, the bodhi-
sattva has it as his nature and the gotra of the supreme buddhadharmas which
exists by nature (prakrtistham) is termed the dharmata; if this is the case,
then, because of the universality (samanyavartitvam) of the dharmadhatu,
it will not be possible to divide the gotra saying this is the gotra existing by
nature which comes from beginningless time and is obtained through the
dharmatd, this the [gotra] which is acquired (samuddnitam) and obtained
through effort, this the [gotra] of the Auditor, Pratyekabuddha or Tathagata
which is fixed (niyatam) since it is not to be removed even by powerful con-
ditions, and this the [gotra] of the Auditor etc. which is not fixed (aniyatam)
since it can be removed by conditions 4. The conclusion (disposing of this
objection, samadhik) is as follows: Inasmuch as it is objectivized by the pro-
gressive comprehension of the §ravakayina and the other [yanas], the dharma-
dhatu is instituted as the hetu of the comprehension of the dryadharmas and
is therefore spoken of as being the gotra. — Or again there is no fault, for the
multiplicity of the container/support (@dhdrak) has been set forth owing to
the muitiplicity of the things contained/supported (@dheyadharmah) to be
comprehended as embraced by the three yanas, just as containers such as
jars produced from a single clay substance and baked in a single fire are distin-
guished according as they are the receptacle of different contents, such as
honey or candied sugar.’ Haribhadra’s second alternative thus follows the
solution proposed by the Arya and the Bhadanta.

Arya-Vimuktisena and Bhadanta-Vimuktisena stand towards the begin-
ning of a very long line of commentators which reached its culmination in
Prajfidparamita commentaries such as those of °Jam dbyans bzad pa Nag
dban brtson °grus (1648 —1722) and Gun than dKon mchog bstan paci sgron
me (1762—1823), although these later works are usually based more directly
on Haribhadra’s two commentaries than on the Vrtti and Varttika. The
contributions of these later writers are also of the greatest value to us when
we seek to understand fully the implications of the doctrine despite — or,
indeed, perhaps rather because of — the philosophical subtlety with which

8 Cf. for example Mahayanasutralamkara 3.6.
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they seek to synthesize a Sitra and Sastra tradition characterized by its
great number of intuitions and interpretations. The whole commentatorial
tradition thus merits the serious attention of the student of the Prajhaparamita
as one of the seminal forces in Buddhist thought; such a study may be expected
to reveal both the richness and variety contained in an exegetical tradition
based on a particular group of texts and also the continuing influence of the
ideas adumbrated by these two early Indian masters on their successors in
Central Asia as well as in India.

As regards the topic with which we have been concerned here, this line of
development culminated in an attempt to synthesize the gotra-doctrine of the
AA and its commentaries with the doctrine of the Ratnagotravibhaga bearing
on this subject and on the fathdgatagarbha, and to demarcate it with respect
to the parallel doctrines of the Vijidnavada. This attempt was characterized
by an effort to interpret the AA and the Ratnagotravibhaga along with the
Sitras on which they are based as texts of certain and explicit meaning
(nitartha) without having undue recourse to the idea of an intentional (@bhi-
prayika) expression of indirect meaning (neyartha); and it must therefore
command the attention of the philosopher and historian 4.

4 An attempt to trace some of these developments has been made in the
present writer’s forthcoming study on the theory of the gotra and the tathagata-
garbha. — 1 wish to express my appreciation to Dr. L. ScHMITHAUSEN for his
interesting and valuable comments on the subject treated in this article.
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9 See Christian Topography of Cosmas, Hakluyt Society I, 98, London 1897, p. 364.
10 See Voyage du marchand arabe Sulayman (tr. by G. Ferrand), Paris 1922, pp. 31-33.
11 A, Gray, ‘The Maldive Islands: with a Vocabulary’, JRAS (1878) 179. Bell, in
‘Excerpta Maldiviana 9°, JRAS (Ceylon Branch) 83 (1930) 555, points out that the
word Lanka, which he takes as equivalent to Lakka, is used of the Maldives in Maldivian
copperplate grants of the fourteenth century.

12 Monograph, p. Tn.

13 SeeW. Geiger, ‘Maldivische Studien I, Sitzungsberichte der koniglichen bayerischen
Akademie der Wissenschaften zu Miinchen (1900), philos.-philol Classe, p. 642.

14 W, Geiger, ‘Etymological Vocabulary of the Maldivian Language’, JRAS (1902)
990.

15 W. Geiger, ‘Maldivische Studien III’, SKBAW (1902), philos.-philol. Classe, p. 114.
The complete series of three ‘Maldivische Studien’ were printed together in an English
translation as voL XXVII of the Journal of the Ceylon Branch of the Royal Asiatic
Society (1919); but it seems erroneous to assume, as I formerly did, that we have there
the author’s views of any later date than 1902.

16 In Ran Tari, however, yaru is not English for ‘yard’, but Persian for ‘friend’,

17 The name Bodufenvaluge is unlikely to be connected with Sinhalese -vadu; it ap-
pears to mean ‘House of the Large Well’.

18 P B.F. Wijeratne, ‘Phonology of the Sinhalese Inscriptions’, BSOAS XIV, 297.

19 1t is not, however, concessive.

20 BSOAS XII, 175.

D.SEYFORT RUEGG

PALI GOTTA/GOTRA AND THE TERM GOTRABHU
IN PALI AND BUDDHIST SANSKRIT

Two distinct forms of the vocable appearing in Old Indo-Aryan as gotra-
‘family, clan, lineage’ are attested in the Middle Indo-Aryan of the Pali lit-
erature. The form gotta-, with assimilation of the Old Indo-Aryan consonant
cluster -tr- to -tt-, is the normal Pali development of OI gotra-' and in the
literature it is frequently met with in the well-known meanings of ‘family,
lineage, ancestry’ (PTSD). It appears for example in collocation with, or in
the proximity of, ndma ‘name’ (e.g. Vinaya 1, pp. 93, 127; 11, p. 239;1V, p.
12; Dighanikaya 1, p. 92); jati ‘birth, descent’ (e.g. Suttanipata vv. 104, 423,
1004), and kula ‘family’ (e.g. Suttanipata v. 423;Jataka 11, p. 3). When the
Buddha is represented in the Pabbajjasutta of the Suttanipata (v. 423) as
saying: adicca nama gottena sakiya nama jatiya tamha kula pabbajito 'mhi,
this means that he gntered the religious life leaving a family that is solar by
lineage (gotta) and Sakyan by descent. The Pali texts also present such com-
pounds as gottatthaddha ‘conceited as to lineage’ (Suttanipata 104, together
with jatitthaddha ‘conceited as to descent’), gottapariha ‘enquiry regarding
lineage’ (Suttanipata v. 456), gottapatisari(n) ‘relying on lineage’ (Dighani-
kaya 1, p. 99; Anguttaranikaya V, p. 327), gottarakkhita ‘protected by line-
age’ (Suttanipata v. 315), and natigottabandhava ‘related through kinsmen
and lineage’ (Cullaniddesa, p. 455, quoted in PTSD).

The second form gotra-, which the dictionaries quote only as occurring
in the compound gotrabhiz?> (n. masc.) and in composite words derived
from it such as gotrabhiiiana and gotrabhiidhamma, is phonologically irre-
gular in Pali3; and the question arises as to the origin and use of this form in
the Pali texts.

An explanation of this for Piali anomalous form may be provided by a
consideration of the philosophical and religious connotations of the terms
in which it appears, and by comparison with the etymologically equivalent
Sanskrit term gotra in the usage of the Buddhist schools that employed
Sanskrit as their canonical language.

The term gotrabhu occurs first, apparently towards the end of the Nikaya
period, in the Dakkhinavibhangasutta of the Majjhimanikaya, and also in two
lists of persons found in the final portion of the Ariguttaranikaya.

The first of these lists contains an enumeration of persons to be honoured
(puggala ahuneyya pahuneyya dakkhineyya anjalikaraniya) of whom the

L. Cousins et al. (eds.), Buddhist Studies in Honour of I B. Horner. 199-210.
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Arhat is the chief while the gotrabhii is the last following the other degrees
of Saints (ariya) (Ariguttaranikaya IV, p. 373).* A person is so considered,
according to the Sutta, because he is a most excellent field of merit (anutta-
ram punnakhettam). In the second list of the Ariguttara the gotrabhii is the
last of ten types of religious persons, the first of whom is the Tathagato
Araham Sammasambuddho himself while the ninth is the saddhanusari or
person who follows the way of faith (Ariguttaranikaya V, p. 23).5 In these
two passages the term thus designates a person of an elevated spiritual con-
dition, the gotrabhii being a person leaving the condition of the worldling
(puthujjana = Skt. prthagjana) to become an ariya (Skt. arya) or Saint.%

On the otherhand in the Majjhimanikiya it is said that in the future there
will exist ill-disciplined and evil gotrabhiis clad in the yellow robe of the
monk who will receive gifts destined for the community of genuine monks
(bhavissanti kho pan’ Ananda anagatam addhanam gotrabhuno kasavakan-
tha dussild papadhamma, 111, p. 256.) This reference to evil gotrabhiis seems,
however, to be isolated in the Pali canon.”

In the Puggalapannatti, an Abhidhamma text dealing with the different
types of persons (puggala) recognized in Buddhist soteriology, the gotrabhu
is defined as one possessing certain factors immediately subsequent to which
the saintly factor becomes established (katamo ca puggalo gotrabhii [ yesam
dhammanam samanantard ariyadhammassa avakkanti hoti tehi dhammehi
samanndgato puggalo ayam vuccati ‘gotrabhi’, §1.10, pp. 12-13).8

On the other hand, according to the Patisambhidamagga, a text of the
Khuddakanikaya, and Mahanama’s commentary, the Saddhammappakasini,
the term gotrabhii designates what might perhaps better be called a state of
consciousness, which results from mastery or victory (abhibhavana) over the
worldling’s ‘lineage’ (puthujjanagotta) and its conditions, and from realiza-
tion (bhavana) of the saintly ‘lineage’ (ariyagotta ).°

In the section of the Patisambhidamagga devoted to gotrabhii-knowledge
(gotrabhiifdna) — which immediately precedes the maggariana and is defined
as transcending understanding relating to emergence and turning away with
respect to the extemal (bahiddha vutthanavivattane panna )10 _ the question
arises as to what constitutes the gotrabhii. This question is answered by
means of an enumeration of the sixteen factors which the gotrabhii over-
comes (abhibhii), from which he/it emerges (vut thati) and from which he/it
disengages (vivattati), as well as of the further factors to which he/it takes in
joy (pakkhandati). The gotrabhi first overcomes origination (uppada), sam-
sdric process (pavatta), phenomenal sign (nimitta), effort accumulating kar-
man (ayithana), reconnection in birth (patisamdhi), conditions of exist-
ence in the stream of samsara (gati), generation (nibbatti), arising (upapatti )
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birth (jati), growing old (jara), illness (vyadhi), death (marana), pain (soka),
lamentation (paridevand), affliction (upayasa), and the conditioning sign
with respect to the external (bahiddha sankharanimittam )l 1 a-and the gotrab-
hii then takes to the absence of these factors (viz. anuppada, appavatta, etc.,
with nirodha and nibbana as the opposite of the bahiddha saikharanimittam ).
The gotrabhii likewise emerges from these sixteen factors and takes to their
absence culminating in nirodha and nibbana. And finally the gotrabhu dis-
engages from these sixteen factors and takes to the latter factors (§1.1.10, I,
pp. 66-67). The question next arises as to which factors (dhamma) of the
gotrabhii are produced by tranquillity (samatha) and which are produced by
insight (vipassand). The Patisambhidhamagga answers it by enumerating eight
factors produced by samatha, namely (i) the overcoming of the hindrances
(nivarana /b to attain the first stage of meditation(jhana),(ii) the overcoming
of mental quest and deliberation (vitakkavicara) to attain the second jhana,
(iii) the overcoming of pleasure (piti) to attain the third jhana, (iv) the over-
coming of happiness and pain (sukhadukkha) to attain the fourth jhana,
(v) the overcoming of the apperceptive notions (safng) of material form
(riipa), resistance (patigha) and multiplicity to attain the concentration of
the domain of the infinity of empty space (akasanancayatanasamapatti),
(vi) the overcoming of the apperceptive notion of the latter to attain the
concentration of the domain of the infinity of consciousness (vififiananarica-
yatanasamapatti), (vii) the overcoming of the apperceptive notion of the lat-
ter to attain the concentration of the domain of nothingness (a@kificannaya-
tanasamapatti), and (viii) the overcoming of the apperceptive notion of the
latter to attain the concentration of the domain of neither apperceptive
notion nor non-apperceptive notion (nevasafifi@nasanfiayatanasamapatti).
The text then continues by enumerating the ten factors produced by virtue
of insight, namely (i) the overcoming of the first list of sixteen factors,
beginning with production'!¢and ending with the conditioning sign with re-
spect to the external, to attain the path of entry into the Stream (sozapatti-
magga), (ii) the overcoming of them to achieve the fruit of entry into the
Stream, as well as (iii-vii) the overcoming of them to attain the path and to
achieve the fruit of the once-returner (sakadagami®), the non-returner (ana-
gami®), and the path of the Arhat; overcoming is likewise necessary to
achieve (viii) the fruit of the Arhat, (ix) Void abiding(sunnatavihara), and
(x) signless abiding (animittavihara). As for the nature of these gotrabhu-
dhammas, fifteen are defined as wholesome (kusala) and three as neutral
(abyakata), none of them being unwholesome (akusala).'? Eight of them
are conditioning supports (paccaya) for samadhi, while ten are conditioning
supports for iana, all eighteen being conditioning supports of the three Gates



202 D. SEYFORT RUEGG

of Deliverance (vimokkhamukha, i.e. sufinata, animitta and appanihita)
(8§ 1.1.10,1, pp. 66-68).1 3 In this text, as already mentioned, the gotrabhutana
figures immediately before path-knowledge (magganana, § 1.1.11). In a
later section it is explained that while transcending understanding with re-
spect to the external (bahiddha vutthanavivattane parina) and the gotrabhu-
dhammas are different in name, they are one in meaning (§1.5.21, II, p. 64).
In his commentary on the Patisambhidamagga, Mahanama gives a number
of further explanations some of which may be mentioned here. Thus, accord-
ing to certain authorities, the first inflection (@bhoga) towards nibbana, the
first attention (samanndhara), is cailed gotrabhii;'® this name is then not
suitable when the final realized state called ‘fruit’ (phala) is intended (p.276).
Mahinima distinguishes between two types of gotrabhii and the correspond-
ing gotrabhiifiana accordingto the levels of tranquillity (samatha) and insight
(vipassana), and he also refers to a phalagotrabhii. Because of the influence
of passions (kilesa) the samathagotrabhiifiana (which is of eight kinds as seen
above) is associated with desire (nikanti), while the vipassanagotrabhiiniana
(which is of ten kinds) is free from desire since Ariyas do not have any desire
for the gotrabhii; this distinction corresponds to that between samisa and
niramisa in the Patisambhidamagga. Thus only the vipassanagotrabhiifiana is
said to have ‘emerged’ (vutthita) since desire has been cut off. Moreover,
whereas the samathagotrabhii corresponds to the pakatiipanissayapaccaya’s
of the three vimokkha’s, the vipassanagotrabhii corresponds to their ananta-
riipanissayapaccayas. As for the term phalagotrabhii, it refers to overwhelm-
ing, emergence and disengagement when one is turned towards nibbana owing
to inclination to it. Reference is also made to authorities who speak of eight
samapattigotrabhiis of wholesome (kusala) nature with regard to the eight
samapattis mentioned above (p. 276). Finally, since the gotrabhiifiana is,
because of its connexion with emergence, the name for transcending under-
standing relating to emergence and turning away with respect to the external,
what are called the gotrabhiidhammas are this gotrabhitfiana (‘bahiddha vut-
thanavivattane paiind@’ ti vutthanasambandhena gotrabhiifianam vuttam [
‘gotrabhiidhamma’ ti gotrabhufianam eva [; p. 567).

The early fifth century commentator Buddhaghosa has also devoted
several paragraphs of his great Summa of the Pali canonical tradition, the
Visuddhimagga, to the gotrabhii and the gotrabhiifiana."® According to his
chapter on meditation, the culminating point in the series of conscious
‘impulsions’ (javana) is called gotrabhii because it triumphs over the sen-
sory domain belonging to the level of desire (kamavacara), and the limited
‘lineage’,"” and because it realizes the great ‘lineage’ (yan c’ettha sabbanti-
mam tam parittagottabhibhavanato mahaggata gottabhavgnato ca ‘gotrabhi’’
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ti pi vuccati, §4.74).'8 It establishes (appeti) absorption (appanacitta), the
fifth and final conscious moment which immediately follows it (§4.74).
And it is the immediately preceding condition for determining thought (ad-
hitthanacitta) relating to the fourth stage of meditation (jhana) on the level
of form (ripavacara) (§§12.58, 13.5). Preliminary training (pubbayoga)
with a view to transcendent understanding (pafifia) consists in the applica-
tion of insight (vipassana), through penetration of the Buddha’s Teaching,
until one approaches Conformity (anuloma, the conscious ‘impulse’ pre-
ceding the gotrabhii in the series of javanas),'g and then the gotrabhu itself
(§ 14.28). By virtue of vipassana ten gotrabhudhammas occur, namely the
paths and their fruits on each of the four levels of the Saints plus Void
abiding (sunifatavihira) and signless abiding (animittavihara) (§23.7).2° The
gotrabhui furthermore functions as a kind of objective support (arammanu-
panissaya) for the Disciples (sekha, as opposed to the worldlings on the one
hand, and the asekha on the other) (§17.80-81).2! As an object (@ramma-
navasena) impurities (@sava) persist only up to the gotrabhii (§22.56).The
gotrabhii then has as its object (@rammana ) Nibbana, which is without phe-
nomenal sign (animitta) (§21.126).

As for the gotrabhunana, it constitutes the end (pariyosana) for vipassana
conducive to emergence (vutthanagamini) (§21.134; cf. §14.28). The go-
trabhunana is discussed in some detail in the first part of Chapter XXII
treating of purification by knowledge and vision (hanadassanavisuddhi).
There it is stated that it cannot be reckoned as either the way (patipada,
treated in Chapter XXI) or the result (treated in Chapter XXII) since it is
placed between them; it can nevertheless be called vipassana since it falls in
its stream (§22.1). By it one attains the saintly lineage (ariyagotta, or ariya-
sarikha or ariyabhumi), which is opposed to the lineage of the worldling (pu-
thujjanagotta, or puthujjanasankha or puthujjanabhiimi) (§22.5). Since it
has Nibbana as its object, the gotrabhutnana emerges (vutthati) from the phe-
nomenal sign (nimitta) in one respect, even though it does not wholly emerge
from the samsaric process (pavatta) because it does not comprise the cutting
off of origination (samudaya);?? this is what the Patisambhidamagga has
referred to as ‘panna relating to emergence and turning away with respect to
the external’ and as ‘taking in joy to non-origination after disengaging from
origination’ (§ 22.44). The gotrabhitiiana also sets in train, so to speak,
the path-knowledge (maggariana) which has Nibbana as its object; and on
the level of entry into the Stream (sotapatti) this path makes one attain the
filial state (orasaputtabhava) in relation to the Sammasambuddha, as well as
the seven saintly treasures (ariyadhana) (§ 22.12-14),%%

Thus in the Visuddhimagga also the term gotrabhii evidently designates
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an elevated state of consciousness at the very outset of the saintly path,
rather than to a person as such, as in the passages studied earlier. These two
uses of the term, one for a puggala and the other for a state of conscious-
ness, are, however, not contradictory or exclusive; for in Buddhist psycho-
logy and soteriology it is the mental aspect that normally predominates, and
the psychological types which Buddhism recognizes are then defined precise-
ly with regard to their mental states,? 32

It thusappears that there exnsts a fairly clear semantic differentiation between
the vocables gotta and gotra® paralleling the difference in their forms. 235 Wwhile
the vocable gotta designates basically, and quite regularly from the point of
view of the development of Indo-Aryan, a lineage or clan in the sociological
sphere, the vocable gotra® refers specifically to a spiritual ‘lineage’ on the
preliminary stage of the ariya ‘saint’, thus paralleling the Buddhist semantic
development of the social term arya/ariya.

Yet, beside its usual sociological use, and very possibly under the influence
of its cognate gotra as employed in Pali (and perhaps Sanskrit) religious and
philosophical contexts, the word gotfa occasionally has also in Pali the
meaning of a spiritual lineage, as in the compound ariyagotta which is op-
posed to puthujjanagotta and appears beside ariyabhumi and ariyasahkha in
the above quoted passage of the Visuddhimagga (§22.5) which also men-
tions the gotrabhu. The religious connotation is also implicit in the terms
parittagotta and mahaggatagotta alluded to above. And the fact that the Vi-
suddhimagga equates the ariyagotta and the ariyabhiimi ‘spiritual stage of
the saint’ furthermore suggests that gotta/gotra and bhumi can in certain
contexts designate notions that are equivalent or at least very closely asso-
ciated. In this connexion it may be recalled that the SaddhammappakasinT
states that gotta and bija ‘germ, seed’ have the same meaning (pp. 275-276);
this identification is of special interest since the equivalence of the Sanskrit
terms gotra and bija is maintained by both a Sravakayamst Abhidharmika
school and by the Mahayanist Yogacarins. 25

For purposes of hermeneutic etymologizing (nirukta) a Pali tradition con-
nects the word gotta with the root gup- ‘to protect’. According to Mahana-
ma’s Saddhammappakasini, entering the eight concentrations — i.e. the four
jhanas and the four samapattis of the Patisambhidamagga (§1.1.10 quoted
above) which are called gottas because they are protected from the hindran-
ces — is called gotrabhii by virtue of samatha; then, by virtue of vipassana,
the gotrabhﬁ has as object the fruits (phala ) of the four paths — namely of
the sotapatti®, the sakadaga agami®, the anagami® and the arahatta-magga. Sim-
ilarly, according to a Pakarana quoted by Mahinama, Nibbana is a gotta

PALI GOTTA/GOTRA AND THE TERM GOTRABHU 205

because it also is protected (guttata) from hindrances; and having Nibbana as
a definite goal receives the name of gotrabhii (Saddhammappakasini, pp.
275-276). — Alternatively, we find also an explanation according to which
the gotta is so called because of its function of protecting (zayati, root
1rd-);2 % this etymology of course recalls the familiar explanation of Sanskrit
gotra as go- + tra- %"

As for the Pali term gotrabhii, it has been rendered in various ways by
modermn translators. In his pioneer and still very valuable Dictionary of the
Pali language published a century ago (London, 1875), R.C. Childers trans-
lates: “One who is in a fit state to receive sanctification; a priest.” Childers
distinguishes between gotrabhii as referring to Arhatship. for example in the
Puggalapannatti, and gotrabhii as referring more generally to the sramanago-
tra, as in the above quoted passage of the Majjhimanikaya where he takes it
to denote the fraternity of monks. And he adds that in its first sense it
means “one whose mind is in that state of strong illumination which imme-
diately brings about the attainment of sotapattimagga”. In the Pali Text
Society’s Puli-English-Dictionary (1921-1925) T.W. Rhys Davids and W.
Stede write: * ‘become of the lineage’; a technical term used from the end of
the Nikdya period to designate one, whether layman or bhikkhu who, as
converted, was no longer of the worldlings (puthujjana), but of the Ariyas,
having Nibbana as his aim.” S.Z. Aung and C.A.F. Rhys Davids have rendered
the term in their translation of the Abhidhammatthasahgaha by ‘adoption’
and ‘evolving?® the lineage’ (Compendium of philosophy, London, 1910,
pp- 67-68, 129, n. 3). Nﬁnati]oka translated the term by ‘geadelt, reif; Gereif-
ter; Reife-Moment’ (Visuddhimagga (tr.), Der Weg zur Reinheit, Konstanz,
1952, pp. 163, 628, 804, 808, 841), and also by ‘Anwirter auf Heiligkeit’
(Puggalapannattt (tr.) p. 6).2° And recently in his translation of the Visud-
dhimagga, Nanamoh has used the rendering ‘change of lineage’ (The Path of
Purification, Colombo, 1964). F. Edgerton in his Buddhist Hybrid Sanskrit
Dictionary, New Haven, 1953, has translated ‘a member of the religious
community’.

It is clear that the translations offered by Childers, Rhys Davids-Stede and
Edgerton are applicable to gotrabhii as used with reference to a puggala in
the Nikdyas and the Puggalapannatti, but hardly to the meaning attested in
the later scholastic literature which is covered by the renderings given by
Aung-Mrs. Rhys Davids, and f*'ligatiloka. Edgerton’s ‘a member of the reli-
gious community’ indeed does not even cover the first meaning completely,
and seems suitable only for the Majjhimanikaya passage, which had in fact
been interpreted in a similar way already by Childers. As for Nanamoli’s
‘change of lineage’, the justification for rendering Obhii- by ‘change’ is hardly
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clear, since the Pali tradition3° explains it either by abhibhavana ‘overcoming’
or by bhavana ‘realization’ (whence no doubt Aung’s and Mrs. Rhys Davids’s
‘evolving’).

In the Buddhist literature in Sanskrit a vocable gotrabhii appears — as a
feminine noun rather than, as in Pali, a masculine — in the Lankavatarasu-
tra (Sagathaka, v. 15): :

asrita sarvabhiitesu gotrabhiis tarkavarjita |

nivartate kriyamukta jrianajrieyavivarjita ||
On the basis of this passage F. Edgerton explains: “Apparently a fem. col-
lective or abstract, the ‘communion of saints’, corresponding to the Pali
masc. which refers to an individual person.” — However, the question arises
as to whether in this verse-passage the reference may not be rather to the
gotrabhumi. At all events the Tibetan translators, who render rigs kyi sa
(the normal equivalent of gotrabhiimi), seem to have taken the word as an
Krs_a form or as a metrically determined form of gotrabhiimi; and that their
interpretation is not without foundation is shown by the fact that in verse
6.11 of the Abhidharmakosa, dasabhii clearly stands for dasabhiimi.3* On
this assumption the verse would mean: ‘‘The gotra-stage present in all living
beings®3 and free from ratiocinative thought ceases when liberated from
activity and separated from knowledge and the knowable.” Indeed, the
splitting of vijfiana into the polar dichotomy of knowledge and the known
is considered a source of bondage; but when one frees oneself from this di-
chotomy as well as from samsiric activity one passes from the preliminary
gotrabhiimi to the advanced stages (bhuimi) of the Arya-Bodhisattva and
finally to the buddhabhiimi. — In the vocabulary of many of the Mahayana
$astras the gotra existing by nature (prakristhagotra) is said to become
developed (samudanitagotra) and fortified (paripustagotra); and in the termi-
nology of the texts expounding the rathagatagarbha doctrine the Tathagata-
embryonic-essence present in all living beings (sarvasattva, compare sarva-
bhiita in the Larikavatara passage) is to be freed from the adventitious impu-
rities (klesa) and the state of the rathagata is then achieved. (If it is thought
that gotrabhii in the passage of the Larikavatarasiitra cannot for linguistic
reasons stand for gotrabhiimi in spite of the doctrinal suitability and the
linguistic parallel from the verse of the Abhidharmakosa, gotrabhii can be
understood as gotra-state rather than as gotra-stage.) It is therefore not
certain whether the Sanskrit literature of Buddhism has a word that is the
precise reflex of Pali gotrabhii. But in either case Edgerton’s translation
‘Community of saints’ for Skt. gotrabhu seems unlikely .

In sum, Pili gotrabhii can be understood as ‘ [one] having the state of the
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lineage’,®! and Sanskrit gotrabhii in the Lankavatara passage can be under-
stood as ‘lineage-stage’ (= gotrabhiimi) (or as ‘lineage-state’).

The existence of the Pili doublet gotta/gotra® is of significance not only
lingusitically but also from the doctrinal point of view. The idea mentioned
by Buddhaghosa that the magga(#Aana), founded on the gotrabhiifiana having
Nibbana as its aim, allows a person to attain the state of a son (orasaputta-
bhava) of the Buddha is especially noteworthy;3? it in fact recalls the Maha-
yanist concept of a spiritual ‘lineage’ (gotra) or ‘clan’ (kula) in which one
takes birth and which makes one belong to the Buddha’s own ‘family’. The
parallelism between the gotrabhii as an arammanupanissaya as well as the
concept of the upanissaya in Pali and the use in the Mahayanist literature of
the term nisraya as an equivalent of gotra also seem to point in the direction
of common doctrinal developments reflected in a terminology that is closely
related if not altogether identical 35

The above noted evidence, which is of both a linguistic and a doctrinal
character, would then tend to show that the Theravada school and its Pali
texts are not as isolated as has sometimes been made out from the currents
of thought represented in the Sanskrit works not only of the other $ravakaya-
nist schools but even of the Mahiyana. Many trends in the Theravada were
no doubt conservative and even fundamentalist, protestant and exclusive;
but there is enough evidence available to show that the Theravada, and ac-
cordingly the monastic communities of Sri Lanka, participated to a not in-
considerable degree in certain of the developments of Buddhist thought in
South Asia as a whole.

In the face of the doctrinal parallels and similarities discussed above it
could of course be supposed that the developed ‘Pali’ and ‘Sanskrit’ tradi-
tions in Buddhism both go back to an early common source without the
one having borrowed directly from the other at some more recent period.
This is surely the case in certain instances (for example the notion of the
transfer of merit which is indeed characteristic of the Mahayana but which is
also certainly not unknown in the Pali tradition, ancient and mediaeval,
where the terminology used by the different Buddhist traditions is, however,
not identical).37 In the case of the term gotra, however, the use in Pali of a
linguistic form that is phonologically not properly Pali would suggest that
the theory of the gotrabhii, the gotrabhuriana and the gotrabhudhamma’s
has a link with a ‘Sanskrit” tradition.®

University of Washington,
Seattle
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NOTES

1 Cf. W. Geiger, Pali, Literatur und Sprache, Strassburg, 1916, § §53, 62; M. Mayrhofer,
Handbuch des Pali 1, Heidelberg, 1951, §167.

2 On the masculine form gotrabhil see for example Aggavamsa, Saddaniti (ed. by H.
Smith,) pp. 70, 77-8, 86, 234.

3 V.Saddaniti, p. 870: pavacanasmim hi na kadaci pi chatram gotram icc adini dissanti,
gotrabhtl ti pade pana samase vattamanatta takaro trakaram pappotiva ... .

In addition to the masculine form gotrabhfi the Saddaniti quotes the neuter form
gotrabhu (pp. 86, 234, 646), explaining that the masculine form has reference to a
person (puggala) while the neuter form has reference to fiana or citta (pp. 63, 86-7, 234,
646). Thus Aggavamsa writes (pp. 86-7): gotrabhil ti, paffattarammanam mahaggata-
rammanam vagotrabhu: cittam, tam hi kamavacaragottam abhibhavati mahaggatagot taft
ca bhaveti nibbatteti tigotrabhil ti vuccati. api ca gotrabhfl ti nibbanarammanam maggae-
vithiyam pavattam gotrabhu fanam va,samkhararammanamva phalasamapattivithiyam
pavattam gotrabhu Ranam. tesu hi pathamam puthujjanagottam abhibhavati ariyagottan
ca bhaveti gottabhidhana ca nibbanato @rammanakaranavasena bhavati ti gotrabhii ti
vuccati; dutiyam pana samkhararammanam pi samanam asevanapaccayabhavena sasam-
payattani phalacittani gottabhidhane nibbanamhi bhaveti ti gotrabhii ti vuccati idam
pali vavatthanam:

gotrabhu iti rassattavasena kathitam padam |

napumsakan ti vihReyyam Ranacittadipekkhakam ||

gotrabhil iti dighattavasena kathitam pana |

pullingam iti vinheyyam puggaladikapekkhakham |
In this context the term gotta is explained as equivalent to nibbana on p. 70. See also
below, pp. 204-5.

The printed texts quoted below in the present article, however, read gotrabhiifiana
(‘knowledge of the gotrabhi’, i.e. a puggala), rather than gotrabhu Aanam ‘knowledge
which is gotrabhu’ (i.e. which ‘overcomes’ — abhibhavati — the gotta of the realm of
desire, ‘cultivates’ — bhaveti — and ‘develops’ — nibbatteti — the great gotta while
taking Nirvana [gotta = nibbana] as its object).But as will be seen below (p. 200). the
reference indeed seems often to be in fact to a state of consciousness rather than to a
puggala as such. .

4 Elsewhere the word @huneyya is also used of a sacred fire (aggi; v. Dighanikaya 111,
pp. S, 217; Ariguttaranikaya IV, p. 41). In the Visuddhimagga (§7.95) it is defined as
ahavaniya ‘worthy of receiving offerings’ (@ahavanam arahati).

5 Cf. Saddaniti, p. 870, with p. 622.

6 It is to be noted that t‘zrya_/aﬁya is another word taken from the social sphere to
designate a spiritual type, an Aryan as a ‘noble’ of the spirit.

7 Such monks are perhaps referred to as gotrabhi because they take gifts, and it is
stated that the gotrabhii is a person to be honoured with offerings.

To account for this second view of the gotrabhii R.C. Childers distinguishes between
gotrabhil as referring to Arhatship, and gotrabhi as referring to the sramanagotra when
it designates the fraternity of monks (Dictionary of the Pali language, s.v.).

8 The gotrabhii 1s also mentioned in another Abhidhamma text, the Kathavatthu (247
and 309).

9 Cf. Buddhaghosa, Visuddhimagga §4.74 (see below).

10 On vutthana ‘emergence’ cf. S.Z. Aung and C.A.F. Rhys Davids, Compendium of
Philosophy, London, 1910, p. 67f., 215 n. 4.

11 (a) V. Saddhammappakasini, p. 275 ;lokikasamkhara hi kilesanam nimittatta nimit-
takarena upatthanato va ‘nimittan’ ti vuccanti, ‘for mundane conditionings are called
nimitta since they are conditions for passions or occur in the form of conditions [for
them)’. (b) V. Saddhammappakasini, p. 275: nivaranadigottabhibhavanato ‘gotrabhii’ ti
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(where gotta is said to have the same meaning as bija ‘germ’). (c) V. Saddhammapakz-
sini, p. 275: uppadadigottabhibhavanato gotrabhii’ ti.

12 This classification might seem to exclude the idea of an evil gotrabhii, as mentioned
in the Majjhimanikaya.

13 On the vimokkhamukha’s as preliminaries to the gotrabhil see Atthasalini §3.654;
S.Z. Aung, Compendium of Philosophy, pp. 67-68.

14 Cf, Visuddhimagga § 22.5,44 (see below).

15 On the relation between Buddhaghosa and the author of the Saddhammappakasini
see Nanamoli, The Path of Purification, Colombo, 1964, p. xxx.

The gotrabhii is also mentioned in the Atthasalini (pp. 43, 231, 290 etc.).

17 paritta is here taken as paritta! ‘limited’ (instead of paritta2 ‘protection’) because it
is opposed to mahaggata. (But see Saddaniti, pp. 479-480, where paritta used beside
gotta has the meaning of protection: fanam parittam gottam ... tatra parittan ti mahate-
javantataya samantato sattanam bhayam upaddavam upasaggaii ca tayati rakkhatl ti
parittam ... .)

18 Cf. Saddhammappakasini, p. 275, on abhibhavana and bhavana as explanations of
the element bhii-.

19 On agnuloma v. Visuddhimagga § §4.74, 21.128-134, 22.5; Atthasalini §3.507.
Aung translates the term by ‘adaptation’ (Compendium of Philosophy, pp. 66, 68).
20 Here Buddhaghosa refers to Patisambhidamagga 1, p. 68 (see above).

21 V, Patthana 1, p. 165. (On the upanissaya as a condition qualifying one for Arhat-
ship see Jataka 1, p. 235; Atthasalini §5.34. Childers explains the term as ‘predestina-
tion to salvation’. The Pali Text Society’s Dictionary compares the gotrabhii and the
upanissaya.)

22 Cf. Atthasalini, p. 231.

23 (a) In the Atthasalini (which refers back to the Visuddhimagga) the term gotrabhii
may, however, be understood as referring to a person. In this work it is described how
the gotrabhii is still distant from the goal (nibbana) so long as the passions (kilesa) have
not been removed (p. 43; cf. pp. 356-357).

There it is also said that the gotrabhli emerges from the nimitta and is preceded by
two, three or four anuloma moments according to whether one is highly intelligent
(mahapaffa), moderately intelligent or only slightly intelligent (the one of moderate
intelligence being taken as a standard for the purpose of discussing the appearance in
the series of the gotrabhii and the maggacitta) (p. 231). As for the gotrabhiifana, it has
nibbana as object, and the preceding anumola moments serve to clear away the dark-
ness of the three grades of passion (kilesa); hence, by way of analogy, nibbana may be
compared to the moon and the anuloma’s to winds progressively blowing away the
clouds of darkness, the gotrabhiifiana being then likened to a man with eyes (looking
for the moon), so that the objectivation of pure nibbana by the gotrabhiifana is com-
parable to the seeing of the moon in a cloudless sky. In another analogy concerning
the relation between path-knowledge and gotrabhiifiana, the latter is said to be a factor
that permits the maggafiana to aim at nibbana in the way a blindfolded archer seated on a
moving plattorm would shoot his arrows at targets as soon as he receives from a com-
panion a sign to the effect that the platform on which he is seated has brought him into
a position where he faces the target. The function of the gotrabhiifana is then to pro-
vide a safifd to the maggaftana (pp. 232-233). (b) The etymological — and conceptual —
relationship between the two continues, however, to be clearly felt in Pali; see for
example Saddhammappakasini, p. 275; Saddaniti, p. 70 (gotrabhii ti padass’ attham
vadantehi gariihi tu ‘gottam vuccati nibbanam’ iti gottan ti bhasitam) and p. 86 (quoted
above, p. 206, note 3).

24 Apguttaranikaya IV, pp. 46 enumerates them as: saddha-dhana, sila®, hiri®, ottap-
pa©, suta®, caga®, and panna.
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25 See D. Seyfort Ruegg, La theorie du tathagatagarbha et du gotra, Paris, 1969.

26 Paramatthamahjisa Visuddhimagga-Atthakatha, p. 134 (quoted by Nanamoli, Path
of Purification, p.143, note 18); Saddaniti, pp. 479-480 with p. 359.

