The problem of reality in
Mahayana Buddhism

(Summary of a lecture note in Santiniketan)

NORIHIKO TANAKA

Mahdyana Buddhism gives us a positive philosiphy in concerned with reality.
Various expressions are used. In Madhyamika they expressed this reality as §finyata.
But this term connotes not unreality but also reality. Reality is $tinya since it
cannot be expressed by concepts (dristi§tnyatvat). Though this gives an indeter-
minate ground to Buddhhist reality, even then we can see some attempts to express
it from a positive view-point. Let us try to observe these.

There are many words used for reality or the absolute in Mahayana philo-
sophy. Excluding negative indications, these are Tathatd (suchnness), Dharmatd
(the essence of being, the true nature of dharma), Dharmadhitu (the totality of
things), Yathabh@ita (that which really is), Bhita-tathatd or Bhatatd (the true real-
ity), Bhata-koti (reality-limit), Dharmakdya etc., each term is used from a particular
standpoint. We can arrange these according to their root words into three groups.
That is, (A) Dharma base, (B) Bhiita base and (C) Indeterminate base.

(A) Dharma base.

The Ultimate Reality or Absolute is indescribable in terms of empirical disco-
urse. However it is not a mere bundle of negatives. It is very positive in itself.
The negatives are required to show its transcendent nature. Sanyatd also is taught
not for its own sake, but as a method which leads the mind to true reality. It
opens the way to a direct approach to the ture nature of things (dharmatd) by
restraining the conceptualizing tendency of mind®. “Sgnyatd is negative only for
thought: but it is the non-relatinal knowledge of the absolute. It may even be taken
as more universal and positive than affirmation.”? While reality itself is unutterable,
undivided and unconditioned, the reality reveals itself in existence.® Again the final
and most fundamental experience of the reality which is beyond our intelligible
thought demands to be revealed in the intelligible world®. This is the character of
reality. The way in which the inexpressible and unutterable is expressed, is shown
by these terms.

Dharma has various meanings, but it is certain that the conception of dharma
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has a close connection with reality in its original meaning. It is a transcendental
reality which is real in the absolute and the ultimate sense®. The immutable concept
of dharma is consistently that which maintains all existence as it is. From the
opposite side it shows that all existence has this dharma as its essence at bottom.
Accordingly, to speak ontologiéally, the essence of all existence is nothing but exis-
tence itself. Here we can see the dharma as existence. But again a radical analysis
was applied to existence, because Buddhists are concerned with existence ; all
existence is originated in dependence and consists of elements (dharmas). Philo-
sophically, a synoptic view leads us to some infinite indeterminate apperception in
a higher sense which is also purely empirical ; on the other hand an analytical
views lead us to some finite, determinate apperception which is opposited to the
limitation of our intelligence. These two natures of Reason are used in parallel
in those positive expressions.

Dﬁarmatﬁ is the essence of dharmas (elements of existence) and it means
also the essence of evérything (dharmanadm dharmata®). Each of the dharmas is the
ultimate real entity from the analytical view and the dharmata is found to be the esse-
ntial unity underlying them. In this meaning it is an ultimate reality. Why is the
ultimacy necessary, when the dharmas are ultimate entities ? In Mah3yana Buddhism
which maintained dharrﬁanairétmya (non-substantiality of everything) these dharmas
were regarded as fictitious, mere concepts, mere talk, without. any substance of
their own which could be used in obtaining a realization of the ultimate reality by
direct peception”. But they had to use the term dharma as the element of all
existence after the Vaibhasika’s establishment. They applied their unitive intuition
to the dharma system. The totality of these fictitious dharmas was then contrasted
with dharmatd which was further identified with §finyatd into which all dharmas
are absorbed. Though for the Mahayanists, it was a matter of necessity to use the
same term ‘“dharmas” to express the elements of existence or all empirical existence,
it became more meaningful in their system. The secret of their two-fold truth is
hidden here.