27 Cf. D. Seyfort Ruegg, ‘Arya Vimuktisena ...", WZKSO 12-13, 1968, Festschrift E.
Frauwaliner, p. 311; Théorie, pp. 78, 132, 143-144, See J. Wackernagel — A. Debrun-
ner, Altindische Grammatik 11/22, pp. 79, 701.

28 ‘Evolving’ apparently renders Obhi, understood as bhavana (see above).

29 These two distinct renderings given by Nanatlloka correspond to the two meanings
of gotrabhfi noted above.

30 See above.

31 Cf. Saddaniti, p. 77: gotrabhfl ti, gottasamkhatam amatamahanibbanam aramma-
nam katva bhiito ti gotrabhil. sotapattimaggassa anantarapaccayena sikhappattabalav-
avipassandcittena samannagato puggalo, vuttam h’etam bhagavata: ‘katamo ca puggalo
gotrabhil ...° [Puggalapafifiatti, p. 12]. Here then Obhi is explained as bhiito (and not
as equivalent in meaning to abhibhavati or bhaveti as on p. 86, quoted above, p. 206,
note 3, and elsewhere in the Pali literature quoted above).

32 In the Bodhisattvabhtimi the gotrabhiimi precedes the adhimukticarya® which in
its turn precedes the suddhadhyasiya (§3.3), just as the gotravihara precedes the adhi-
mukticarya® which in its turn precedes the pramudita® (§2.4). (Neither is counted in
the list of ten bhfimis in the Dasebhfimikastitra, which lists the pramudita as the first
bhtimi.) Cf. N. Dutt, Aspects of Mahayana Buddhism, Chap. 1V; Theorie, pp. 91-92.

33 Cf. the tathdgatagarbha possessed by all sentient beings (sarvasattva)?

34 Visuddhimagga §22.13-14. On the putto oraso (and the dhammadayada) see Di-
ghanikaya 111, p. 84; Majjhimanikaya 1, p. 12; Ill, p. 29; Samyuttanikaya 11, p. 221;

Itivuttaka, p. 101 On the same notion as developed by the Mah3yana, cf. Srimal?zdew-
simhanadasiitra f. 447b, quoted in the commentary on the Ratnagotravibhaga 1.36.

— The concept has been discussed in the Hobogirin s.v. Busshi (p. 172) and by P. Mus,
Barabudur, Hanoi 1935, pp. *12, *124, *255 and Chapters X-XV.

35 v, Bodhisattvabhami §1.1(p. 2) on the gotra as nisraya, etc.

36 In Sinhalese the form gota is derived from Pali gotta (see W. Geiger, Etymological
glossary of the Sinhalese language [Colombo, 1941], s.v., and R L. Turner, Compara-
tive Dictionary of the Indo-Aryan Languages). In addition Sinhalese dictionaries list
the form gotra, presumably a Sanskritic borrowing (rather than from Pali gotra© dis-
cussed above). In Sinhalese the consonant cluster -tr- is not unusual, whereas in Pali a
cluster consisting of a stop + 1 is quite rare, though certainly not unknown.

37 In connection with a gift (dakkhind) and the merit accruing therefrom the Pali
canon speaks of a dedlcatlon(adls —e.g. Mahaparinibbanasutta in Dighanikaya 11, p. 88),

to which daksinidesana corresponds in the canon of the Sarvastividins. The scholastic
Pali term is patti, which appears also in the compounds pattidana, pattidhamma and
pattanumodani; and the expression dakkhinam adise of the Mahaparinibbanasutta is
glossed as pattim dadeyya (Sumatgalavilasini 11, p. 542). (The most usual Mahayanist
term seems to be (runya-) parinamana.)

Some modern Sinhalese scholars seem to discount the existence of such an idea in
the genuine Pali tradition; but see the present writer’s remarks in his review of N.A.
Jayawickrama’s translation of the Jinakalamali (The Sheaf of Garlands of the Epochs
of the Conquerer, Pali Text Society Translation Series No. 36, London 1968) in JAOS
92 (1972) 180-181. - On the subject see also G.P. Malalasekera, ‘Transference of Merit
in Ceylonese Buddhismy’, Philosophy East and West 17 (1967) 85-90; R. Gombrich,
‘Merit Transference in Sinhalese Buddhism’, History of Religions 11 (1971) 203-219
(who attempts an interpretation of the concept of anumodana).

H.SADDHATISSA

PALI LITERATURE OF THAILAND *

I. BACKGROUND TO THE PALI TRADITION

The Buddhism enunciated in the Pali Canon, better known as the Theravada
(or ‘Teaching of the Elders’), spread beyond the confines of its native land
during the reign of Emperor Asoka in the third century B.C.

As a direct result of the third Buddhist Council, convened by him, monk-
teachers were despatched to the neighbouring countries. Very little definite
information is recorded of the fate of those missions with the supreme ex-
ception of that to Ceylon where no less a person than the emperor’s own
son, Mahinda, was chosen to promulgate the Dhamma.

Although Buddhism was soon well established in Ceylon, there are very
few historical references to Buddhist contact with mainland South-East Asia.
In fact it was the Mahayina form of Buddhism that first penetrated the
mainland kingdoms direct from India. However, the first contact with the
Theravada was made before 1000 A.C. The powerful Burmese dominion of
Anuruddha had been converted to the Theravada through contacts with
Ceylon and, as a result, northern Thailand, which formed part of his king-
dom, was similarly influenced.

Two centuries later the independent kingdom of Lanna was established
in the north with the southern half of the Thai country forming the ex-
pansionist kingdom of Ayodhya (1350-1767). The capital of Lanna was
founded in 1296 in Chiengmai which much later gave its name to the whole
province.

In 1423, twenty-five monks from Chiengmai, eight from Cambodia and
six from the Burmese Mon kingdom received the upasampada ordination in
Ceylon. They returned two years later, those from Chiengmai finally arriving
in the Lanna capital in 1430. The monks. established themselves in the
Pa Deng temple, two miles west of Chiengmai, and soon embarked on a
Dhammadiita tour of the towns of Chiengrai, Lampoon, Lampang and
Chiengsen.

Thus was founded the Sihala (Ceylon) sect or the Lankavamsa (Ceylon
tradition) which gave rise to a great revival of Pali literature and learning.
This movement was accentuated in 1442 with the accession of Tilok, one of
the most renowned kings of Linnd, who, in 1475, convened a Council for
the revision of the canonical texts."
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date of Kaniska). Rather, quite on the contrary, it provides the signal con-
firmation of those views. Mature study and reflection, which will naturally
include the hoped-for decipherment by appropriate specialists of the mysterious
third ‘ unknown language ’ version, will, it is confidently expected, endorse this
opinion.

THE MEANINGS OF THE TERM GOTRA AND THE
TEXTUAL HISTORY OF THE RATNAGOTRA VIBHAGA?

By D. Sevrort Rukea

I

The word gotra is frequently used in the literature of Mahayana Buddhism
to denote categories of persons classified according to their psychological,
intellectual, and spiritual types. The chief types usually mentioned in this kind
of classification are the Auditors making up the éravaka-gotra, the Individual
Buddhas making up the pratyekabuddha-gotra, and the Bodhisattvas making up
the bodhisattva-gotra.? In the Samdhinirmocanasiira these three types con-
stitute altogether different gotras, which thus coincide with the three separate
Vehicles (yana) as recognized by the Yogacarin/Vijiiaptimatrata school.® To
these three some sources add the further category of the undetermined
(antyatagotra), which is made up of persons not yet definitively attached to one
of the three preceding classes; and the non-gotra (agotra), that is the category
made up of persons who cannot be assigned to any spiritual class.* Each of the
first three categories is thus comprised of persons capable of achieving a
particular kind of maturity and spiritual perfection in accordance with their
specific type or class, the Auditor then attaining the Awakening (bodhsi)
characteristic of the Sravaka and so on.5 Especially remarkable in this con-
nexion, and somewhat anomalous as a gotra, is the non-gotra, i.e. that category
of persons who seem to have been considered, at least by certain Yogacarin
authorities, as spiritual ¢ outcastes ’ lacking the capacity for attaining spiritual
perfection or Awakening of any kind; since they therefore achieve neither
bodhi nor mirvana, they represent the same type as the icchantikas to the
extent that the latter also are considered to lack this capacity.$

The three gotras mentioned first together with the aniyatagotra and the
agotra are discussed chiefly in the Sastras of the Yogicarins 7 and in the com-
mentaries on the Abkisamayalamkara.?

In addition, the gotra functions so to speak as a spiritual or psychological
‘ gene ’ determining the classification of living beings into the above-mentioned
categories, which may be either absolutely or temporarily different according
to whether one accepts the theory that the three Vehicles (yana) are ultimately
and absolutely separate because they lead to the three quite different kinds of
Awakening of the Sravaka, Pratyekabuddha, and Bod.hisattva—namely the
extreme ¢riyana doctrine—or, on the contrary, the theory that the Vehicles are
ultimately one because all sentient beings are finally to attain Awakening and
buddhahood which are essentially one—in other words the characterized
Madhyamika version of the ekayana theory.?

The word gotra thus either designates extensionally a (soteriological and
gnoseological) category or class; or it designates intensionally the spiritual
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factor or capacity that determines classification in such a category or class,
In these meanings the term gotra is evidently related to the concept of a lineage,
clan, or family, or of a genus; and its meanings are then associated with a
socio-biological metaphor (gotra = kula, vamsa ¢ family °, etc.) and a biological
or botanical metaphor (gotra = bija, ‘ seed, germ *).10

A comparable concept is that of the Tathagata-lineage (tathagatavamsa) in
which a Bodhisattva takes birth.1! In Mahayanist thought the Bodhisattva is
in fact represented as born in the family of the Tathagata (tathagatakula) and
hence as the son of the Jina ( Jindtmaja), the very son (aurasah putrah) of the
Buddha ; this birth is considered to take place on the level of the Bodhisattva’s
first spiritual stage (bhami).!2 (And in the Vajrayina a person belongs,
according to his nature, either to the tathagatakula presided over by Vairocana
or to one of the other ‘ families ’, each of which is presided over by one of the
other Jinas.) In the Avatamsaka we find as the name of a Bodhisattva the
appellation De-bZin - gSegs- pa’i ‘Tigs-su-byun-ba’i-dpal = Tathagatagotrotpat-
ti$r113; and in another section of the same collection, the Gandavyiha, the
Sresthidaraka-Bodhisattva and spiritual wayfarer Sudhana is referred to as
born in the family of the Dharmaraja and as born of the Tathagata.14

This use of the terms (tathdgata- or buddha-)gotra and °kula to designate
the Buddha-lineage thus recalls the word tathagatagarbha used in certain
Mahayinist texts to characterize sentient beings (sattva) as all essentially
‘embryos’ of the tathdgata and as all carrying in themselves the certain
capacity of attaining Awakening and becoming Buddhas in accordance with
the ekayana theory; and in each case a biological metaphor is suggested.

Besides these well-established uses of the term gotra to be found in both the
scriptural and commentarial literature of the Mahéayana we meet with another
very characteristic use of the term which, though perhaps rarer than the
above-mentioned ones, is well attested in both the Sitras and Sastras, that of
‘ mine ’ or ¢ matrix .15

In the Dasabhumikasitra there is a parable that speaks of a precious
substance (mahdmaniratna) which, after having been extracted from ten mines or
matrixes of precious substance (ratnagotra), is heated by an expert smith
(karmara), well shaped, cleaned, and polished, and then pierced and strung on
a cord, and finally mounted on the top of a standard the shaft of which is of
precious material,’® where it shines forth and is acknowledged by the king.
This parable has reference to the production of the Thought of All-knowledge
(sarvajiiataratnacittotpada), which is ¢ extracted * from the ¢ mine ’ (or ¢ matrix ’)
of the ten spiritual stages (bhims) of the Bodhisattva, ‘ heated ’ by his discipline,
ascetic practices, and vows, ‘shaped’ by meditation, concentration, and
spiritual attainment, ¢ cleansed’ by the component members of the Path,
¢ polished * by means and the super-sciences (abhijiia), © pierced ’ by origination
in dependence (pratityasamutpdda), ¢ strung’ on the precious cords of means
and transcending discriminative understanding (updya-prajia), ¢ mounted ’ on
the standard of the spiritual powers (vasita), endowed with the brightness of
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knowledge proceeding from learning, and provided with the consecration
(abhiseka) of the Gnosis of the Tathagata-Dharmaraja Samyaksambuddha.!?

Another parable that is especially relevant to the present investigation is
found in the Dharanisvarardjasitra. There it is said 28: ° O son of good family,
for example an expert jeweller (manikdra) knows well how to clean gems
(mamt). After having extracted uncleaned gems from their mine (or matrix,
manigotra), and having washed them in a sharp and salty liquid,’® he [first]
polishes them with a coarse black cloth. But he does-not stop at this point.
Next, having washed them in a sharp detergent liquid,? he polishes them with
a fine (woollen) cloth. But he does not stop at this point. Next, having washed
them in a great medicinal elixir, he polishes them with a fine cloth. And when
[the gem] is polished and freed from impurity (kdca) one speaks of a noble
precious material (abhijatavaidirya)’.2t This parable of the jeweller and gem
is then applied to the ‘ Element’ of sentient beings (sattvadhatu) which is
accidentally sullied but is progressively purified by means of the Buddha’s
graded teaching. This teaching first agitates beings who take pleasure in the
round of existence (samsara) by means of an agitating discourse on the im-
permanent, the painful, the non-self, and the impure; and it thus establishes
these beings in Dharma and Vinaya. Next, in its second cycle, the teaching
awakens the ‘ Tathagata-Guide * (tathagatanetri) 2 by means of a discourse on
Emptiness ($unyatd), the Signless (animitta), and the Uncommitted (aprans-
hita)** And finally, in its third cycle, the teaching establishes these beings in
the Object of the Tathagata (tathdgatavisaya) by means of a discourse dealing
with purity respecting the three aspects.2*

Similarly, in the Sagaramatipariprecha a gem (vaidirya-mani) is used as an
example for the natural luminosity (prakrtiprabhdsvarati) of the Mind (citta)
of sentient beings which is, however, accidentally encased in adventitious
Impurities (Ggantuka-klesa) resulting from unreal imagination (abkitaparikalpita,
abhutaparikalpasamutthita).?s In the Ratnagotravibhaga and the related litera-
ture this natural luminosity of Mind figures as an equivalent of the tathagata-
garbha, the tathagatadhatu, and hence, according to one interpretation, of the
prakrtistha-gotra.28

In a similar vein, the mine or matrix of purity (visuddhigotra), otherwise
known as the buddhadhatu or tathagatadhatu and also as the sattvadhity (as in
the passage just quoted from the Dharanisvararajasitra), is alluded to in the
verse

yatha pattharacunnamhi Jjatarapam na dissats |
parikammena tad dittham evam loke tathagatd || =

‘Just as gold is not visible in stone-dust [but] becomes visible through a
purifying process, so the Tathagata [is seen] in the world (of living beings) *.28
The commentary on this passage glosses viSuddhigotra by tathdgatadhatu
(RGVV 1.2; compare buddhadhatu in RGVV 1.40).20

In the Mahayanasatralamkara we find furthermore the idea of a mine or
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matrix of precious substance: gold (suvarpagotra, 3.9) or a gem (suratnagotra,
3.10). According to the Bhisya, they serve as upamanas to exemplify the
bodhisattvagotra. The interpretation as mine or matrix is supported by the
explanation of the Bhagya (which is quite similar in idea to the passage quoted
above from the Dasabhumikasitra): ¢ For a great gold-mine is the ground of
gold with four qualities: produced in abundance (prabhita), brilliant (prabhas-
vara), spotless (nirmala), and workable (karmanya). Similarly, the vodhisattva-
gotra is the ground of immeasurable roots of good (kusalamila), of knowledge
(sfiana), of the attainment of a state unsullied by impurities (klesa), and of
power consisting in the super-sciences (abhijiia) and so forth . . . (3.9). Fora
great mine of gems is the ground of a gem with four qualities : noble (jatya,
Le. genuine), endowed with (good) colour, endowed with (good) shape, and
endowed with (good) dimensions. The bodhisattvagotra is comparable, for it is
the cause (nimitta) of the great Awakening (mahabodhi), the cause of great
knowledge, the cause of Saintly concentration (aryasamddhi) because samadhi
1s Conformation of the Mind (citta), and the cause of great maturing of sentient
beings since it makes many sentient beings mature * (3.10).

The reference here is then clearly to the gotra of the Bodhisattva as his
Element (dhatu) and cause (nimitta).3® And the metaphor is not, as above,
a biological or botanical one, but rather a mineral one.

II

The meanings ‘ lineage ’ etc. as well as ¢ mine, matrix ’ are attested, explicitly
or implicitly, for the term gotra in several passages of the Ratnagotravibhiga ;
indeed, in at least one passage (1.149) the context shows that both meanings
have to be assumed side by side. But an analysis of this treatise also shows
that, despite a certain ambiguity or overlapping of meanings, reference to the
metaphors used to exemplify the ideas the term expresses can help to distin-
guish its meanings.

RGV 1.149-52 states:

gotram tad dvividham jiieyam nidhanaphalavrksavat |
anadvprakrtistham ca samudanitam uttaram ||
buddhakayatrayavaptir asmad gotradvayin matd |
prathamat prathamah kiyo dvitiyad dvau tu pascimau ||
ratnavigrahavaj jiieyah kayah svabhavikah $ubha |
akrtrimatvat prakrter gunaratnasrayatvatah ||
mahadharmadhirajatvat sambhogas cakravartivat |
pratibimbasvabhavatvan nirmanam hemabimbavat |

¢ This ® matrix-germ *2is to be known as twofold, being like a deposited treasure
and a tree bearing fruit 33: [namely] the beginningless natural one (prakrtistha)
and the superior (or: subsequent, uttara) one that is acquired (samudanita).’*
It is held that the three Buddha-Bodies are obtained from these two gotras :
from the former the first Body [is obtained], and from the latter the last two
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[Bodies are obtained]. The pure Essential Body is to be known as being like a
precious icon because it is the ground of the precious qualities by virtue of
non-artificiality of nature 35; the [Body] of Enjoyment is like a Universal
Monarch because of sovereignty over the great Law 3¢; and the [Body of]
Artifice is like a golden image because it has the nature of a reflected image . 3

In the use of the vocable gotra in this passage the meanings ¢ mine, matrix’,
‘germ’, and ‘lineage ’ clearly overlap, for the gotra is here both a ¢ mineral’
precious and shining substance and a ¢ biological * source of the Buddha-Body ;
and it is compared both with a precious mineral deposit or substance and with
a tree bearing fruit and thus reproducing its own kind.

This conception of the gotra is introduced first in RGV 1.27-8 and then
taken up in 1.144. In these three verses the gotra figures alongside the
dharmakaya (: sambuddhakaya and buddhajiiana) and the tathatd as one of the
factors underlying the canonical statement sarvasattvds tathigatagarbhah ¢ All
sentient beings are tathigatagarbha(s)’.38 And the verse 1.27 specifies that

"when the tathagatagarbha doctrine is propounded with reference to the gotra

this involves metonymous transfer (upacdra) since, in this case, the cause
(Le. the gotra) receives the name of the result (i.e. the tathagata).®® Similarly,
the prose-commentary on RG'V 1.149-52 explains that this third factor under-
lying the teaching of the tathdgatagarbha consists in the fact that the ¢ Embryo-
essence ’ (garbha) of all sentient beings is the tathdgata-Element with regard to
the fact that the nature (? of this Element) is the gotra of the origination of
the three Buddha-Bodies.*® For here, according to the commentary, dhdtu
‘Element * means ‘ cause * (ketu) of the tathdgata-state (tathagatatva), which is
‘ constituted * or ¢ informed * (prabhdvita) by these three Buddha-Bodies.

The prose-commentary observes ¢! that in this sense the gotra has been
exemplified, in the tathagatagarbha doctrine of the Tathigatagarbhasitra, by
the last five of the famous nine examples employed in that Sitra.

Example V: a precious treasure hidden beneath the hut of a poor man (TGS
10b-12a, RGV 1.112-14) (referring to the prakytistha, RGV 1.149).

Example VI : a seed or sprout hidden in its sheaf (TGS 12a~13a, RGV 1.115-17 )
(referring to the samudanitagotra, RGV 1.149),

Example VII: a precious icon enveloped in a dirty cloth (TGS 13a-14a,
R@V 1.118-20) (referring to the gotra as the source of the svabhavika-kaya,
RGV 1.150-1).

Example VIII: an embryo of the future Universal Monarch (cakravartin) in
the womb of a poor and distressed woman (TGS 14a-15b, RGV 1.121-3)
(referring to the gotra as the source of the sambhoga-kiya, RGV 1.150, 162ab).
Example IX : a golden image, shining and reflecting, buried in mud and filth
(TGS 15b, RGV 1.124-6) (referring to the gotra as the source of the nirmana-
kaya, RGV 1.150, 162cd).

In this enumeration we straightaway observe that in addition to the above-
mentioned overlapping of meanings there is a curious medley of examples
with their associated metaphors. Thus, together with a biological metaphor
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(example VIII) and a parallel botanical one (example VI), we find three forms
of the (hidden) treasure or precious substance variety of mineral metaphor.
This mineral metaphor is of course, as stated in the RGVV % closely bound up
with the concept of the (tathagata)dhitu ¢ Buddha-Element ’ (interpreted as
Buddha-deposit, and Buddha-cause [dhitu = hetu]), which frequently figures
as an equivalent of the tathagatagarbha (in which the metaphor is, however,
basically biological).

But it is important to note that in the context of the gotra as one of the
three factors underlying the tathdgatagarbha theory and as the source of the
Buddha-Bodies there is apparently no trace at all of the precious substance/
mine metaphor discussed in the first part of this paper (pp. 342-4).

Ch. 1 of the RGV contains four other verses—27-8, 41, and 86—in which
reference is made to the gotra.

In 1.41 we read :

bkavanirvdnataddubkkasukbadosagunek§anam |
gotre sati bhavaty etad agotranam na vidyate || 43

‘ Given the existence of the gotra, becoming and extinction, together with their
respective suffering and bliss, faults and qualities, are perceived; for this is
not so (na tad yatah) with regard to those without gotra ’. Following as it does
on RGV 1.40 which speaks of the buddhadhatu as the Element which makes
possible both aversion to Pain and seeking for Nirvana (nirvrti), it can be
assumed that here too the reference is to that gotra which is equivalent to the
buddha- or tathagata-dhatu, viz. the prakrtisthagotra. The RGVV in fact mentions
the prakrtivisuddhigotra,*t as well as the certain capacity for spiritual purity
(viSuddhibhavyat@) %5 present in all sentient beings ; and it then quotes a verse
which compares this certain capacity to a concealed golden image (suvarna-
bimbam paricchaditam). (This example seems, however, not to correspond
exactly with examples V and VII of the TGS and RGV serving to exemplify
the prakrtisthagotra, but rather with example IX which pertains to the
samudanitagotra as the source of the nirmana-kiya.ss)

As for RGV 1.86, it refers to the gotra as one in a series of four factors that
are said to correspond to four equivalents (paryaya; RGVV: namaparyaya)
of the dharmakdya on the level of the Immaculate Element (andsravo dhatuh)
or tathigatagarbha. These four factors (artha) are inseparability of the Buddha-
Qualities (buddhadharmavinirbhiga), the ¢ thus coming '—i.e. perfection—of the
gotra (tadgotrasya tathagamah)," possession of the true and non-deceptive
properties (amrsamosadharmitva), and original tranquillity by nature (adi-
prakrtisantata). Corresponding to these four factors are the four equivalent
expressions listed in 1.84 : dharmakaya, tathagata, aryasatya, and paramdirtha-
nirvrte. Under the tenth rubric of the RGV (1.29, 84f.)—the category of
non-separation (asambheddrtha)—the preceding four factors are found to relate
to the tathagatagarbha in so far as it is characterized by achievement of the
final goal (nisthagamanalaksana, RGVV 1.84 avatarantka). It is thus clear from
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the parallelism of 1.84 and 1.86 that the expression tathdgata pertains, on the
level of the fruit or goal, to tathdgama of gotra. And with reference to the
attainment in inconceivable modes of the nature of the gotra 48 the RGVV
indeed quotes a definition of the gotra phrased in the following terms: ° The
particularity of the six [internal] Bases (saddyatanavisesa) % is such (tadra),
come in a continuous series, without beginning in time, and acquired through
nature (dharmatapratilabdha)’. As for this connexion between tathigama of
gotra (1.86) and the tathagata (1.84), it is reminiscent of the terminology used
in the Mahayanasitralamkara where it is said that the tathatd, though without
differentiation for all sentient beings, is the tathdgata-state once it has reached
purity, so that it is declared that all embodied beings have this tathagatatva
as their embryo-essence.’ The link between this aspect of the gotra and the
tathagata is brought out not only by the allusion to tath@gama—in other words
to an etymology of the word tathdgata—but perhaps also by the presence in
the definition quoted in the RGVV of the epithet tadrsa ‘such’; for this
adjective may also involve an implicit allusion to the etymology of tathigata :
the Tathagata is in fact regularly referred to as tayi(n) (tadi(n) in Pali).52

In sum, it therefore appears that the gotra of RGV 1.86 also refers to the
prakytistha-gotra (: tathagatadhatu) just as did the (visuddhi)gotra of 1.41.52 That
the term gotra in 1.27-8 similarly pertains to the double gotra of RGV 1.149 is
confirmed by the relation of these two verses with RGV 1.144 and 149-52.
(The question then is to which component of this double gotra—the prakrtistha
or the samudanita—it pertains.53)

On the contrary, the gotra mentioned in the first part of ch. 1 of the RGV
differs from the gotra of the second part by being not twofold—prakrtistha and
samudanita %*—but fourfold. And it is clearly associated with the precious
substance/mine metaphor, rather than with either the other varieties of
mineral metaphor or the biological metaphor with which the twofold gotra has
been seen to be associated, for it is explicitly said to be the ‘ mine ’ or ¢ matrix ’
of the Triple Jewel (ratnatraya = triratna, viz. buddha, dharma, and samgha)
(RGV 1.24):

gotram ratnatrayasydsya visayah sarvadarsinam |
caturvidhah sa cdcintyas caturbhih karanaih kramat ||

‘ The matrix of the Triple Jewel is the object of Those who see all ; it is four-
fold, and it is also inconceivable for four reasons taken in order ’.
The four factors comprising this quadripartite gotra are enumerated in the
verse 1.23:
samala tathatitha nirmald vimald buddhagund jinakriya |
visayah paramdrthadarsindm Subkaratnatrayasargako yatah ||

‘ The impure Thusness (tathat@) (i), as well as the pure one (ii), the spotless
Buddha-Qualities (iii), and the action of the Jina (iv) constitute the object of
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Those who see the supreme truth; for it is productive of the three pure
Jewels’.% A parallel enumeration of four factors is then found in the extant
text of the RG'V in what looks like a commentary-verse (1.26) :

bodhyam bodhis tadangani bodhanéti yathakramam, |
hetur ekam padam trins pratyayas tadvisuddhaye Il

‘ Among [the factors] known as what is to be known (i), Awakening (ii), its
members (iii), and the action of making known (iv), respectively one “ station *’ 5
is the cause and the [other] three [“stations ] are the condition for its
purification .57

These four factors then make up the subject-matter of the four main
chapters of the RGV, called in the RGVV the Tathagatagarbhadhikara, the
Bodhyadhikara, the Gunadhikara, and the Tathagatakrtyakriyadhikara. It is
true that the first chapter of the RGV only takes up in detail the tathagatagarbha
as such with verse 1.27, the preceding verses of the extant Sanskrit version
being devoted mainly to the three Jewels (1.4 f., 9 f., and 13) and their fourfold
Matrix (1.23-6), of which the samald tathata or tathagatagarbha is, as has just
been scen, the first component ; but this tathdgatagarbha is none the less without
doubt the main topic of ch. 1. And ch. 2-4 are then devoted to the three
following components of the fourfold gotra. According to RGV 1.1, which
provides a table of contents of the whole Sistra as we have it, these four
factors making up the Matrix of the Triple Jewel together with the Three
Jewels themselves then constitute seven adamantine factors (vajrapada).58

In view of the preceding considerations it seems clear that the gotra to
which reference is made in the title Ratnagotravibhaga must therefore be the
fourfold mine or matrix associated with the precious substance/mine metaphor,
and not the twofold gotra of the second part of ch. 1 comprising the prakrtistha-
gotra (: tathagatadhatu, tathagatagarbha) and the samudanitagotra which, as seen
above, are associated respectively with varieties of the treasure metaphor and
a botanical metaphor. And it follows that the title of the work must be under-
stood as meaning literally ¢ Opening up of the Matrix of the (Triple) Jewel .5
The structure and contents of the extant text of the RGV consequently lend
no support to the translation of gotra in either the title or the Jirst part of ch. 1
as lineage’ or ‘ germ ’ (in the strict biological or botanical sense), these two
meanings being applicable only to the gotra set forth in the second part of ch. 1
and the associated metaphors of the Tathagatagarbhasitra, rather than to the
precious substance and its associated metaphors in the first part of ch. 1 taken
from the Dharanisvarardjasitra and related sources.®

The semantic differentiation noticed above between distinct uses of the
word gotra associated with different metaphors has implications not only for
the history of the gotra doctrine and the closely related tathdgatagarbha and
tathagatadhatu theory, but also for the problem of the history of the text of the
R@YV and the question of the original form of this work (the ‘ Ur-RGV °).
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III

The prose-commentary on the extant Sanskrit text of the RGV uses terms
such as Sloka, udana, and udaharana to introduce verses of the original text on
which it comments ; and it seems likely that when a verse is introduced as a
“Sloka —a term that need not in this case refer to the metrical structure of
the verse in question, which may in fact be composed in another metre—this
indicates that it belongs to the basic core of the work rather than either to a
commentary-verse that has become incorporated into the RGV as we have it or,
as a summary-verse or quotation, to the prose-commentary (the RGVV).%

With respect to the question of the original extent of the basic text of the
RGV, the Chinese translation (contained in the Taishé Daizokyé, no. 1611 and
attributed to Ratnamati and Bodhiruci) raises a number of problems.®? To
begin with, since there are to be found there two Chinese versions of the Sastra,
one of which consists of only some 300 verses of the RGV while the second
comprises most of these verses with some commentary-verses in addition as
well as the prose-commentary (the RGVV), the two Chinese versions do not
agree completely with regard to the original verse-text. Secondly, the Chinese
versions of the verse-text do not correspond to the text of the extant RGV as
edited by E. H. Johnston, or to the Tibetan translation of the bsTan:’gyur
which in this respect closely follows the Sanskrit text. Finally, provided at
least the first 18 verses of ch. 1 are not counted, the Chinese verse-text of this
chapter is more closely comparable to what can be called the Sanskrit ¢ Sloka-
text ’, that is to a text of the RGV consisting of the verses that the prose-
commentary has introduced as ¢ Slokas *.62

Now RGV 1.23 which, as seen above, enumerates the four factors making
up the quadripartite gotra of the first part of ch. 1 is in fact introduced in the
prose-commentary as a ‘Sloka’; and on the formal level there therefore
exists an at least prima fucie case for considering it to belong to the basic text
of the RG'V. This view is furthermore supported by the structure of the extant
Sanskrit, Chinese, and Tibetan versions of the text, for all of them include this
verse and, accordingly, comprise chapters dealing with these four factors.

However, in his discussion of the original form of the RGV in which he has
set up two basic criteria intended to establish whether a given verse of the
RGYV belongs to the ‘ basic original ’ text—namely its occurrence in the Chinese
verse-text and its presentation as a ¢ Sloka ’ in the Sanskrit prose-commentary—
Takasaki has excluded RGV 1.23 from his 27-verse ¢ basic original > Ratnagotra-
vibhaga (* Sloka-grantha ’).®¢ And he has done so despite the fact that the
verse fulfils his two requirements for establishing the authenticity of a verse,
not on internal philological grounds but because it contains references not only
to the samald tathati—in other words to the tathagatagarbha which is the
subject of the main portion of ch. 1—but also to the other three factors con-
stituting the subjects of ch. 2, 3, and 4 of the RGV ; for in Takasaki’s opinion
the ° original basic ’ text consisted only of 27 verses drawn exclusively from
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the first chapter, and ° denial of the originality of chapters other than ch. 1
consequently means the denial of the idea of the 4 aspects of the ratnagotra * &

Since RGV 1.41, 86, 144, and 149-52 are neither introduced by the Pprose-
commentary as ¢ Slokas’ nor are they included in the Chinese verse-text, the
only explicit reference to the gotra remaining in Takasaki’s ‘ original basic’
text is the one found in RGV 1.27.% And notwithstanding the fact that this
verse is not introduced as a ¢ Sloka ’ by the Sanskrit prose-commentary and
that it therefore violates one of his two basic criteria of authenticity, Takasaki
has included it in his basic text on the ground that ‘it expresses the funda-
mental idea of the Ratna. and is so important that we cannot imagine the
contents of this text without this verse *.7

This waiving of the criteria he has himself established both to exclude 1.23
and to include 1.27 on the basis of their content alone raises serious questions
since it tends to involve Takasaki in a circular argument. Furthermore, it is
clear that a text from which are excluded not only the verse referring to the
gotra of the ratnatraya (1.24 excluded, no doubt properly, as a commentary-
verse) but also the ¢ Sloka * 1.23 which enumerates the four factors making up
this gotra could hardly merit the title of Ratnagotravibhaga, which Takasaki
nevertheless still gives it. For even a proto- or Ur-RGV would presumably
have had to include some reference to that topic in order to justify this title.%
That this function cannot be filled by RGV 1.27, which only mentions the gotra
as one of the three factors underlying the tathagatagarbha doctrine in accordance
with 1.144 and 1.149-52 dealing with the twofold gotra, should be clear from
the foregoing discussion; for as we have seen the concept of the ratnagotra—
& mineral ‘ matrix * of jewels—is propounded only in the first part of ch. 1 of
the RGV, and it does not reappear explicitly in the second part of this chapter
beginning with RGV 1.27.

The question then arises as to whether the * original basic > RG'V as recon-
structed by Takasaki (or any text closely resembling it) ever circulated in-
dependently as a literary composition; and, if so, what the title of such a
composition lacking verses 1.23-6 might have been in view of the fact that it
could scarcely have been the title Ratnagotravibhaga. Theoretically no doubt
the sub-title (Makayana)Uttaratantra($astra) is a possibility, since the subject-
matter would correspond to what is termed wttaratantra in the M ahdparinirvana-
sdtra ®; but such a hypothesis is quite uncertain, the more so as the only
verse of ch. 1 of the RG'V referring to a tantre . . . uttare (1.160) is not regarded
by Takasaki as part of the original basic text. The question of the precise
extent of the original RGV thus proves to be a problem that is still only
partially resolved, though Takasaki’s valuable book constitutes an important
contribution to the study of this and other problems surrounding the RGV.”

In sum, it is no doubt possible that parts of the extant RGV circulated
independently, for the text as we have it is evidently composite 7; but it is
highly unlikely that such a text could have been entitled Ratnagotravibhiga
if it did not somehow include the matter referred to in RGV 1.23-6.
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The preceding considerations thus tend to support the thesis that RGV 1.23
formed an integral part of any text known as Ratnagotravibhaga, and hence
that such a text was articulated round the four factors enumerated in that
verse, and elaborated in 1.24-6, as the four matrix-sources of the Triple Jewel.
In addition, these considerations help to show that it may still be appropriate
to take the extant Sanskrit text of ch. 1 of the RGYV, however composite it
may be, also as a basis for doctrinal study and analysis of the gotra and
tathagatagarbha theories. .

Finally, there can be no question of the ratnagotra of RGV 1.23-4 being
simply a synonym of tathagatagarbha,™ for the tathagatagarbha = samald
tathatd is only one of four components of the ratnagotra. The only gotra identi-
fiable with the tathdgatagarbha is then the prakytistha-gotra, or perhaps more
loosely the double gotra of the second part of ch. 1 of the RGV.™

Iv

To return now to the distribution of the meanings of the word gotra in the
extant Sanskrit text of the RGV, the references to the © technical > metaphors
regularly associated with the ideas and meanings expressed by this word can
be of help. This is indeed not unexpected since it is well known that metaphors
and parables play a very prominent part in the didactic technique of the
Buddhist Siitras as well as of some Sastras, this being especially true of the
tathagatagarbha and related doctrines which have been explained by means of
them in the Tathdgatagarbhasiitra, the Mahayanist Makaparinirvanasitra, the
Mahabherisutra, and elsewhere, and also in the Ratnagotravibhaga.

It is nevertheless clear from the foregoing that the gotra and tathigatagarbha
doctrines are associated with and exemplified by a remarkably wide variety of
metaphors drawn from quite different spheres. And the at least partial over-
lapping noticed for the meanings of the word gotra along with the curious
mixture of metaphors applied to the concepts involved clearly raise problems
of interpretation.’

Concerning the distribution of the metaphors associated in particular with
the meanings of gotra in the extant RGV, in the JSirst part of ch. 1 (which serves
as an over-all frame for the entire Sastra and also as an introduction to the
tathagatagarbha doctrine expounded in 1.27 ff., as already mentioned above)
only the precious substance/mine metaphor is found. And since this aspect of
the gotra is stated to be the source of the Triple Jewel, only the meaning ‘ mine ’
or “ matrix *—or the more general one of * source '—would be appropriate, to
the exclusion of the meanings ‘germ’ and ‘lineage’ with the associated
biological and botanical metaphors.

In the second part of ch. 1 on the other hand the picture is somewhat less
clear, the metaphors used in the verses (which, except for 1.27, seem to be
tommentary-verses) and in the prose-commentary being very mixed indeed.