Nagarjuna says phenomena have a sort of reality, though they are unreal in a
higher sense. They are appearances of a Reality. They are samvriti-satya (con-
ventional truth)®. Appearance points to that which appears. The construction of
this philosophy is accomplished by using the idea of §mnyatd. Dharma can be real
so far as it shows the true nature of existence. It is useful for the searcher of the
truth. Dharma as samvriti-satya is §tinyatanihsvabhdva. But at this stage also, so
far as we understand this dharma as §tinyata (dharmaniiratmya) in its true nature,
it is quite objective to our intelligence. Then §finyatd as a concept enters our
mind as something intellectual with a risk of being divided into subjective and
objective. Then they applied §anyatd §anyam to this problem?®. Stunyatd is not an

end in itself. It is only a means to lead the mind up to transcendental insight



(prajfia), and should not be bolstered up as an end in itselfl®, That which remains
after complete “$finyata §anyam” is the only absolute, which is clear only to an
Enlightened Being. This pure absolute §finyatd is dharmata!®. In the realm of
pure subjective dharmata we have nothing further to divide into subjective and
objective. It is indeterminate to our discriminating intellects, it is undivided one.
There is no duality. The congnition is not different from that which is cognized
but completely identical with it. It is only in the realm of Buddha that this dhar-
matd can be the object of prajfia (supreme wisdom) as the means by which the
supreme one shows the reality of the world to us subjectively.

To our philosophical thinking, on the other hand this dharmata is a buddhist
principle which one comes to know through experience with yatha-bhgta-dristi
(perceiving the actuality). This can be called the mundane dharmats in Nagarju-
na’s philosophy'®. In this sense it is a synoptic principle as the reality of all
existence (dharminim dharmata). And it seems to be an aim and end which
should be realized. Here dharmata is expressed in an epistemological form.

Though Dharmadhatu is synonymous with dharmata in its ultimate sense, its
character is ontological.

The direct meaning of dharmadhatu is the sphere of all that which is the
object of perception of mind. All that is the object of perception of mind is con-
ditioned and contingent, i.e., phenomena. Thus the idea of the dharma in this com-
pound, though it is apt to be considered as all existence simply, is phenomena as
reality itself!®,

Dhatu conveys the sense of the essential, inmost nature, the fundamental, ulti-
mate essence'¥. At first the term “dhatu” has a sense of inclusion. Accepting
and including and setting something is the original sense. The concept of inclusion
contains a sense of limitation.

All meanings which we can apply to this term ; class, category, sphere, etc.
naturally have a connection with these two concepts. When this is used in the
division of the elements of existence in the Abhidharma system it shows a category
of their classification to be a postulate of the system. Caksur-dhatu is the sense of
vision and the field of vision. It is the only category of vision as an indriya. Against
this riipa-dhdtu is the only category of riipa as viSaya and caksur-vijfiana-dhatu
and ending with mano-vijfiana-dhatu. This is the classification into 18 dhaztus!®.
Apart from this division we can observe 6 dhatus begining with caksur-vijfiana-dhatu
and ending with mano-vijfiana-dhatu. This dhatu is the most inclusive, because it
is possible to understand in this way how the dhatu synthetizes the indriya and
the Zyatana in each horizontal relation ; such as in caksur-vijfiana-dhatu caksu is
indriya, ripa is its viSaya, and caksur-vijfiana is vijfidna, and their relationship
seems to be anticipated'®. If so, dhatu will show the fundamental base of each

line. Then it is a basic concept in which all elements of the system stand.
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When these elements came to be expressed as dharmas, dhatu will become the
basis of dharma. It is dharma-dhdtu. While dharma is existence or phenomena
dharma-dhatu shows the ground of existence. In relation to dharmata which is
intended to express reality from the point of view of the nature or character of
dharma, this is intended to express the noumena! base of dharma. Dharmadhétu is
the Noumenal Ground of phenomena : the basic fundamental source of all things
is what is called dhatu!”. In this sense this is the reference to ultimate reality. It
is not an entity but that on which all things are dependent and to which everything
returns ultimately. It must not be foregotten that Dharma-dhatu retains the original
significance of dhatu as a container. That is to say, that which contains diffe-
rence as difference, unique as unique and conditioned as conditioned but keeps itself
unconditioned in as much as it is dharmadhatu itself. '

Dharmata is related to reason and dharmadhdtu to existence itself of Noumenon.
The former expresses the real nature or essence of things to our mind!® and the
latter the fundamental source of all things. In reality these are undivided and one, the
greater which includes the less. In this way the ultimate reality is called Dharma-kaya.
It is not too much to say that the system of reality in Buddhism did not accomplish
itself till this dharma-kaya had been set forth.