. Of course, 1.144 and 1.149-52 speak basically of the same aspect of the gotra,
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namely the twofold one consisting of the original and beginningless prakrtistha
and the acquired (samudanita) one, the first being exemplified in itself by
example V and as the source of the svabhavika-kaya by example VII, and the
second being exemplified in itself by example VI and as the source of the other
two Buddha-Bodies by examples VIII and IX. But in connexion with the
gotra of 1.41 and 1.86 none of the familiar metaphors is mentioned ; and the
meaning has therefore to be established in these two passages on doctrinal
grounds as well as, in the case of 1.86, on the basis of the parallel verses 1.84-5
and the canonical text quoted in the commentary. Taken together, the evidence
for 1.86 points to the gotra called in 1.149 and elsewhere the prakrtistha.™

As for the gotra mentioned in 1.27-8, there is every reason to suppose that
the reference also is to the gotra of the second part of ch. 1 (1.144, 149-52)
especially closely associated with the tathagatadhatu /tathagatagarbha, and not
to the quadripartite gotra of the first part of that chapter in which the tatha-
gatagarbha (= samald tathatd) is only one of four component parts. But, as
already mentioned, there may be some uncertainty as to whether the bauddha-
gotra of 1.27 is more specifically the prakrtistha or the samudanita ; for the
mention of metonymous transfer (of the result on to its cause) in that verse
could be interpreted as supporting the idea that the bauddha-gotra corresponds
to the result- (or Fruit-) level of the acquired (samudanita) or developed
(paripusta) gotra.™

Now, of the five examples taken from the Tathagatagarbhasatra used in the
R@V to illustrate the gotra, only one—viz. example VIII relating to the future
Cakravartin in the womb of a destitute woman and exemplifying the samudd-
nitagotra as the source of the sambhoga-kaya—is associated with a biological
metaphor, so that it may be thought to reinforce the biological meaning
‘lineage’. And the example of the seed or sprout in the sheaf (no. VI) is
basically a botanical one, so that it could be held to be related to the meaning
‘germ’ or even ‘genus; species’. The other three metaphors, those in
examples V, VII, and IX, are all varieties of what may be termed a mineral
metaphor, since the first two pertain in some way to a (hidden) treasure while
the last one involves a reflecting gold image ; but as such they differ significantly
from the precious substance/mine metaphor which, as has been seen above,
represents a distinct variety of mineral metaphor.

These five examples are to be found in the ud@harana-verses 1.96 ff.—that
is, in what are presumably commentary-verses of the RGV (Takasaki’s ‘B’
and ‘C’ classes)—while the metaphor of the (commentary-)verse 1.24, based
0;1 the Sloka 1.23, is as already seen above not to be found in the second part
of ch. 1.

Overlapping of meanings and associated metaphors is found not only in the
case of the word gotra but also in the words tathagatadhitu and buddhadhatu.
For although this term, meaning literally  Element of the tathdgata (or
buddha)’, seems to be exemplifiable by the precious substance metaphor, a
biological—or more precisely a medical—connotation is also present in it,
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dhatu having the meaning of ‘ humour ’ in Indian medical theory. This bio-
medical metaphor becomes especially significant in the Mahaparinirvinasitra.”
And in terms of this usage, the expression sattvadhitu, meaning literally
‘Element of the sentient being ’, can refer also to the spiritual ¢ constitution ’
of the sentient being.?

Only in the case of the word tathagatagarbha to the extent that it is inter-
preted etymologically do we then find an exclusively biological metaphor :
‘embryo (essence) of the tathdgata’. This meaning appears when the word is
understood as a possessive (bahuvrihi) compound meaning ‘having the
tathagata as embryo (essence)’.” On the other hand, when interpreted as a
genitive determinative compound (sasthisamasa) meaning ‘ embryo (essence) of
the tathdgata’, the biological connotation is more likely to recede into the
background ; garbka can then be understood completely figuratively as meaning
simply ‘ essence ’ (garbha = Tib. sfisn po), and it thus more closely approaches
its frequent equivalent dhdtu (Tib. khams ~ dbyins) ‘ Element’ etc. Now,
according to the commentary on the Ratnagotravibhiga, it is to the extent that
it refers to having the dharmakdya as nature that the term tathagatagarbha is to
be understood as a determinative compound; but when it refers to having
Thusness (tathata)-as nature it is to be interpreted as a possessive compound,
and such is evidently also the case when it refers to having the gotra as nature.3°

In accordance with what has been observed above it might a priori seem
natural to expect the socio-biological metaphor to be more in evidence in
connexion with the latter usages, and the hidden treasure metaphor to prevail
in the former one, that is in connexion with the reference to the dkarmakaya.
This is not the case, however. It is no doubt true, as seen above, that the
biological metaphor is most explicit in the example relating to the samudanita-
goira as the source of the sambhoga-kaya (example VIII). But botanical
metaphors, which might be considered close to the biological one, appear in
connexion with the dharmakiya (examples IT and III, and to a lesser extent in
example I where a tathagata-figure is seen as seated in the heart of a lotus,
unaffected by its surrounding faded and decomposing petals). And in the
series of nine examples taken from the Tathdgatagarbhasitra, the hidden
treasure metaphor is in fact applied only to the tathata (example IV) and the
prakrtisthagotra (examples V and VII), and not to the dharmakaya.

The interrelationship between the connotations of gotra, tathagatadhatu,
and tathagatagarbha and their associated metaphors drawn from the Tatha-
gatagarbhasitra as employed in the Ratnagotrawibhaga is thus a complex one ;
and this complexity is compounded when we consider the metaphors employed
in other Siitras to exemplify the same set of doctrines. This complex situation
does not, however, seem to make futile a consideration of the senses and
associations of the term gotra in the Ratnagotravibhaga ; and a close reading of
this work indeed makes it possible to determine these meanings somewhat more
accurately by referring to the distribution of the metaphors.
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A

In his Buddhist Hybrid Sanskrit dictionary F. Edgerton has listed the
following four meanings of gotra in Buddhist usage: (1) ‘family’ ete.;
(2) “mine’; (3) ‘ origin’ (like akara), ¢ basis, source, cause, seed ’ ; and (4) “ kind,
class, category ’ (like jat:).8? It would, however, seem possible to reorganize
Edgerton’s entry and regard meaning (3a) ‘origin’ as related either to
(1) ¢ family ’ or, more probably, to (2) ¢ mine ’ (as is indeed implicitly suggested
by Edgerton himself, who compares dkara ‘mine’); the meaning ° cause’
also appears connected with the meaning * mine’, especially since gotra has
been seen above to approach the meaning of dhdtu © element * which is used in
the meaning of ‘ cause * (hetu, nimitta).®? As for the meaning ¢ seed, germ’, it
seems to be a distinct one.®* Meaning (4) ‘ kind, class, category ’, although it
is perhaps not all that clearly established by the two quotations from the
Lankavatarasitra provided by Edgerton,® is supported by other passages, as
well as by the Tibetan equivalent rigs ¢ kind, class ’ (also the regular equivalent
of jati) and perhaps to a certain extent also by the Chinese equivalent hsing 4
‘nature’; it would seem possible to connect it either with (2) ‘ mine ’ 8 or,
more probably, with (1) ‘ family * ete. since Skt. jati and Tib. rigs both have
the meaning of ‘ family, lineage > and ‘kind, class’ while in Chinese these two
meanings are assigned to two (homophonic) characters.8 In Buddhist usage
we then find the following main meanings :

I. ‘ mine, matrix’,
IL. family, clan, lineage ’,
ITI.  germ, seed’,

all of which are in some way a * source’. The meaning (IV) ¢ class, category ’
could be derived from any one of these three meanings; logically it appears
to represent an extensional value in relation to the meaning ¢ germ * determining
classification in a class, and historically in the texts studied above it seems most
closely connected with the spiritual and psychological * germ ’ (representing
an intensional value of the word),3” and also with lineage °, but a connexion
with a ‘ mine ’ (of homogeneous elements) cannot be excluded.®

Now the semantic and lexicographical problems raised by the various
meanings attested for gotra in Indo-Aryan in Buddhist usage are paralleled in
an interesting way by those posed by the Iranian vocables which could be
regarded as cognates: Middle Persian gohr ¢ substance, nature, essence, jewel,
stock, lineage * (cf. Modern Persian gokar ¢ gem, pearl, nature, substance ’) and
Sogdian yws ¢ substance, metal ’® (cf. Henning, Sogdica, 17, 20; Gershevitch,
Grammar of Manichean Sogdian, 47). The Iranian meanings indeed correspond
largely to the range of meanings attested for OIA gotra, except that they have
the meanings ‘ jewel, pearl, substance ’ instead of ¢ mine, matrix (of metals or
gems)’ as in Indo-Aryan and that they differ from the earliest OTIA by not
attesting the meaning ‘ cattle-pen ’ (RV ) while they do attest the meaning

4
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‘lineage ’ (late Vedic ). Therefore, contrary to what has often been assumed,®
the meanings attested in Iranian do not diverge so radically from those in
Indo-Aryan, and there consequently seems to be no semantic ground for
rejecting the assumption that the Iranian forms quoted are cognates of OIA
gotra, as suggested by their phonetic shape.

As for the etymology of OIA gotra taken by itself, whereas the remarkable
polyvalence of gé- ‘cow’ in Vedic usage ® might perhaps make it possible
conceptually to derive many of the attested Indo-Aryan meanings in addition
to ‘cattle-pen’ from gé- ‘cow’ -+ trd- ‘to protect’ (cf. Wackernagel-
Debrunner, Altindische Grammatik, 11, 2, pp. 79, 701), such a possibility does not
appear to exist for Iranian. H. W. Bailey then proposed deriving the Iranian
vocables in question from *gaubra, remarking that OIA gotrd- *family’ is
probably the same word and that it was perhaps originally distinct from gotrd-
‘ cattle-stall* (JRAS, 1953, 34, p. 115); and he has furthermore suggested
that this *gaufra may be derived from *gau- : *qu- ‘to grow’ (Khotanese
texts, v1, Prolexis to the book of Zambasta, 1967, 33). It is true that Bailey’s
suggestion that OIA gotrd- ‘ cattle-stall’ is perhaps not identical with gotrd-
‘family > was rejected by M. Mayrhofer (Vergl. etymol. Worterbuch des Alt-
indischen, 346) ; but-Mayrhofer himself neither attempted to trace in detail the
history of the meanings attached in OIA to the form gotra-, nor did he even
explicitly propose a complete etymology but merely noted : ‘ Zu gduk. S. auch
Wack. 11/2, 79°. Since it is not clear how the meaning  cattle-pen ’ is to be
fitted in with the other Indo-Iranian evidence, the merits of Bailey’s suggestion
cannot be dismissed out of hand. In his review of Mayrhofer’s dictionary
E. Benveniste has also pointed to the need to dissociate OIA gotrd- from gé-
‘cow ’ if a connexion is to be maintained with the Iranian forms.®

However, it might still be possible to derive the meanings attested in
Indo-Iranian inclusive of Vedic ‘ cattle-pen ’ from the same etymon if we posit
as the logically basic meaning something like ‘place of growth or origin
(cf. Bailey’s etymology quoted above) ; source ’. And if this  source ’ is thought
of as a container (cf. ‘ mine, matrix ’ as well as  cattle-pen ’), one could then
suppose that, in Iranian, what is contained—i.e. what °originates’, viz. a
substance, jewel, metal, etc.—received the name of its container or source by
metonymy. The same process could be thought to have taken place in OIA
to make the meaning ‘ family, lineage > derive from °cattle-pen’®2; or one
could suppose more simply that the meaning ‘family, clan, lineage’ derives
directly from the logically basic meaning ‘ source ’, since a clan or lineage is
both biologically and sociologically a place of origin or source for an individual.
It would then seem possible to account in this way for all the attested meanings
within the framework of a logical semantic tree with the inclusive ‘root’
meaning ‘origin, source’, from which the specialized ‘branch’ meanings
derive.

Again, if the meanings ‘ nature ’ and ‘ kind ’ also attested for this group of
words in Indo-Iranian (and incidentally also for the Tibetan equivalent rigs
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‘kind, class’ as well as family °, and for Chinese ksing {4 ¢ nature ’[hsing
‘ surname, clan ’) were not deemed too abstract, such could be considered the
logically primary meaning, which could then have been specialized in either a
socio-biological or a mineralogical direction.

Neither of the meanings indicated above—* origin, source’ and ¢ nature,
kind ’—as a possible primary meaning in the framework of a logical semantic
tree is of course chronologically speaking the earliest attested meaning in OIA ;
and each of these meanings may perhaps appear more inclusive thar. minimal.?
But the possibility that a primary and original meaning is only actually attested
for us in a chronologically later text cannot be overlooked in principle ; and in
the last analysis, despite a certain abstractness, either meaning (and especially
the first) may be after all sufficiently minimal. But clearly the semantic
history and etymology of this group of words require more investigation from
the philological point of view of the entire corpus of Indo-Aryan and Iranian
materials than it has been possible to provide in this paper the purpose of which
is limited to only one aspect of the problem.

At all events, the partial if not total identity of the semantic range of gotra
in OIA (inclusive of Buddhist Sanskrit) and the apparently cognate forms in
Iranian goes against Edgerton’s assignment of the meanings ‘ mine ’, ¢ source ’
and ‘kind, class, category ’ to his Buddhist Hybrid Sanskrit which, according
to his own definition, would imply that these meanings are exclusively Buddhist
and, in addition, probably basically Middle Indian.®* For in view of the Iranian
evidence the meanings ‘ mine (of a precious substance) * and ‘ kind ’ ete. can
hardly be regarded as developments peculiar to Buddhist Sanskrit.

VI

To sum up, the meaning ‘ mine, matrix ’ is central in several Buddhist Siitras
as well as in the Ratnagotravibhaga. In view of the totality of the Indo-Iranian
evidence this meaning does not seem to be peculiar to Buddhist Sanskrit; nor
does it seem likely that this meaning can be derived from the meaning ‘ moun-
tain ’ which the word gotra developed secondarily in OIA.

The very title of the treatise known as Ratnagotravibhiga goes against the
view that its verse 1.23, which sets forth the idea of the ratnagotra or Mine
of the Triple Jewel of the buddha, dharma, and samgha, is not part of the basic
text of any treatise so named.

An analysis of the doctrine of the Ratnagotravibhiga as we have it along with
its commentary (RGVV) excludes the hypothesis that the ratnagotra of the
treatise is simply identical with the tathdgatagarbha which is, in fact, only one
of its four component parts: samali tathata (= tathagatagarbha), bodhi, the
Buddha-Qualities, and the Buddha-action.
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! A shortened version of this paper was read before the Indological section of the twenty-
ninth International Congress of Orientalists in Paris in July 1973.

The following abbreviations are used.

IBK Indogaku- Bukkyogaku Kenkyu Ff] FE Bt {fh Zf % BF 7.

MS4 Makayanasitralamkara (ed. Lévi).

RQV Ratnagotravibhaga (Sanskrit text ed. E. H. Johnston).

RGVV  Ratnagotravibhagavyakhya (Sanskrit text ed. E. H. Johnston).

TGS Tathagatagarbhasitra (Tibetan translation in the 1Ha-sa ed. of the bKa’-’gyur).

Théorie  D. Seyfort Ruegg, La théorie du tathagatagarbha et du gotra (Publications de 1'Ecole
Frangaise d’Extréme-Orient, LXX, Paris, 1969). -

*v. Lankavatdrasitra, ed. Nanjd, 2, pp. 63-6, and the other sources quoted in Ruegg, Théorie,
74 f.

3 Samdhinirmocanasitra 1.15, 24 ; of. Théorie, 73-4.

¢ Lankavatarasiitra 2, p. 63.

5 v. Lankavatarasitra 2, pp. 63-5; MSABh. 3.2.

¢ Lankavalarasitra 2, pp. 65-6; MSABh. 3.11: aparinirvinadharmaka. There are two
categories of persons not attaining nirvana, those who do not attain it for a certain length of
time (tatkalaparinirvanadharman) and those who never do so (atyantaparinirvanadharman). The
theory that some persons are destined never to attain nirvara and buddhahood is considered
characteristic of the Yogicarin school, which does not admit the doctrine of universal buddhahood
implied by the usual interpretation of the ekayina theory (see Samdhinirmocanasitra 7.24) and
the theory of the tathagatagarbha present in all sentient beings. (MSA4 9.37 does not, it seems,
refer to the fully developed tathagatagarbha theory which is based on three factors—the irradiation
of the dkarmakayg, the non-differentiation of the tathatd, and the presence of the gotra [see
RGV 1.27f.]—and concerns only the non-differentiation of the tathatd, and the tathagatatva,
which all beings possess as their embryonic essence. Cf. below, n. 50.)

The agotra doctrine to the extent that it assumes a class of spiritual ¢ outcastes’ being
evidently incompatible with the tathigatagarbha theory, the question arises as to the significance
of the allusion to persons without a gotra in RGV 1.41. The reference there seems to be to a
hypothetical case (opposed to the author’s own view expressed before in RGV 1.40-41c), which
is not, however, admitted by the author; and the revised reading of pada 1.41d agotrinim na
tad yatah (cf. L. Schmithausen, WZKS, xv, 1971, 145) * since this is not so for those without
gotra’ makes this interpretation easier (see p. 346). Indeed, according to RGVV 1.41, any
allusion to an icchantika who does not attain nirvina is to be interpreted as referring to a
certain interval of time (kalanlarabhipriya) only, and not to a permanent incapacity. On the
icchantika cf. D. S. Ruegg, Le traité du tathagatagarbha de Bu ston Rin chen grub, Paris, 1973,
p- 12, n. 1. The aparinirvanagotra is also mentioned in RGVV 1.32-3, 1.38, and 1.41, and the
aparinirvanadharman in 1.41.

7 of. MSA, ch. 3; Madhyantavibhigabhasya and °tikd, 2.1, 4.15-16.

8 of. Théorie, 123 f.
®v. Théorie, 177 f.; MSA 11.53-9; Madhyantavibhigatiki 3.1a, 22. On the equivalence
of nirvaina and buddhahood, see RQV 1.87.

1* The meanings  family * and * seed * have been radically separated by F. Edgerton, Buddhist
Hybrid Sanskrit dictionary, New Haven, 1953, under his headings (1) and (3) respectively (see
above, p. 354).

11 Bodhisattvabhami 2.4 (pp. 326-7). Cf. triratnavaméa in RGVV 1.26.

12 Dadabhiamikasitra 1U (= p. 16). Cf. MSABh. 5.4-5.

13 Buddhavatamsaka, ch. 43, fol. 76 a 7 (Peking ed.). (Cf. J. Takasaki, I BK, v, 1, 1958,
48-53.)

Y Qandavyiha, ch. 31, p. 221: ayam sa tathagatagarbha dgacchats, yah sarvasattvanam
avidyandakosam nirbhetsyati/ ayam sa dharmarajakulodita agacchati, yo *sangavaravimaladharma-
rajapatfam abandhisyati/. Here tathagatagarbha is translated into Tibetan as de bfin glegs pa’s
8iin po can; and since the particle can often renders a bahuvrihi compound, the meaning may
be ‘ born from the Tathigata’ which answers to dharmardjakulodita ‘ arisen in the family of
the Dharmaraja (= Tathagata)’. Cf. buddhagarbha (p. 482, 1. 26) = sans rgyas sras. See now
Takasaki Jikido & My 14 3, Nyoraizo shisho no keisei 4 3K 3% B A0 D ¥ W&, Tokyo,
1974, 17 £,
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151t is to be noted that the Abhidharmakosabhdsya associates gotra = dhatu = dkara and
gotra: jati in 1.20 : gotrartho dhatvarthah/ yathaikasmin parvate bahiny ayastamraripyasuvarnadi-
gotrani dhitava ucyante evam ekasminn asraye samtane va astadada gotrani, astadasa dhitava
ucyante/ akaras tatra gotrany ucyante/ ta ime caksuridayah kasydkardh/ svasya jateh/ sabha-
gahetutvat/. And Yafomitra comments (Wogihara, p. 45): akara iti prakrtam/ ... akaro
dhatuh, yato hi suvarnadyutpatiis te tesam akarah/.

Thus gotra has the meaning of element/cause (dhatu ; cf. below, n. 30; RGVV 1.149-52) or
source (@kara ‘ mine ’), and it is then the source of its class (jati) by reason of being a homogeneous
cause.

Compare also the dhatugotra ‘ mine of mineral elements ’ in the Vinaya of the Milasarvasti-
vadins (ed. N. Dutt, Gilgit manuscripts, 11, pt. 1, p. 106) and in the Divyavadana (8, pp. 111-12),

Concerning the philosophical and soteriological use of the word gotra, the Gandavyiha
contains some especially revealing passages. Thus, in the expressions (prajia-)akaragotra
(-sambhava) (p. 40, 1. 6) and (sarvaratnasambhavotpatti-)gotrakara(-milajiana) (p. 451, 1. 2), the
words gotra and dkara seem to reinforce each other (cf. below, n. 78). In the same text is
found the collocation of the expressions gotra and akara (p. 495: ... sarvabodhipaksyadharma-
ratnakarataya gotrabhitam sarvasukladharmasambhivataya akarabhatam [read akarabhitam 1]...
bodhicittam). We also meet in it the parallel expressions (sarvatathagatasambhava-)jiianakaragarbha
(p. 282, 1. 25), jianagarbha (p. 483, 11. 1-2), and jiianadhatu (p. 484, 1. 16). Cf. also sarvatathdgata-
kulagotrasambhavagarbha (p. 366, 1. 19, pp. 368-9) and kulagotrasambhava (p. 503, 1. 26). On the
Gandavyiha as a forerunner of the tathdgatagarbha doctrine see now Takasaki, Nyoraizo shisho no
keisei, ch. iii. And on the use of dhatu in the Aksarasisutra see Ruegg, Théorie, 145.

18 On ‘ cat’s eye’ as the meaning of vaidurya see L. Finot, Les lapidaires indiens, Paris,
1896, pp. xlv—xlvii; C. Vogel, 11J, 1x, 4, 1966, 270.

17 Dasabhumikasitra 11D (= p. 204) : tadyathipi nama bho jinaputra mahamaniratnam yada
dada ratnagotrany atikramydbhyutksiptam ca bhavati kusalakarmarasuparitapitam ca . . . , evam eva
bho jinapuira yada bodhisattvanam sarvajiiatdratnacitiotpado dadaryagotrany atikramyotpanno
bhavati dhutagunasamlekhasilavratatapahsuparitapitas ca . . ./.

The meaning of the word ratnagotra is here clearly established by the context. (However, in
the Lankavatarasiatra [p. 1, 1. 7], in the expression nanaratnagotrapuspapratimandita, ratnagotra
seems to mean not ‘ mine of jewels’ but ¢ various kinds of jewels’, as translated by Edgerton
8.v. gotra (4), gotra here being then equivalent to jati. But even there it would perhaps be
possible to understand the expression also as ‘ adorned with flowers made of jewels ’.)

For the idea set out in the Dasabhimikasitra compare the parable of the (bodhisativacitiotpada-
sarvajagadvyihagarbha- and sarvajiiatacittotpadendranila-)ymahamaniratna in the Gandavyiha
(83, p. 499), where the term gotra however does not appear ; there the sarvajiatacittotpadatyanta-
vimalavisuddhaprabha-maniraina also surpasses the rainakaras (read : ratnakara ‘ jewel-mine ’ ?)
of qualities of the worldlings, disciples ($aiksa, presumably the Sravakas) and Pratyekabuddhas.

18 Dharanisvararajasitra (= Tathigatamahdkarunanirde$asitra in the bKa’-’gyur, fols. 176b-
177a of the Peking ed.) quoted in RGVV 1.2: tadyatha kulaputra kusalo manikaro manisuddhsi-
suvidhijiiah/ sa manigotrad aparyavadapitani maniratnani grhitva tiksnena kharodakenotksalya
krsnena keéakambalaparyavadapanena paryvadapayati/ na ca tavanmdatrena viryam praérambha-
yati/ tatah padcat tiksnendmisarasenotksalya khandikaparyavadipanena paryavadipayati/ na ca
tavanmatrena viryam prasrambhayati/ tatah sa pascin mahabhaisajyarasenotksalya siksmavasira-
paryavadapanena paryavadapayati/ paryavadapitam cdpagatakicam abhijatavaidaryam ity ucyate/
evam eva kulapuira tathagato ’py apariduddham sattvadhatum viditvdnityaduhkhanatmasubhodvega-
kathaya samsarabhiratan sattvan udvejayati/ ... tatah pascad avivartyadharmacakrakathayd
trimandalaparisuddhikathayd ca tathagatavisaye tan saftvan avatirayali nanaprakrtihetukan/.
utksalya is Johnston’s emendation for unmilya of the MS.

19 For kharodaka the bKa’-’gyur translation has bul thog gi chu °soda solution’, while
rNog- Blo-ldan-8es-rab in his translation of the RGVV has lan tshva’i chu rnon po ‘ sharp salt
solution ’. khara is Prakritic for ksdara * caustic ’, ete.

20 For @misarasa the bKa'-’gyur translation has diul chu * mercury’, while the Tibetan
translation of the RGVV has two different readings: zans kyi khu ba in the sDe-dge ed. and
2za8 kyi khu ba in the Peking ed. The reading zas corresponds to amiga in Johnston’s ed. of the
Sanskrit, but zans could be based on arigfa (?).

21 Compare the mahdvaidiryamayiraina recognized by the king in the passage quoted above
from the Dadabhumikasitra.
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22 The tathagatanetri (de bZin gdegs pa’s tshul) or buddhanelri is the prajiaparamita. Cf. Hari-
bhadra, Abhisamayalamkaraloka, pp. 218, 267, 939.

23 These are the three vimoksamukhas, which are thus characteristic of the second stage of
the teaching of the Buddha.

M trimandalapariSuddhikatha. On the meaning of trimandala (which usually refers to the
three aspects of the action, the agent and the beneficiary of the action, as in RQV 5.14) see
Tathagatamahikarunanirdesa, fol. 137b.

28 Sagaramatipariprechd quoted in RGVV 1.68. This parable is to be found also in the
* Anuttara$rayasitra according to Paramirtha’s version of the Mahayanasamgrahabhisya
(pp. 269¢-260a; cf. Takasaki Jikido, 4 study on the Ratnagotravibhiga, Rome, 1966, p. 249,
n. 379). .

28 9, Ruegg, Théorie, 411 £,

27 Read probably tathagato.

28 This verse is quoted in RGVV 1.2, immediately after the passage from the Dharanifvara-
rajasitra cited above.

3 The reading visuddhagotram tathagatadhitum abhisamdhaya is presumably to be correoted
to visuddhigotram ... in accordance with RGVV 1.40 buddhadhatuvisuddhigotra (cf. 1.41:
agantukamalavisuddhigotra). See below, n. 44.

300n gotra: dhatu : hetw: nimitta see RGVV 1.149-562; Madhyantavibhagabhisya 1.15;
Abhidharmakosabhasya 1.20 (above, n. 15).

Cf. also the use of dhatu in MSA4 3.2 (where the Bhasgya refers to the Aksaradisatra; of. Ruegg,
Théorie, p. 145, n. 3) and nandprakrtihetukdh saitvah in the Dharaniévarardjasiitra quoted in
RGVV 1.2 (p. 6, 1. 6).

31 The pronoun tad refers back to what is said in RGV 1.144.

32 The translation  lineage ’ is also applicable here because in RGV 1.151-2 the reference is
to the production of ‘ Bodies’, and the biological connotation thus coexists with the mineral
and botanical images of 1.149 which are developed in the sequel.

33 These two similes are based on examples V and VI of the TGS (cf. RGV 1.112-17 and
above, p. 345).

3 v. Bodhisattvabhiumi 1.1. These verses are probably commentary-verses (cf. Takasaki,
Study, introduction; Schmithausen, WZKS, xv, 1971, 125). The epithet uttara can also refer
to the fact that the samudanita is ‘ subsequent > to the prakrtistha-gotra.

% Or: ‘by nature’ (ran béin gyis). This comparison is based on example VII of the TGS
(cf. RGV 1.118-20).

8¢ This comparison is based on example VIII of the TGS (of. RGV 1.121-3).

8 This comparison is based on example IX of the TGS (cf. RGV 1.124-6).

% On the two possible interpretations of the compound tathdgata-garbha, either as an adjectival
(bahuvriki) compound—- all sentient beings have the fathdgala as their embryo-essence '—or as
a noun (fatpurusa compound)—* all sentient beings are essential embryos of the tathigata’, see
above, p. 353.

* RGV 1.27-8: buddhajianantargamat sattvarabes tannairmalyasyddvayatvit prakrtya |
bauddhe gotre tatphalasySpacarad ukiah sarve dehino buddhagarbhah ||
sambuddhakayaspharanat tathatavyatibhedatah |
gotratas ca sadd sarve buddhagarbhak Saririnah ||

It is no doubt partly on the basis of 1.27c that Bu-ston distinguished between the goira as the
causal level and the tathdgatagarbha as the resultant level. Moreover, according to some authori-
ties, the term buddha-goira (: bauddha-gotra) refers to the samudanitagotra rather than to the
prakrtistha, and this would also place it on the resultant level. V. Ruegg, Le traité du tathagaia-
garbha de Bu ston, pp. 33—4, note.

4 trividhabuddhakayotpaltigotrasvabhavartham adhikrtya tathagatadhatur esam garbhab sarva-
sattvanam (sans rgyas kyi sku rnam pa gsum bskyed pa’i rigs yod pa’s dban du byas te/ de biin
géegs pa’s khams sems can *di dag thams cad kyi siiin por bstan pa yin no//). On the basis of the
reading of MS B, gotrasadbhavartham (corresponding to the Tibetan translation), Schmithausen
proposes emending Johnston’s text (v. WZKS, xv, 1971, 157), as well as the reading gotra-
sambhavirthena in RGVV 1.27-8 (p. 26, 1. 9)(?). (RGVV 1.144, however, reads gotrasvabhava
[p. 70, L. 1] parallel to dharmakayasvabhava and tathatasvabkava, as does RGVV 1.149-52 [p. 73,
1. 10}. Svabkava is also found in RG'V 1.144.)
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1 RGVV 1.144, 149-52.

2 RGVV 1.149-52 (on garbha = dhatu = hetu of the tathagata, the state of tathagaia being
the state constituted or informed by the three Buddha-Bodies : trividhabuddhakayaprabhavi.
tatvam hi tathagatatvam).

“* Read probably na tad yatah (see above, n. 6).

“ RGVV 1.41 (p. 37, L. 3) reads prakrtivisuddhagotra in Johnston’s edition, but the MS reads
prakrtivisuddhigotra according to Schmithausen (WZKS, xv, 1971, 146) ; the Tibetan translation
has ran béin gyis rnam par dag pa’s rigs. Cf. above, n. 29.

45 Tib. rnam par dag par rusn ba 7iid.

4¢ Or, perhaps, to example IV, which relates not to the gotra but to the tathata.

47 Tib. de rigs de bZin thob pa.

48 RGVV 1.86: tadgotrasya prakrter acintyaprakirasamudagamarthak = de'i rigs ran biin gyis
bsam gyis mi khyab pa’i rnam pa thob pa’i don.

4% This definition corresponds to the definition of the (prakrtistha) gotra found in the Sriva-
kayanist literature, and occasionally quoted in the Mahayanist sources; v. Sravakabhim,
fol. 2b (and Bodhisattvabhami 1.1, p. 2: yad bodhisattvinam sadayatanavisesah) ; cf. Yadomitra
ad Abhidkarmakosa 6.58-9, p. 583: prthagjandvastham Grabhyéndriyabhedah ; Sthiramati,
Madhyantavibhagatika 4.15d-16 ; tndriyabhedo gotram.

50 MSA 9.37: sarvesam avisistdpi tathatd suddhim dgata |

tathagatatvam tasmac ca tadgarbhih sarvadehinah ||
‘ Though without differentiation for all, when Thusness has come to purity it is tathdgata-hood.
And hence all embodied beings have this [tathatd : tathagatatva] as their embryonic essence ’,
The MSABh. explains: sarvesam nirviista tathata tadvisuddhisvabhavas$ ca tathagatah/ atah sarve
sattvas tathagatagarbha ity ucyate/. Cf. above, n. 6.

51 For the term tadi(n) see Suttanipdta 522 f., which establishes the connexion with tathaita,
And for tadiso as an epithet of the Sage of. Anguttaranikaya, 1, p. 150. On the use of words
derived from demonstrative pronouns and from words meaning ‘ thus’ to designate a sage,
cf. D. 8. Ruegg, ¢ Védique addhd et quelques expressions paralléles & tathagata ’, JA, coxrl, 2,
1955, 163-70; G. Roth, Sri Mahdvira Jaina Vidyalaya suvarnamahotsava grantha, Bombay, 1968.

52Cf. RQVV 1.40: buddhadhatu-visuddhigotra, and RGVV 1.2 visuddhigotra tathagatadhatu.

%3 That the bauddha-gotra of RGV 1.27 refers in particular to the samudanitagotra is at least
possible in view of the fact that emphasis is placed on its being only metonymously identifiable
with the phala = tathdgata ; while the prakriisthagotra (and the tathagatadhity = tathagatagarbha)
is at least essentially identical with the phala (cf. above, n. 39). Compare Bu-ston’s position
on the status of the gotra in relation to the tathagatagarbha mentioned above, n. 39.

The suvarnabimba example in RGVV 1.41 may also be connected with the samudanitagotra
(see above, p. 346).

5 Or perhaps threefold in so far as it is the source of the three Buddha-Bodies (although
these in their turn correspond to a twofold scheme dharmakaya/ripakaya).

56 These four factors are also mentioned in the *Anuttarasrayasitra (Taishd, no. 669), ch. 2-5,
a text which Takasaki considers to be based on the RGV (Study, 49 £., p. 186, n. 3).

5¢ pada. Cf. vajrapada in RGV 1.1-2.

57 Other enumerations of these four components are found elsewhere in the RG V.

1.1:  dhatuh, bodhih, gunak, bauddham karma.

1.3: garbhah, agrabodhih, dharmdih, sarvasattvarthakrt.

6.1: buddhadhatuh, buddhabodhih, buddhadharmak, buddhakrtyam.

[6.7: aérayam, tatparavrttih ( parivritih ?). . ..]

6.25: vyavadanadhatuh, bodhih, gunah, karma.

%8 The seven vajrapadas are found in the Dharantévararajasitra ; see RQV 1.2.

59 v. Ruegg, Théorie, 113, 283.

®®E. Obermiller has translated Tib. rigs — golra in the RGV and RGVYV as ‘ Lineage’,
‘germ’ (1.27-8, 41, 86) or * source ’ (1.24) (‘ The sublime science of Maitreya ’, Acta Or., IX,
2-3, 1931, 81f.). E. Frauwallner has translated gotra as ‘ Keim’, and Ratnagotravibhiga as
¢ Erlauterung des Keimes der (drei) Juwelen ’ (Die Philosophie des Buddhismus, second ed.,
Berlin, 1958, 255-6; he has also used ‘ Keim ’ to translate garbka in MSA 9.37 on p- 318 of this
same work). Takasaki has translated the title as * Analysis of the Germ of the Jewels * (Study,
141), and he regularly uses ¢ Germ ’ to translate gotra. A. K. Warder has pointed out that the
gotra * is the *“ clan (. . . 1.24, 28 etoc., which might also be translated in this context as ** mine »
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or ““ quarry )’ (Indian Buddhism, Delhi, 1970, 405). Thus no clear distinction has been made
betwoen the uses of the term in the different sections of the RGV and commentary.

81 of. Takasaki, Study, 11 f.; Schmithausen, WZKS, xv, 1971, 123 f.

%2 Taishd, no. 1611, was translated by Ratnamati in about 511. This Chinese text consists of
two parts: (1) the ‘ Karikd text’, a collection of 800 verses (including 18 not found in the
Sanskrit text of the RGV), and (2) the verses of the RGV (excluding, however, some found in the
Chinese ‘ Karikd text ’) together with the prose-commentary. Sece. Z. Nakamura, introduction
to his edition of the Sanskrit and Chinese texts of the RGV (Tokyo, 1960) ; Takasaki, Study, 9 f.
(The Chinese verse-text thus differs from the Tibetan verse-text handed down separately in the
bsTan-’gyur.)

Although it is not possible here to go into the question of the authorship of the RQV, it may
at least be noted that the division between the basio verses (as preserved in the first part of
Taishd, no. 1611), the verse-commentary and the prose-commentary would make it possible to
assign the basio verses to one author, and the verse and prose commentary to another author
or other authors. Thus, Nakamura assigns (pp. xxiv-xxvi) the basio verses to *Saramati
(So-lo-mo-ti) and both the verse and prose commentaries to Vasubandhu, while Tsukinowa had
earlier suggested that the basio verses are *Saramati’s, the verse commentary Maitreya’s, and
the prose-commentary Asanga’s. More recently, Takasaki has suggested that the basio verses
are Maitreya’s (Study, 9 and 62) and the commentary is *Saramati’s (pp. 46, 62), thus in a way
reconciling the Tibetan tradition attributing the RGV to Maitreya and the Chinese tradition on
*Siramati going back to Devaprajiia, the translator of the *Dharmadhatunirvidesasastra
(Taishd, nos. 1626-7) also attributed to *Siramati, and handed down by Fa-tsang (643-712) and
Yiian-ts‘¢ (613-96). However ingenious these attempts to interpret the tradition handed down by
Fa-tsang and Yiian-ts‘é may be, the differences in the results these three scholars have reached
only serve to underline the obscurity of that tradition.

63 . Takasaki, Study, 10-19.

84 Study, 18, 393.

85 Study, 18.

®¢ Takasaki also includes in his basic text RQV 1.30, which implicitly refers to the gotra.

87 Study, 14.

% In its treatment of the gotra the Fo hsing lun (Taisho, no. 1610) does not make use of the
four aspects mentioned above (v. Takasaki, Study, 47-8), and it is therefore questionable whether
fo hsing (= buddha-gotra) in the title can have a meaning similar to ralnagoira in the title of
the RGV.

As mentioned above, the *Anuttarasrayasitra (Taishd, no. 669) does refer to the four aspects
of the gotra, which are treated in its oh. 2-5 (cf. Study, 49 £.).

% Mahdparinirvanasitra translated from Sanskrit, IHa-sa ed., fol 195 a 6, and colophon,
fol. 222b.

0 The original form of the text known as the RGV has also been recently discussed briefly
by L. Schmithausen (‘ Philologische Bemerkungen zum Ratnagotravibhaga >, WZKS, xv, 1971,
123-30). Following Takasaki he has included RGV 1.23 in the second or * B’ category of verses
as an ‘ Inhaltsangabe-Vers’ (pp. 126-7). And he then proceeds to show that Takasaki’s basic
text of 27 verses can be further reduced by excluding further verses, But the resulting fragment
he rightly considers to be only one of the elements composing the original RGV. He concludes
that the original RG'V was essentially identical with the separately preserved Chinese verse-text
(p. 129).

1 cf. Ruegg, Théorie, 13.

72 As supposed by Takasaki, Study, 22; of. p. 18 and p. 141, n, 1.

"of. RGV 1.149 and 1.86. This identification, however, would not be accepted by a com-
mentator who holds the tathdagatagarbha to be the Fruit (*bras bu = phala) when the golira is,
according to RGV 1.27, the cause on to which the name of the Fruit is metonymously transferred
(cf. RGVV 1.149-52). See above, n. 39, and n. 53.

74 These difficulties were indeed not without their consequences in the later period when the
Buddhist doctors came to attempt a systematio exegesis of the gotra and tathigatagarbha doctrines.

s However, if the reference in RGV 1.41 to agotra were to be taken as an indication that the
author accepted such a category in his own system, the reference could only be, in the framework
of the tathdgatagarbha theory as presented elsewhere in the RGV, to the aoquired (samudanita)
or developed (paripusa) goira. However, the reference seems to be to the agotra concept of
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other schools, which is purely hypothetioal for the author of the RGV or which is to be understood
a8 alluding to a temporary incapacity only (of. kalantarabhipraya of RGVV 1.41). See above,
n. 6.

78 See above.

"% of. in general Hobogirin s.v. Byo. See also Ruegg, Théorie, 516.

"8 For saltvadhdtu referring to the °constitution’ of sentient beings cf. Gandavyiha 45,
pp. 450-1: sattvadluitucikitsdbhaigajyasamyogajﬁénegu dhdtutantmaamyogaprayogew suvarpa-
manimuktdvaid'ﬁryaéaizkhaéildpmvﬁdalohilakdmusa',mgalvalceéaraért‘garbhdémagarbhaaarvaratna.
sambhavotprutigotrdlcaramﬁlyajﬁdne,m. v

In addition, the concept of the tathagatadhaty seems at a certain stage of its history to
have also been closely linked with the ideas associated with the precious relic-deposit (dhatu)
in the stipa, which of course is not necessarily a mineral.

" Also: ‘ containing the tathagata’. This meaning appears also of course when it means
¢ born of the Tathagata ’, as it seems to do in the Ppassage of the Gandavyiha where it is parallel
to dharmardjakulodita and serves to describe Sudhana as a Bodhisattva who, by definition, is
a jinatmaja ‘ son of the Victor * and an aurasah putrah * bodily * son of the Buddha. See above,
p. 342.

80y, RGVV 1.146-7 (dharmakdya, in which case the tatpuruga interpretation is given); 1.148
(tathatd, in which case the bahuvrihi interpretation is given) ; 1.149-52 (gotra; for the interpreta,
tion given in the RGVV see above, n. 40).

1 ¥. Edgerton, Buddhist Hybrid Sanskrit dictionary, New Haven, 1953, s.v. gotra.

82 See above, n. 15, and n. 30.

83 See above, pp. 341-2.

8¢ Lankavatarasitra, p.17: samudramalayaikhare ...
P- 269, L. 12 ( probably *) : vijaptigotrasamechannam.

88 See above, n. 15.

86 As the Chinese equivalent of gotra in Buddhist usage P. Demiéville considers that hsing P4
‘nature’ is a faulty though ourrent variant of hsing jd; ‘ family, clan’ eto.; v. Le concile de
Lhasa, 1, Paris, 1952, p- 63, n. 4.

87 See above, pp. 341-2.

8 In his review of Edgerton’s dictionary V. Raghavan has maintained that the meaning
‘ mine ’ is merely an extension of * mountain ’: ‘ In olassical Skt. gotra is well-known as mountain ’
(Indian Linguistics, xvr, 1955, 322). However, the meaning * mountain * is likely to be only
a secondary development in Sanskrit based on the Vedic word gotrabhid. Cf. L. Renou, JA,
ccxxxi, juillet-septembre 1939, 358-9. For this reason Raghavan’s explanation is in itself
unlikely, and it seems to be completely excluded by the other Indo-Iranian evidence discussed
below.

8 of. H. Hiibschmann, Persische Studien, p. 96, n. 948, quoted by Benveniste, OLZ, Lv, 1-2,
1960, ool. 7.

%0 of. Renou, J4, coxxxI, juillet-septembre 1939, 353 f., and Etudes védiques et paninéennes, 1,
Paris, 1955, 10; J. Gonda, Old Indian (Handbuch der Orientalistik, Abt. m, Bd. 1, Abschn. 1),
Leiden, 1971, 163.

10LZ, vv, 1-2, 1960, col. 7 f.: * Déja Hiibschmann, Persische Stud. P- 96 n. 948, jugeait
* bedenklich ”* le rapport entre skr. gotrd- et pers. gohar.... En moyen-perse gohr signifie
‘“ substance fondamentale, essence propre ”’; c’est par spéoialisation qu'il désigne aussi le
“métal , la ““ pierre précieuse ”, comme des variétés ou des espéces de la ‘‘ matitre par
excellence . Il peut aussi s'appliquer & la ‘“ nature fondamentale * du caraotére humain. En
tout cas, nous n’atteignons dans gohr qu'un sens abstrait; et rien, ici non plus, n’établit un
lien avec gav-. En principe, la forme gohr peut remonter a *gaufra, mais aussi bien 3 *gavalra

nandratnagotrapuspapratimandite ;

(of. Bailey, Zoroastrian problems, p. 83[but see J RAS, 1953, 34, p- 115, n. 1]). 8’il faut Panalyser .

en iranien méme, on la prendra comme dérivé nominal en -fra- de la racine gav- ‘¢ procurer ”,
sans le moindre rapport aveo gav- *“ boeuf ', Que reste-t-il alors de Péquation skr. gotrd- = mp.
gokr A notre avis deux possibilités sont & envisager. Ou skr. gotrd- ** famille » est identique
& gotrd- ‘* étable ” (ce qui n’est pas démontré), en ce cas mp. gokr n’a plus rien & faire ici; ou
bien mp. gohr *“ matiére » correspond & gotrd- au sens de °*essence constitutive, caractére
fondamental ”*; alors skr. gotrd- *‘ étable  est un mot différent, qui restera d’aflleurs difficile
4 analyser . )

- —
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*2 of. Renou, ‘ Eléments védiques dans le sanskrit classique ’, J4, coxxxi, juillet-septembre

1939, p. 359, n. 1: * Quant & gotra famille, nom de famille * depuis le véd. récent (le sens est-il

déja postulé par gotrabhyt-, déformation de gotrabkid- dans un mantra de MS, Edgerton, Studies
Collitz, p. 34 ?), o’est la notion sociale du lieu de réunion de la famille, englobant I’étable ou le
parc, notion qu’on retrouve sous un aspect plus général dans gosthi ‘‘ conversation * (aussi
* connexions familiales ou collégiales >’ MhBh), en regard de véd. gostha ‘“ étable .

3 For these semantic and lexicographical concepts, cf. B. Schlerath, ZDMQ, oxxir, 1972,
409-11.

% F. Edgerton, Buddhist Hybrid Sanskrit grammar, New Haven, 1953, §1.57: ‘In principle,
I have excluded from my grammar and dictionary all forms which arg standard Sanskrit, and
all words which are used in standard Sanskrit with the same meanings ’; cf. §1.63: * The hall-
mark which distinguishes it [the BHS tradition] is the vocabulary...’. On the Middle Indian
basis of * BHS ’, see §1.4.

I wish to thank Professor M. Dresden for assistance with some of the Iranian materials. The
responsibility for the interpretations offered above is, of course, mine alone.
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The gotra, ekayana and tathagatagarbha theories .
of the Prajnaparamita accordlng to Dharmamltra and
Abhayakaragupta : :

D. _Seyfort Ruegg

". In the course of his monumental work on the Prajfiaparamita Siitras
E. Conze has written: ‘It is quite a problem how the Dharma-element
which is common to all can be regarded as the source of a variety of
“lineages” [gotral’.! It has been the endeavour of the present writer in a
series of publications starting in 1968 to shed light on this very funda-
mental and intéresting question. An article in the Festschrift dedicated
to the late E. Frauwallner was devoted to the interconnexion between
the single, unique and undifferentiated dharmadhdtu, the naturally ex-
istent spiritual element or germ (prakrtistharm gotram) and the variously
conditioned psycho-spiritual categories (gotra)? reoognized' by the
Buddhist texts as explained by Arya Vimuktisena (ca. 500 ?) and his
successor Bhadanta Vimuktisena in their commentaries on the Abhisa-
mayalamkara (i. 37-39), which they correlate with the topics of the
Paiicavim$atisahasrika Prajiidparamita.® And shortly afterwards there
followed a more detailed study of this question as it relates to the notion of
the tathdgatagarbha or buddha-nature in La théorie du tathdgatagarbha
etdugotra: Etudes sur la sotériologie et la gnoséologie du boudd hi §me
(Paris, 1969) and Le traité du tathagatagarbha de Bu ston Rin chen
grab (Paris, 1973). In the last publications Haribhadra’s commentaries
on the Prajfiaparamita were discussed, and the importance of the doct-
rine of the One Vehicle (ekdyana), was taken up at some lengtﬁ not only
from the-point of view of soteriology but also from that of gnoséology.

- Between the two Vimuktisenas and Haribhadra (fl. c. 750-800) on the
one side and the Tibetan exegetes on the other there lived a number of
important Indian commentators whose work ¢could be only briefly
touched on in the Théorie. Amongst the most important of these latet
Indian masters of the Prajfidparamita are Dharmamitra and Abhaya*
karagupta, both of whom have been reckoned by Buddhist doxogra-
phers as being, for certain systematic reasons, close to the Svatantrika-
Madhyamika school, and Ratnakara$anti (first half of the 11th century),
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a Vijianavadin (of the Alikakaravada branch) who appears to have un-
dertaken a harmonization of the Vijfidnavada and the Madhyamaka
in the manner of the synthesizing movements especially characteristic
of later Buddhist thought in India. o

One of Ratnakara$anti’s main works on the Prajiidparamita—the Sa-
rottama (or Saratama ?), a Pafijika on the Astasahasrika, which until
recently was known only by its Tibetan version in the Bstan ’gyur—has
now been recovered in an incomplete Sanskrit manuscript. Since the
promised publication of this text is awaited with keenest interest by
students of this literature, his work must be left for another occasion.4
The present paper will therefore consider the discussions by Dharma-
mitra and Abhayakaragupta of the relation between the gotra, the
dharmadhatu, the ekayana, and the tathagatagarbha.

Little reliable information is now available on the life of Dharmami-
tra. In the colophon of the Tibetan translation of his Prasphutapada
he is referred to as an Acarya of the Madhyamaka born in Baf-la (Ban-
gala ?). Tarandtha, who makes him a contemporary of Dharmottara
(fl. ca. 800), Vimalamitra and Dharmikara, places him in the reign of
the Pala king Dharmapala (rg. ca. 770-810), who was a patron of Hari-
bhadra.® Dharmamitra’s only extant work, included in the Bstan ’gyur, is
the Prasphutapada, the full title of which is Abhisamayalamkarakari-
kaprajiaparamitopadesasastratika;ittakestheformofa commentary
on Haribhadra’s shorter commentary (*grel chur), the Sastravrtti known
as ’Grel pa don gsal (*Sphutartha) which is also available now only
in a Tibetan translation.®

More is known about Abhayakaragupta, who was a scholar of the
Vikramas$ila seminary and a prolific polymath. He flourished at the time
of King Ramapila (rg. ca. 1077-1130), in the thirtieth year of whose
reign he composed his Munimatalamkara.” He is thus one of the last of
the great Indian Buddhist masters whose works we possess; and his
principal independent philosophical work, the Munimatdlamkara, is an
extensive treatise of somewhat encyclopaedic character in which he ex-
pounds Mahayana thought with special reference to the Prajfidparamita
doctrine and with copious references to the basic sources of the Ma-
dhyamaka and Vijfidnavada. The commentary on the Asta entitled Mar-
makaumudsi is the second of Abhayakara’s works to be considered here.
In addition, he wrote a number of important works on ritual and ico-
nology (the Vajravali and Nispannayogavali), several Tantrik cycles
and astronomical calculation (ganana, in his Kalacakravatara).
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*

Dharmamitra’s Prasphutapada is of interest to the student of the
Prajfidparamita literature from many points of view. For our prﬁsc?nt
purpose suffice it to say that Dharmamitra attributes to the Yogacarins
(Vijiianavadins) the theory that there exists a category of persons who§e
gotra is cut off (fol. 56a). This tenet is considered a major point of dif-
ference between them, especially as their doctrines came to be codified
by many of the Tibetan doxographers,® and the Madhyamikas who on
the contrary maintain the theory of the One Vehicle (ekayana) and hold
that all sentient beings are certain to attain supreme Awakening or bud-
dhahood, an attainment that necessarily presupposes that the naturally
existent (prakrtistha) gotra can never be totally cut off.? In accordance
with this Madhyamika view Dharmamitra explains the scriptural allu-
sions to a cut-off gotra or agotra as referring simply to the great dif-
ficulty some experience in attaining liberation.!?

In this regard Dharmamitra quotes both the (Samadhiraja- )Candra-
pradipasiutra and the Adhyardhasatika, a Siitra that explicitly men-
tions, evidently for the first time in the Prajfiaparamita literature, the
doctrine that all sentient beings are fathdgatagarbha.'* And his Pra-
sphutapada is the first known commentary on the Abhisamayalamkara
to introduce the tathagatagarbha notion into the discussion of the
prakrtistha-gotra. This doctrinal elaboration was prepared for example
by Kamala$ila (ca. 740-795), and it was continued by a host of later
writers such as Abhayakaragupta.

Dharmamitra also refers to three characteristics (laksana) taught in
certain Siitras, namely the imaginarily constructed (parikalpita), the de-
pendent (paratantra) and the perfect (parinispanna). These laksanas,
otherwise known as natures (svabhava), as such are of course special fea-
tures of the school of the Yogacarins/Vijiianavadins, whose philosophi-
cal system is largely articulated round them. And they are mentioned in
the context of Prajfidparamita philosophy by Dignaga in his Prajha-
paramitapindartha.'? But on the basis of this evidence alone it cannot be
concluded that Dharmamitra was himself a Vijiianavadin in the strict

sense. A parallel set of categories, termed kalpita, vikalpita and d{zar-
matariipa, is to be found in the Maitreya-chapter of two of the Prajiia-
paramitasiitras, the Paficavimsatisahasrika and the AstadasSasaha-
srika;'® and they are also evidently referred to by Haribhadra in his
commentary on the Astasahasrika.'* Dignaga’s and Haribhadra’s
explanations of the kalpita and vikalpita differ somewhat from Dhar-
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mamitra’s interpretation of the first two laksanas.

It has also to be noted that Dharmamitra, like many other later mas-
ters who follow the synthetic Yogacara-Madhyamaka established by
éﬁntarakgita, makes abundant use of texts ascribed to Bhattaraka Mai-
treya(natha), such as the Mahdyanasitralamkara.

As one of the last of the great masters of Indian Buddhism, Abhaya-

karagupta deserves particular attention, and his theory of the gotra

is certainly of very considerable interest.

He clearly supports the assimilation of the prakrtistha-gotra and the
tathagatagarbha.'> And he points out that the tathagatagarbha per-
meates the living (jarigama, i.e. sentient beings, sattva) only, to the ex-
clusion of the insentient (sthavara) world (which, according to certain
East Asian Buddhist schools, is also destined to attain buddhahood
since it too possesses the buddha-nature).'® Unlike Dharmamitra, but like
Haribhadra and the latter’s predecessor Kamalasila, Abhayakara also
devotes special attention to the doctrine of the ekayana, the gnoseo-
soteriological corollary of the theory of the prakrtistha-gotra and of the
tathagatagarbha according to which all sentient beings as potential
Buddhas are certain to achieve supreme and perfect Awakening (anut-
tarasamyaksambodhi).'” With regard to the ekayana he quotes the Sad-
dharmapundarika and the Lankavatarasitra as well as Nagarjuna's
Niraupamyastava.'® Concerning the contrary view that postulates three
ultimately separate and distinct vehicles, and which is associated with
the Vijfidnavada and Maitreyanatha, Abhaydkara explains it as based
simply on the consideration that the doctrine of the triyana serves to in-
troduce beginning disciples to the teaching in conformity with their
respective abilities, at which point it would not yet be appropriate to
state that this doctrine is not absolutely and ultimately true and that
only the ekayana doctrine corresponds to the soteriological and gno-
seological theory actually intended by the Buddha.!®

Abhayakara furthermore clearly reveals how it is that the ekayana
is neither a mere polemical device serving to establish the claims of the
Mahayana against the Hinayana nor even an exclusively soteriological
concept, for philosophically it is the necessary corollary of the principle
of the non-differentiation of the prakrtistha-gotra. The ekayana theory
is in fact founded gnoseologically on the oneness of the knowledge of
reality (tattvajfiana), which has as its ‘object’ the single undifferentiated
reality (tattva) or dharmadhatu.?® And it is of course intimately bound up
with the non-differentiation of the prakrtistha-gotra since this factor has
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the nature of the smgle dharmadhatu accordmg to the Abhlsamayalam-
kara (i. 5.2

Concerning the tathdgatagarbha Abhayidkara refers to verse ix.’ 37
of the Mahdyanasfitralamkara quoted in the commentary on the Ratna-
gotravibhaga (i. 148), a passage which deals with the universal pre-
sence of Thusness (fathat@) in all incarnate beings, saying that by his
use of the expression tathagata the author of the verse accepts the
naturally luminous dharmadhatu which has as its characteristic the non-
substantiality of both the individual ( pudgalanatratmya) and the factors
of existence (dharmanairatmya).’2

In this way Abhayakara-links together in a remarkable manner the
scriptural teachings on the prakrtistha-gotra, the ekayana, the dharma-
dhatu, and the tathdgatagarbha, as well as on nairatmya (: Sinyata) and
mhsvabhavatd 2 '

" Butitis to be noted that Mahayanasiatralamkara ix. 37 concerns only
one single aspect of the tathagatagarbha theory, i.e. that form of it that
is founded on the universal presence of tathata.?* Now, to the extent that
the tathagatagarbha theory is connected with this aspect only, it does not
necessarily commit its advocates to the doctrine that all sentient beings
are certain to achieve Awakening and hence to the basic principle of
the ekayana doctrine.?’ It is for this reason that a Vijiidnavadin remains
free, even while maintaining the theory in the particular form set out in
this verse, to hold that some sattvas are without gotra (agotra) or that
their gotra is cut off, and also that there are three distinct and ultimately
separate vehicles only one of which actually culminates in supreme and
perfect' Awakening or buddhahood.?®

The aspect of the tathagatagarbha doctrine based on tathata found in
Mabhayanasiitralamkara ix. 37 presupposes an interpretation in which
the compound fathdgata-garbha is to be analysed as an adjectival com-
pound (bahuvrihi) meaning ‘having as embryonic essence the tathagata,
containing the tathagata’.* The Tathdgatagarbhasiitra’s statement sar-
vasattvas tathagatagarbhah then means ‘All sentient beings contain the
tathagata’ (as a spiritual potentiality within them).?® A corresponding
interpretation of the term is found in the explanation of tathata as one
of the three meanings intended by the scriptural statement sarvasattvas
tathagatagarbhah given in the commentary on the Ratnagotravibhaga
(i. 148, where we find the analysis tathagatah tathataisam garbhah sar-
vasattvanam), and also seemingly in the explanation of the gotra in the
same commentary (i. 149-152, where we read tathagatadhatur esam gar-
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bhah sarvasattvanam, where dhatu has the meaning of element?9),

This formulation of the tathagatagarbha doctrine based on an inter-
pretation of the term as an exocentric compound is parallel to, and in
fact it may have been influenced by, a statement like the following one
inthe Astasahasrika prajiaparamita where dhatu in the expression fa-
thagatadhatu refers to a relic contained in a stipa (iii, p. 62): yah kascit
kulaputro va kuladuhita va tathagatasydrhatah samyaksambuddhasya
Pparinirvrtasya pijayai kotisah saptaratnamayams tathagatadhatugarbhan
stiipan karayet, karayitva ca tan yavajjivam . . . divyabhih pijabhih sat-
kuryad . . . tat kim manyase, Kausika, api nu sa kulaputro va kuladuhi-
1a va tato nidanam bahupunyam prasavet| Sakra Gha: bahu, Bhagavan,
bahu, Sugata . . . ‘Ifason or daughter of family constructed by tens of
millions stdpas made of the seven precious substances®® and containing
the relic (dhatu) of the Tathagata3! for the sake of worshipping the Ta-
thagata-Arhat-Samyaksambuddha who has passed into Nirvana, and
if they honoured these stiipas as long as they lived by all kinds of divine
worship . . ., do you think, Kau$ika [i.e. Sakra], that this son or daugh-
ter of family would accordingly produce much merit?—S8akra replied:
Much, Lord, much, Sugata . . .’ Inasmuch as this notion of the stipa
as tathagatadhatugarbha is thus found in the Prajfiaparamita literature,
it could indeed be supposed that at least one forerunner of the classical
tathagatagarbha theory is attested in this body of texts. But, as already
observed, the tathagatagarbha doctrine in the more strict sense actually
appears explicitly in this literature only in an apparently later work, the
Adhyardhasatikaprajia paramita.

According to the parallel and alternative interpretation, tathagata-
garbha is to be analysed as an endocentric nominal compound the first
member of which has the value of a genitive (sasthisamasa) and which
therefore means ‘embryonic essence of the tathagata’. This value is
found for example when the theory refers to the dharmakaya, as' ex-
plained in the commentary on the Ratnagotravibhagai. 146-147 (tatha-
gatasyeme garbhah sarvasattvah) and also in a number of Sutra-texts,32

It is interesting to observe that the same multivalence, due to the
fact that a compound word can properly be interpreted either as a ba-
huvrihi or as a tatpurusa, is also to be found in the case of the word dha-
tugarbha, which may be either an epithet of the stiipa (‘containing the
relic’) or a noun designating the stizpa (cf. also Sinhalese dagabaldagdibal
dagoba).3

This dhatu of the Buddha is frequently regarded as being strictly equi-
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valent to him and offerings made to a stiipa containing such a dhﬁtfl are
then effective.?* Harm intentionally done to a sti#pa is correspondingly
a most heinous act.?8 .

Concerning the doctrinal background of the link between the gotra,
ekayana and tathagatagarbha theories, it is to be o!:ser.ved that the Yo-
gacara-Madhyamika master Kamala$ila, who maintains that the e.ka-
yana is of explicit and certain meaning (ni t&rtha),. at the same time
expounds both the gotra and tathdgatagarbha doctrines gnd holds t.hat
all sentient beings without exception are certain to attain Awa}}(_ening.
While we have no commentary by him on any of the larger Prajfiapara-
mita-Siitras or on the 4bhisamayalamkara to which we could turn for

"an exposition of these points, Kamala$ila’s fundamental Madhyama-

kaloka provides very important observations on this complex of top-
ics.36 - B '

Dharmamitra’s and Abhayakaragupta’s expositions of the sub.Ject are
given below. It is to be noted that, unlike his predecessor Harltihadra
(in his Abhisamayalamkaraloka) as well as his successor Abhayakara-
gupta, Dharmamitra in his explanation of the second chapter of the
Abhisamaydlamkara (following Haribhadra’s *Sphutartha) has not
.gone into the question of the ekayana in detail, although he has treated
related topics.

DHARMAMITRA, Prasphutapada
[T.T. vol. 91 (Na: fol. 52b-56a)]

The teaching concerning the factors of penetration (nirvedhabé&gi_ ya)
having been analysed [53a],7 the gotra VYhich is the ground (@dhara)
for practice (pratipatti) is now to be investigated. .

[54ad] If the gotra is accordingly the grou{ld for a}ll [practice of t.he
paths], why is it not taught at the very beginning? This [sequence w131ch
discusses the gotra after its effects, was adopted] so that the 'result might
be known through its cause [i.e. the gotra], in ac.corfiance vath th? state-
ment: ‘By reason of the cause of the citfotpada [indicated in ,'4blusama-
yalamkarai.18] and the other factors [indicated in the follow1.ng verses],
both sambharamargas are practised and the prayogamarga is then at-
tained, and this is reckoned as being resident in gotra (gotrastha)’ .3® [Bu.t]
others explain: Since this procedure has reference to the gotra that is
effected (abhisamskrta), whereas it would have been correct Fo speak. at
the very beginning of the gotra with respect to that gotra which is exist-
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ent by nature (prakrtistha), what has been taught here serves to make it
known that there are two gotras.3®

If these practices (pratipatti) have been indicated first because the
gotra is the support (pratistha) for practice, what is meant by saying that
the gotra is the support for practice? What is termed gotra is therefore
to be understood under the rubrics of (i) proof of its existence, (ii)
nature, (iii) varieties, (iv) inferential mark, [53b] (v) good qualities, (vi)
disadvantages, and (vii) the hermeneutic etymology.

(i) There are the elemental natures (dhdtu), convinced adhesion
(adhimukti), objectification of various practices, objectification of
various results (phala), and exposition of the existence (astitva) of the
gotrat? '

(ii) Concerning the nature of the gotra it has somewhere been stated
to be the dharmadhatu [as in the following scriptural statement]: ‘O Jina-
putras, what is termed the gotra of the bodhisattva assumes the dharma-
dhatu, it is as extensive as space (@kd@sa), and it is naturally luminous
(prakrtiprabhasvara); the bodhisattvas residing in it are born in the
family of the Buddha-Bhagavats of the past . .. future. .. and pres-
ent’.4!

An objection [against the doctrine of the varieties of the gotra] has
been raised since it has been stated that, because there is no differentia-
tion in the dharmadhatu, the gotra cannot contain differences.*? It has
also been stated: ‘O Maiijusri, if the dharmadhatu is one and if the
bhiitakoti is one, how can one suppose that there are recipients (bhajana)
and non-recipients?’43

Moreover, it is known that what is termed gotra has been considered
by some to be certainly a particularity of the sense-bases (ayatanavise-
sa).** In the Abhidharma it has been stated: ‘Some [Arhats, vi. 56a] are
of their gotra from the outset, while others become so by a process of
perfection’.4®

Also, with regard to the Mahayana, it is stated in the Dasadharmaka-
sitra: ‘Just as one knows [the presence of] fire [by inferring it] from
smoke and [the presence of] water [by inferring it] from aquatic birds,
similarly one knows [the presence of] the gotra of the intelligent bodhi-
sattva*® by means of [its] inferential mark (lirga) .47 Concerning the
inferential mark in this context, [54a] this refers to the fact that there
are certain particular natural marks in a case where there exists some
person possessing a particular sense-base (@yatana). But it is not correct
to speak of an inferential mark in this case where there is existence of the
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dharmadhatu, because the dharmadhdtu is universal (samanyavartin).*®
Hence the Lord (bhattaraka, viz. Maitreyanatha) has stated that here
the gotra has the dharmadhatu as its nature.4® Nevertheless, it is not the
case that there are [therefore] no varieties [of the gotra]; although it is
settled that in reality the gotra is one, still what the comparison has
indicated to be the intended meaning is that the postulation of difference
as such depends on people’s special @yatanas due to nature or to the
process of perfection.5?

(iii) As for these varieties, it has indeed been already stated in prin-
ciple in the Lankdvatarasitra [ii, p. 63] that they are the Mahdyana
[i.e. the Bodhisattva], the Pratyekabuddha, the Arya-Sravaka, the unde-
termined (aniyata), and the non-gotra (agotra). However, this allusion
to a cut-off gotra refers simply to the difficulty of attaining liberation.
Otherwise how does one interpret the scriptural statements in the
AdhyardhaSatika Prajhdparamita, ‘Bodhisattva Samantabhadra, all
sentient beings are tathagatagarbha(s)’®' and the (Samadhiraja-) Can-
drapradipasitra, ‘There exists here no sentient being who is not a recipi-
ent (bhdjana): all these living beings without exception will become
Awakened’ 752

(iv) With respect to the inferential marks (lirnga), a verse mentions
compassion (karunya), convinced adhesion (adhimukti), constancy
(ksanti), and the realization of the wholesome (§ubha) as the marks of
the gotra.®

(v-vi) [The advantages (anusamsa) of the gotra are furthermore men-
tioned in verse iii. 8 and the disadvantages (@dinava) in verse iii. 7 of the
Mahayanasitralamkara.]*

(vii) [54b2] With regard to the hermeneutic etymology (nirukta), the
word go- has the sense of protecting a region or the earth; this is because
it has been stated that the scholar is to know that the word go- has the
meanings of mountain, light, earth, vajra, heaven, cow, and water.%s
Also, the word kula derives from the fact that [the Bodhisattva born in
the kula ‘family’ of the Buddha] descends (/i-) into evil (ku) forms of
existence, such as hell, in his compassion. Others follow the explanation
on linguistic roots, where it has been said that a kula is so called because
itis the support of an assemblage of qualities.*® As to the meaning of the
term, gotra is so called because it realizes qualities (gunottarana),’ for
it has the meaning of ‘germ’ (bija) and ‘capacity’.58

[Haribhadra’s] statement ‘[The gotra] has the nature of the dharma-
dhatw’>® has in mind the fact that in the initial summary it was stated that
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[the gotra] is the ground for practice and has the nature of the dharma-
dhatu [Abhisamayalamkara i. 5]. The dharma thus explained comprises
the fourfold practice (pratipatti), etc.%°

As for being a ground (adhara), the dharmadhatu, it has been stated
that what is termed gotra indicates the thirteenfold bodhisattva whose
nature is connected with this by comprehension (adhigama).®* Concern-
ing the bodhisattva, the path leading to attainment of the Immortal
(amrta) is not this [bodhisattva per se]; but by being made to eschew evil
ways and to adopt the superior way, sentient beings understand the bad
opinions after having seen [it]. For this reason one speaks of a bodhisatt-
va; and hence, because the sattva is for the sake of establishment in
Awakening (bodhi), the bodhi-sattva is so named [55a).

Concerning what is termed the thirteenfold [bodhisattva), the thirteen
are counted in the following manner. First there are the four [nirvedha-
bhagiyas] comprised in the prayogamarga; the fifth is the darSanamarga;
the sixth is the bha@vanamarga; the seventh and ninth are disconnexion
and the attainment of disconnexion; the eighth is from the [third] Pra-
bhakarl stage (bhiimi) to the sixth [stage]; the tenth is the seventh [stage];
the eleventh is from the Acald [or eighth stage] to the Dharmamegha [or
tenth stage]; the twelfth is the one having only one more birth (ekajati-
pratibaddha) and the one in his final existence (caramabhavika); and the
thirteenth is the viSesamarga, the vajropamasamadhi.®?

Since the [bodhisattva] on the stage involving only one more birth as-
sists living beings by the Buddha-activity, ordinary disciples (vineya)
are established in the teaching (§G@sana), so that it is stated: ‘Thereafter,
by means of [four kinds of] oblique expressions (abhisamdhi) such as
introduction to the teaching (avataranabhisamdhi) in accordance with
one’s disposition . . . %% In this connexion, in order to introduce some
living beings to this teaching, [the Blessed One] has spoken concern-
ing the parikalpita, the paratantra and the parinispanna-laksana,’
[teaching] first that there exists a self (@tman), an individual (pudgala)
and an element (khams = dhatu) as a means for eliminating the ob-
stacles (@varana) of these [living beings), [next] that all dharmas are non-
existent (med pa) and that they originate in dependence, and [then] that
all dharmas are free from error (viparyasa) and are naturally luminous
(prakrtiprabhasvara). . .%°

[Dharmamitra then goes on to mention other teachings that are inten-
tional (@bhiprayika) inasmuch as they refer to a certain meaning without
expressing it directly and explicitly (fol. 55a8-56a4).]
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[56a4] Saying: ‘In accordance with objectification in graded stages of
comprehension belonging to the Vehicle of the Auditors (§ravakayana)
and the other Vehicles. . . .",%¢ [Haribhadra)] gives the stated teaching,
namely that since the Auditors (§r@vaka) do not maintain, as do the
Yogacirins, that there are different gotras and that there is a cut-off
gotra, they therefore hold that all sentient beings are of undet'ermined
(aniyata) gotra.®” Following this doctrine, the gotra of your [Sravaka]
system is of one nature; but the gotras may still be different simply
because of the different comprehensions (adhigama) brought about by
conditions. Similarly, while we also hold that the nature of the gotra
is in accord with the exclusively single dharmadhatu, we still hold the
differentiated gotras to be thirteen consequént on the graded stages of
comprehension of this [dharmadhatu). This is what is meant by the well-
known example mentioned in the treatise.®*—°‘As a simple teaching’
(sla chos 7iid du),%® namely the example well-known in common usage
that is simple to set forth and understand.™

ABHAYAKARAGUPTA, Marmakaumudi
[T.T. Vol. 92 (da: fol 54a-57a)]

Inhiscommentary on the Astasahasrika, the Marmakaumudi, Abha-
yakaragupta takes up the theme of the gotra when commenting on the
first chapter, the Sarvakara-jiiatacarya-parivarta. On the subject of the
non-differentiation of the bodhisattvagotra in particular he has the
following to say (fol. 56b1-57a3). ' '

The bodhisattvagotra is pure by nature (prakrtivisuddha) [although]
hidden in adventitious impurities (@gantukamala). The tathagatagarbha,
the dispersal of the darkness of factors such as ignorance, termed
naturally existent, is the support (pratistha) of the twenty-two progres-
sive productions (utpada) of the thought (citta) [of Awakening].”* And
accordingly Arya Vimuktisena has interpreted it as relating to the four
factors of penetration (nirvedhabhagiya), etc., with respect to the
cittotpada, etc.” As a consequence, that Haribhadra’s nirvedhabhagiyas
are the support of the dharmadhatu is incorrect.™

Concerning this [prakrtisthagotra of the bodhisattva), the absence of
own being (nihsvabhavata) of all dharmas, since [its] characteristic is the
series of aryadharmas, it is the dharmadhatu.™ And that this is being
taught here is shown by the treatise which states: ‘Because of the non-
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differentiation of the dharmadhatu the gotra cannot be differentiated’.”s
—Objection: How can one then differentiate, saying that this is the bu-
ddhagotra, this the pratyekabuddhagotra, and this the §ravakagotra?’®—
The treatise has given the following answer: ‘By virtue of the differen-
tiation of the supported factors (@dheyadharma) one speaks of its differ-
entiation’,” i.e. because of possession of the supported factors of the
buddha and so forth.” This dharma is [indeed] without differentiation;
yet there is differentiation of the gotra here owing to differentiation of
the [supported factors]—‘just as in the undifferentiated sky (@kasa)
there are all those proceeding along [various] ways such as the way of the
sun, that of a bird, that of a butterfly’. . .7® '

‘What is the support-object?’®*—because of what sort of gotra does
one objectively speak of existence [of the bodhisattva]?—‘There is no
support-object’$!—i.e. a gotra of the [bodhisattva] does not exist as a
thing.®? And such is the meaning of dharmadhatu.

[57a] Whatever group (skandha), etc., may be the object (visaya) of the
customary expression Bodhisattva, there is absence of own being
(nihsvabhavata), Emptiness (§inyata), and dharmata; perfected in pure
nature in its dharmadhatu this will be comprehended, and the name
“bodhi’ is given to this. What is gotra consequently is no thing. This
Siinyata is due to the characteristic of no thing. Or again, with regard to
Awakening, there is no support in what is gotra. By surface convention
(samvrti) and by mutual non-differentiation there is no [real] differenti-
ation into a support and a supported (@dharadheyabhava), for this
[differentiation] is fabricated by designation (prajiiapti) [only].

‘How so?%—how being dharmadhatu is it precisely bodhi-gotra?®—
All factors (sarvadharma) have been set out with reference to the six
adhigamadharmas.®®

Abhayakaragupta then goes on to comment on the Asta’s statement
@, p. 18): ‘The Bodhisattva-Mahasattva exercises himself in non-attach-
ment (asaktatdyam Siksate)', and he next turns to explain the object
(alambana, Abhisamayalamkara i. 40) as ‘all dharmas’ (fol. 57bl sq.).

ABHAYAKARAGUPTA, Munimatdlamkara
[T.T. Vol. 101(Ha)]

In Abhayakaragupta’s independent treatise entitled the “Ornament of
the Sage’s Doctrine” we find a more detailed discussion of the gotra
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in connexion with the question of the ekayana, both in Chapters i and ii
which treat of the bodhicitta and its realization (bhavana) and in Chapter
iii which deals with the eight abhisamayas under the first of which, the
sarvakarajiiata, the gotra theory is explained by the commentators, as
has already been noticed above.

Chapter i of the Munimatalamkara contains the following observa-
tions on these interrelated topics (fol. 182b6-183a8).

The Prajiiaparamita itself, the Bhagavati, is the essence of the Maha-
yana, the ekayana precisely. The system postulating (three)®® different
vehicles (y@na) was set out by the Blessed One (bhagavat) in order to
introduce the childish (bala) (progressively to the teaching); it is not of
certain meaning (nit@rtha).®” This is what has been stated in the Laa-
kavatarasiitra: ‘No system postulating (different) vehicles indeed exists
(in certain meaning): I teach that the vehicle is one (ultimately). [But]
in order to attract the childish I speak of different vehicles’.?® [183a]
Although [a difference is] postulated according to whether one has little
preparation (sambhara) or immeasurable preparation, the yana is not
different [in reality]; for the dharmadhatu is without differentiation. This
(difference of vehicles) is taught [then merely] as a gate of entry (to the
Mahayana). And the Arya [Nagarjuna) has declared: ‘O Lord, because
of the non-differentiation of the dharmadhatu there is no difference of
vehicles; you have spoken of these vehicles in order to introduce sen-
tient beings’ (progressively to the teaching).®®

Consequently (it is objected), it is the teaching concerning the one
vehicle that is intentional (abhiprayika), and [only] because of the equi-
valence (which [the teacher] has in mind) of the vehicle having the
characteristic of the dharmadhatu (the intended foundation, dgons gZi),
«etc., has the oneness (of the vehicle) been taught.®*—[Reply:] As for this
objection, ithas been expressly stated in the Sadd harmapundarikasiitra:
‘0 éﬁriputra, in the future you will be the Samyaksambuddha named
Padmaprabha’®! And [an interpretation which postulates several
ultimately different vehicles] is not in accordance with this explicit can-
.onical statement (of certain meaning).