Dharma-k3ya is the ultimate universal whole. Though it implies the whole
sense of dharma, “dharma” in the word dharma-kaya is used in the sense of one
Ultimate Reality, which is both transcendent and immanent to the world, and also
the governing law within it. The word “kdya” in this context is here taken in a
special sense and means “support” (a$raya),? i.e., the support of the mastery over
reality itself. Moreover it is used in the sense of substratum. So dharma-kaya
means the principle of cosmic unity or Absolute whole. The dharma-kaya is not
merely an abstract philosophical concept, but is a part of the religious consciousness.
Let us examine it as a metaphysical principle.

. As the dharma-kdya, Buddha was fully identified with the Absolute (dharmata,
§tinyata)and also unified with all beings (Samata). When the dharma-kaya is identified
with dharmata it is the real essence of dharmas. As we have considered, objective
dharmata is the essence of being and is the object of our intellectual consciousness
(vijfiana). It is the ultimate reality expressed or established with reference to our
intellect. It is an idea ; it contains no facts. The identification of dharmata and
Stinyata shows this. When dharmata is grasped as an object of our intellect, in a
higher sense it is $§tinyata (unreality). Remove all thought categories,‘ and the
basic reality, the dharmata of things, shines forth.

In contrast, subjective dharmata, which is in Buddha’s enlightement, is reality
itself. In his enlightenment Buddha fully realises his identity with dharmata. This
is the dharma-kaya. Here, therefore, Buddha, dharmata and enlightenment are
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the same. But that which this identification or realization indicates should be clearly
understood. It shows that what has not so far been identified or realized has been
so now in his enlightenment. Again it is the identification between one form of
dharmata which is defined (prajfiapti) and an other which is not set forth. However
we must understand this identification as an explanation produced by the Sitras or
Buddhist scholars, because it would be completely one and the same in the trans-
cendental pure experience of Buddha.

Now, so far as we use our intellect to comprehend the reality, it appears as the
problem of a conception and its contents. Objective dharmata, ie., that which was
set forth is abstract, though it seems to be concrete as an object. It may be mere
hollow ideal. Then as the dharma-kaya this concept and contents are unified by
pure complete knowledge (prajfia) which is free from the duality of subject-object.
In this realm, if we can apply our objective thinking, dharmata is the object of
prajfia. Considering this together with the facts that the final goal of a bodhisa-
ttva’s career is always indicated by such words as buddha-jfiana?® (knowledge of
Buddha), sarvajfiata® (Omniscience), sarvakarajfiata?® (the quality of knowing
things as they are), anuttara-jfiana?® (supreme knowledge) adintyam jfianam
(inconceivable knowledge)?® it is certain that dharmata is reality as conceived by
consciousness. In other words dharmatd stands for the total, pure knowledge in
Buddha’s Enlightenment and also stands for reality as it is set forth to our intellect.
Thus dharmata is the thing which should be realized by our deepened consci-
ousness.

On the other hand, dharma-kaya has a close connection with dharma-dhatu.
Against dharmata, this as the Noumenal Ground of phenomena is the quite empi-
rical and ontological principle. It is the ultimate base of both transcendental and
phenomenal existence. In the meaning of dharma-kaya, especially “kaya” indicates
the connection with dharma-dhatu. It shows that the dharma-kaya also is not
separate from beings at base. It clearly supports the dharmata in the dharma-kaya,
ie., it gives ontological contents to dharmata®”. Then as Ultimate Reality (Dharma-
kaya) these two natures of reality which seemed to be separate to us as defined
are united in one?®. This is the Absolute Reality which transcends our words,
imagination and any other attempts to discriminate. It comprises all beings of the
world, but as they are blinded by avidya, they do not realise this fact.

Thus as the dharma-kdya, the Buddhist Reality at which the stand point of
Yatha-bhata-dristi (faithful attitude to the truth) aimed is the absolute whole in
which our knowledge and existence are unified completely?”. This total pure
knowledge is called perfect wisdom (prajfia)?®. Then Buddha is identified with
his knowledge. This is Buddha’s dharma-kaya (Cosmic, spiritual Body). A Buddha
is the embodiment of dharma, which is his real body. He is also identified with
all the constituents of the universe (form, thought, etc.). This body, which is also
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called sad-dharma-kaya, bodhi-kaya, buddha-kaya, prajfia-kaya and svabhavika-kzya

(essential body), is invisible and universal. It is imperishable and perfectly pure.
All beings live and move and have their being in it. It is the same as the Absolute
Reality (tathatzd), which is also one and indivisible for the entire universe. It is
immutable and undifferentiated.