In the Dasadharmakasiitra it is stated that, in order to indicate the
teaching of the three vehicles as (being) an expedient (updya), the
Blessed One taught the ekayana intentionally to beings to be trained
(vineya) (as an indirect meaning);*®? for (if it be asked why three vehicles
were taught) it would have been impossible to introduce .these.disciples
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saying that this teaching of three vehicles is [nothing but] an expedient
employed by the Blessed One, and that it is not true. It is [then simply]
in accordance with this [consideration] that Arya Maitreya has taught in
the Mahayanasitralamkara (in the Dharmaparyesti chapter) that the
teaching of the ekayana is intentional (@bhiprayika).?

Abhayakaragupta next proceeds to discuss the gnoseo-soteriological
questions that arise with respect to the bodhi of the Sriavaka and
Pratyekabuddha, the ‘conversion’ of their two vehicles into the Bodhi-
sattvayana or Buddhayéna, and their final attainment of buddhahood
He then wrltes the followmg (fol. 186a7-186b7)

In the Prajiaparamita the [Blessed One] has stated: ‘If they were to
produce the thoughts (citta) directed toward complete and perfect
Awakening, I place no obstacle in the way of the [resulting] wholesome
root’.* And in the Samadhirajasatra it is stated: ‘All these living beings
will become Awakened: [186b] there exists here no sentient being who is
not a recipient (bhdjana)’.* Owing to the adventitiousness of the impuri-
ties and because of the natural luminosity of the cita (since it is §anya)
(because it is exempt from the unitary and multiple, the nature of citta
which is unborn'in own being is luminous, and it is stated that all the
darkness of mental construction is illuminated), there indeed exists in
all living beings the capacity®® for Buddhahood, as has been correctly
explained to be the intended meaning. Thus, by saying in the Siitra ‘All
sentient beings are tathdgatagarbha(s)’,”" the Blessed One has fully set
out the capacity that all have for comprehending (or: attaining) the
level (pada) of supreme Awakening. (According to the above mentioned
scripture, whereas the tathagatagarbha does not permeate (vyap-) all the
insensible (sthavara) as well as the living (jangama), it permeates the
conscious series (cittasamtana) of the living.)*® For in the Ratnagotra-
vibhaga(-Commentary), where it is said [i. 148] (quoting the Bodhi-
chapter of the Mahayanasutralamkara):* ‘Although in all without
differentiation, Thusness (tathatd) once it has reached purity (from
adventitious impurities) (is) this tathagata-ness; all living beings there-
fore have this (fathagata) as embryonic essence’ etc., (teaching that all
living beings possess the buddhagarbha), Arya Maitreya too has, by
using the expression fathagata (in this text), accepted the statement that
the dharmadhatu, having the characteristic of non-substantiality (nairat-
mya) of the individual (pudgala) and the dharmas, is naturally luminous
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(prakrtiprabhasvara).}®®

Abhayikaragupta then takes up the question of the gnoseological
foundation of the ekayana theory (fol. 186b7—187a6).

Moreover, the word yana denotes the path (marga) leading to the
place of nirvana, i.e. the nature of knowledge of reality (tattvajiana)
(the means of progression), and nirvana (the goal of progression). . .1%!

~ [187a] For liberation (viz. nirvana) is attained by knowledge of reality

only, and not otherwise. Now this reality (tattva) (comprehended by
transcending discriminating knowledge [prajfia]) is only (eva) one;
although theory (drsti) is differentiated (in virtue of this or that theory),
the real (vastu) [i.e. the ‘object’ of tattva-jiiana] is not objectified as
diverse realities, for this would involve over-extension (atiprasanga).
Therefore, (there being no multiplicity in reality,) gnosis (jfiana) that
has as its object reality having a single nature is also only one in (the
mode of) nature. It being in fact gnosis consisting of the buddha’s and
bodhisattva’s exact knowledge of reality, it has reality as its object; for
it is the counteragent against confusion (sammoha) in all its forms.
Partial (pradeSika) knowledge (of the Sravaka and the other) [on the
contrary] will not comprehend reality; for this (namely understanding
reality through partial knowledge) would involve over-extension, and
thus (by comprehension through partial knowledge) everybody would
see reality. Therefore, (the yana being the marga and this being estab-
lished as one,) that very gnosis which directly knows (saksatkr-) reality
consisting in non-substantiality (nairatmya) of pudgala and dharmas is
the exact path allowing nirvana to be attained, and there is no other
[such path]. In view of the preceding, the vehicle is only (eva) one.

After having discussed the three natures (svabhava) and non-substan-
tiality (nairatmya) in connexion with the parinispannasvabhava (fol.
187b-188a), Abhayakaragupta concludes his first chapter with the
following observation (fol.- 188b4-6):

Thus (or: therefore) the nature of the Mahdyana is established as
being only the one vehicle (ekayana) and the absolute (paramartha)
absence of own being (nihsvabhavata) of all dharmas. This (the Great
Vehicle) is the Bhagavati Prajfiaparamita. This (Prajfidparamita) is to
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be known as the absolutely real (paramarthika) bodhicitta, which con-

sists of the non-differentiation of the Empty (comprehension of Sanyata)
and compassion.

Chapter ii of the Munimatalamkara begins explaining the process of
realization (bhavana) of the bodhicitta by recalling that all living beings
are endowed with the certain capacity®? to eliminate the obstructions,
viz. the klesavarana and the jiieyavarana (fol. 188b7).

[188a8] Furthermore, the teaching concerning the ekayana being thus
quite certain, it has been established that apart from the dharmadhatu
having the nature of the non-dual gnosis (advayajfiana) of transcending
discriminative knowledge (prajfia) and means (upaya),13 [189b] there
exists no other vehicle of liberation. Therefore (if it be asked why
different forms of bhavana have nevertheless been taught), when the
Blessed One teaches bhavana by introducing divisions in the true (satya)
(and the Prajiidgparamita and Mantra), this involves differentiation in
name only (ndmamatra) in accordance with the different convictions
(adhimukti) of beings to be trained (vineya); and this serves as an intro-
duction. Consequently, while reality (tattva) itself is without differen-
tiation, in order to conform to the spiritual propensities of sentient
beings toward one thing or another (e.g. the impermanent) with this
or that term (ndman) (e.g. impermanent) in the Siitras and Abhidharma,
the Buddha-Bhagavats have given instructions while proceeding as if
there were differentiations.

Abhayakaragupta explains that this procedure involves teaching im-
permanence to persons whose faculties are weak (hinendriya) by eradi-
cating any imputation (samdropa) of reality, only self-awareness
(svasamvedana) to persons with middling faculties by eradicating the
imputation of [a real duality between] object and subject (grahya-
grahaka), and Sitnyata or absence of discursive development (prapaica)
to persons with sharp faculties by eradicating all imputation whatsoever.
This is what Dharmakirti was referring to when he wrote in his Prama-
pavarttika (ii. 253cd): ‘But release results from the theory of $inyata,
and the realization of the remainder [viz. anitya, duhkha and andtman)
has that purpose’ (fol. 189b).1* Also, the postulating of a single cause
such as a creator (ivara), the Samkhya’s pradhana, or the .philosopher-
grammarian’s Sabdabrahman rests on names only, which have then to be
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surmounted by certain teachings serving as counteragents (pratipaksa)
(fol. 190a). '

In his treatment of sarvakarajriata, the first of the eight abhisamayas
which are the subject of Chapter iii of the Munimatalamkara, Abhaya-
karagupta provides a fuller statement of his theory of the gorra (fol.
217b2-219a5). :

[217b2] Because (according to the commentary on the Parfica) the dhar-
madhatu, which has precisely as its characteristic the absence of own
being (nihsvabhavata) of all dharmas, is the [motivating] cause (hetu)
of the aryadharmas,'®® use is made of the verbal equivalents (paryaya)
gotra existent by nature (prakrtistham gotram), ground (g#i = adhara)
base ([7ie bar]rton pa = upastambha), [motivating] cause (rgyu = hetu),
foundation (rten = niSraya), upanisad (fie bar gnas pa), precursor (sron
du °gro ba = piirvamgama), residence (gnas = nilaya), germ (sa bon =
bija),'%% element (khams = dhatu), and nature (ran bZin = prakrti).\*? It
is thus that this gotra, which is very pure by nature (prakrtivisuddha)
{although] concealed by adventitious impurities (@gantukamala), once
it has become freed from all impurities (owing to the absence of the
hindrances, viz. repetition of passions, evil friends, lack, and de-
pendence'%®) shines forth; it is then like the ore of iron, copper, silver and
gold in rocks (as is said in the Mahdyanasitralamkara).'*® This very
dharmata, the atma-gotra (bdag fiid kyi rigs) (existing in the Sianyata
[of] the conscious series of the sentient being) is termed (in the Stitra)
tathagatagarbha.''® Although this gotra of nature (prakrti) exists, living
beings so long as they are covered by adventitious impurities such as ig-
norance (avidya) are not completely Awakened. [But] once they are freed
from all the impurities of dichotomizing conceptualization (vikalpa)
(by constant practice of the path), there is achieved Awakening wherein
the very pure dharmadhatu (because of freedom from the adventitious
impurities) shines forth. Therefore (buddhahood not being achieved
in virtue of the bare existence of the dharmadhatu), [218a] the saint
(@rya) in particular (free from the four disadvantages)!!! (is) gotra;''?
and as the ‘cause of application’ (pravritinimitta) of the word ‘bodhisat-
tva’,113 (the gotra) is referred to as the ground (@dhara) for the twenty-
two bodhicittotpadas'** and of the practices (pratipatti) of the outfit
(samnaha) connected with wish (chanda) as the particularity of this (viz.
the cittotpada).’*® So the gotra is to be known as the support (pratistha)
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of the six factors of comprehension (adhigamadharma, nos. 1-6),11¢
the countc:eragent (pratipaksa, no. 7) and elimination (prahana, no. ’8)
sun.l}ountmg (yons su gtugs pa = paryupayoga, no. 9) the i)réceding’
pra]rfd accompanied by compassion (no. 10), superiority "over th;
Auditors ($isya [= $ravaka], no. 11), progressive action for the benefit
of otheys (pararthanukrama, no. 12), and effortless action (ayatnavrtti)
of gnosis (no. 13). This is what has been stated in the relevant versés of
tl}e Abhisamayalamkara [i. 37-38], as well as by Arya Vimuktisena in
hgs commentary on the text of the Pafica. Consequently, concerning the
cittotpada, with respect to the four nirvedhabhagiyas [of the prayogamdr-
ga), the dar$anamarga and the bhavanamarga [i.e. nos. 1-6] the bodhi-
sattva in each case has been called ‘bodhisattva’ by the Blessed One.!'?
The counteragent [no. 7] is the Prajfidparamita; elimination [no .8]
namely (elimination) of the obstacles (vipaksa), is the dharmadhﬁtu. th;
characteristic of complete purity (from any adventitious impurit,ies)
(According to the Suddhimati,''®) paryupayoga ‘surmounting’ [no 9i
qf Pot.h counteragent and elimination is progression to the ultim;lte
limit, i.e. ultimate perfection of the perfect counteragent and ultimate
exhaustion of the obstacle. Haribhadra indeed explains paryupayoga
as the cgnd'ition of elimination of dichotomizing conceptualization
;c;lil;:;t;g with origination (of the counteragent) and stoppage (elimi-
_Now the prakrtistha-gotra comes from beginningless time (anédi-
kalagata) and is attained in virtue of dharmata (dharmatapratilabdha)
[218b]. The developed (samudanita) [gotra on the other hand] is attained
by thc? continual practice of the previous wholesome roots. The tem-
porarily detgrmined (niyata) (not ultimately determined) [gotra] is the
gotra of the Sravaka and Pratyekabuddha. The permanently determined
(niyata) one is the tathagata-gotra. The gotra of the Sravaka, Pratyeka-
buddha and Tathdgata may be (temporarily) undetermined since it is
femovable (harya) through conditions (pratyaya). But that the gotra
is by reason of this statement [really] differentiated is not correct.!2
For the Blessed One also has stated:!2! ‘O Maiijuéri, if the dharmadh;itu
is one, if the tathata is one and if the bhiitakoti is one, how is it that one
spe?ks of one who is a recipient and one who is not a recipient?’ (such a
designation is not correct). This is true.!2? And thus, because of dif-
ference in the factors of the Sravaka and Pratyekabuddha, the supported
(@dheya), the gotras of the Sravakas and the others (the, Pratyekabud-
dhas) are differentiated in customary usage ; for example, in the case of the
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sky (@kasa) which is without differentiation, with respect to the different
[entities] who have their [various] ways [in it] one speaks of the way of
a being, the way of the birds, and the way of the sun.'?® Hence, when the
comprehension (adhigama) of great Awakening is preceded by the com-
prehensions of the Awakenings of the Sravakas and the others (the Pra-
tyekabuddhas) these [the two latter] have been indicated as temporary,
as a consequence of which it has been taught that they are connected
with the gotra of the Sravakas and thé others (the Pratyekabuddhas).
According to customary usage, those persons who progressively culti-
vate supreme bodhi attaining the Pramudita and the other [stages of the
Bodhisattva] to start with (without depending on another [path]) are
said to have the imahayana-gotra. A differentiation of the gotra is
therefore not [in fact] inconsistent [with the theory of the undifferen-
tiated gotra and the ekayanal; but this (differentiation of the gotra) is
not real (tattvatah).

As has been stated (concerning the non-differentiation of the gotra):
“Where there are no conditionings (samskdra) whatsoever, there is the
unconditioned (asamskrta). It is equal to the gotra of the Aryas; this
gotra is without differentiation in virtue of equality (samata) with space
(akasa); this gotra [219a] is permanent (nitya) in virtue of the fact that
all dharmas are of one value (ekarasa); and because this gotra'is always
dharmata, it is knowledge, etc.’%

Concerning the hermeneutic etymology (nirukta), because the good
qualities are realized—produced—from it,125 it is gotra. Again, because
they go (gam-) sentient beings are go-; and because of protecting them
(tr@-) it is go-tra-. Again (according to the Suddhimati),'*® here gam-
(the root of go-) is used in the sense of being present; for example, the
akasa is universally present, and accordingly go- meaning ‘to go, be pres-
ent’ [is] the supported factor (a@dheyadharma). And because of protec-
tion, holding unshakeably (indestructibly), one speaks of a go-tra, viz.
(what is termed) support.!2? :

Question: Now how is the dharmadhatu, which is without own being

(svabhava), the support (pratistha) of the cittotpada**—{Reply:] For
example, (it having been stated by Arya Nagarjuna in his Vigrahavya-
vartani that ‘All things prevail for somebody for whom this §anyata
prevails, [but] nothing prevails for somebody for whom §$iinyata does
not prevail’),!2? this is like (being the support of) the removal of dark-
ness by the rays of moon and sun [in] the sky (@kasa) which is [never-
theless] without own being.'3°
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CONCLUSION ;

With Dharmamitra the tathdgatagarbha doctrine enters clearly and
definitively into the commentarial literature on the Abhisamayalamkara
in connexion with the explication of the theory of the undifferentiated
prakrtisthagotra. These two theories were of course already associated
in the Ratnagotravibhaga. And in the canonical literature of the Pra-
jiidparamita-Sitras the tathagatagarbha theory is attested in the Adhy-
ardhasatika, evidently a later Prajfidparamitd text showing certain
Tantrik influences.!*! Previous to Dharmamitra, a synthesis of the
prajiidpdramita and the tathagatagarbha was elaborated by Kamala$ila.

The tathagatagarbha notion may well be linked with the concept of
the stipa or caitya as tathagatadhatugarbha which is to be found also in
the Prajfiaparamita literature, but the connexion has not been made
altogether explicit in our sources.

Emphasis on the ekayana (which is lacking in Dharmamitra’s Pra-
sphutapada)is to be found in both Haribhadra’s great commentary and,
earlier, in Kamala$ila’s Madhyamakaloka. Its significance as a gnoseo-
soteriological principle was worked out in a final form for Indian
Buddhism by Abhayakaragupta in the context of the theory of the
prakrtisthagotra and tathagatagarbha. The association between the eka-
yana and the tathagatagarbha theories goes back at least as far as the
S'rimﬁlﬁdevisimltamidasﬂtra.‘32

In Abhayakaragupta’s comments it is especially interesting to find the
assimilation of the fathagatagarbha with the prakrtisthagotra whose
nature is dharmadhatu, in other words non-substantiality (nairatmya)
of both pudgala and dharmas, absence of own being (nihsvabhavata)
and Emptiness. The Marmakaumuds thus mentions absence of own be-
ing and $anyata in connexion with the prakrtisthagotra, which has the
nature of dharmadhatu.'®® The Munimatalamkara explains that the
dharmadhatu has the characteristic of non-substantiality of pudgala and
dharmas, and that it is naturally luminous.'* The ekayana also is linked
with absolute absence of own being.'** (And a note in small letters in the
Peking edition of the Tibetan translation of the Munimatalamkara
specifies that there is natural luminosity of citta since it is empty (Sinya)
of all impurities.!*®) Abhayakaragupta’s comments accordingly support
the connextion of the prakrtisthagotra of the Prajfiaparamita literature
not only with the tathagatagarbha and ekayana, but also with non-
substantiality, absence of own being and Sanyata.'37
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Apart from the ‘Tathagatagarbha School’ rcprcsen}ed by cert:‘urt
Mabhayina siitras (such as the Tathagatagarbha, the Sn.maladevlsttmh-
hanadda and the Mahaparinirvana) and the Ratnagotravibhaga toge
er with its commentary, this complex of proplems seems to Pave copl:e
to the fore in India above all in the synthetic Yogacara-ls\;l_adhyal?l} a
school which was firmly established in the eighth.century by Santara §|fa,
and whose masters were responsible for several important commentaries

Abhisamaydlamkara. . )
OnI:hi: probably civue at least in part to the g}'eat mﬂl:ence of .the Yg%:-
cira-Madhyamika school in Tibet from the tm-le of Santaraksita an 1§
disciple Kamala$ila that the gotra and ekayana (as connec_ted in %z;lra
ticular with the Prajfidparamitd literature) and the tfzthagatagar
(connected earlier with a distinct corpus of Siitras ar}d Sflstras) cax:; ;o;
gether to play such a prominent and important pa:rt in Tibetan B]:l ] tls
thought.’®® This theory evidently had a deep mﬂuen.ce on the later
Prasangika-Madhyamikas too, in particular on the Tibetan represettl-
tatives of this school who lay special emphams’(_)n thsse three con;:eé) S
which they explicate in the framework of the Sinyata theory as elabo-

rated by them.
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NOTES

LE. Conze, The Large Siitra on Perfect Wisdom (London 1961), p. 105 note 2.
References hereunder to the folios of Tibetan translations of Indian texts contained
in the Bstan ’gyur relate to the Peking edition as reproduced in the Japanese re-
print -published by the Tibetan Tripitaka Research Institute (Tokyo and Kyoto).
Prints of other editions of the Bstan ’gyur were unfortunately unavailable during
the writing of the present paper.

2 On the meanings of the term gotra, and in particular on the two meanings ‘(spiri-
tual) element, germ, capacity’ and ‘(spiritual) lineage, class, category’ which might
be described respectively as the intensional and extensional meanings of the word
when the gotra as germ determines the classification of persons possessing it in a
gotra as category, see the present writer’s article in BSOAS 39 (1976) p. 341sq.

3 “Arya and Bhadanta Vimuktisena on the gotra-theory of the Prajfiaparamita,”
Beitrdge zur Geistesgeschichte Indiens (Festschrift fiir Erich Frauwallner), WZKSO.
12-13 (1968/1969), pp. 303-317. '

4 Ratndkara§anti’s other work on the subject, a commentary on the 44 entitled
Suddhimati, (or: Suddhamati) will be referred to below.

5 Taranatha, Rgya gar chos *byus (ed. A. Schiefner), p. 171. Dharmakara(datta)
was the religious name of Arcata (ca. 730-790?) (cf. Durvekamisra, Arcatlloka
[GOS ed.], p. 233).

Taranatha accordingly distinguishes our Dharmamitra from another master hav-
ing the same name whom he describes as a Vaibhasika, and who wrote a commen-
tary (Tika) on Gunaprabha’s Vinayasitra. This earlier Dharmamitra is in fact
reported to have been a pupil of Gunaprabha (see Bu-ston, Chos *byas II, p. 161),
which would make him approximately a contemporary of Arya Vimuktisena.

8 Cf. Bu-ston, Chos ’byun I1, p. 140; Taranatha, Rgya gar chos ’byun, p. 153.

7 According to the colophon of the Tibetan translation in the Bstan-’gyur. Cf.
Taranatha, op. cit., pp. 189 sq., 198-199.

8 Exceptions to this classification were for example Na.dbon-Kun-dga’-dpal (cf.
Théorie, p. 140) and other masters of the so-called Great Madhyamaka (dbu ma chen

o) who undertook a harmonization of the Madhyamaka and the Vijfiaptimitra.

? See e.g. Na-dbon-Kun-dga’-dpal’s Yid kyi mun sel, fol. 237a (translated in
Théorie, p. 140).

10 T.T. Fol. 54a.—Cf. for example Tsofi-kha«pa, Legs biad gser phres. fol. 210a
Théorie, p. 122).

11 On the meanings of this statement see below, pp. 287-8.

12 Dignaga, Prajiaparamitapindartha 27-29:

prajAaparamitayam hi trin samasritya desana |
kalpitam paratantram ca parinispannam eva ca ||
nastityadipadaih sarvam kalpitam vinivaryate |
mayopamadidrstantaih paratantrasya desana |/
caturdha vyavadanena parinispannakirtanam |
prajRaparamitayam hi ndnya buddhasya desana ||

13 Chapter 83 of the Tibetan version. Cf. E. Conze and S. lida, in Mélanges
d’indianisme d la mémoire de Louis Renou (Paris 1968), p. 238.
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These three aspects cannot, however, according to many commentators be simply
equated with the three laksanas or svabhavas of the Vijiianavada. Cf. Théorie, pp.
325-327, 343, 147-148.

14 444 1.28-30 (p. 47): tat punas trividham rispam [ kalpitam ripam grahyagraha-
kariipena kalpitatvat| vikalpitam riipam asadbhiitaparikalpena jiianam eva tatha prati-
bhasate iti vikalpitatvat| dharmatariipam tattvato ‘riipam eva Sianyatariipena parini-
spannatvat|

15 Marmakaumudi, T.T. fol. 56b.

16 See Munimatalamkdra, T. T. fol. 186b. On this point see Théorie, p. 152 note.

17 On the link between the ekayana and tathagatagarbha doctrines see also the
Srimaladevisimhanddasitra (Théorie, p. 182 sq.; Le traité du tathdgatagarbha,
(Publications de Ecole frangaise d’Extréme Orient Vol. LXXXVIII, Paris. 1973)
p.142 sq.).

18 Munimatalamkara, T. T. fol. 183a.

19 Munimatdlamkara, T. T. fol. 183a.

20 Munimatalamkara, T. T. fol. 186b-187a. Cf. Théorie, pp. 180, 185.

21 Marmakaumudi T. T. fol. 56b; Munimatalamkara, fol. 182b sq.; 218b-219a.

22 Munimatalamkara, T. T. fol. 186b.

23 The connexion between the ekayana, the prakrtistha-gotra and the tathagata-
garbha on the one side and nairatmya, nihsvabhavata and $inyata on the other is
especially noteworthy. The question of the relationship between the rathagatagarbha
and $inyata is taken up in the RGV (J) i. 154 sq., as well as in some of the relevant
Stitras. Cf. Théorie, p. 313 sq.; Le Traité du tathagatagarbha Index. s. v. Sanya
(ta).

24 See RGV (J) i. 148.

The other two aspects on which the theagry is based are (the irradiation, spharana,
of) the dharmakaya and the prakrtistha-gotra. See RGV (J) 1.27-28; 148-152; Thé-
orie, pp. 34, 275 sq., 424; Le Traité du tathagatagarbha, pp. 10, 96 sq.

25 This was already observed by Kamala$ila, Madhyamakaloka T. T. fol. 159b.
Cf. Théorie, pp. 34, 276-277; Traité du tathagatagarbha, p. 99.

26 See MSA chapters iii and xi; Théorie, pp. 179 sq.; 185 sq.

27 See MSABh ix. 37.

28 This meaning of the compound tathdagata-garbha can be rendered in Tibetan by
means of the particle can, which serves inter alia to translate Sanskrit bahuvrihi com-
pounds; the same particle also translates the Sanskrit suffixes-mant-/-vant-, etc.

29 Rather than of ‘relic’ (see below).

30 Cf. for example SP chapter xi, which enumerates at the beginning suvarna, ri-
pya, vaidirya, musaragalva, aSmagarbha, lohitamukti and karketana.

31 Haribhadra glosses (444 ii. 18, p. 218): tathagatadhatumadhyan ‘having in
their core the Tathagata-relic’.

For the idea compare e.g. the word arngarastiipa (in the Mahaparinirvanasitra,
ed. E. Waldschmidt, § 51.20) and the phrase stiipah . . . arigaragarbhah ’stiipa con-
taining carbonised [relics)’ (in E. Waldschmidt, Sanskrithandschriften aus den Tur-
fanfunden 1, 931bAd). See also Samadhirajasitra 33, p. 456.6; Divyavadana 26, p.
369.1.

32 On these two senses of the compound tathagata-garbha see Théorie, p. 507sq.;
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Le Traité du tathagatagvarbha p. 52 sq.

33 Cf. arigarastiipa mentioned above, note 31:

34 See AbhidharmakoSabhasya,iv. 73 (but cf. iv. 121); compare e.g. Mahavamsa
xvii. 65. Cf. A. Bareau, Les sectes bouddhiques du Petit Véhicule (Paris 1955), pp. 154
(Milasarvastivadins), 192 (Dharmaguptakas) (the thesis that this cult of the stipa
can produce good fruit was combatted by other schools such as the Caitiyas, Piirva-
§ailas, the later Mahi$asakas, and the Aparasailas); E. Lamotte, Histoire du boud-
hisme indien (Louvain 1958), p. 702-703.

35 4bhidkarmakosa iv. 107.

36 Madhyamakaloka T. T. fol. 159b, 267a, 271b-272b.

37 The four nirvedhabhdgiyas are agman (asmagata), miirdhan, ksanti, and lauki-
kagradharma, all of them being assigned to the prayogamarga. Together with the
following darsanamarga and bhavanamargathey constitute the six adhigamadharmas
(see below, p. 297). See A4 i. 5; 25 sq.; 37; Abhidharmakosa vi. 17 sq.

38 This point has already been mentioned by Arya Vimuktisena, who speaks of a
didactic sequence (pratipadananupirvi) as distinct from the actual sequence (arthd-
nupirvi); see his Vrtti (ed. C. Pensa p. 78). Similarly, Haribhadra speaks of a se-
quence founded on the stages of understanding (adhigamanukrama) (AA4 i. 37-38,
p. 77).

On the gotra as a motivating cause, as distinct from a productive cause, cf. Thé-
orie, pp. 119 note, 131, with WZKS 12-13 (1968), p. 316. See also below, note
73; p. 308.

39 That is, the sequence adopted in the A4 indicates that it is the effected or caused
(abhisamskrta) gotra that is in question, rather than the fundamental and universal
prakrtistha-gotra. (The second gotra would then correspond to the samudanita or
paripustagotra, which may be considered as a productive cause since it is conditioned
[samskrta).) This alternative explanation of the sequence adopted in the 44 has
not been mentioned by the Vimuktisenas and Haribhadra; but Arya Vimuktisena’s
Vrtti(p. 76-77) does mention a gotra that is pratyayasamudanita and functionsasa
cause (karana). See below, p. 300

40 See MSA iii. 2. 300.

41 On this see Théorie, p. 141 note 5.

92 AA i. 39ab: dharmadhator asambhedad gotrabhedo na yujyate |

43 The Sanskrit text of this passage is quoted by Arya Vimuktisena (p. 77): yadi
mafjuirir eko dharmadhawr eka tathata eka bhitakotis tat katham bhdjanam
abhajanam va prajiapayatha (?). Here pra-jfidpay has been translated into Tibetan
by brtags; but in Abhayakaragupta’s Munimatalamkara it has been written more
correctly gdags (see below, p. 300).

4 Cf. WZKS 11-12, p. 309-310; Théorie, p. 103.

45 Abhidharmakosa vi. 57cd: tadgotra aditah ke cit, ke cid uttapandagatah ||

46 When the term bodhisattva is used in the sense of a spiritual principle that is no
padartha (see below, p. 292), rather than a (type of) person, it is written here as an
italicized technical term. Cf. Arya Vimuktisena, Vrtti, p. 73.

47 Cf. Théorie, pp. 109, 89.

48 Haribhadra, 'Grel pa don gsal, T. T. fol. 105b8; AA4 1.39 (p. 77). Cf. Arya
Vimuktisena, p. 77.5.
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If the lirnga (or hetu) ‘logical reason’ is present in all cases (as is necessarily the case
with the universal dharmadhatu), there could be no heterologous examples (vipaksa)
in which it would be absent; but this lack of absence (vyatireka) makes it impossible
to make a valid inference (anumana) following the rules of logic widely accepted by
the Buddhists after Dignaga.

49 4 A i. Scd: adharah pratipattes ca dharmadhatusvabhavakah ||

50 Cf, AA 1.39cd: adheyadharmabhedat tu tadbhedah parigiyate || See also below,
p. 294.

51 gdhyardhasatikd prajiaparamitd (ed. P. L. Vaidya Mahdyanasiitrasamgraha
I, p. 92). Cf. E. Congze, in Studies of Esoteric Buddhism and Tantrism (Koyasan Uni-
versity, Koyasan, 1965), pp. 101-115, and Short Prajiiaparamita Texts (London,
1973), pp. 184-195, where Conze translates ‘tathagatas in embryo’.

52 Cf. Théorie, p. 209.

53 MSA iii. 5.

54 See also Arya Vimuktisena, Vrtti, p. 76.

55 Cf. Arya Vimuktisena, Vreti, p. 77-78, and WZKS 12-13, p. 311 note 34. (On
such etymologies see also J. Gonda, Lingua 5 [1955-56], p. 61 sq.)

56 Cf, Théorie, p. 144. ,

57 See MSABF iii. 4: gupottaranarthena gotram veditavyam guna uttaranty asmad
udbhavantiti krtva, and the passage from the Vresi referred to above, note 55; cf.
WZKS 12-13, p. 311 note 32.

58 This definition of the gotra is adopted by Abhidharmikas such as Ya$omitra
(Abhidharmakosavyakhya, p. 583-584); it is mentioned also by Sthiramati (Ma-
dhyantavibhagatika iv. 13).

59 °Grel pa don gsal, T. T. fol. 105b7.

60 The four pratipattis comprised by the four margas (prayoga®, darSana®, bha-
vana® and visesa-marga) (AA4 i. 6, 43)?

61°Grel pa don gsal, T. T. fol. 105b6-7. Cf. AA i. 5. On the trayodasavidho bodhi-
sattvah see also AAA i. 37-38: samvrtyd punah pratipattidharmasydvasthantarabhe-
dena dharmadhatusvabhava eva buddhadharmadharo bodhisattvas trayodasavidho
gotram iti nirdi$yate; Arya Vimuktisena, Vrtti, p. 77. And on the dharmadhatu as the
cause of comprehension of the aryadharmas see AA4i. 39: yadi dharmadhator evéry-
adharmadhigamaya hetutvat tadatmako bodhisattvah prakrtistham anuttarabuddha-
dharmanam gotram dharmatasamjiiakam, tada . . .; Vrtti, p. 76.

62 Here Dharmamitra correlates all thirteen aspects with the stages of the Path,
and he thus develops the explanations previously given by the Vimuktisenas and
Haribhadra.

%3°Grel padon gsal, T. T. fol. 105b4-5. Cf. AAA p.77: tato yathasayam avatarana-
dyabhisamdhidvarena yanatrayapratistha panalaksanapar arthanukramasyaladharah).
Cf. Théorie, p. 165-166; Le Traité du tathdgatagarbha, p. 83 sq.

64 See above, p. 285.

65 Dharmamitra thus clearly distinguishes this teaching—corresponding to that
of the tathagatagarbha—from that of a self (@tman) or dhatu (khams, not dbyins),
which he mentions first, in connexion with the parikalpita.

%6 °Grel pa don gsal, fol. T. T. 106al1-2.

§7 Cf. Théorie, pp. 140, 151, 154-155, where it is noted that this statement of the
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Sravaka doctrine does not correspond with what is usually regarded as their doc-
trine.

68 44 i. 39cd quoted above, note 50.

89 ’Grel pa don gsal, T. T. fol. 106a3.

70 As just observed, A4 i. 39cd speaks of different contained factors (adheyadhar-
ma)—the various particularized gotras differentiated in terms of the various condi-
tional paths—instead of the single container/support (@dhara)—the unparticularized
gotra defined in terms of the single and unique dharmadhatu.

71 The twenty-two cittotpadas are enumerated in 444 i. 19-20.

72 Arya Vimuktisena, Vriti, p. 73: yata aha: cittotpadad arabhya nirvedhabhagi-
yesu darsanamarge bhavanamarge ca .

"3 seni ge bzari po'i fies par "byed pa’i cha dar mthun pa rnams ni chos kyi dbyins kyi
rten no Zes pa ni mi ’thad do. The meaning of this is unclear. Haribhadra has stated
that the gotra is the adhara of the four nirvedhabhagiyas etc., and that it receives the
designation of dharmata because the dharmadhatu is the cause (hetu) of the compre-
hension of the aryadharmas (444 i. 37-39). Similarly, in the *Grel pa don gsal (T.T.
fol. 105a) also, Haribhadra speaks of the gotra as the support of practice etc. ,adding
(fol. 106a) that the dharmadhatu, which is really without differentiation, functions as
a cause for the comprehension of the aryadharmas.

" AA4 i. 37-39; Arya Vimuktisena, Vruti, p. 76.17-18.

75 AA i. 39ab (above, note 42).

76 This objection is found also e.g. in 444 i. 39.

77 AA i. 39cd (above, note 50).

"8 Viz. the Arya-Sravaka and Pratyekabuddha.

" Paficavims$atisahasrika prajiaparamita in the version edited by N. Dutt, p. 160;
Cf. infra, p. 300-01.

80 g2i’i don :padartha. See Astasahasrika prajiaparamita i, p. 18: tatra bodhisattva
iti bhagavan ka padarthah?

8L Astasahasrika@ prajiiaparamita i, p. 18: apadarthah subhiite bodhisattvapadar-
thah. Cf. Paiicavimsatisahasrika, version edited by N. Dutt, p. 160.

82 Arya Vimuktisena, Vrtti, p. 73: na tu vastubhiitah padarthah.

83 Astasahasrika prajiaparamita i, p. 18: tat kasya hetoh?

84 byan chub kyi rigs. Cf. AAA i. 39 (p. 77) prakrtistham anuttarabuddhadharma-
nam gotram dharmatasamjfiakam.

85 See AA i. 37. Cf. AAA p. 76: yasmat sarvadharmanam vastutannimittabhini-
ve$abhavena ‘asaktatayam’ satyam anyathddhigamanupapattya buddhadharmadhiga-
maya maydpurusa iva Siksate, tasmat kathdm tattvatah pratistharthah iti bhavah|
samvrtya punah pranpatndharmasyavasthantarabhedena dharmadhatusvabhava eva
buddhadharmadharo bodhisattvas trayodasavidho gotram iti nirdi$ yate . .

86 Here and in the following extracts the notes printed in small letters in the Pek-
ing text of the Tibetan translation of the Munimatalamkara have been placed in
parentheses in the present English rendering. These notes are not found in the Sde-
dge edition.

87 On the avataranabhisamdhi etc. see above, p. 292.

88 Lankavatarasiitra x (Sagathaka) 445

yanavyavastha naivdsti yanam ekam vadamy aham |
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parikarsanartham balanam yanabhedam vadamy aham ||
Cf. ii. 203.
89 Niraupamyastava 21:
dharmadhator asambhedad yanabhedo ’sti na prabho |
yanatritayam akhyatam tvaya sattvavataratah | |

90 On tulyatva ‘equivalence’ of dharma, nairatmya and mukti between the yanas
as a justification for the intentional teaching of the ekaydna according to the Vijiia-
naviada, see MSA xi. 53 and Bhasya. This objection reflects then the position of the
Vijfianavada as described by many of the doxographers. Cf. Théorie, pp. 187, 195.

91 Saddharmapundarika, chapter iii (ed. N. Dutt, p. 50). Cf. AA4 ii, p. 133; Théo-
rie, p. 194.

92 See 444 ii, p. 133-134; Théorie, p. 194.

93 MSA xi. 53 sq.

94 Astas@hasrika Prajiidparamita i, p. 34: sacet te 'py anuttarayam samyaksam-
bodhau cittany utpadayeran néham ku$alamilasydntar@yam karomi.

95 See above, p. 291.

96 run ba; runi ba fiid = bhavyat a (cf. commentary on RGV (1.) i. 41). On abhavya
‘incapable (of attainment)’ see Astasahasrika ii, p. 34, AA viii. 10, and Bodhisatt-
vabhami § 1.1 :

97 Tathagatagarbhasiitra: sarvasattvas tathagatagarbhah. On the interpretation
of this statement, in which rathagatagarbha is a possessive compound meaning
‘containing the tathagata’ (as a potentiality within), see above. p. 287-8

98 Cf. Théorie, p. 152.

99 MSA ix. 37:

sarvesam aviSistdpi tathata Suddhim agata |

tathagatatvam tasmac ca tadgarbhah sarvadehinah ||
‘Thusness, although without differentiation for all, once it has attained purity is
tathagata-ness; all incarnated beings therefore have it as their embryonic essence
[i.e. contain it]’. The notion of the tathagatagarbha in question here is founded on
the interpretation that takes the compound as a bahuvrihi; see above.

100 *phags pa byams pas kyan theg pa chen po rgyud bla mar (’i ‘grel par | mdo sde
rgyan gyibyari chub kyi skabs su gsufis par dranis pa) | thams cadlani khyad medkyan ||
de bzin fiid ni (glo bur gyi dri ma) dag gyur pa || de bzin gsegs fiid (yin pa) de yi phyir
[! ‘gro kun (de bzin géegs pa) de’i siiif po can || zZes pa la sogs pas (kun sans rgyas kyi
siiti sems can du bstan pas) so || (gzun de’i) de bzin gsegs pa’i sgras kyan chos kyi
dbyins gan zag dan chos kyi bdag med pa’i mtshan fiid can ran bzin gyis 'od gsal ba
brjod par bed pa fiid kyi phyir ro ||

101 Compare the explanation of the different senses of yana in MSABh ix. 53.

102 skal pa = bhavya.

103 On advayajfiana and the Prajfiaparamiti, see also Dignaga’s Prajiaparamitd-
pindartha.

104 Pramanavarttika ii. 253:

Ya ca nah pratyayotpattih sa nairatmyadrgasraya |

muktis tu Sanyatadysteh, tadartha Sesabhavana ||
(Cf. the quotation of this verse in Gunaratna’s commentary on Haribhadrasiiri’s
Saddarsanasamuccaya 11.) The four aspects of the duhkhasatya are anitya, duhkha,
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anatman and Sinya. (cf. Abkidharmakosa vi. 17, vii.12).

105 See above, note 38, and note 73.

108 See Bodhisattvabhllmi 1.1; Théorie, p. 87-88.

107 On the dhdtu see also Munimatalamkara, fol. 277b, where it is defined as an
upadanakarana (cf. supra, notes 38 and 39).

108 See MSA iii. 7, and Arya Vimuktisena, Vrri, p. 76.

109 MSA iii. 9. Cf. Sthiramati, Madhy@ntavibhagatika i. 15 (Théorie, p.97); RG V-
commentary i. 2.

110 That is, in the Tathagatagarbhasitra. On the use of bdag fiid = atman in the
tathdgatagarbha texts see the indices in La Théorie du tathagatagarbha and Traité
under atman.

111 See above, note 108.

112 (chos #id yod tsam gyis sanis rgyas mi ‘grub pa) de fiid kyi phyir khyad par du
‘phags pa (fies pa bZi dani bral zin sad[7] pa) ni rigs (yin) te. The syntactic construction
here is somewhat unclear, the usual expression in Sanskrit being dryagotra.

113 The (bodhisattva)gotra is what is referred to by the word ‘bodhisattva’. See
Arya Vimuktisena, Vrtti, p. 73: sanndm paramitanam dharmatalak sano viseso gotram
bodhisattvapravritinimittam na tu vastubhiatah padarthah iti vedayati. Cf. AAA 1.35,
p- 71.

114 See above, note 71.

115 44 i. 43.

118 Viz. d@sman, ksanti, mirdhan, laukikdgradharma (all on the prayogamarga),
dar$anamarga, and bhavanamarga.

117 Arya Vimuktisena, Vrrti, p. 73. 6-8.

118 Ratnakara§anti, Suddhimati, T. T. fol. 116b5.

19 444 i. 37, p. 76: tayor vipaksapratipak sayor nirodhotpadayuktavikalpapaga-
masya [ddharah). See also Arya Vimuktisena, Vriti,p. 75. Cf Pakcavimsatisahasrika,
Dutt, p. 163.

120 444 i. 39, p. 77 (from which the text of the Munimatalamkara differs slightly).

121 See above, note 43.

122 Arya Vimuktisena, Vrui, p. 77: satyam evam etat . . .

123 Paficavimsatisahasrikd, version edited by Dutt, p. 160; cf. supra, p. 294.

124 gan 'du byed cuti zad kyan med pa de ni *dus ma byas pa ste de ni 'phags pa rnams
kyi rigs su mtshuns la rigs de ni nam mkha’ dar miiam pa fiid kyis khyad par med pa’o||
rigs de ni chos thams cad ro gcig pa fiid kyis rtag pa ste| rigs de ni thams cad kyi tshe
chos fiid yin pas fes pa la sogs pa’of] The Sanskrit text quoted in Pensa’s ed. of Arya
Vimuktisena’s Vrrti (p. 77) differs slightly : yatra na kecit samskaras tad asamskrtam|
yad asamskrtam tad aryanam gotram| samam tad gotram akasasamatayal nirvi Sesam
tad gotram dharmaikarasarayay nityam tad gotram sada dharmatathataya/ (This cor-
responds to what we find in Kasyapaparivarta §§102-104; cf. the commentary on
the RGV (J) 1. 86). But the Tibetan translation of the Munimatalamkara agrees with
the Tibetan translation of Vimuktisena’s Vrti (T. T. fol. 68b) except at the end:

- . rigs de ni thams cad kyi tshe chos kyi de bzin fiid yin pas chos kyi ro gcig tu gyur
pa fiid kyis rtag pa’o[| In these versions of the passage nothing corresponds to fes pa
at the end of the Munimatalamkara passage.

125 See above, note 55 and note 57.
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126 Ratnakara$anti, Suddhimati, T. T. fol. 114b1-2: go Zes bya ba ni ‘grobadan
gnas pa la ’jug pa’o || 'dir ni gnas pa na ’jug pa ste | rten pa zes bya ba’i don te | dper na
nam mkha’ ni thams cad du 'gro ba zes byaba ltabu’o || mi g-yo ba'i tshul gyis *dzin pas
skyob pa ste | des na rigs ni rten no [/

127 See Marmakaumudi, T. T. fol. 57a7-8.

128 See abore, pp. 293-2

129 By this annotator’s reference to Vigrahavyavartani 70 in the present context the
prakrtistha-gotra, whose nature is dharmadhatu and which is acquired in virtue of
dharmata, is evidently assimilated with $anyara. This assimilation is of importance
also for the theory of the rathagatagarbha since the latter has been connected with
this gotra.

That the pronouns yasya . . . tasyain Vigrahavyarartani 70, as well as in the par-

allel Malamadhyamikakarika xxiv. 14, refer not to a thing but to a person is shown
both by the context and the commentaries.

130 Cf. Marmakaumudi, T. T. fol. 57a8: nam mkha’ ci yan med pa la zla ba dan i
ma’i 'od zer gyis mun pa zad par byed pa. (Compare the Prajiaparamitasitra on the
pratipaksadhara, the prajiiakarunadharaand the asadharapagunadhara, e.g. in Dutt’s
edition of the Paficavimsatisahasrika, p. 163-164.)

Like the empty sky, then, the dharmadhatu is without own being, yet it serves as a
‘support’ for certain things.

131 This work is quoted in Candrakirti’s Prasannapada; cf. Haribhadra’s 444 ii,
p. 132.

132 Cf. Le Traité du tathagatagarbha, p. 142 sq.

133 Marmakaumudi, T. T. fol. 56b-57a (above, p. 294).

134 Munimatalamkara, T. T. fol. 186b (above, p. 296). See also Dharmamitra,
Prasphutapada quoted above (pp. 290, 292).

135 Munimatalamkara, T. T. fol. 188b (above, p. 297)

136 Munimatalamkara, T. T. fol. 186bl (above, p. 296).

137 The philosophical links mentioned here by Abhayakaragupta between the
tathagatagarbha theory and nairatmya, nihsvabhavata and $iinyat a clearly establish
that this idea is not simply a Tibetan development characteristic especially of the
Dge-lugs-pas (as has seemingly been argued by L. Schmithausen, WZKS 17 [1973],
p. 1325q.; the question whether such an interpretation is ‘schliissig’, raised by Schmit-
thausen [p. 133], is not at issue here, only whether such interpretations were
actually maintained by important Indian Buddhist masters). The connexion re-
ferred to with the concept of the luminosity of mind is also remarkable (Schmithau-
sen has reservations also on this subject expressed op. cit., p. 140-141); no doubt
the luminosity notion of the Agama/Nikayas (see Arguttaranikaya I, p. 10) was not
in its origins connected with the §@znyata theory (cf. also J. W. de Jong, AM 1971,
p. 110: ‘The cittam acittam of the Prajiaparamitasitra is not identical with the
sanyata of the Madhyamaka’), but that the theories did in fact converge in the
development of Indian Buddhist thought is shown also by this section of the
Munimatalamkara. Concerned as he evidently was in his article cited above with the
‘original’ alone, Schmithausen did not take into account the fact that the interpre-
tations offered by the Dge-lugs-pa school are usually based on an Indian source and
that, in any case, the developments of the tathagatagarbha and gotra doctrines in the
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Indo-Tibetan exegetical traditions can be of as much interest to historians of Bud-
dhism as ‘original’ doctrines. Even if it may be felt that these later interpretations are
not ‘schliissig’, still what must concern the historian of these traditions is not their
‘conclusiveness’ but their existence and the question of the influence they had in the
history of Buddhist thought in India and elsewhere.

138 Some of these problems have also occupied an important place in the history
of Buddhism elsewhere in Central Asia (e.g. Khotan) and in China, where the Yoga-
cara-Madhyamika school is not known to have been an influential school, so that
the significance attached to them must be assumed to have other origins too. (The
Chinese documents on the subject in particular are now in urgent need of systematic
study.)

Some Aspects of the Ekayana

Arnold Kunst

A simplistic interpretation of the ekayana would be to identify it with
the Mahayana, as is partly suggested by D. T. Suzuki' and to declare
that, in the view of Mahayanists, the only one vehicle leading to perfec-
tion is their own vehicle while other vehicles exist in name and for com-
parison only. This would be in accord with one of the Saddharmapun-
darika pronouncements,? ’na kimcic, Chariputra, dvitiyam va trtiyam
va yanam samvidyate,” in the context of Buddha’s explanations of the
validity of this pronouncement.

Since the time, however, that Mahayana studies have attracted the at-
tention of a number of prominent scholars,® we have come to realize
that the concept of ekayana is not just a mere synonym for the Bodhisatt-
va-, Buddha- or Mahayana but carries with it wide implications touch-
ing upon the fundamentals of Buddha doctrines and revealing much that
not only throws light upon Buddhist philosophy and soteriology, but
goes straight into its historical development and its polity.

The Saddharmapundarika,indeed, tells us that the three vehicles are
taught by the Buddha as the result of the application of upaya,* when it
says: ‘there is, however, one vehicle and one method; there is only one
[set of] instructions [propounded] by the leaders’.

What has been perhaps somewhat overlooked in the philosophical
analyses of the ekayana concept is the fact that the diverse interpreta-
tions of the ekayana in the various texts can serve as samples of degrees
of tolerance towards and acceptance of the validity of other vehicles by
the schools of Mahayana. For the proper gauging of these attitudes, we
have to establish the definitions of the ekayana formulated by the texts
concerned as well as the extent of recognition allotted to the Sravakas
and other vehicles, notably those of the Pratyekabuddhas as represent-
ing potential aspirants to the aims and ideals construed by the Maha-
yanist concerned.

Inhis La Théorie du Tathagatagarbha et du Gotra® Professor Ruegg
has analysed the tenets of the ekayana concept as expounded on pp.
133-135 of the text of the Lankavatarasiitra (ed. Bunyiu Nanjio). In this
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The Etymology of Pali Gotrabhu

O.H. de A. WIJESEKERA

The doctrinally important word gotrabhit (v. 1, gottabhi) occurs in several contexts in
the Canon in a technical sense. In the P.T.S. Dictionary, which cites most of them, it
is analysed as gotra + bhi, and is taken to mean “‘become of the lineage”, as designating
“one, whether layman or bhikkhu, who, as converted, was no longer of the worldlings
(puthujjana), but of the Aryas, having Nibbana as his aim.” Accordingly, ‘gotra’ here
would refer to the ‘lineage’ of the Aryas. Such an implication, however, does not
appear to be supported by linguistic considerations. It may be pointed out that the
grammatical analysis of the term into ‘gotra+bhid’ is itself questionable. For, syntac-’
tically, it can hardly give the sense “‘become of the lineage”, but must mean ‘““becoming
lineage”, just as ‘brahma-bhiita’ signifies ‘‘become Brahma.” In view of this difficulty
an attempt to find a more satisfactory explanation seems warranted.

A morphological parallel to the above word occurs in the Jataka (Fausboll edn.,
V. 153, verse 93), -namely, vatrabhii, as epithet of Sakka, Vedic Indra. That this could
be the Pali derivative from Vedic vrtrahan was long ago suspected by Fausbdll who
suggested emending the reading to vatrahii or vatraha (Ibid, fn. 3). Here (vatra)-va
may justifiably be traced to the Vedic root han, on the analogy of Vedic san/sa van/sa
etc. (Whitney, Roots, s.v.). But the relevance of Fausbéll’s alternative suggestion of
-hii is not prima facie apparent. Yet itis not altogether an implausible assumption,
if we consider the vowel lengthening as secondary, the original form being -hu with a
short vowel. The problem then is to derive the form *vatra-hu from Vedic vrtra-han.
Students of Indo-European philology are familiar with the hypothetical root *gwhen to
which Vedic han is traceable with its weak form gwhn which occurs in the Rgveda
itself in vrtra-ha (V1. 48.21), where the final -a stands for the I.E. sonantn. It isa
well attested phenomenon in Pali (and Prakrit) that a final -a in such terminal syllables
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tends to get weakened and result in -u. Geiger has shown how even in the body of
a word -a- becomes -u- in Pali (Pali Language and Literatured § 19). We can
straightaway compare the similar Pali form bhinahu from earlier bhrinahan, ‘killer of
the embryo’ as attested to in the Brahmanas (see Monier-William’s Dictionary, s.v.).
What remains now is to explain the change of -k-to -bh- in *varrahu. This can
be accounted for as a case of ‘false restoration’, no doubt, prompted by analogy,
euphony and other factors of linguistic change as is observed in Middle Indian langu-
ages. The analogy of parallel forms like hoti/bhavati and -hif- bhi (instr. pl. suffix)
etc. in Pali makes it quite possible for the -bh- to appear for -h- by way of ‘false
restoration.” Thus the form vatrabhii is legitimately derivable from Vedic vrtrahan.

In view of the above considerations, it is perfectly feasible to regard gotrabha as a
development from eatlier gotrahan, in which case the meaning of the term would be
‘killer (i.e. destroyer) of the gorra’, just as vattabhii means the ‘killer of Vrtra’, and
bhiinahu ‘the killer or destroyer of the embryo’. The evidence of the Palj exegetical
literature appears to justify such an interpretation. Explaining the term gotrabhii at
Puggalapaﬁﬁatti p. 13, the Commentary says : . . . puthujjana-paiiiattim atikkamitva
ariyasarkham ariyagottam . . . . okkamanato gotrabhu-puggalo nama vuccati” (J.P.T.S,
1915-14, p. 184). Similarly, in the Visuddhimagga we have the explanation *. . .
paritta-gottabhibhavanato mahaggatagottabhavanato ca gotrabhii ti pi vuccati” (p.138).
In both these glosses what is important is the inclusion of the idea of the need to
discard or transcend (atikkamitva abhibhavanato) the worldling status before one can
aspire to the higher spiritual stages by which final freedom is won. Hence the meaning
of gotrabhii can reasonably be established as ‘one who discards his worldly (/it. clan)
status’. Textual references to gotrabha as at Anguttara IV. 373 and V. 23 also seem
consistent with such an interpretation.
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that he himself became a disciple of the Compassionate One,
entered the Order and became an arghant.

A 1V 172 foll. Kastbharadvaja-sutta (Sn p. 12) Vasala-sutta

(Sn p. 21) relate similar stories.

M1108.

Danda-pani, lit. meaning ‘Stick-in-hand’ or ‘Staff-in-hand’ is
evidently a nickname, and not his real name. He was so referred

to because he always carried a stick or a staff. The Commentary
says it was a golden staff, suvanna-danda (Ps 11 73). Such nicknames
were not uncommon in ancient India, and they indicate a healthy
sense of humour among the people. Huhumka-jatika, Digha-nakha,
(both already mentioned above), Kuta-danta ‘Pointed-tooth’

(D 1127), Digha-janu ‘Long-knee’ (A IV 281), Anguli-mala
‘Finger-garland’ (M I 97), Tamba-dathika ‘Copper-coloured-beard’
(Dhp-a Il 35;203) are some examples,

See G.P. Malalasekera, DPPN, s.v. Dandapani.

PsI1173.

See D 190.

Ps I1 73 describes vividly how he planted his stick in front like a
‘cow-herd’ (gopala-daraka), put his palm on it pressing his jaw on the
back of his palm.

M1108-9.

Sampasadaniya-sutta, No. 28 of the Digha-nikdya.

Kevatta-sutta, No. 11 of the Digha-nikaya.

Yavajivam pi ce balo panditam payirupasati,

na so dhammam vijanati dabbt suparam yatha.

Muhuttam api ce vififid panditam payirupdsati,

khippam dhammam vijanati jivha siiparam yatha.

D III 81-2.

Sv I1I 862.

Harsh, insulting, offensive words are considered ‘weapons of the
tongue’. Cf. Sn 657: Purisassa hi jatassa, kutharT jayate mukhe
‘Indeed an axe is born in the mouth of any person born’,

Ud 66-9.

Dhp-a I 39-43. Matanga-jataka (No. 497) also relates a similar
episode.

Dhp-a II 138 foll.

Sp 1336-7.

Ariya means ‘Noble One’, but the term is used in opposition to
puthujjana ‘worldling’. In this sense, the term ariya refers to any
person—monk, nun, layman or laywoman—who has realized one of
the eight stages of ‘holiness’. For details, see s.v. ariya, Nyanatiloka,
Buddhist Dictionary, Colombo, 1972. But in our story, ariya
evidently signifies an arahant.

Ps122,1-8.

Mp II 347.

This story is orally transmitted.

A FURTHER NOTE ON PALI GOTRABHU

In an interesting article entitled ‘Gotrabhii: Die sprachliche
Vergeschichte eines philosophischen Terminus’, published in
1978, O. von Hiniiber has contributed to the discussion of the
Pali term gotrabhii, which usually designates a person achieving
the spiritual stage of an Ariya or Saint on the path.! And com-
paring for the etymology the word vatrabhi ‘Vritrahan’ (ie.
Sakra = Indra) appearing in S 147 and Ja V 153, he has suggested
that the element bhiéi corresponds to han and that gotrabhi
accordingly meant ‘das Geschlecht vernichtend’ (p. 331).2 The
same interpretation has also been put forth by O.H. de A. Wijese-
kera in a short article, published in 1979, entitled ‘The etymology
of Pali Gotrabht’;® there the term is translated as ‘killer (i.e.
destroyer) of the gotra’ (p. 382). Both writers compare also
bhiuinahu = bhriipahan ‘embryo-killer’.

The explanation proposed by these two scholars is attractive
inasmuch as it could indeed account for the use in M III 256 of
gotrabhii in an unfavourable context.* As noted in my earlier
article, this usage—which diverges from that found elsewhere in
the canonical and commentarial Pali literature—is isolated; and
it raises a difficulty so long as one supposes the element bhii to
be related to the root bhi ‘to be’. Their suggestion appears
moreover to find support in the explanation given by a Pali
exegetical tradition which interprets bhii as equivalent to abhi-
bhii ‘to conquer, overcome’.’

However, it is not altogether clear how this proposed expla-
nation can account for the overwhelming majority of attestations
of the term in the Pali scriptures and commentaries where the
term is on the contrary used in a favourable meaning, and where
a Pali exegetical tradition interprets bAi also as meaning bhdveti
‘cultivates’ (= nibbatteti ‘develops’).® Following Wijesekera
(op. cit., p. 382), it seems that we are to understand here that the
spiritual aspirant by destroying the gotra transcends his worldly—
and worldling (puthujjana)—status in order to accede to a higher
spiritual status. Yet not only is this clearly not the meaning of
gotrabhii in the M passage referred to above where the context is
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unfavourable, but we cannot even be certain that such destruction
is precisely what was intended in the case of the other attestations
of the term in the canon. As far as I can see, v. Hinlber’s treat-
ment of the matter does not clear up this difficulty either; and
I know of no reason for supposing, as suggested by him (op. cit.,
p. 332), that the gotrabhii was mistakenly (aus einem Missver-
stindnis) inserted between the puthujjana and the Ariyan stage
of the sotapanna.’

Apart from this problem connected with the explanation ‘das
Geschlecht vernichtend’ and ‘killer (i.e. destroyer) of the gotra’,
it is curious to find beside the (apparently MIA) form bhii = han
not the usual MIA form gotta, but gotra which is phonetically
irregular in terms of the Pali standard (though the cluster tra is
of course attested in several other Pali words). In vatrabhii vatra
no doubt provides a parallel (though it of course contains the
MIA change r>a); and it may thus suffice to set aside any phono-
logical difficulty. But the above-mentioned semantic difficulty
in interpreting gotrabhii as gotrahan seems not yet to have been
fully resolved. In any case, for the purpose of etymology in the
strict sense, complete reliance cannot be placed on the Palj
exegetical tradition’s nirukta-type explanation which interprets
the element bhii as meaning abhibhavati, especially in view of
the fact that this same tradition has also given the hermeneutical
interpretation by bhaveti. (Nor does the proposed etymology
explain the word gorrabhii found in Buddhist Sanskrit.?)

Though ingenious and attractive in the case of the M passage,
v. Hintliber’s and Wijesekera’s proposal hardly accounts then for
the majority of attestations of gotrabhii in the Pali canon and its
commentaries. Could it be that we have here in Pali a trace of the
other meaning of gotra found in Sanskrit, namely ‘matrix, vein-
stone, gangue’,” the Saint at the very outset of the Ariyan Path
destroying this gangue and thereby freeing himself for progress
on his Path? (This meaning of gotra would not, however, easily
fit in the M passage. And although well-attested in Buddhist
Sanskrit, it does not seem to have been so far recorded for
Pali).

LONDON D. SEYFORT RUFEGG

A further note on Pali gotrabhu 177

Notes

—

ZDMG 128, 1978, pp. 326-32.

2 Another equivalence, gotrabhii = gotrabhrt, has been rejected, no doubt
correctly, by v. Hiniiber, p. 331.

3 In: Studies in Pali and Buddhism (Memorial Volume in honor of
Bhikkhu Jagdish Kashyap), ed. A.K. Narain, Delhi, 1979, pp. 381-2.

The articleby v. Hiniiber refers back to the discussion by the present
writer ‘Pali gotta/gotra and the term gotrabhi in Pali and Buddhist
Sanskrit’ in: Buddhist studies in honour of I.B. Horner, Dordrecht,
1974, pp. 199-210. Wijesekera, who does not seem to know this
article, passes over in silence an important part of the Pali tradition
alluded to in it.

4 See D. Seyfort Ruegg, ‘Pali gottalgotra .. ", p.200.

Sec ibid., pp.205-6, 208 note 3.

6 See ibid. This fact has been left unmentioned by Wijesekera, who
refers only to the explanation by abhibhavati,

7 On p. 329 of his article v. Hiniiber appears to imply that gotrabhi
if interpreted as ‘being in the gotra’ is hardly understandable as a
designation for a monk on the first stage of the path; if this is in fact
what he means, I can see no reason for this statement, which its author
does not amplify.

8 ‘Paligotta/gotra ..., pp. 206-7. Evidently v. Hiniiber is prepared to
accept that gotrabhii may be a Sanskritism in Pali, following the
suggestion made by the present writer in the article cited above, and
also even that the Theravdda doctrine underwent influence from the
Mahayana (ZDMG 128, 1978, pp.329, 332).

9 Cf. D. Seyfort Ruegg, ‘The meanings of the term gotra and the textual

history of the Ratnagotravibhaga’, BSOAS 39, 1976, pp. 341-63.
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being preached by the Buddha while he was staying at this
shrine. The Divyavadana (p. 201) mentions a Gautama-
nyagrodha in a list of noted places in Vesali and
Malalasekera (DPPN. s.v.) opines that the reference is to
the Gotamakacetiya.

W. G. Weeraratne

GOTRA (Pali, gotta). Original significance of the term.
There is no English term that exactly connotes the
meaning of the term gotra. Writers in English, therefore,
use such words as clan, ancestry, lincage and family in
rendering it into English. 1t should be noted at the outset
that the institution of gotra is quite different from the
institution of caste (q.v.) which is a much wider social
group and which invariably consists of a number of
gotras.

The term gotra is derived from the word go (=cattle)
and the root tra, to ‘protect’. Yet, how it acquired the
meaning it connotes at present is not quite clear. Most
probably it originally meant a group large enough to
protect the cattle ownsed by a vis (a settlement) or
number of families.! Cattle were the most treasured
property of the Vedic Indians, and therefore, they did
their best to protect them from wild animals, thieves and
other dangers. Usually the cattle were driven out for
grazing in the morning and driven back to their shelters in
the evening. Whether there were specially built shelters or
enclosures meant solely for the protection of cattle is
doubtful. As the number of cattle owned by the people
seems to have been quite large it seems reasonable to hold
that a sizeable force was required to guard them from
rival clans bent on cattle raids (gavisti).

It is believed that the Vedic Indians built their houses
with maximum security in view, and that a number of
these houses formed a village. The village was an enclosed
settlement fenced from outside providing protection
against wild animals and enemies. It is probable that the
cattle, too, lived within this enclosure from which they
were driven out in the morning for grazing. In the evening
they were driven back,? and once they entered the
enclosure the entrance to it was closed. During the nights
this fenced settlement provided protection for both, the
people and the cattle. Though most of the minor items of
property may have been divided among individual fami-
lies cattle were owned by them jointly. This joint right
over the cattle was a binding force within the settlement.
Subsequently, the community that lived as a cohesive

unit to protect their jointly owned cattle too, came to be
denoted by the term gotra. The term is used in this
developed meaning in the Chandogya Upanisad (iv, 4, 1).
Later this term was used to denote a group of persons
descended in the male line of a common ancestor who
was often regarded as a holy sage (rsi).

There are eight sages who are regarded as originators
of gotras (gotrakarin). They are, Gautama, Bharadvaja,
Vidvamitra, Vasistha, Jamadagni, Kasyapa, Atri and
Agastya. The eight gotras originating from these sages
are sub-divided, generally, into forty-nine. But this
number is not fixed. The numbers vary according to
divergent traditions. Some think that there are twenty-
four or thirty-two gotras (Sabdakalpadruma, s.v. gotra)
whereas some others favour the number eighteen
(Chentsal Rao, The Principles of Pravara and Gotra, pt.
I1I). However, it is clear that the main eight gotras were
later sub-divided into quite a large number of gotras.

Every brahman was proud of his gotraand was obliged
by law to know to which particular gotra his family
belonged. When consecrating the sacrificial fire (agni/-
havyavahana), which is also addressed as arseya
(descendent of the rsi) a brahman had to invoke his
ancestors and show that he being a descendant of worthy
ancestors was fit to perform sacred rites. This invocation
was called pravara. Each of the gotras had either one,
two, three or five sages as its ancestors. As a general rule,
persons were called sagotras (of the sime gotra) if they
had in common even one of the rsis invoked in the
pravara. intermarriage between sagdfras was prohibited.
But it is not quite certain whether this rule existed in the
carly Vedic period. However, in comparatively early
times it was felt necessary to grant exemptions.

Even during the time of the Buddha the term gotra had
the same meaning as it was understood by the later
compliers of Dharmasastras. The institution of gotra,
too, existed though it may not have been as developed as
it was in later times. A number of gotras (Pali gotta)such
as Opamaiifia, Kanhayana, Kassapa, Gotama, Vasettha,
Vessayana, Bharadvaja, Kaccayana, and others, are
mentioned in Buddhist texts.3 A large section of the
Buddha’s disciples, too, came from distinguished gottas,
Buddhist texts speak of superior and inferior gottas.
They place Vasettha, Gotama, Moggallana and
Kaccayana in the former category, and Bharadvaja along
with Kosiya in the latter (see Vin. IV, 6; DA. 1, p. 246; but
cp. DA. 111, p. 860).

The stage of development which the institution of gotta
had reached by the time of the Buddha is not quite clear

1. Rgveda viii, 50, 10
2. I?gvcda iv, 54,7, 10
3. See DPPN. 1 and 11 under each name. See also D. I, p. 104
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from the references found in Buddhist texts. Therefore it

is not possible to say for certainty, whether such rules as

those which prohibited intermarriage between sagotras
were in force at the time. It is not known whether the
Sakya clan, which is one of the major clans referred to in
Buddhist texts to which also the Buddha belonged, was
sub-divided into a number of gottas. Thomas seems to
suggest that the whole clan belonged to the Gotama gotta
whose members claim to be the descendants of the rst
Gotama.* This view finds support in the fact that the
Buddha, at least on one occasion, is said to have
addressed the Sakyans as Gotamas (S. V. p. 183). If all
the Sakyans were of Gotama gottait is quite evident that
the rule which prohibited intermarriage between two
persons of the same gotta was either non-existent at the
time or if it existed, it was not strictly observed. Besides, king
Suddhodana married two Sakyan princesses Maya and
Maha-Prajapati Gotami$ and prince Siddhattha himself
married the daughter of his maternal uncle.6

It is evident from Buddhist texts that even during the
Buddha’s day people took pride in their gotta. Very
often brahmans approached the Buddha and inquired
about his gotta. It was customary to address persons by
their gottanames and this seems to have been considered
as a very respectful way of addressing people of high
rank. The Buddha too, followed this custom (M. I, p. 175,
pp. 228-50,497-500; M. I1, p. 40; see also Dial. vol. 11, pt.
L, pp. 194{.). Even the Buddha himself was addressed by
his gotta name .Gotama.

Though the Buddha followed the custom of addressing
people by their gotta names, it is quite clear froin the
canonical texts that he did not attach any value to the
institution of gotta as the brahmans of his time did. Just
as he denounced caste distinctions, he denounced gotta
distinctions, too. The attitude he adopted with regard to
problems connected with caste, gotta and such other
social groupings is made clear in the Ambattha Sutta.
There he says that it is where the talk is of marrying or
giving in marriage, that reference is made to such things
as caste (vanna) and gotta. In the supreme perfection of
wisdom and in righteousness (anuttaraya vijja-carana
sampadaya)there is no reference to the question either of
caste or gotta for, whosoever are in bondage to the
notion of caste and birth or to the pride of social position
or of connection by marriage, they are far from the best
wisdom and righteousness. It is by getting rid of all such
kinds of bondage that one can realise for oneself that
supreme perfection in wisdom and in conduct (D, I, p.
99f.). In the Suttanipata (v. 104) pride of gotta (gottat-

thaddha) is given as a cause for one’s downfall. The
Buddha’s view was that the problem of gotta was a
problem only to the worldings. This does not affect those
who are above werldly affairs. When questioned regard-
ing gottathe Buddhareplied that he is neither a brahman
nor a prince, not even a merchant (vessayana) or anybody
else. But, he said, knowing well the gottas of the
worldlings (puthujjana) he wanders the world with no
stains (akificano:see Sn. v. 455 cf. v. 645). The Buddha’s
attitude towards the problem of gottais plainly stated in
the Suttanipata(v. 648) where it is said that the gottasare
mere designations (samaifia) passed by general consent.
(see also CASTE).

Special Buddhist usage of the term: The term gotrawhich
denotes a group of persons descended from a common
ancestor,*was later adopted by the Theravadins as a
religious term with a technical meaning. Though the term
by itself is not found in Pali texts it occurs in the
conjoined term gotra-bhu, (q.v.) which denotes the stage
between the ordinary unconverted worldling (puthujjana)
and the stream-entrant (sotapanna). The gotra-bhu is
described as one, whether layman or bhikkhu, who, as
converted, no longer belonged to the worldling but was
among the ariyas, having Nibbana as his aim (s.v. PED.).
Why this particular Sanskrit term was adopted to
designate this category of spiritually advanced persons is
not quite clear. On this point Har Dayal’s suggestion is
quite noteworthy. He is of opinion that, as all Buddhists
were considered as belonging to the family or clan of
Gautama Buddha, as they were his spiritual sons and
heirs, the Theravadins adopted this term to endow all
converts, irrespective of caste differences, with a common
gotra. Thus, all those who passed the stage of puthujjana
by being converted to Buddhism were considered as
belonging to the lineage of the Buddha, for, once they
became converted they develop a spiritual relationship
with the Buddha. This is specially evident in the case of
bhikkhus who are often addressed as Buddha-putta(sons
of the Buddha) or Sakya-putta (sons of the Sakya).

To become one in the lineage of the Buddha one had to
undergo a course of spiritual training and acquire certain
virtues. This induced them to develop a predisposition,
an aptitude or an inclination for further spiritual advance-
ment. Subsequently the term gotra was used to denote
this idea of pre-disposition, aptitude or inclination.

Among the converts there were persons of different
inclinations. The Mahayanists categorised them broadly
into three groups namely niyata-gotra, aniyata-gotraand
agotra,

4. E. J. Thomas: The Life of Buddha as Legend and History, p. 22
5. Her name too suggests that she belonged to the Gotama gotta.

6. Later, even when the institution of gotra was much developed and the rule prohibiting marriage between sagotras was observed
more rigidly, the Baudhayana-dharma-sutra(ed. E. Hultzsch, p. 2) allows a man to marry the daughter of the maternal uncle or

paternal aunt.
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The niyata-gotrasor those who are of fixed inclination
are those who by virtue. of their previous merits and
innate dispositions are destined to belong to either the
Sravakayana-abhisamaya-gotra or pratyekabuddhayana-
abhisamaya-gotra or tathagatayana-abhisamaya-gotra.
The aniyata-gotras or those of undetermined inclination
are those who are still on the borderline and may become
either Hinayanists or Mahayanists. The agotras or those
without an inclination are sub-divided into two groups
viz. those who are unable to attain nmirvapa at all
(atyantam)and those who for the time being (tat'kila) will
not attain nirvana,

It is‘further said that among the niyata-gotras it is the

qualities (dhatu) that settle one’s aspiration (adhimukti)
and it is the aspiration that determines the attainments
(prapti). The frution becomes high, medium or low
according to one’s b;'ja (seeds). Itis said that the Sravakas,
as they lack the five powers (bala)and five confidences in
oneself (vaisaradya) do not possess powerful merit, and
therefore, they are inferior to bodhisattvas. Their merits
are not everlasting as they seek anupadh:l.fcsa-airviqa
(nirvana without any residue). Neither are their merits
capable of producing extremely good results, for, they do
not dedicate themselves to the service of others,

The Lankavatara Sutra (p. 63f.) also speaks of five
gotras which it collectively refers to as paficabhisamaya-
gotra. The five gotras referred to here are the same as
those mentioned in the Sitralankara. Here, instead of
using the term niyata-gotra, the three gotrasincluded in it
are treated separately,

The persons who fall into the Sravakayana-abhisa-
maya-gotraare described as those who are enraptured by
knowing and realising the teaching of the general and
individual qualities of the generic properties of the body
(skandha-dhatu-ayatana-svasaman ya-laksana); their
intellect (buddhi)will leap forth with joyinknowing that
things are of mere appearance (Iak:saqa-parica 1ya-jfiana),
and not on acquiring an insight into the things pertaining
to the casual law (pratityasamutpada-avinirbhaga
laksana-paricaya). They having had an insight into their
own Sravakayana and abiding in the fifth or the sixth
stage become free from all forthcoming afflictions
(pratyutthana-klesa). Having reached an inconceivable
mode of passing away (acintyacyutigata) they proclaim
that they have led holy lives and that they have destroyed
birth. Through the realization of the essencelessness of
being (pudgalanairatmya) they finally gain the know-
ledge of nirviqa. There are others who believe in such
things as ego (atma), being (sattva) vital principle (jiva),
nourishment (posa), supreme being (purusa)and personal
soul (pudgala-sattva)and seek nirvanain them. There are
still others who believe that all things are dependent upon
causes (karanadhinan sarva-dharman) and seek the way
to nirvanain this belief, Yet, the Lankavatara Sutra adds,

as they lack insight into the essencelessness of all things

(dharma-nairatmya) they do not really attain emanci-
pation. It is here that those who are inclined to follow the
Sravakayana make the mistake of regarding non-deli-
verance as deliverance,

Those who belong to the pratyekabuddhayana-abhi-
samaya-gotra are enraptured by hearing the accounts
regarding the enlightenment of particular individuals
(pratyekabhisamaya). They are also enraptured by
miracles and by discourses which teach them to keep
themselves aloof.

The Tathagatayana-abhisamaya-gotra is threefold.
Firstly it includes those who are inclined to realise that
the true nature of things is their essencelessness (sva-
bhivani@svabbiva-dharma-abhisamaya-gotra).
Secondly, those who are inclined to understand that the
realisation of the truth is possible only whithin one’s
ownsself (adhigama-svapratyitma-irya-abhissmaya-
gotra). Thirdly, those who are inclined to realise the
greatness of all the external Buddha-fields (bahya-
buddhaksetraudarya-abhisamaya-gotra).

If a person shows no signs of fear when any of the three
above mentioned aspects are disclosed or when the
inconceivable realm of the alaya-vijfiana, where body,
property and abode are seen to be the manifestation of
the mind itself (svacitta-driya-dehalayabhogapra-
tisthacintyavisaya), is disclosed such a person should be-
regarded as bélonging to the tathagatayana-abhisamaya-
gotra,

Those who belong to the aniyata-gotra may take to any
one of the above mentioned three gotras namely
Sravaka-°, pratyekabuddha-° or tathagata-°, It is
merely a preparatory stage (parikarma-bhumi). A
Sravaka when his alaya-vijianais purged of all k/esasand
vasanas will attain the bliss of meditation by seeing the
essencelessness of all things and will finally attain the
state of a Buddha.

The Lankavataradoes not describe those persons who
fall into the category of agotra,

BIBLIOGRAPHY. ERE. VI, pp. 353 ff.; J. H. Hutton, Caste
in India; Max Miuiller History of Ancient Sanskrit
Literature pp. 380 ff. See also the Ambattha Sutta (D. |,
87 ff.) and the Aggafifia Sutta (D. 111, Sb’ff.).

S. K. Nanayakkara

GOTRA-BHU, ‘become of the lineage,’ a pre-sotapanna
stage in the scheme of the spiritual progress of the
Theravadins. As a technical term this was used from the
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end of the Nikaya period to designate one, whether a
layman or a bhikkhu, who, as converted, was no longer of
the worldlings (puthujjana) but among the noble ones
(ariya). The term occurs also in the Dakkbmawbh.mga
Sutta of the Mayluma-mkayn (111, p. 256) and in two
other suttas of the Anguttara-nikaya(IV,p.373; V,p. 23;
see PED.s.v.).

A worldling (puthujjana), by cultivating noble
qualities, becomes a gotra-bhii and thus qualifies to rise
still higher in the scheme of spiritual progress that leads
to Nibbana (Pug. pp. 12.). The Anguttara-nikaya(IV, p.
373) includes the gotra-bhu among the nine persons
worthy of salutation and who are an unsurpassed field of
merit. The commentary, too, describes the gotra-bhu as
one endowed with exceedingly perfect insight and
thought, with immediate prospects of attaining the stage
of stream-winner and the way (AA. LV, p. 107; butcp. A.
IV, p. 292 and Pug. p. 14 which do not consider the
gotra-bhu as belonging to the ariya).