The other importance of dharma-kaya is as in its religious function. The
doctrine of the Trikaya, the three bodies or the three aspects of Buddha, is one of
the most facinating features of Mahayana. But we shall not deal with this problem
in this paper.

Now we have considered Reality on the basis of the category of dharma. We

can apply our method in a similar way for the others also.

(B) Bhiita Base

The original meaning of bhita is “what has actually happened”, “an actual
occurrence”, “that which has come into being”. Thus it means being or existing.
In the Buddhist thought this bears a very important relation to “bhava” and “bhava”
as the terms which clarify the conception of being or existence. Bhiita itself already
signifies conditioned being. Accordingly, if we comprehend a thing as bhita, our
understanding of it will be true. Bhiita is the pratityasamutpanna (originating by
the law of dependent origination) and pratiyasamutpada is the true nature of all
existence?®. In this sense bhuta stands for reality in general. This is the same
case as that dharma which means existence and includes the sense of reality in its
basic form.

Bhutata takes the place of dharmata and is the essential nature of bhata. It is
actuality, thus also reality. But it cannot be a positive factor, for in that case it
would be subject to origination, decay and death : no empirical existence is free
from that. Therefore when it is grasped as something positive, then again $unyata
may be applied to it, for the real is only a relative concept in as far as it is dist-
inguished from the concept of the unreal. This happens in our subject-object
observation. Even then it plays an important part in the conventional world as the
reality as manifested, for it has a conclusion, which is the ultimate Reality in
Buddha’s pure experience, as paramartha.

Bhata-koti is the other expression of reality. In the term “bhata-koti”, bhata
should be comprehended at first as bhava existence, becoming existence. In its
ordinary sense, grasping all existence as becoming is truthful (Yatha-bhatam) in
Buddhism. By understanding thus one can realize the law of pratityasamutpada
which is the real nature of everything. If this fact were understood, then it could
be said to be reality. “Koti” means literally “end,” “top” and “limit”. Then bhita-
koti stands for the boundaries of bhava existence or the limit of true existence.

We can easily appreciate the sense of this term in the following way.
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The “koti” as the meaning of edge or limit again shows the bottom or ground
of all things, which is the same as dharma-dhztu. It is reality. When our intellect
is directed towards the essence of things, it means that our consciousness is going
to the root of them. Then we can realise their true noumenal ground. This ground
is the essence of being and the extremity of reality.

The Bhata-koti is the apex or the summit of reality which all beings reach3?,
and, when its ontological aspect is taken account, it is the essence of being®?.

In our consideration it takes the place of dharma-dhatu3?.

We pass on now to the most difficult and important portion of this bhita
system, Bhata-tathata. This theory is fully developed and explained in A&vagho$a’s
well-known systematical work, the “Awakening of Faith”®,

The literal significance of bhuta-tathata is generally as “suchness of existence”.
So according to our understanding of bhata. v

Bhata is actual being, real being, and tathata stands for “thus always” or
“eternally s0”3%. Then, in total, it is the eternal nature of real being. But again
“real being” which is identical with tathatd may also be understocd. The former
sense can be said to be the ultimate nature of all actual beings. This is the same
as bhatata and dharmata®®. In the latter sense it corresponds to a Souls® according
to A§vaghoSa. Both meanings of bhiita-tathata are involved in one Soul’”. A§va-

ghoSa says : -

“In the one soul we may distinguish the aspects. The one is the Soul as
suchness (bhiita-tathata)®®, the other is the soul as birth and death (samsara).
Each in itself constitutes all things, and both are so closely interrelated that one

cannot be separated from the other’®.