The Pauumbludimaggz (1, pp. 66 ff.) considers it not
only as a pre-sotapanna stage but also as indicating a
class of beings who are on the way to arahantship and
who may be in possession of one of the paths (magga)and
fruits (phala). The Visuddhimagga (Vism. p. 672) des-
cribes it as a stage to be reached after maturing in the
stage called ‘purity by knowledge and vision of the path’
(pctxpadi-ﬂamdusana-wsuddh) It further says that the
gotra-bhiis only able to have Nibbana as the object but
he is unable to dispel the darkness that conceals the truth,
This darkness is to be dispelled by the three kinds of
adaptation-consciousness (anuloma-citta). In the
Compendium of Philosophy (pp. 66 ff.) this stage is
described as implying an evolution which transcends the
conditioned and has for its objects Nibbana. This stage is
follwed by a single moment of path-consciousness by
which the first of the Four Noble Truths is discerned,
error and doubt got rid of, Nibbana intuited and the
constituents of the Noble Eightfold Path are cultivated.
See also GOTRA.

S. K. Nanayakkara

GOTRA BHUMI a stage in the spiritual lineage, the
second of the seven (sometimes 8 or 10) stages of spiritual
development of a Buddha’s disciple (Sravakabhumi:
Mahavyutpatti, BB. XIII, p. 18). The other six, as given
in the Mahavyutpatti, are Suklavidarsana, astamaka,
darsana, tanu, vitaraga and krtavm As they refer ta the
spiritual progress of a dlscxple (Sravaka) and not of a
bodhisattva, they are the bhumisaccording to Hlnayana,
although they are not mentioned in the Pali texts. The list
(of 7) occurs at Ssp. pp. 1562-3 where in a negative

description of Mahayana, which is compared to the open
space (akasa), it is said that just as these bhumis are not
found in the akasa, so are they not found in Mahayana
cither.

If a comparison is made between these stages of the
Sravaka’s path in Hinayina with the other stages of
srotapatti, sakrdagami, anagami, and arhatva, the gotra-
bhumj being the stage next to the first suklavidarsana-
bhumi, also belongs to the pre-srotapatti stage, when the
disciple is about to enter the path of sainthood. (Aspects
of Mahayana Buddhism and its relation to the Hinayana,
N. Dutt, p. 241). According to E. Obermiller (The
Doctrine of Prajfiaparamita, p. 49) the gotra-bhumiis so
called because the disciple abiding in this stage knows
that he belongs to the spiritual lincage (gotra) of the
Sravaka.

However, it is of interest that at Ssp. pp. 1472-3 and
1520 these seven bhumis, with the addition of pratyeka-
buddha-bhumi, bodhi sattva-bhumiand buddha-bhumi,
are given as the ten bhumisof a bodhisattva, whereas the
usual list of bodhisattvabhumis is quite different from
this one. This grouping may be due to the fact that all the
four Hinayanic stages of development (i.e. srotapattietc.)
are regarded (by the Mahayanists) as covering only some
of the Mahayanic stages, whereas the Mahayanists,
aspiring for Bugdhahood, go much further for their
emancipation than the last stage (arhatva) of the Hi-
nayanists. On this basis it is not strange that the seven
Hinayanic stages are expanded into ten by the addition of
the threc other bhumis and are called bodhisattvabhumi
in the Satasahasnkaprajﬂ" paramita (loc. cit.). See also
GOTRA-BHU.

A. G. S. Karlyawasam

GOTRA-VIHARA, pre-bhumi stage almost parallel to
the gotra-bhu (q.v.) stage of the Theravada scheme of
spiritual progress. The Bbh. (sce ch. entitled Vihara-
patala) divides the pre-bhumi stage called Prakmcaxya
into two stages namely gotra-viharaand adlumuktlcatya
vihara. It is said that a gotrastha, i.c., one who is
established in the noble lineage, is endowed with noble
qualities and high aims which are characteristic features
of a bodhisattva, As the gotra-viharais merely a prepara-
tory stage it only indicates the attempts made by an
aspirant to develop the thought of enlightenment (bodhi-
citta q.v.). A person who has reached this stage com-
mences to do good deeds of his own accord and he does so
wisely and with a feeling of charity. This stage forms the
foundation of the other stages (vihara), for, it enables an
aspirant to quality for further spiritual progress.

S. K. Nanayakkara
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ON GOTRABHU

By Jikido Takasaki, Tokyo

The following is a summary of my works published in Japanese 25
. years ago. I am going to publish it here in the thought that it is still
worthy to be published even after publications of two remarkable
papers of SEYFORT RUEGG and of VON HINUBER', both of whom did
not refer to my papers. My papers in Japanese are as follows:

1. Gotrabhii to Gotrabhtimi (Gotrabh@i and Gobtrabhiimi), Felicitation
Volume dedicated to Prof. E. Kanakura on the occasion of his 70th
Birthday, Kyoto: Heirakuji Shoten, 1966, pp. 313-336.

2. Gotrabhtimi Oboegaki (A Note on Gotrabhiimi), Komazawa Dalgaku
Bukkyogakubu Kenkyukiyo (Memoirs of Faculty of Buddhism,
Komazawa University), No. 25, 1967, pp. 1-27.

My papers contain informations on materials given in the works of the
so-called Northern tradition written in Sanskrit and Chinese
translations equivalent to them, which have mostly escaped the
attention of both professors.

In my old papers I started the work with the question — as did
other scholars who were interested in this term — where this Pali word
of a unique form originated from. As this term gotrabhi used in the
Canonical texts is explained in the Pali commentaries with analogy of
family using another form gotta, equivalent to Skt. gotra, such as
ariyagotta and pulthujanagotia, it seemed clear to me that this term
was borrowed from outside. Limited use of this term to certain
portions of Canonical texts which are thought to be of later dates will
support my assumption. In this point I stand for SEYFORT RUEGG
who maintained the term as a sample of Sankritism in Pali. In the
following I will pick up mostly Chinese materials referring to this term.

' D. SEYFORT RUEGG, Pali gotta [ gotra and the term gotrabhii in Pali in
Sanskrit, Buddhist Studies in Honour of I.B. Horner. Dordrecht 1974, pp.
199-210. OSCAR VON HINUBER, Gotrabhii: Die sprachliche Vorgeschichte eines
philosophischen Terminus. ZDMG 128 (1978), pp. 326-332. The same subject
was discussed by Prof. WIIESEKARA, O. H. DE A. WIJESEKARA, The Etymology
of Pali gotrabhi, Studies in Pali and Buddhism, ed. by A. K. NARAIN, 34 (1979),

° pp. 38fT.

WZKS - Supplementband (1993) 251-259
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Some of them show equivalence to Pali passages, others are available
only in Chinese texts. In addition I will refer to similar concepts in
Sanskrit materials.

(1) Mention must be made first of all of the Chih t’o tao lun, the chinese
translation of the Vimuttimagga (or Vimuktimarga) which is regarded
as a kind of source material for Buddhaghosa’s Visuddhimagga? and is
clearly transmitted from Sri Lanka to China. There are two passages in
this text referring to gotrabh@siana, of which parallel passages are found
in the Visuddhimagga. Quite interesting is the Chinese translation of
gotrabhii into sing ch’u in this text, which literally means “nature
removal” (nature for gotra and removal for bA#). This reminds us of VON
HINUBER's theory of *gotrahan.? Indeed this term is explained in the
following way*: “To remove the dhammas of ordinary people is called
‘nature removal’; what is not to be removed by dhammas of ordinary
people is also called ‘nature removal’, (in this latter case) nature means
nibbana.” Further it goes on to say: “Those who bear the seed of
nibbana are called [of the] ‘nature removal’, as is said in the
Abhidhamma: ‘to remove origination is called ‘nature removal’, to
enter non-origination is called ‘nature removal’ (uppadam abhi-
bhuyyantiti gotrabhii, anuppadam pakhandatiti gotrabhi)’, and so on.”
This quotation of the Abhidhamma comes from the Patisambhidamag-
ga (I,66). So we came to know that this translator kept importance on
the process of removal of the nature of ordinary beings than on
becoming a member of the saints. The word -bki is here understood in
the sense of abhibhuyyati, ‘to be conquered’.

A similar interpretation is given in another passage® where again an
Abhidharma passage is quoted. Namely: “As is said in the
Abhidhamma: ‘to remove origination in order to attain the way to enter
the stream is called ‘nature removal’, to remove origination in order to
attain the result of entering the stream is called ‘nature removal’. Thus
in all cases.”” This passage is identified with the Patisambhidamagga
(1,68) which is quoted in the Visuddhimagga$: sotapattimaggapatila-

? On the relation of both texts, see P. V. BAPAT, Vimuttimagga and Visud-
dhimagga, a Comparative Study, Poona 1937. A summary of this work was
previously published in Indian Culture 1935, Pp. 455-59.

3 WIJESEKARA has the same opinion.

* Vimuttimagga, Taisho vol. 32, p.457a. Cf. BAPAT op. cit. p. 119. Cf. Vi-
suddhimagga p. 672-3 (no definition of gotra as nibbana).

® Taisho ibid., p. 460c; cf. BAPAT op. cit., p. 125.

® Visuddhimagga, p. 699-700.
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bhattaya uppadam abhibhuyyatiti gotrabhi, sotapattiphalasamipattatiaya
uppadam abhibhuyyatiti gotrabhi. evam sabbattha.

(2) Next example of the use of gotrabhi in the Chinese equivalent is
observed in the Ekottaragama’ which is regarded as belonging to the
Mahasanghika or the Dharmaguptaka, the latter being more likely. The
term gotrabhi is translated into hsiang chung sing jen, “one who is
(moving) towards the lineage”, who is listed just below the one on the
8th stage of the Saint, usually called ‘srotadpattimarga’, also called
‘astamaka’ (the eighth) otherwise. This latter name is often referred to
along with gotrabhii, an example being observed in the Kathavatthu
(243-247) where a debate is held between the Theravada and the
Andhakas or the Sammitiyas. So we come to know that the ranking
gotrabhii as a stage just below astamaka was widely adopted among
various sects in the continent.

(3) In this connection notable is the use of the term in the Shah
li fu a p’i t’an lun (Sﬁriputrﬁbhidharmaprakamr_\a), which is held
to belong to the Dharmaguptaka. This text has a passage®
where, like the Puggalapaiifiatti, various kinds of persons are
arranged according to their rank, among which we find sing jen,
“man of gotra”. This sing jen is ranked above ordinary beings and
those non-ordinary beings who have obtained the five holy faculties,
but below Srivakas, Pratyekabuddhas, Bodhisattvas and the
Samyaksambuddha, and it is explained that if one dwells gradually on
the superior dharmas of ordinary beings and when (finally) these
dharmas disappeared, he ascends to (the state of) fixation in right way
(samyaktvaniyama/ -nyama), then he is called ‘a man of gotra’. Tt is also
explained that if one accomplishes the gotra dharma (sing fa), he is
called a man of gotra. This sing jen is most probably a translation of
the term gotrabhu®.

(4) Next example in the work belonging probably to the same
Dharmaguptaka is that in the P’i ni mu ching (Vinayamatrka), where

" Taisho vol. 2, p. 767b—c. This is equivalent to Pali, AN IX-10 Ahuneyya
(vol. 4, p. 373).

8 Taisho vol. 28, p. 548c.

® In most cases in Chinese translations, -bh# of gotrabha is not translated.
So if we apply the same tendency to the case of sing fa above, gotrabhudharma
is another possible form of rendering. See below.
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7 ranks of persons are enumerated by name of stages (bh@mi),
gotrabhiimi being one of them. Tt runs as follows'®: “Because of
accomplishment of chung sing ti (gotrabhiimsi) it is called ordination
(upasampada). The eighth stage (astamakabhimi) of the 4 processes and
4 results (of ariyas, ending with Arhatship), the stage of perceiving
(darsanabh@mi), the stage of weakening (of defilements [tanubhiimi]),
the stage of removal of desire (vitaragabhiimi), the stage of those who
have done (what is to be done [krtavibhami]), and as far as
Pratyekabuddha, all of them are called [of] ordination.’” And specially
commenting on gotrabhiimi, it says'': “Why is it called gotrabhumi? If
one would be sitting Buddha’s vicinity and having listened his teaching,
would strive for with body and mind, and would accomplish moment by
moment his practice, then he would, due to this mind, suddenly realize
the dharma by himself and would attain the state of srotad@patti (phala).
This srotadpaiti is the gotra (i.e. cause or seed) of [transworldly] virtues.
(This commentary sounds contradictory to the main text where
gotrabhuimi is clearly located before agtamaka which is to be equivalent
to srotadpattimarga).”

What is notable here is the use of the term gotrabh@mi instead of
gotrabhii. Also notable is that the same series of stage names are used in
the Prajﬁﬁpﬁramitﬁsﬁtrasm. Sanskrit terms for these stages are
actually collected from the Prajiaparamitasatra. This would suggest
that the Mahayanists who composed the Prajfiaparamitasitra would
have had in their origin certain contact with the Dharmaguptakas,
from whom they borrowed the stage system as parts of their ten stage
theory covering three vehicles. I will refer to this again at the end of this
paper.

As for the interrelation between gotrabhii/gotrabhimi, 1 will here
only indicate that due to equivocality of -bhi, as a verbal noun in the
sense of being, or being born, on the one hand, and as a noun in the sense
of earth, being a synonym of bhimi, on the other, it is easily replaced
by bh@mi when gotrabhii is interpreted to denote a certain stage or rank
of practitioners. This possibly is supported by examples of Tibetan
translation of gotrabhi into rigs kyi sa as observed in the Lankavatara
v.X,15.

(5) Another example which seems to show the stage relation between
gotrabh@ and agtamaka is observed in the Samayabhedopacaranacakra,

10 Taisho vol. 24, p. 801b.
1t Tbid. Possibly an insertion by the translator.
12 See chart attached below.
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a book on the division of sectarian Buddhism seen from the eye of the
Sarvastividin. Namely referring to the doctrines common to all
subsects of the Mahasanghika, there is a passage saying'3:
brgyad pa ( = agtamaka) yung ring(s) du gnas par yang byed do shes bya
ba nas, rigs kyi chos ( = gotra[bh@ldharma) kyi bar las kyang, yongs su
nyams par ‘gyur ro | shes brjod par bya’o | rgyun du zhugs pa
= srotadipanna) ni yongs su mi (?) nyams pa’i chos can no | dgra bcom
pa (= arhat) ni yongs su mi nyams pa’t chos can no/
Chinese equivalents in Hsuang tsuang’s translation'* of brgyad pa and
rigs kyi chos are ti pa ti and sing ti fa, respectively, and suggest the
existence of the term bhim: (ti) in the original, but two other Chinese
translations literally agree with the Tibetan translation!®. So it might
be an insertion by Hsuang tsuang, but I cannot deny the possibility of
the form gotrabhiidharma in the original'8.

Sarvastivadins, the reporter of the Samayabhedopacaranacakra,
however, do not use the term gotrabh# or gotrabhmi as a name of the
stage just below srotaapattimarga. Instead they use the term
laukikagradharma. This name is explained that it is called so because in
this stage there appears the last moment of the mind of ordinary being
and that this state of mind has the power to reject the nature of
ordinary being (prthagjanagotra) and to obtain the nature of the saints
(@ryagotra)'’. 1t is also said that in the laukikagradharma, the jhana
called duhkhadharmaksanti is ready to appear, and this point is
explained to obtain the dryagotra, just like a burnt clothe (the analogy
means that even if just a slight part is burnt, it is called so; in the same
way a practitioner who partially burnt his fire of klesa by his jiidna is
worth being called arya).!®

Thus, to denote the state of practitioners situated on the bondary
between ordinary being and the saints, Sarvastivadins use the term
expressing their being at the top of the worldly beings in contrast to the
Theravada, the Dharmaguptaka, and the Mahasanghikas who express
the same state from the transworldly side.

13 The gShung lugs kyi bye brag bkod pa’i khor lo, Peking Ed. no. 5639,
Reprint, vol. 127, p. 250.3.4.

4 Taisho vol. 49, p. 15¢c.

16 Taishoibid., p. 18b (chung sing fa) and 20c (sing fa), resp. (both translated
by Paramartha).

18 An example of the use of the form gotrabhiidharma is observed in the
Prajiiaparamitd. See the table attached below.

17 The Mahavibhagasastra, Taisho vol. 27, p. 6b. shéng cheh chung sing for

dryagotra.
18 Thid. p. 12b. shéng sing is probably for Gryagotra.
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(6) There may arise then a new question which term was used earlier,
gotrabhi or laukikagradharma. In my impression laukikagradharma is a
term newly invented by Sarvastivadins who established a detailed stage
theory of practitioners ranked below dryas, i.e. the 4 stages of
Nirvedabhaglya beginning with usmagata and ending with laukikagrad-
harma, and this invention appeared after the use of the term gotrabh
had already prevailed among various sects. !?

A positive proof of their earlier use of the term gotrabhi is found in
a passage of the Chinese translation of the Madhyamagama?® which is
regarded as a work of Sarvastivadins (not the orthodox group, but a
certain branch), the passage being equivalent to Pali Dakkhinavibhan-
gasutta of the Majjhimanikaya (no. 142). It runs as follows; “In a future
there will be those mendicants who, though being members of the
family (ming sing chung, [lit. namagotrajati, but probably for gotrabhi])
are lazy and wearing kasaya robes, do not strive for at all. Even to such
lazy members, you should donate offerings because of their laziness.
Then, because of [donation] for the sake of community, to the
community, respecting the community, and based on the community,
the donor would, I dare to say, receive immeasurable, innumerable, and
uncountable bliss, would receive good fortune and happiness.” This
passage is in an attached portion to the description of the seven kinds
of Sangha worthy to receive donation and refers to the merit of such
donation for the Sarnigha.?! So ming sing chung or gotrabhi here may
mean a member of the community, regardless of his being @rya or not.
And out of the two kinds of use of the term gotrabh#, this seems to be
original. 22

'* The Mah&vibhasa mentions as an opinion of someone that this is called
chung sing ti fa (gotrabhidharma), and should not be called laukikagradharma.
(ibid., p. 6a)

% Madhyamagama, no. 180. Ch’u t’an mi ching, Taisho vol. 1, p. 722b.

21 At a glance, the Madhyamagama counts this type of donation, i.e. the
donation to the Sangha through gotrabhiis, in between 5th and 7th, but in their
contents the passage mostly agrees with the Pali equivalent, and the Chinese
counting seems to be an error by the translator.

22 For this assumption, the following passage in the Mahavibhasa would be
worth being considered: “And next, to recommend to become a mendicant
means to recommend people to enter the saintly dharma (aGryadharma). There-
fore the scripture says: there are two kinds of entrance to the saintly dharma.
One is worldly (samorti), the other is of ultimate sense (paramartha). The former
means to abandon the family dharma to enter a state of no home, shaving hairs
and wearing the yellow robes, and to accept the pure moral codes with pious
mind of faith. The entrance in the ultimate sense is to ascend from the laukika-
gradharma to enter the knowledge called dubkhadharmaksanti”. The parallelism
with the two kinds of gotrabhii is visible especially in abandonment of the family
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Now, how shall we understand this fact that gotrabhii is used in both
powerful sects, Sarvastivada and Theravada? In a way it is possible to
regard that the introduction of the term gotrabhii has taken place before
the scism of the community. Circumstances for the introduction would
be the Buddhist penetration into Hindu society around Asoka’s reign,
on the one hand, and arising of Hindu reaction on the other, both
factors having caused Buddhists to feel themselves united not by name
of Sakiya clan as did before but by name of Bauddha or analogically a
family whose ancestor is the Tathagata, or having Tathagata as their
gotra. As for the development of this concept, however, neither
Sarvastivida nor Theravada could claim their contribution. Most
probably it was the Dharmaguptaka who developed the concept to the
name of a stage rinked with the astamaka and other 4 stages ending with
krtavin, and transmitted this system to the Mahayanist who composed
the Prajfiaparamita.

(7) Lastly T will mention the use of the term gotrabh@ in the
Prajfiaparamitas.? For the reference I will present here a table of the
tenfold stage theory in the Prajfiaparamitas.2* From this table we can
get a coherent use of terms denoting a set of person, qualities, and the
stage qualified. In case of gotrabhii, it denotes a person who stands below
astamaka, and who is endowed with qualities called gotrabhiidharma.
and whose stage is called gotrabhiimi.?

of the family dharma (kuladharma, but also possibly gotradharma) for the first
kind, and of the laukikagradharma (i.e. prthagjanagotradharma) in the second
kind. The Sarvastivadins retained the first kind of gotrabhii in the
Madhyamagama, but replaced the second kind use by laukikagradharma
probably because there was no such use in their authorized scriptures.

% Satasdhasrika (ed. by P. GHOSA), p. 1263. But in the equivalent passage,
the Paficaviméatisahasrika uses gotrabhami (and astamakabhiims).

2 The chart is copied from my old paper no. 2.

% In this paper I didn’t discuss the etymology of the term gotrabhi. In a
question given after presentation of my paper, Prof. A. WAYMAN expressed his
opinion that bk# in gotrabh#i meant originally the earth, i.e. a stage (bhii =
bhami, £.). T think it unlikely because such meaning is not applicable to the first
kind use. But to regard -bkii in the compound as a verbal noun is also
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A pudgala B dharma C bhami
1. Sugkavipasyanabh.
($uklavipasyanabh.,
Suklavidarsanabh.)

1. gotrabhi 1. gotrabhudharma 2. gotrabhumi
(gotrabhiims)

2. aglamaka 2. astamakadh. 3. astamakabh.

3. srotad@panna 3. srotaapannadh. 4. darsanabh.

(1) (srotaapannaphala) (1)

4. sakrdagamin 4. sakrdagamidh. 5. tanubh.
(sakrdagama)  (2) (sakrdagamiph.)  (2)

5. anagamin 5. andagamidh. 6. vitaragabh.
(andgama) (3) (anagamiph.) (3)

6. arhat 6. arhaddharma 7. krtavibh.

(4) (arhattva) (4) Ta.éravakabh. (1-7)

7. pratyekabuddha 7. pratyekabuddhadh. 8. pratyekabuddhabh.

(5) (pratyekabodhi) (5)
(pratyekabuddhatva)
8. bodhisattva 8. bodhisattvadh. 9. bodhisattvabh.
(6)  (bodhisattvatva) (6)
(margakarajiiata)

9. buddha (7) 9. buddhadharma (7) 10. buddhabhumi
(tathagato'rhan (buddhatva) (samyaksambuddhabh.
samyaksambuddha) (sarvakarajiiatd)

I....... 1-8 Imr...... (1)—(7) II, I1T... 1-10

I.....(1)=(7) Vb...... (1)=(5), (7) Va ...... 1-7, Ve 7a-10

Iv..... 1-9 Iv...... 1-9 VI ...... 2-T**

XI..... 1-9 VII, X ..1-10

VIIT..... 1-8
IX...... 1-8, B8*, B9*

B8* = margikarajiata; B9* = sarvakarajiiata; ** SsP B1-2, C4-7; prthagjanabh.
for C1. in Hsuang tsuang’s translation.

I. PvP, p. 169,8-14; SsP chap. vii, p. 1263; Chih tu lun, T 25, 383a-b; Nyi khri,
P. vol. 18, p. 116.1.2-4; )

IT. PvP, p. 225, 13-19; SsP p. 1472,14-1473,18; Chih tu lun, 411a, 419c; Nyi
khri, p. 146.4.4-6;

problematic. It is grammatically difficult to solve this compound into ‘to be (or
become, be born) in the gotra’. To become gotra is also meaningless. This is one
of the reasons why scholars seek for an original form other than -bh# as the
latter part of the compound, -han being most likely. However, 1 suppose from
the result arrived at in this paper, a wrong Sanskritization, so to say, of -han
into -bhii took place not in the Pali tradition but in the outside before its
introduction to Sri Lanka.
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III.IPvP, p. 230,14-231,10; SsP, p. 1520; Chih tu lun, 421c; Nyi khri, p.

53.3.3-8;

IV. PvP, p. 233,8-14; SsP, p- 1555-1557; Chih tu lun, 423a; Nyi khri, p.
154.5.7-8, p. 156.3.3-6;

V. PvP, p. 235,18-22; SsP, p. 1562-63; Chih tu lun, 424¢; Nyi khri, p. 157.4.3-5;

VI. PvP, p. 238,21-24; SsP, p- 1582-83; Chih tu lun, 426a; Nyi khri, p. 163 (Ti
4a6-b8);

VIL. Chih tu lun, 585a (Siitra), 585c, 586a; Nyi khri, P vol. 19, p- 34 (Thi
178b7-179b1);

VIIL. thh tu lun, 652b-c (Siitra); Nyi khri, p. 101 (Di 27a1-a6);

IX. C}'nh tu lun, 659b—c (Satra); Nyi khri, p. 110-111 (Di 51b8-52b3);

X. Chll:l tu lun, 664b-c (Stitra), 665b; Nyi khri, p. 117 (Di 67b8-68b2);

XI. Chih tu lun, 718b (Sttra), 719¢; Nyi khri, p- 178.5.6-8.

Abbreviations
PvP = Pafcavimatisahasrikd Prajiaparamita, ed. by N. Durr.
Calcutta 1934.
SsP = Satasihasrika Prajfiaparamita, ed. by P. GHOSA. Part I, Calcutta
1902-13.
T = Taisho Tripitaka
P = Peking Reprint Edition
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CAN ALL BEINGS POTENTIALLY ATTAIN AWAKENING?
GOTRA-THEORY IN THE MAHAYANASUTRALAMKARA

MARIO D’AMATO

The Mahayana has sometimes been associated with the doctrine that all
sentient beings will attain complete awakening, a doctrine which is often
linked to some conception of the “embryo of the Tathagata™ (tathagata-
garbha)'. However, according to an alternate Mahayana doctrine, only
some sentient beings will attain the complete awakening of a buddha — and
some may even be excluded from attaining any form of awakening at all.
In this paper, I will examine just such a doctrine, as it is found in an Indian
Yogacara treatise, the Mahayanasatralamkara (“Ommament to the Mahayana
Sutras”; abbr., MSA), a Sanskrit verse-text, and its prose commentary, the
Mahayanasitralamkara-bhasya (MSABh)2. Particular Tibetan and Chinese
sources attribute the composition of the MSA to the bodhisattva Maitreya®,
which gives us some indication of the importance this text was understood
to have within certain traditions. Nevertheless, the authorship and date of

" A concise introduction to this doctrine, and the Mahayana siitras to which it is related,
may be found in Williams 1989, Chapter 5.

2 When referring to both the verse-text and the prose commentary together, I will use the
abbreviation MSA/Bh. By the term “the text” I mean the MSA and the MSABh taken
together, by “the verse-text” I mean the MSA, and by ““the commentary” I mean the MSABh.
Throughout this paper, for the Sanskrit I will quote from Lévi’s edition of the MSA/Bh
(1907); I have also consulted the editions of Bagchi (1970; based on Lévi’s edition) and
Funahashi (1985; select chapters based on mss. from Nepal). All translations are my own.
The Tibetan canon contains the following relevant works: the MSA (verse-text): DT 4020;
the MSA/Bh (verse-text along with prose commentary): DT 4026; the MSAVBh (Sthiramati’s
subcommentary to the text): DT 4034; and the MSAT (Asvabhava’s subcommentary to the
text): DT 4029. The MSA/Bh also appears in the Chinese canon (Taishd 1604); although with
some differences from the Sanskrit version; on this, see Nagao 1961: vi.

? The colophon of the Derge edition of the MSA states that the verse-text was com-
posed by Maitreya. Bu ston (1290-1364) includes the MSA as one of the five Maitreya-
texts; see Obermiller 1987: 53-54. Ui (1928: 221) identifies a Chinese tradition of the “five
treatises of Maitreya,” which differs from the Tibetan list of texts, but which also includes
the MSA. Xuanzang (seventh century CE) writes that Asanga received the MSA and other
texts from Maitreya; see Beal 1906, vol. 1: 226.
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the verse-text and its commentary are not certain; I hypothesize that the
MSA/Bh may be dated to the fourth century CE (perhaps c. 350 CE)*. It is
my hope that an examination of such a source may contribute to the study
of the various ways in which the contours of the Mahayana have been
drawn from a doctrinal perspective. In the MSA/Bh, one way in which the
limits of the Mahayana are defined is through the employment of the gotra-
theory, a theory which identifies the soteriological potentialities of indi-
viduals through reference to their spiritual “family” or “lineage.” So in
order to understand this text’s discursive construction of the category
“Mahayana,” we must understand its concept of gotra.

In the context of discussions of Buddhism, the term gotra has been
variously translated as “family” (Edgerton 1970, vol. 2: 216), “basis,
source, cause,.seed” (ibid.), “kind, class, category” (ibid.), “species”
(Wayman 1961: 58), or “spiritual lineage” (Ruegg 1968: 303, Griffiths
1990b: 49)°. Again, in the MSA/Bh, gotra represents the soteriological
category to which a particular sentient being belongs: an individual’s
gotra is taken to be indicative of that individual’s soteriological possibil-
ities, i.e., what type of — or even whether — awakening can be attained.
So if a particular being is said to belong to the bodhisattva-gotra, then that
being has the potentiality for the awakening of a buddha, and if a partic-
ular being is classified as “without gotra” (agotraka), this indicates that,
at least for the present, that being does not have the “seed” to attain any
form of awakening at all.

* My working hypothesis is that earlier strata of the MSA were compiled, redacted,
added to, and commented upon by one person, and I take the result of this process to be
the received text of the MSA/Bh. An extended introduction to the MSA/Bh — its editions
and translations, structure and contents, authorship, date, and relation to a larger corpus of
texts — may be found in Chapter 2 of my PhD dissertation (D’Amato 2000). . .

5 Ruegg (1976: 354) offers the following meanings of gotra in Buddhist usage: i. “mine,
matrix”; ii. “family, clan, lineage”; iii. “germ, seed”; and (iv.) “class, category.” He also
offers a preliminary discussion of the relation of the term gotra to other possible cognate
terms in Iranian languages; his provisional hypothesis is that it might be possible to derive
the various meanings of the cognate terms — including the Vedic meaning “cattle-pen”
— from a root meaning “origin, source” (ibid., 354-356). In the context of the MSA/Bh,
the translation “spiritual lineage” is perhaps most appropriate. “Spiritual lineage,” how-
ever, should not be confused with the notion of a lineage of transmission or tradition
(parampara). In any case, in this paper when using the term gorra, I will leave it untrans-
lated and unitalicized.
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Given that for the MSA/Bh gotra is indicative of a sentient being’s
soteriological potentiality, an important issue is whether gotra is able to
be acquired by every sentient being or whether there are some beings
who are excluded from ever acquiring a gotra; and furthermore if some
beings are excluded, in what sense they are excluded®. It will be neces-
sary to understand these issues in order to address the question of whether,
from the perspective of the MSA/Bh, all sentient beings can potentially
attain awakening’. And so I will begin by discussing the meanings of the
term gotra in the MSA/Bh—including its relations to other important
terms and concepts. Then I will turn to a presentation of the various cat-
egories or subdivisions of gotra according to the text. Following this,
I will consider the text’s gotra-theory in relation to some related doc-
trines in the MSA/Bh. I will then conclude with a response to the ques-
tion of whether all sentient beings can potentially attain awakening.

Gotra defined

As I stated above, a number of translations have been offered for the
term gotra. The MSA/Bh itself offers an interesting interpretation of the
term. In explaining the use of the phrase gunottaranata (“having the char-
acteristic of increasing virtues”) in 3.4, the commentary states:

gunottaranarthena gotram veditavyam guna uttaranty asmad udbhavantiti krtva/

Gotra should be known as that which increases virtues, since virtues arise
and increase because of it8.

® For example, according to the Buddhabhiimyupadesa certain beings are excluded in
a predetermined sense: “From the beginningless beginning all sentient beings are divided
into five kinds of lineages (gotra).... the first four of the above will ultimately attain final
cessation... But the fifth lineage... will never reach a time of final cessation” (Keenan
1980: 494). For other references to gotra as a predetermined category in Buddhist litera-
ture, see Lamotte 1976: 304. :

7 In my general formulation of this question, I have benefited from Ruegg’s work on
the gotra-theory, especially 1968, 1969: 73-107, and 1976.

* Mano (1967: 970) points out that this etymological interpretation (nirukta) is also
given by Haribhadra (end of the eighth c. CE) in the Abhisamayalamkdraloka (the
Abhisamayalamkara [AA] is considered by Bu ston to be another of the five Maitreya-texts),
as well as by both Arya-Vimuktisena and Bhadanta-Vimuktisena in their earlier com-
mentaries to the AA.
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From this we may see that for the MSA/Bh, acquiring a gotra means
acquiring the ability to increase virtues. And this ability is of no small
importance according to the text, because the development of a number
of virtues is understood as necessary for the attainment of particular sote-
riological goals. More specifically, gotra is posited as the cause of dif-
ferences in inclination towards a particular vehicle (adhimukti) — that is
to say, which soteriological vehicle one will be inclined to follow; reli-
gious practice (pratipatti); and awakening itself (bodhi) (MSA 3.2). It is
said to be the basis of knowledge (jfiana), purification from the afflic-
tions (klesa-nairmalya), and the supernormal powers, such as the higher
knowledges (abhijia) (MSABh ad 3.9). It is said to be the cause of great
awakening, great knowledge, concentration (samddhi), and the matura-
tion of sentient beings (MSA 3.10). Gotra is also identified as one cause
for the production of the thought of awakening (cittotpada) (MSABh ad
4.7), compassion (ad 17.34), the practice of the perfections (ad 16.16),
and the specific perfection of patience (ad 8.6). Indeed at MSA 19.61
gotra is identified as the first of the ten aspects of the Mahayana, thus it
is understood to be the foundation upon which the practice of the
Mahayana is based®. According to the MSA/Bh, then, having a gotra is
foundational to attaining any specific Buddhist soteriological goal.

Having considered the MSA/Bh’s explanation of the term gotra, we now
turn to terms that are used as equivalent to it in the text. One such equiva-
lent term used by the text is dhatu. In fact, there are two places in the text
in which gotra and dhatu are used interchangeably!®. The first is at 11.8,
where the verse-text uses the term tridhatuka. Here the commentary states:

tatra dhatu-niyato yah $ravakadi-gotra-niyatah/

There [in the previous line of the text] a definite dhdtu is a definite gotra,
such as $ravaka.

Although the term dhatu has a number of meanings in this and other
texts, in this instance, “stage” or “level of attainment” seems to be the

® Chapter 19 of the MSA/Bh is specifically devoted to the topic of the gunas; further-
more, at MSA/Bh 19.59-61, all of the virtues referred to in this paragraph are either explic-
itly mentioned or implicitly contained in the lists that occur there.

' Furthermore, as Ruegg (1969: 85) points out, in a number of places the Tibetan text
of the MSA/Bh has rigs (normally gotra) for khams (normally dharu).
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most appropriate. In another context (at 11.43) the verse-text uses the
term arya-gotra, the “noble gotra,” which the commentary glosses with
andsrava-dhatu, the “undefiled realm” — i.e., the realm or level of attain-
ment in which there is no longer the influx of afflictions which bind one
to samsara. Here, then, we may infer that gotra is understood in terms of
a spiritual stage or level of attainment!!.

The term gotra is also used twice in the commentary as a gloss for
prakrti, or “nature.” The commentary to 8.5 glosses svaprakrtya — “by
one’s nature” or ‘““according to one’s nature” — with gotrena — an instru-
mental form of the term meaning “by gotra” or “according to gotra.”
Also, the commentary to 18.19-21 glosses the term prakrtya with gotratah,
an ablative form of the term meaning “due to one’s gotra.” So here the
term gotra refers to one’s “nature.”!2

While the term gotra has been equated with spiritual stage or level of
attainment (dhatu) and nature (prakrti)'3, it is so far unclear whether this
stage or nature represents something predetermined or something acquired.
That is to say, if the development of certain capacities or virtues is due
to one’s nature — or due to one’s gotra — then does gotra represent a
predetermined and predetermining category, or does it represent an
acquirable and alterable category of spiritual potentiality? And if it is
acquirable, is it acquirable by all? These are questions that I will return
to below. In any case, belonging to a certain gotra means having the
potentiality for reaching specific soteriological goals. The next step in
understanding gotra, then, is understanding the different categories or
subdivisions of gotra according to the text.

Categories of gotra

In Indian Buddhist literature, a list of the following five gotras may be
found: Sravaka-gotra, pratyekabuddha-gotra, bodhisattva-gotra, indefinite

""" In this connection, according to Ruegg (1974: 204), the Visuddhimagga equates
ariya-gotta with ariya-bhiimi, which Ruegg translates as “spiritual stage of the saint.”

'2 However, note that at neither of these locations does the text posit that one’s nature
(prakrti) is to be understood as beginningless or unalterable.

'3 These synonyms for gotra are also found in the Bodhisattvabhiimi (Sanskrit edition,
Dutt 1966: 2); a third synonym given in that text is bija, “seed.”
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gotra (aniyata-gotra), and without gotra (agotraka)'*. Sometimes this list
of five is shortened to just the first three members'S, which the MSA/Bh
then aligns with the three vehicles: those of the $ravaka-gotra go by the
$ravakayana, etc. But such a shortening of the list need not reflect any
serious philosophical differences. Only the first three gotras result in par-
ticular Buddhist soteriological goals, since only the first three gotras cor-
respond to particular Buddhist soteriological vehicles. Furthermore, being
classified under the category of indefinite gotra may be understood as a
liminal state: when one’s gotra becomes definite, it will be in terms of
one of the three standard gotras of sravaka, pratyekabuddha, or bod-
hisattva. And the category “without gotra,” after all, is not properly an
element of the list of categories of gotra. Therefore, the lists of five and
three gotras may be seen as having different conceptual emphases, rather
than different theoretical bases.