Here samsara clearly means pratityasamutpanna, so bhita. As to the real nature

of bhiita-tathats, again A§vaghosa says : -

“Bhiita-tathata implies oneness of the totality of things or dharma-dhaztu, the
great all-including whole, the quintessence of the doctrine. For the essential

nature of the soul is uncreated and eternal.”’4®

Thus the bhta-tathata is the ultimate reality as a Soul. But we must not
conclude from this that it is separate from all things. For it is within them. All
things, simply on account of our confused subjectivity (smriti), appears as individ-
ualized forms. If we could overcome such confused subjectivity, the signs of indi-
viduation would disappear, and there would be no trace of a world of (individual
and isolated) objects??. From these qualities, we can now understand bhgta-tathata

as synonymous with dharma-kdya. Dr. D. T. Suzuki suggests this :

“the Dharma-kaya is suchness (bhiita-tathata) itself, which transcends the

limits of time and space as well as the law of causation’®,
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That which itself is in causation (Pratityasamutpanna) and is free from it will
express the pratityasamutpada itself. The immortal (i.e. suchness) and the mortal (i.e.
all phenomena) coincide each other. Though they are not identical, they are not

dual. Enlightenment is the realization of this ultimate nature of bhata-tathata.
(C) Tatha Base (Indeterminate Base)

In the terms “tathata”, “tathagata” and “tathagatagarbha”, the word “tatha” is
the base. Tatha is indeclinable and means “so” or “thus”. But it is usually used
correlatively with “yatha”. In such a case “tatha” implies all meanings which are
stated in the “yatha” clause. Though we cannot get any sure reference to this, it
would not be altogether in the wrong to suppose that “tatha” has a connection with
‘;yathﬁ-bhﬁtam”, which demonstrates the fundamental attitude of Buddhism®®,

“Yathz bhiitam” literally means “as things are”. Then the term “tatha” which
follows this means “thus” and implies the significance of the preceding. Therefore
“tatha” means “as things are”. It does not allow of any definite description. This
problem is to be settled only by appealing to experience, ie., to direct perception,
when the truth has been grasped as such. In this respect Buddhist terminology is
often graphic and full of power ; for example, such terms as tathata (suchness or
thusness), bhitata (suchness of things), tatvam (thatness), which are used to

designate the content of the inner perception (Pratyatmajfiana)*®.

If we try to comprehend “tatha” in other words, it is the pratityasamutpanna ;
p p

that which arises according to the law of dependent origination.

Tathata is the highest Truth or Reality which takes the place of dharmata and
bhatata. Now let us observe its particular nature ; tathatd has two aspects viz,
conditioned as the mundane truth and unconditioned as the ultimate. The former
describes the natures of things as pratitysamutpanna, impermanence, relativity and non-
substantiality, and the latter means the unconditioned, unborn and unconceptualizable.
The one is the essence of relativity, and the other is the ultimate essence of all
that exists. The essence of relativity is so only in name ; it is only mundane
truth?®, Here the reality of the empirical existence of the perceptive mind and the
perceived subject is not denied, but their ontological reality is denied.

Conditioned suchness is manifested in the empirical sphere. It is phenomenal
relativity and dualism of subject and object, and is comprehended by the discrimi-
nating intellect. But that suchness, whether conditioned or unconditioned, remains
unchanged®®.

We have applied such considerations to dharmata and bhatata. One of their
aspects is unconditioned and the other is the conditioned, phenomenal world.

Tathagata harmonizes all contradictions and directs the cause of events in the

world. The one nature of tathata which is immanent in the phenomenal world is
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emphasised in the Tatha-gata-garbha. Garbha is generally given the meaning
“womb”, that is container, or again the great all-including whole (dharma-dhatu).
In this sense it especially refers to bhuta-thathata as the source of all things ;
whether compatible, or incompatible, whether forces of purity or impurity, good or
bad, all created things are in it, which is the womb that gives birth to them all
It has an important sense in that it is the womb where the Tathagatas (Enlightend
Ones) are conceived and matured?.

Tathagata literally means the “one who has thus or truly gone” or the “One who
has thus or truly come”. From the historical stand-point we can also define it as
one who comes in the same way as do all other Buddhas®®. But the more important
meaning to us is that the tathagata realized the ultimate reality (tathata) and attained
to perfect wisdom!®. He is the embodiment of tathata. Tathagata is equated with
perfect wisdom®. He is the perfect being. The tathagata is a being who enjoys
a sort of dual existence, who is partaking of both the phenomenal -and the absolute’!.
He alone is able to know the Absolute and reveal it to others. Therefore a distinc-
tion may be made between tathatd (ultimate Reality or Absolute Truth) and
Tathagata who knows the truths?,

Tathata is impersonal reality on the other hand tathagata is the reality personified.
This personification as we saw when we considered dharma-kzya has great signifi-
cance philesophically as well as religiously.

To be a person means among other things to be a living being, to ‘have a
feeling heart, to live among the ignorant and confused, and not to remain isolated in
one’s own intellectual transcendentalism. All beings are essentially similar (§amata)
59, Since they are one with the dharma-dhatu all beings are in essence the same.
This is also the meaning of tathagatagarbha. To possess supreme knowledge
means that one has realized tathata and has identified oneself with it as the inner
true nature of things. Here again we see the same pattern as in the Dharmabase
and the Bhatabase ; Tathagatagarbha takes the place of dharma-dhatu and bhata-
koti as the noumenal background of everything, as the great including-whole which
is universal, and is the ultimatereality. And Tathatd also defines dharmats and
bhtata as the ultimate reality. And it may be also seen that there is an identifi-
cation of these in the Absolute, Dharma-kaya, Bhuta-tathatda and Tathagata. Like-
wise from this standpoint the supreme wisdom (aryajfiana) by which tathagatas
are able to realize in themselves the inner truth of things must not be merely
intellectual ; there must be an element of compassion. Therefore in a Tathagata’s
enlightenment, tathata is not the thing by which he realizes his identity by intellect
alone. It is the tathzigata’s tathata (suchness). According to Astasahasrika-prajfia-
paramita Satra, “As the Tathzgata’s suchness is changeless, free from change not
discriminating, free from discrimination, so is indeed, Subhiti, thusness changeless,
------ What is the Tathagata’s thusness and what is the thusness of all things, that is
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just one thusness; this thusness is not two, is not duality, it is not a twofold thus-
ness ; this thusness is nowhere, is from nowhere, and belongs to nobody”®. This is
the nature of the ultimate Reality.

But we must pay full attention to the point that this identification has been
made from the standpoint of stablished (prajfiapti) reality, as far as it is maintained,
which the Absolute, the Buddha taught for the sake of leading beings to their
ultimate enlightenment. The Tathigata is an Absolute, identifical by its own nature
with the Ultimate Reality. Therefore what the ultimate reality is own only problem.

This problem which is that of the conflict and harmony between our reason
and existence. And this is the problem of the two aspects of the ultimate reality of
all systems which we have observed, that is, to dharma, dharmata and dharma-
dhatu, to bhita, bhitata and bhiita-koti, to tathz, thatata and tathagatagarbha in

our paper.

1) Atra brimah $Gnyatayam na tvam vetsi prayojanam S$linyatam $inyatartham ca tat
evam vihanyase, M (adhyamika) K (arika). 24.7.

2) Central Philosophy of Buddhism. ed. T. R. V. Murti, p. 160.

3) Dharma Laksana. Laksana means asign ora mark in its original meaning, then character
of things and essential nature, Though Dharma Laksana is thought of as the true,
essential nature of dharma, the meaning of laksana itself is intended to show the
nature which dharma reveals. ’ ‘

4) So dharma laksana is divided into two, the mundane and the trans-mundane. Trans-
mandane dharmalaksana is a synonym of dharmat3, tathata. See “Nagarjuna Philosophy,”
ed. K. V. Ramanan.

5) Prasannapada (Bibliotheca Buddhika IV) p. 304, cf. p. 592.

' About this we can see in the early text Sn. 30 - - Dharmata, which is firmly establ-
ished whether Tathagatas are produced or not produced....

6) Prasannapada p.40, Ya sa dharmanam dharmata nama saiva tat svariipam atha keyam
dharmanam dharmata, dharmianam svabhavah / keyam svabhavah, prakritih.

7) This trend began already with the Mahasangikas. All dharmas, both conditioned and
unconditioned, was called into question, on the ground that, like the things of the
common sense world, they represent only a conventional reaiity. said by Edward
Conze in his “Buddhist Thought in India” p. 195 ~ Part -III, The Mahayana.