While the MSA/Bh offers no specific list of gotras that corresponds to
those given above, each member of the list of five is either explicitly
mentioned or implicitly referred to'®. Furthermore, it is clear that the

4 For example, the Mahavyutpatti contains the following fivefold list of gotras (1261-
1265): Sravaka-yanabhisamaya-gotrah, pratyekabuddha-yanabhisamaya-gotrah, tatha-
gata-yanabhisamaya-gotrah (gotra for the realization of the vehicle of §ravakas, pratyek-
abuddhas, and tathagatas, respectively), aniyata-gotrah (indefinite gotra), agotrakah
(without gotra); see Sakaki 1926. The Mahdvyutpatti is a compilation of lists of Sanskrit
Buddhist terms, along with their Tibetan translations, that dates to the early ninth century
CE, centuries after the time of the MSA/Bh. Nevertheless, when a particular list is found
in the Mahavyutpatti, this suggests that the list was important to Indian Buddhist thought
at the time. The fivefold list of gotras is also significant for our purposes since Sthiramati
offers the same one in his subcommentary to the MSA/Bh (DT sems tsam MI 48a3-4).

15 The three gotras are referred to in the Samdhinirmocana-siitra (SNS); Lamotte 1935:
73-74 and 198-199 offers the Tibetan text and French translation, respectively; cf. Pow-
ers 1995: 110-115. The SNS is considered to be one of the earliest Yogacara siitras (along
with the Mahayanabhidharma-sitra, which is no longer extant). Although the MSABh
does not explicitly refer to or quote the SNS, Schmithausen (1976: 240, note 2) makes the
convincing point that MSA 19.44ab presupposes SNS 8.20.2 in its discussion of the seven
types of thusness (tathata). The Abhidharmakosa-bhasya ad 6.23cd also identifies the three
gotras (Sanskrit edition, Pradhan 1967: 348). Other lists of gotras appear in Indian Buddhist
literature. For example, the Mahavibhasasastra mentions six different gotras; but even in
this case the principal gotras of the Vaibhasikas are the standard three identified here; see
Davidson 1985: 94-95.

16 The bodhisattva-gotra is mentioned in various places, e.g., MSABh ad 3.5, 3.7, 3.8,
etc.; the verse-text refers to it as the “foremost-gotra” (MSA 3.13: agra-gotra) or “noble-
gotra” (MSA 11.43: arya-gotra). The §ravaka-gotra is mentioned at MSABh ad 11.8,
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MSA/Bh posits the superiority of the bodhisattva-gotra: in linking gotra
to the roots of virtue (kusala-miila), the commentary to 3.3 states that the
roots of virtue of the bodhisattva-gotra are far superior to those of the
$ravaka-gotra — those of the sravaka-gotra, for example, lack the special
powers of a buddha. And in 11.43 the commentary states that the noble
gotra of buddhas — i.e., the bodhisattva-gotra!” — is distinct from those
of the Sravaka and pratyekabuddha for five reasons: (1) it is purified from
the impregnating afflictions (savasana-klesa), (2) it purifies a buddha-
field, and (3-5) it attains the three buddha-bodies.

The MSA/Bh explicitly aligns each of the first three gotras with one of
the soteriological vehicles (yanas). The commentary to 3.2 states that there
is a difference in gotra with respect to the three vehicles — the three vehi-
cles here being the Sravakayana, pratyekabuddhayana, and bodhisattvayana'®,
The commentary also goes on to distinguish three types of awakening (infe-
rior, middling, or superior), stating that each corresponds to a particular
gotra in the way that a fruit corresponds to its seed'®. And at 5.4-5 the com-
mentary states that there are three gotras: again, inferior, middling, or supe-
rior. Thus the MSA/Bh posits the following threefold structure:

spiritual category soteriological vehicle form of awakening
Sravaka-gotra Sravakayana inferior
pratyekabuddha-gotra pratyekabuddhayana middling
bodhisattva-gotra bodhisattvayana superior

It is clear, then, that the category of gotra is of importance to the
MSA/Bh’s soteriological scheme because different gotras lead to different

11.53, etc. The pratyekabuddha-gotra is implicitly referred to in the phrase Sravakadi-
gotra, “the gotra of éravakas, etc.” [i.e., pratyekabuddhas and bodhisattvas] at MSABh ad
11.8. The indefinite gotra is mentioned at MSA 3.6, etc., and the category “without gotra”
is mentioned at MSA 1.14, etc. Again, Sthiramati’s subcommentary does offer the specific
list of five gotras; see note 14.

17 Tt is quite clear that buddha-gotra is another term for bodhisattva-gotra, and not a
separate category. MSABh ad 3.2 states there are three forms of awakening, and that each
form corresponds to a gotra as a fruit corresponds to its seed: thus the awakening of a bud-
dha corresponds to the bodhisattva-gotra. Then MSABh ad 3.4 states that gotra does not
exist along with its fruit; so when the awakening of a buddha is attained, no gotra exists.

'8 While the first two vehicles are specifically mentioned in the text (see, e.g., MSABh
ad 19.44), the third is not; the term mahdydna is used rather than bodhisattvayana.

19 Here we see gotra understood in terms of a seed, as in definition iii. offered by
Ruegg; see note 5.
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soteriological goals. To trace this out a bit further, we may mention the
following points: (1) the first two gotras belong to the Hinayana, while
the third gotra belongs to the Mahayana®’; (2) the Hinayana is said to bring
about the termination of the afflictive obstructions (klesavarana), while
the Mahayana is said to bring about the termination of both the afflictive
and the cognitive obstructions (jieydvarana)?'; (3) the Hinayana leads to
lesser forms of awakening, and ultimately to nirvana without residual
conditioning (nirupadhiSesa-nirvana) — which the text interprets as a
form of extinction®?; (4) the Mahayana leads to a superior form of awak-
ening — the complete awakening of a buddha, an awareness of all objects
of knowledge and all modes of appearance (sarva-jiteya-sarvakara-jiiana),
viz., omniscience — which is a state of being coextensive with reality
(thusness, rathata) itself, since the text posits that ultimately there is no
distinction between subject and object?®; furthermore, the Mahayana does
not lead to the extinction of nirvana without residual conditioning, but
rather to non-abiding nirvana (apratisthita-nirvana) — an attainment
which allows for continued manifestations in the world in order to aid sen-
tient beings®*. So the MSA/Bh’s gotra-theory is of central importance to
the text’s soteriological theory, since the first two gotras lead to lesser
forms of awakening which ultimately terminate in extinction (non-
existence), while the third gotra leads to complete awakening which is
nothing less than omniscience (coextension with reality itself).

While the preceding gives us a sense of the MSA/Bh’s presentation of the
gotras of $ravaka, pratyekabuddha, and bodhisattva, in order to understand

0 MSA 15.4 refers to the “twofold Hinayana” (nihinaydna-dvividha), viz., the
Sravakayana and pratyekabuddha-yana. There is further textual evidence for identifying
the §ravaka- and pratyekabuddhayanas with the hinaydna; on this, see D’ Amato 2000: 177-
178.

2! See, e.g., MSABh ad 17.4-5 and MSA/Bh 20-21.44.

# See MSABh ad 3.3, 16.50, etc. In every place where the term nirupadhisesa- or
anupadhiSesa-nirvana is used in the text, some form of the term ksaya (“loss, destruction,
end, termination™) is also used.

# While this is"by no means the standard account of omniscience offered in Buddhist
traditions, it is the one that I believe is most defensible as a reading of the MSA/Bh; see
MSA/Bh 20-21.58, Griffiths 1990a: 106-108, and D’ Amato 2000: 130-131, 141-146, and
152-154.

24 See MSA/Bh 17.32, 19.61-62, etc. On both forms of nirvana in the text, see D’ Amato
2000, Chapter 5.
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the text’s gotra-theory more fully, we must also consider the latter two
gotras in our initial fivefold list: indefinite gotra and without gotra. Regard-
ing the indefinite gotra, we may begin with a consideration of MSA 3.6,
where the verse-text introduces a fourfold classification of gotras:

niyataniyatam gotram aharyam haryam eva ca/
pratyayair gotra-bhedo 'yam samasena catur-vidhah//

Gotra can be definite or indefinite, incapable of being lost or able to be lost.
In sum, according to conditions, the distinctions of gotra are fourfold.

While the verse seems to set up a fourfold classification system (def-
inite-incapable of being lost, definite-able to be lost, etc.), the commen-
tary reduces this to a twofold system: “definite” corresponding only to
“incapable of being lost,” and “indefinite” corresponding only to “able
to be lost.”? The commentary’s move here is supported by the fact that
while the term “indefinite” (aniyata) is again used by the text in con-
nection with the term gotra (at MSA/Bh 11.54), neither term of the pair
“incapable of being lost/able to be lost™ (aharyalharya) is again linked
to it. Furthermore, Sthiramati’s subcommentary agrees with the MSABh
in specifying that “definite” corresponds to “incapable of being lost”
and “indefinite” corresponds to “able to be lost.”?¢

Regarding the classification definite/indefinite, it is significant that for
the MSA/Bh indefinite gotra does not represent a fourth gotra alongside
the three standard gotras. Rather, any sentient being belonging to one of
the three specific gotras may be further classified according to whether
that specific gotra is definite or indefinite. If the gotra is definite that
means it is fixed and will not be lost, but if the gotra is indefinite that
means it is not fixed and there is the possibility that it can be lost or
changed after it has been acquired.

The text further discusses the indefinite gotra in a section devoted to
the analysis of the ekayana (a doctrine which the MSA/Bh does not

> MSABh ad 3.6: samasena caturvidham gotram niyataniyatam tad eva yatha-kramam
pratyayair aharyam haryam ceti/.

* MSAVBh ad 3.6 (DT sems tsam MI 45b4-5): de bas na rigs nes pa mams ni rkyen
gyis mi ’phrogs pa Zes bya ste/... rigs ma nes pa mams ni rkyen gyis 'phrog pa Zes bya
ste/.
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consider to be definitive, but rather in need of interpretation). At 11.54,
the verse-text states:

akarsanartham ekesam anya-samdharanaya ca/

deSitaniyatanam hi sambuddhair ekayanata//

For the purpose of attracting some, and for supporting others, the fully
awakened ones taught the fact of one vehicle for those who are indefinite.

The commentary goes on to specify that those who are attracted are
those with an indefinite $ravaka-gotra and those who are supported are
those with an indefinite bodhisattva-gotra. Also, in discussing the func-
tion of buddhahood as a refuge, the commentary to 9.8 states:

hinayana-paritranatvam aniyata-gotranam mahayanaikayani-karanat/

[Buddhahood] protects those of an indefinite gotra from the Hinayana by con-
structing the uniform path of the Mahayana.

Although this comment refers to the indefinite gotra without linking it
to one of the three specific gotras, it seems reasonable to read it in terms
of 11.54: buddhas teach the unity of vehicles in order to lure those of an
indefinite §ravaka-gotra away from the Hinayana, and in order to keep
those of an indefinite bodhisattva-gotra from entering the Hinayana.
Furthermore, in discussing the ten types of sentient beings towards whom
bodhisattvas are compassionate (MSA/Bh 17.29-30), the verse-text refers
to one type as those who have gone astray, which the commentary spec-
ifies as those who are indefinite in adhering to the Hinayana — a refer-
ence to the indefinite $ravaka- and pratyekabuddha-gotras?’.

In the commentary to verse 11.53 the MSABh mentions the indefinite
Sravaka-gotra, stating that those of this gotra may attain final liberation
through the Mahayana®. Thus there is the possibility for one of an indef-
inite $ravaka-gotra to acquire the bodhisattva-gotra. Furthermore, if as

¥ MSABh ad 17.29-30: utpatha-prasthita hinayana-prayukta aniyatah/. Again, hinaydna
refers to the §ravakaydna and pratyekabuddhaydna. While the indefinite pratyekabuddha-
gotra is not specifically mentioned in the MSA/BH, it is mentioned in Sthiramati’s sub-
commentary. In fact, Sthiramati specifies that each of the three specific gotras may be def-
inite or indefinite; see MSAVBh ad 3.6 (DT sems tsam MI 45a6-7).

* MSABh ad 11.53: aniyata-§ravaka-gotranam mahayanena niryanad yanti tena yanam
iti krtva/.
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11.54 states some bodhisattvas are in need of support, this implies that
one of an indefinite bodhisattva-gotra has the possibility of losing that
gotra. So for one of an indefinite gotra there is the possibility of losing
one’s gotra and transferring to another?.

The final classification to consider is that of being without gotra, a cat-
egory that is the topic of MSA/Bh 3.11. Here, the verse-text and com-
mentary state:

aikantiko duscarite ’sti kascit kascit samudghatita-§ukla-dharma/
amoksa-bhagiya-Subho ’sti kascin nihina-$uklo ’sty api hetu-hinah//?

aparinirvana-dharmaka etasminn agotrastho ’bhipretah/ sa ca samasato
dvividhah/ tat-kalaparinirvana-dharma atyantam ca/ tat-kalaparinirvana-
dharma caturvidhah/... atyantaparinirvana-dharma tu hetu-hino yasya
parinirvana-gotram eva nasti/

Some have solely ill conduct, some have pure qualities that have been
destroyed, some have purity that is not associated with liberation, or an infe-
rior purity, and some also lack the cause.

This [verse] refers to those who are without gotra, those who lack the qual-
ities associated with parinirvana. And this is concisely in two ways: lack-
ing the qualities associated with parinirvana at the present time and for ever
(or “absolutely”; atyantam). Lacking the qualities associated with
parinirvana at the present time can be in four ways.... But those who for ever
(or “absolutely”; atyanta) lack the qualities associated with parinirvana
— those who lack the cause — simply do not have the parinirvana gotra.

So according to the text, being without gotra means lacking the qual-
ities associated with parinirvana (aparinirvana-dharmaka)®'. And there
are two ways in which this might occur: lacking the qualities associ-
ated with parinirvana at the present time (fat-kala) and lacking them
for ever or absolutely (atyantam). The first option — lacking the qual-
ities at the present time (tat-kala) — is explained with reference to the

# For a discussion of this issue in the Buddhabhiimyupadesa, see Keenan 1980: 678-
684; briefly, those of an indefinite gotra may attain nirvana either through the Mahayana
or through one of the other vehicles. :

3 Following the commentary, I do not interpret this verse in terms of the standard four
padas; | read the last pada as identifying two elements in a list, rather than one.

31 The term aparinirvana-dharmanah is used at MSABh ad 17.29-30: it refers to those
do not have the qualities associated with parinirvana because they have never put an end
to samsara (samsdra-vartmdtyantanupacchedat). The context here is a discussion of the
types of beings towards whom a bodhisattva should be compassionate.
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first four reasons stated in the verse: having solely ill conduct, having
cut-off roots of virtue (samucchinna-kusala-mila)®, having roots of
virtue unrelated to liberation (amoksa-bhagiya-kusala-miila), and hav-
ing inferior roots of virtue (hina-kusala-miila). So sentient beings belong-
ing to this category are without gotra because of some deficiency in
roots of virtue. However, they are understood to be without gotra only
for the present, with the implication that they can acquire a gotra at
some point in time through accumulating an adequate store of the appro-
priate roots of virtue.

The second option — lacking the qualities associated with parinirvana
for ever or absolutely (atyantam) — makes reference to the fifth reason
stated in the verse: lacking the cause, which ostensibly means lacking
any roots of virtue whatsoever. So here we see that there is a certain cat-
egory of sentient beings who are excluded from acquiring a gotra.
But there is some difficulty in determining in precisely what sense they
are excluded, a difficulty which hinges on the way in which the term
atyantam is translated in this context, a term which has a semantic range
which includes both “for ever” and “absolutely, ™33

Translators have dealt with the term aryantam in different ways in this
context. While Ruegg (1969: 80ff.) translates it as absolument, Lévi
(1911: 30) suggests indéfiniment (although this is not included as one of
the meanings of the term in the standard dictionaries). The Tibetan trans-
lation (DT sems tsam PHI, 138b3) gives gtan [du], which Das’s diction-
ary defines as “always, continually, for ever.” The Chinese translation
(Taishd vol. 31, no. 1604, p. 595a25) renders it as bijing, which accord-
ing to the Digital Dictionary of Buddhism has the basic meaning of
“absolute[ly],” but also has the senses of “finally, in the long run.”
Hence there has not been a consensus on the meaning of atyantam in this

32 See Davidson 1985: 98-99 regarding samucchinna-kusala-miila in the Vaibhasika tra-
dition.

* The standard Sanskrit-English dictionaries include both of these senses of the term
atyantam. Monier-Williams has “in perpetuity” and “absolutely, completely”; Apte lists
“for ever” and “absolutely”; and the Poona dictionary (edited by Ghatage) also gives
“for ever” and “absolutely.”

'3“ My thanks to Peter Gregory for providing me with the reference to the Chinese trans-
lation of the MSA/Bh. The term bijing, according to Muller’s Digital Dictionary of
Buddhism, also includes the senses of “positively, decidedly” and “necessarily."
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context. However, since the term is used in MSABh ad 3.11 in opposi-
tion to fat-kala (lit., “that time”’; “immediately, the present time”), I think
there is some reason to understand atyantam here in a temporal sense
(viz., as “for ever”). Furthermore, there is evidence that the term atyan-
tam is used in its temporal sense in other locations in the text. For exam-
ple, at 8.22 the verse-text states that the bodhisattva instructs beings for
as long as the world exists, which the commentary explains as follows:

yaval lokasya bhavas tat-samanaya gatya atyantam ity arthah/

For as long as the world exists — with that same duration — means “for
ever” (atyantam).

And the commentary to 18.44 states that the practice of bodhisattvas
goes on “for ever” (atyantam) because it does not end in nirvana with-
out residual conditioning (nirupadhisesa-nirvane 'pi tad-aksayar). Fur-
thermore, in the commentary to the Madhyantavibhdga (a text referred to
in the MSABh), the term atyanta is used to gloss sada (“always”)*. Thus
it can be seen that the term atyantam does mean “for ever” in certain con-
texts. In any case, it is clear that sentient beings belonging to this cate-
gory — those who are atyantaparinirvana-dharma — are without roots
of virtue, without gotra, and hence excluded from attaining any form of
awakening.

It should be emphasized that according to 3.11 roots of virtue (kusala-
miila) are understood to be the cause of gotra: gotra is acquired through
amassing an adequate store of the appropriate roots of virtue. This is not
so unusual a claim for the MSA/Bh to make, since obtaining roots of
virtue has traditionally been understood as a necessary aspect of the path
to awakening®. Furthermore, Sthiramati’s subcommentary to the Mad-
hyantavibhaga states that one standard definition of gotra is “roots of

* MAV 1.18b states: sada sattva-hitaya ca/ “And for the benefit of sentient beings
always.” MAVBh ad 1.18b then glosses with: atyanta-sattva-hitartham/ “For the sake of
the benefit of sentient beings for ever (atyanta).” See Sanskrit ed., Nagao 1964: 25.

% On the importance of the kusala-miila to Buddhist conceptions of the path, see
Buswell 1992; he identifies one basic classification of the kusala-miila as nongreed
(alobha), nonhatred (advesa), and nonignorance (amoha). The MSA/Bh is not the only
text that links the roots of virtue to gotra; for a discussion of the relation between these
two in the context of the Mahavibhasasastra and the Abhidharmakosa, see Davidson 1985:
92-100.
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virtue.”*” But the MSA/Bh also posits that when the bodhisattva-gotra is
acquired, it in turn becomes a source of further roots of virtue. At 3.3 the
verse-text states that the pre-eminence of the [bodhisattva-]gotra is indi-
cated by the vastness, totality, greatness of purpose, and imperishability
of its purity (§ubha) — and here the commentary identifies purity with
the roots of virtue. And in 3.9, when the verse-text compares gotra to a
mine of gold*, the commentary states that the bodhisattva-gotra is like a
source of abundant gold since it is the basis of unlimited roots of virtue.
So for the MSA/Bh, acquiring roots of virtue is a necessary condition for
acquiring a gotra (3.11), but when the bodhisattva-gotra is acquired, it
becomes a source of unlimited roots of virtue (3.9).
To conclude this section, it is necessary to consider one further char-

acterization of gotra in the text. At 3.4, the verse-text states:

prakrtya paripustam ca asrayas casritam ca tat/

sad asac caiva vijiieyam gunottaranatarthatah//

By nature, nourished, support and supported, existing and not existing,
it should truly be known as that which increases virtues.

First we should note that this verse does not offer an addition to the
fivefold list of gotras discussed above; rather, it is introduced by the
commentary as a verse on the characteristics (laksanas) of gotras in gen-
eral. The commentary identifies the following four characteristics of
gotra: (1) gotra is natural (prkrtistha) insofar as it has the nature (svab-
hava) of a support, (2) it is attained (samudanita, a gloss for paripustam
— “nourished” — in the verse) insofar as it has the nature of being
supported, (3) it exists along with its cause (hetu), (4) but it does not exist
along with its fruit. From this we can see that gotra can be attained
— at least by some sentient beings — and that it has a cause. And again,
according to MSA/Bh 3.11, the cause of gotra — the condition for its
acquisition — is the roots of virtue: gotra is acquired when adequate roots
of virtue of the appropriate kind are accumulated. But we must also
remember that, according to MSA/Bh 3.9, when the bodhisattva-gotra is

37 Sanskrit ed., Yamaguchi 1934: 188,

3 As stated in note 5, one of the meanings of the term gofra is “mine” (as in “a mine
of gems or ores”; see Edgerton 1970, vol. 2: 216, def. 2), thus here the MSA/Bh is play-
ing off that definition of the term.
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acquired, it serves as a basis for further roots of virtue. It is in this
sense that we should read characteristic (1) according to the verse above:
gotra is natural insofar as it is a support or basis for further roots of
virtue’®.

From all that has been said above, we may summarize the MSA/Bh’s
gotra-theory as follows: (1) having a gotra is a prerequisite for attaining
any form of awakening; (2) there are three specific gotras: the $ravaka,
pratyekabuddha-, and bodhisattva-gotras; (3) the first two gotras lead to
lesser forms of awakening, and ultimately to the Hinayana goal of nirvana
without residual conditioning — understood as extinction — while the
bodhisattva-gotra leads to complete awakening, the Mahayana goal of
buddhahood — understood as omniscience; (4) some sentient beings are
of an indefinite gotra: they are able to lose their gotra and acquire a dif-
ferent one; (5) some beings are presently without gotra, but can acquire
one through amassing roots of virtue; and (6) some beings are excluded
from acquiring any gotra. Considering these points we are now in a bet-
ter position to attempt to address the question of whether all sentient
beings can potentially attain awakening.

3 The Bodhisattvabhiimi ([BBh] the fifteenth section of the first division of the
Yogacarabhiami, which contains in parts some of the oldest Yogacara materials
[Schmithausen 1969]) also makes use of the classification of prakrtistha-gotra and samu-
danita-gotra. Yamabe (1997: 195ff.) offers a discussion of the BBh’s interpretation of
these categories; according to that text, the prakrtistha-gotra is beginningless (anddika-
lika), while the samudanita-gotra is acquired through the accumulation of roots of virtue.
While the MSA/Bh is closely related to the BBh in the selection and order of topics that
it addresses, the two texts do not always address those topics in the same way. For exam-
ple, the MSA/Bh does not define gotra in terms of the saddyatana-visesa (“distinct state
of the six sense bases”). Furthermore, the MSA/Bh does not use the term anddikdlika
(“beginningless”) in connection with the topic of gotra at all. Thus the two texts differ in
their treatments of gotra. For the BBh, a gotra is prakrtistha if it is beginningless (viz., pre-
determined in some way), whereas for the MSA/Bh a gotra is prakrtistha only in the sense
that it serves as a causal basis for the further accumulation of roots of virtue. [Here note
that one meaning of the term prkrri is “cause,” so prkrtistha may be interpreted as “exist-
ing/operating as a cause.”] The MSA/Bh’s interpretation of prkrtistha may also be seen
at 3.12, where the text states that the bodhisattva-gotra possesses virtues both naturally
(prakrtya) and by nourishment (paripustasya); thus a bodhisattva-gotra is in one sense
natural (or causal), and in another sense attained (or caused). Finally, both Ruegg (1969:
476-477) and Davidson (1985: 100) state that the prakrtisthalsamudanita distinction seems
to be strikingly similar to two types of roots of virtue in the Vaibhasika tradition — those
that are congenital (upapattilabhika) and those due to application (prayogika).
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Can all beings potentially attain awakening?

Before responding to this question, we must first consider a few relevant
doctrines in the MSA/Bh that have not been addressed thus far. The first,
and most significant for our purposes, is that of the rathagatagarbha, the
“embryo of the Tathagata.” The MSA contains one reference to the tatha-
gatagarbha, which is found at 9.37. This verse and its commentary state:

sarvesam avisistapi tathata Suddhim agata/

tathagatatvam tasmac ca tad-garbhah sarva-dehinah//

sarvesam nirvisista tathata tad-visuddhi-svabhavas ca tathagatah/ atah sarve
sattvas tathagata-garbha ity ucyate/

Although thusness is in all [living beings] without distinction, when it is
pure it is the nature of the Tathagata; thus all living beings have its embryo.

Thusness is in all [living beings] without distinction, and the Tathagata has
the nature of the purity of that. Hence it is said that all sentient beings have
the embryo of the Tathagata.

This verse states that all sentient beings have the embryo of the Tatha-
gata (tathagatagarbha) since all sentient beings have the nature of thus-
ness (tathata). It should be noted ihat it is possible to interpret this verse
as stating that all beings “are” the embryo of the Tathagata, rather than
all beings “have” the embryo*. The former would imply, however, that
all sentient beings will attain buddhahood, a claim that the MSA/Bh
does not seem inclined to make. In fact, as we have already seen in
the material on gotra, the text states quite clearly that different beings
belong to different gotras and that different gotras lead to different forms
of awakening*'; thus not all sentient beings attain buddhahood. Never-
theless, the text does here claim that all sentient beings have the poten-
tiality for attaining buddhahood, even if this potentiality is not actually
realized.

The claim that all sentient beings have the potentiality for attaining bud-
dhahood is not such a strange one for the MSA/Bh to make given its

* For more on this see Griffiths 1990b: 62-63. Here I am following Griffiths" trans-
lation.

! Compare this to Haribhadra’s theory of gotra as found in the Abhisamayalamkardloka,
where from the ultimate point of view gotra is seen as non-distinct in all sentient beings;
see Ruegg 1968, especially: 316-317, and Mano 1967.
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affirmation of mind as fundamentally pure in nature. The first half of
13.19 states:

matam ca cittam prakrti-prabhasvaram sada tad agantuka-dosa-dusitam/

Mind should properly be thought of as always luminous by nature; it is
impure due to adventitious defilements.

The commentary further states that mind is like space, or like water that
is pure in itself but made impure by pollutants; and like water, mind can be
purified through removing the defilements. Thus from the perspective of the
text, insofar as sentient beings have (or just are) minds, they may attain the
state of fundamental purity through the removal of adventitious defilements®.

The theme of purity is also discussed at 11.13-14, although here it is
the nature of reality that is fundamentally pure. MSA 11.13 states:

tattvam yat satatam dvayena rahitam bhrantes ca samnisrayah
$akyam naiva ca sarvathabhilapitum yac caprapaiicatmakam/
jiieyam heyam atho viSodhyam amalam yac ca prakrtya matam
yasyakasa-suvarna-vari-sadrsi klesad visuddhir mata//

Reality — which is always without duality, is the basis of error, and is entirely
inexpressible — does not have the nature of discursivity. It is to be known,
abandoned, and purified. It should properly be thought of as naturally immac-
ulate, since it is purified from defilements, as are space, gold, and water.

As in the commentary to 13.19, the nature of reality — like the nature
of mind — is said to be similar to that of space and water: they are nat-
urally pure and defiled only adventitiously. The next verse g0oes on to state
that there is nothing else in the world besides this fundamentally pure real-
ity. Thus at an ontological level the MSA/Bh posits that, even though it
serves as the basis of error, reality is fundamentally pure.

This brief excursus into the domain of the MSA/Bh’s ontological dis-
course is to be understood in relation to our original question. The moves
towards understanding the MSA/Bh’s position on the tathagatagarbha-
theory and the MSA/Bh’s doctrine of the fundamental purity of mind and
reality were, I think, necessary in order to more fully consider a response

42 The theme of the fundamental purity of mind and the adventitious nature of defile-
ments may also be found in certain passages in the nikayas/agamas; see Keenan (1980:
21-22) on passages from the Anguttara-nikdya and Majjhima-nikaya that posit the funda-
mental purity of mind.
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to the question of whether all sentient beings can potentially attain awak-
ening. According to the passages discussed here we see that

(1) All sentient beings have the potentiality for attaining complete awak-
ening (i.e., all beings have the embryo of the Tathagata; MSA/Bh 9.37),
and all beings have the potentiality for purifying their minds, since mind
— like reality itself — is fundamentally pure by nature (MSA/Bh 13.19
and 11.13).

However, we must also consider this claim in relation to the MSA/Bh’s
discourse on gotra, according to which

(2) Having a gotra is a prerequisite for attaining any form of awakening, but
some beings are excluded from acquiring a gotra (MSA/Bh 3.11).

Considering these claims together, we may note a degree of tension
between (1) and (2). More specifically, according to (1) all sentient beings
have the potentiality for complete awakening, while the implication of
(2) is that some beings are excluded from the attainment of any form of
awakening at all, in that they are excluded from acquiring the “seed”
(gotra) necessary for awakening. The issue here is in what sense we
should understand the state of being excluded — and, more specifically,
in what sense we should understand the term atyantam in the commen-
tary to 3.11. Are sentient beings of this category — those who are atyan-
taparinirvana-dharma — excluded “absolutely”? “For ever”? Does any-
thing hinge on deciding one way or the other?

I would argue that something does indeed hinge on such a decision, that
it is not philosophically insignificant whether atyantam is translated as
“absolutely” or “for ever” in this context. To say that some beings are
“absolutely” without the qualities associated with parinirvana —
absolutely without gotra — implies that some beings are “uncondition-
ally™ in this state*’: it implies that these sentient beings unconditionally
lack gotra — hence they simply do not attain any form of awakening,
without reference to any other conditions or qualifications. This would
pose a problem in interpreting the text consistently, in that we have already
seen that gotra is not unconditional: the condition for its acquisition is the

4 The Oxford English Dictionary offers one definition of “absolutely” as “without
condition or limitation; unconditionally.”
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roots of virtue. Furthermore, understanding atyantam here as “absolutely”
intensifies the tension between (1) and (2): it would imply the problem-
atic conclusion that although all beings have the potentiality for complete
awakening, some beings are absolutely unable to attain any form of awak-
ening at all. On the other hand, saying that some beings are “for ever”
without the qualities associated with parinirvana — for ever without
gotra — does not imply that any beings are unconditionally in this cate-
gory. Rather, it implies that some beings simply always remain in this cat-
egory due to a conditional lack in roots of virtue. And translating atyan-
tam here as “for ever” would significantly reduce the tension between (1)
and (2): it would allow that while all beings have the potentiality for
complete awakening, some beings simply never actualize this potential-
ity. In fact, according to the text there is always a surplus or remainder
of sentient beings who have not been ripened to awakening, since the
world is infinite*.

I would propose that a more perspicuous means of clarifying and
addressing the tension between (1) and (2) — between a doctrine of uni-
versal potentiality for buddhahood and the exclusion of certain sentient
beings from attaining awakening — may be found through introducing the
modal concepts of necessity, possibility, and contingency. It should first
be noted that the MSA/Bh does not employ these concepts in this or any
other context; in fact, to my knowledge, the concepts of modal logic are
not fully articulated anywhere in the history of Indian Buddhist thought.
What I propose then is of the nature of a rational reconstruction. Briefly,
Haack specifies the distinction between necessary and contingent truths
as follows: “a necessary truth is one which could not be otherwise, a con-
tingent truth one which could; or, the negation of a necessary truth is
impossible or contradictory, the negation of a contingent truth possible or
consistent; or, a necessary truth is true in all possible worlds, a contingent
truth is true in the actual but not in all possible worlds” (1978: 170).
To this we may add that a possible truth is one whose negation is not nec-
essary. I would argue that a reconstruction of (1) and (2) employing modal
concepts allows for a clarification of the claims at MSA/Bh 9.37 and 3.11,
and the elimination of the tension between them. Through introducing the

# MSABh ad 9.49: na ca nih$esam lokasyanantatvat/.
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concepts of possibility and contingency, we might restate propositions (1)
and (2) in the following terms:

(1’) For all x such that x is a sentient being, it is possible that x will attain
complete awakening.

(2’) For some x such that x is a sentient being, it is contingent that x is
without gotra, and hence without any form of awakening.

These two propositions are consistent with one another, since there is
no contradiction in stating that awakening is possible for all beings even
though some beings do not in fact attain it. Note, however, that if we
were to translate atyantam as “absolutely” at MSABh ad 3.11, then (2°)
would be restated as follows:

(2°") For some x such that x is a sentient being, it is necessary that x is
without gotra, and hence without any form of awakening.

Such a proposition would be inconsistent with (1°), since it is contra-
dictory to state that it is possible for all beings to attain awakening but
necessary that some do not. Thus my reconstruction of (2) entails inter-
preting atyantam as a term implying contingency rather than necessity**.
And so I propose that the claims at MSA/Bh 9.37 and 3.11 be read in
terms of propositions (1) and (2’), respectively.

The tension which I raise between (1) and (2) is one which has been
noticed by Tibetan and Indian Buddhist traditions. In his study of the the-
ories of tathagatagarbha and gotra, Ruegg (1969: 82) states that the appar-
ent contradiction between MSA/Bh 9.37 and 3.11 has divided Tibetan com-
mentators, and that certain Tibetan commentators have argued that the
tathagatagarbha-verse (9.37) is to be understood as having a sens inten-
tionnel in this context — that its claim is not definitive for the MSA/Bh.
Also notable is the fact that in the subcommentary to the Madhyantavibhaga
(again, a text cited in the MSABh), Sthiramati offers two rather conflicting
interpretations of gotra*: according to the first interpretation, different
gotras are “inherent” (svabhavikam) and “beginningless” (anadikalikam)
in different individuals — for example, some have the §ravaka-gotra and

5 My thanks to Jay Garfield for suggesting this way of stating the point to me in

conversation.
46 See Sanskrit ed., Yamaguchi 1934: 55-56.
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others the buddha-gotra — a view that implies a theory of predetermined
and distinct “seeds” of awakening. According to the second interpretation,
however, all beings have the tathagata-gotra — a view that implies a the-
ory of universal potentiality for buddhahood. And Sthiramati does not indi-
cate which interpretation is to be understood as definitive. Thus we can see
that even in the Indian context there was some debate over whether all
beings have the tathagatagarbha or whether different beings just have dif-
ferent gotras, with some beings excluded from the attainment of complete
awakening, and others — those who are inherently without gotra —
excluded from the attainment of any form of awakening at all. We might
speculate that had the modal concepts of necessity, possibility, and contin-
gency been developed in a rigorous fashion and employed in the context of
a controversy between the theories of tathagatagarbha and gotra, any incon-
sistency between the two theories — at least as they occur in the MSA/Bh
— could have been resolved. Again, the reconstruction which I propose
involves the two steps of interpreting atyantam at MSABh ad 3.11 as “for
ever” — a step supported by both internal and external evidence — and
interpreting (1) as a statement of possibility and (2) as a statement of con-
tingency.

To conclude, in response to our initial question of whether all sentient
beings can potentially attain awakening, we may state the following: in
the terms of the MSA/Bh itself, while all beings have the embryo of the
Tathagata, some beings are simply for ever without the “seed” (gotra) of
awakening. And in the terms of my proposed reconstruction: while all sen-
tient beings can potentially attaining awakening, it is contingently the
case that some beings will never actually do so*’.

Abbreviations

AA: Abhisamayalamkara

BBh: Bodhisattvabhami

DT: Derge Tanjur (Sde dge bstan gyur)

MAV: Madhyantavibhaga

47 It may be interesting to consider this interpretation in relation to Anguttara-nikaya
V: 193-195, where, after a discussion of the fourteen restricted points, the Buddha remains
silent in response to the question of whether the whole world will attain deliverance.
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MAVBh: Madhyantavibhaga-bhasya

MSA: Mahadyanasitralamkara (verse-text)

MSABh: Mahayanasiitralamkara-bhasya (commentary)

MSA/Bh: Mahayanasitralamkdara and Mahayanasitralamkara-bhasya
MSAT:  Mahayanasitralamkara-tika (Asvabhava’s subcommentary)
MSAVBh: Mahayanasitralamkara-vriti-bhasya (Sthiramati’s subcommentary)
SNS: Samdhinirmocana-sitra
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CANDRAKIRTI ON DIGNAGA ON SVALAKSANAS

DAN ARNOLD

L. Introduction

Since the publication of Th. Stcherbatsky’s Buddhist Logic in 1932,
many scholars have followed the great Russian Buddhologist’s lead in
looking to the works of Dharmakirti for help in understanding the works
of Dignaga. Among other things, this has meant taking Dignaga to have
understood svalaksanas in terms of what Stcherbatsky characterized as
“point-instants,” a translation which perhaps plausibly conveys a sense
of Dharmakirti’s understanding of this concept.

It is not surprising that scholars should thus have relied on Dharmakirti
in interpreting Dignaga, since understanding Dignaga’s works is a task that
presents significant interpretive difficulties. Unlike the case of Dhar-
makirti (several of whose works survive in the original Sanskrit), Dig-
naga’s works come down to us only in Tibetan translation'. Moreover, in
the case of the Pramanasamuccaya, what we have are in fact two often
quite divergent Tibetan translations, a state of affairs that reflects Richard
Hayes’s contention that the available translations “show signs of having
been done by translators who were themselves not certain of the mean-
ings of many passages in the original texts...”2. The available texts of
Dignaga’s works are thus more than usually underdetermined. Even more
than is typically the case with respect to the characteristically elliptical
works of Indian philosophers, then, a full understanding of Dignaga
requires recourse to his commentators. In this regard, it is not surprising
that a great many modern scholars have tread in Stcherbatsky’s footsteps

' Randle (1926) has compiled such Sanskrit fragments of Dignaga as can be gleaned
from the quotations of him in other extant works of Indian philosophy.

% Hayes (1988), p.6. Note that Hattori's edition and translation of the first chapter of
the Pramanasamuccaya (1968) gives editions of both Tibetan translations (i.e., the one
supervised by the Indian pandita Vasudhararaksita, and the one supervised by Kanakavar-
man). Both Hayes and Hattori take the translation of Kanakavarman as their basic text.
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