8) Dve satye samupasritya buddhanam dharmadesana Lokasamvritisatyam ca satyam ca
paramarthah (MK. 24.8) (Ye’ nayorna vijananti vibhdagam satyayordvayoh te tattvam
na vijananti gambhiram buddha$asane)

9) Cf. “Central Philosophy of Buddhism” p. 351 appendix.

10) Sdnyata sarvadristinam proktd nihsaranam jinaib. Yesam tu $tnyata dristitan asad-
hyan babhaslre. M. K. 13.8. ‘

11) Cf. Nivrittamabidhatavyam nirvritte cittagocare. Anutpannaniruddha hi nirvanamiva
dharmata. Prasannapada p. 493. ,

12) Cf, “Nagarjuna’s philosophy” ed. K. V. Ramanan p. 259.

13) In dharmadhatu “dharma” stands for Nirvana. It stands also for prajiaparamita
" which is the ultimate reality, the same as Nirvana “Nagarjuna’s philosophy” ed. K.
V. Ramanan p. 261.

14) As to these meanings of dhitu, I totaly depend on K. V. Ramanan “Nagarjuna’s
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15)

16)

17
18)

19)
20)

21)

22)
23)

24)
25)

26)

27)

28)

29)
30

31
32)

33)

Philosophy” p. 261.

About dhatu in this classification see “The central conception of Buddhism” p. 9, its
note and appendix IL .

If the term “dhatu” were used only to classify the elements of existence as the
meaning of elements, it would be no use. The division of indriya, viSaya and vijiana
would be enough. But actually they use indriya, ayatana and dhatu. Ayatanas include
indriya and vidayas and dhatus include indriya, viéaya and vijiiana.

Cf. “Nagarjuna’s philosophy” ed. K. V. Ramanan p. 261.

About this problem we can consider two different levels of dharma-laksana. One is
the unique, distinct, nature and capacity ofathing which we can examine to the end.
The other is the unconditioned, undistinguished dharma which should be realized as
dharma itself, dharmata or dharmadhatu-Cf, “Nagarjuna’s Philosophy” p. 259.

Cf. Trimsika ed. S. Levi, p. 44.

Maha-vastu ed E. Senart (Paris 1882-97) Vol. II p. 341. 2, p. 397.2 Samadhiraja
Satra (Royal Asiatic Society) fol la, 1 Lankavatara-sitra edB. Nanjo, p. 299.
Sata-sahasrika prajfia-paramita (Bibliotheca Indica) p. 64, 174, 682,

Asta-sahasrika prajia-paramita (Bibliotheca Indica) p. 397.

Divyavadana ed E.B. Cowell and R. A. Neil p. 143, Saddharma-pundarika ed H. Kern
and B. Nanjo p. 41.5, Lankavatara-siitra, p. 256, Da$a-bhimika-siitra, ed. J. Rahder
p. 97.

Sata-sahasrika pra-pa. 1326, 137 3, 499, Asta-sahasrika pra-pa 281, 19, Dasa-bhimika
siitra 95. 25, Mahavyutpatti I (p. 2a), Karuna Pundarika ed S. C. Das 9.11.
Divyavadana 127. 13 ; 205, 120.

Saddharma pundarika, 308. 9. . .
Trimsika explains the Dharmakaya as the transformed asraya (substratum) -
Trimsika, p.44 and also see Aloka on the Abhisamayalankarakarika J. A. 1913. Accord-
ing to it, there are two kinds of Dharmakaya, one being the Bodhipasika and the
other dharmas, which are themselves pure and produétive of clear knowledge (nispra-
paficajiaatmana) and the other the transformed asraya of the same, which is then
called Svabhavakaya. About this note I quoted from N. Dutt “Mahayana Buddhism”
p. 172.

Chinese commentators on the Siddhi state that Dharma-kaya is the metaphysical
principle of real citta and riipa of the Tathagata. It is the real nature of things and
can be equated with Tathata, Dharmadhdtu or Tathagatagarbha, see “Mahdyana
Buddhism” N. Dutt p. 173. .

Dharma-kaya refers to the pure ideal concieved in his enlightenment, not merely to
his teachings, i. e, his ideal as expressed in words. Cf. “The Essentials of Buddhist
Philosophy”. p. 49

About prajiia and prajhaparamita K. V. Ramanan describes in detail in his work

" “Nagarjuna’s Philosophy” see especially p. 276.

Prasannapada p. 358

About this meaning I have derived from K. V. Ramanan “Nagarjuna’s Philosophy”.
Index.

Shogen Yamakami indicates this meaning in his “The systems of Buddhistic Thought”.
p. 254,

T. R. V. Murti gives the meaning of “the sphere of the ultimate (Absolute)” in the
Glossary of Sanskrit Terms of “The Central Philosophy of Buddhism”. p. 344,
Unfortunately the Sanskrit text of this book, éraddhotpada-siitra is irrecoverably
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34)

35).

36)
37

38)

39)
40)
41)
42)
43)
44)
45)
46)
47)

48)

49)
50)

51)

52)

53)

54)

X OB o O£

lost. Only we have two Chinese versions and two Englisht translations, one by Dr.
T. Suzuki, and the other by Rev. Timothy Richard. The significance of bhiita-tathata
can be seen mostly in this text.

“A Dictionary of Chinese Buddhist Terms” Buddhist Culture Service, Taiwan p. 331.
Lankavatara Sitra 144-4f (by Bunyu-Nanjo 1923), cf “Studies in the Lankavatira
Sitra” by Dr, D. T. Suzuki. p. 429, Glossary.

Hridaya and citta, See “The Awakening of Faith” by D. T. Suzuki. p. 53, Note 1.

D. T. Suzuki’s translation. p. 53 “The Soul in itself, involving as it does, quinte-
ssence of the Mahay@na, is Suchness. (bhiitatathata), but it becomes (in its relative
or transitory aspect, through the law of Causation) birth and death (samsara)

In this case bhitatathata is the about synonym with tathata and bhutata. Th.
Stcherbastky also suggests in his work “Discourse on dicrimination between middle
and extremes (Madhyanta Vibhanga)” p. 179, note : “there is not much difference
between tathata and bhita-tathatz,...”

Ibid. p. 55.

D. T. Suzuki, English translation p. 55-56.

Ibid. p. 69, Note 3.

Ibid. p. 69, Note 3.

D. T. Suzuki also suggests this connection in his “Studies in the Lankavatara Sitra”.
p. 341.

Lankavatara Sitra. (with or without Sva). p. 2, line 7, 98-2, 228-4, 231-10, etc also
see Suzuki’s “Studies in the Lankavatara Sitra” Glosary p. 422

“Nzgarjuna’s Philosophy”. p. 255.

According to Candrakirti: - “tathabhavo vikaritvam sadaiva sthaylta” (The suchness
of Reality (or true being) consists in its invariability, in its remaining for ever as it
is) Prasanapada p. 116,

Tathagata garbha is a state of suchness as containing every possible merit “Awaken-
ing of Faith” ed. D. T. Suzuki, Glossary.

“Thatha” means “thus”. Tathigata can be devided into tatha and gata, or into tatha
and agata : In the first case, gata is “gone” or “departed” and in the second case, if
it is agata it means “come” or “arrived”. This problem has been much discussed by
scholars but so far nothing conclusive has been reached. This, however, does not
throw much light on the concept of Tathagata. We can also comprehend it has “thus
become” and also as the “one who realized truth and found path” : he is the “Truth
finder” and “Path-finder” as B. M. Barua discusses (Studies in Buddhism p. 189)
This is stated in Mahﬁprajﬁﬁpﬁramiti—éﬁstra (Nagarjuna Philosophy p. 269 when the
Bodhisattva realizes this reality (tathata) he is called the Tathagata (563b)

Asta sahasrika prajiiaparamita Siitra (Bib. Indica) p. 94.

Also see “The Central Philosophy of Buddhism”. T. R. V. Murti p. 224.

Catuh Sataka Vritti by Chandrakirti p. 32. atita tathata yadvat pratyutpannapy
anagata : sarvadharmas tatha dristas tenoktah sa tathagatah.

Abhisamayalamkaraloka G. O. S. Baroda p. 62.

Bodhi Carya Avatara Paiijika (Bibliotheca Indica) p. 590, buddhianam sattva- dhato$

" ca Yenabhinnatvam arthatah : atmanas ca paresam ca $amata tena te mata.

The interpretation of Tathagata as the thusness of things is given in Astas3hasrika
-prajidparamita Sutrd ed. Rajendratara Mitra pp. 306-309.
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