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Time and Liberation in Three-Treatise Master Jizang’s
Madhyamika Thought

Ernest Billings Brewster |5 17.7K
Graduate Institute for Religious Studies at National Chéngchi University
BRIZBUE R BRI

Abstract

In this thesis, | hope to make a small contribution to the study of of Chinese
Buddhism. The preliminary discussion in the first and second chapters takes the form
of a historiographical overview of some concepts that developed within the
Three-Treatise tradition of Chinese Buddhism between the 5" and 6™ centuries. This
serves to illuminate the intellectual practices of this unique tradition of thought, which
has been largely underrepresented in Western-language studies of Buddhism. In the
subsequent chapter, I will clarify the exposition of these ideas within Master Jizang’s
commentary on the Miilamadhyamaka-karikas ') , the Zhongguanlun-shii {4
Bt ) (completed in 608 C.E.). The examination of this work and its immediate
contexts promises to shed light upon the development of Madhyamika thought in East
Asia, especially with regards to the basic exegetical strategies of the Three Treatise
tradition.

The third and fourth chapters elucidates Jizang’s interpretation and commentary
upon two seminal chapters within Nagarjuna’s Zhonglun, the “Contemplation of the
Three Characteristics”( 1 =#fH/# ) and the “Contemplation of Time” { EilF 54 ). The
content of these two chapters reflect the doctrinal and philosophical diversity of the
intellectual terrain in early 7"-century China. Jizang’s analysis in these chapters
unfolds into a systematic refutation of the “false doctrines” of the Indian
Abhidharmika sects, which, in turn, illuminate the divergent intellectual currents of
Jizang’s milieu, as well as revealing the encyclopedic breadth of Jizang’s
Zhongguanlun-shii as well as other monumental commentarial works of the period.
The examination of Jizang’s refutation of the Sarvastivadins in the fourth chapter —an
as of yet unexplored facet of his considerable corpus — serves to enlarge our current
comprehension of both Chinese intellectual culture during this critical juncture in
Chinese history, and to enrich our understanding of the variegated exegetical and
philosophical approaches of the great thinkers of 6"- and 7"-century China.

The issues of time and transformation in Jizang’s Madhyamika thought implicate
contending theoretical models deriving from Indian Buddhist doctrine, which are, in
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turn subjected to Jizang’s trenchant analysis along the lines of his reading of
Nagarjuna’s and Aryadeva’s philosophical works. It might be noted, as no explicit
“refutation” of rival Buddhist or non-Buddhist traditions is offered in Nagarjuna’s
verses themselves, the exploration of this aspect of the Chinese commentarial
tradition reveals an aspect of Madhyamika analysis that has remained opaque in a
field of study dominated by the reading of the South Asian and Tibetan canons.

Although defined within traditional East Asian historiography as a “school” of
Chinese Buddhism stemming from the East Asian “appropriation” of the Indian sastra
tradition, the characteristically Madhyamika approach of Jizang’s work extends to the
interpretation of the Mahayana sutras, “indigenous” Chinese philosophical currents,
and even “apocryphal” Chinese Buddhist compositions. This intertextual dynamic,
encompassing both sastra and satra traditions, as well as indigenous Xuanxué and
East Asian commentarial modes, coalesces in Jizang’s seminal work, the
Zhongguanlun-shi. 1t is the project of this thesis to offer a useful point of reference
from which to examine some of the intellectual factors underlying the development of
Madhyamika Buddhist hermeneutics in this critical period.

Introduction -the Past and Present of East Asian Madhyamika Thought

The Madhyamika teaching of emptiness — of sianyata — stands out as one of the
doctrinal cornerstones of Mahayana Buddhism. Nagarjuna’s insight into the emptiness
of conditioned arising " 4%#Ef42= | serves as one of the basic catechisms of the
Mahayana Buddhist traditions.

But what does the teaching of siunyata offer for our understanding of the issues
of temporality and transformation? Is ceaseless change an inescapable “fact”, or is
there an immutable, “permanent” reality beyond impermanence? Are the fluctuations
of time and the transformation of entities that this engenders, merely illusions which
veil a broader, immutable Reality? Is time purely of illusive, delusory character, or
does time also serve a positive role in Nagarjuna’s thought? Furthermore, what might
this constructive function of time be in the context of Buddhist praxis?

These basic questions concerning the philosophical import of Nagarjuna’s
Muilamadhyamaka-karikas{ 5%y ) have continuously generated contenting readings of
this seminal treatise, and have contributed to a well as a growing body of
commentarial literature. In recent years scholars such as Jay Garfield and Jan
Westerhoff have fruitfully probed the commentarial tradition associated with
Nagarjuna in the South Asian and Tibetan canons. And yet, what contributions or
useful points of reference might the East Asian tradition of Madhyamaka thought
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offer for this broader discourse?

The issues of time and transformation unfold in the Mahayana scriptures in the
Chinese canon, whose verses often eulogize the Buddhas of the three times = tHZ&{7.
In embracing a cosmological worldview encompassing a multitude of Buddha-s and
Bodhisattvas, the root texts of the East Asian canon, such as the Lotus Sitra, develop
an inter-referential approach to the Buddha’s many avatars and manifestations
throughout the past, present, and future. As taught by the Lotus, the critical reflection
into the nature of the Buddha’s past manifestations reveal them to be mere apparitions,
specters of the Buddha’s previous actions and past lives, and yet all pointing towards
the eventual prospect of the Buddha’s final and perfect awakening. Likewise, the final
enlightenment of the Buddha harkens back to his past actions and identities. Each of
the scenarios and parables of the Lotus is interwoven into the larger narrative of
transformation. The reflective awareness into the broader dynamic of the Buddha’s
transformation, implicates all sentient beings, whom, as the Lotus proclaims, in turn
receive the assurance (vyakarana $%zt) of their eventual becoming a Buddha. Such
vatic announcements are part and parcel of the “prophetic” genre of the later chapters
of the Lotus Siitra such as the “Chapter on Peaceful Practices” ( Z#&{T5h) . In
accordance with the Susra’s teaching, the “Dharma-body” (dharmakaya 7£E5) of the
Buddha, universaly pervades the three times = ftt.

It is the potentiality for critical reflection into the issue of temporality -- inherent
within the Lotus and the Mahayana satra-s -- that informs the Chinese Buddhists’
critical appropriation and interpretation of the sastra tradition. Indeed, the Satra texts
— such as Kumarajiva’s translation of the Lotus — afforded Master Jzang 5z {5 ek A
Ef (549-623 C.E.) and other renowned Buddhist scholiasts with a framework for
critical reflection into the overwhelming, and seemingly contradictory teachings of
the sastra literature. On the other hand, it the very ambiguity of the Lotus and other
sutras, that offered a fertile ground for fruitful probing into the often terse and opaque
passages of the sastra-s. The examination of the contents of the sastra-commentaries
of the 6™ and 7™ centuries, thus reveals a mutual enhancement between siitras and
sastra-s, each of which serves to augment the other as a source of doctrinal authority
and to validate its philosophical and religious claims.

And vyet, this pervasive context of inter-referentiality that underlies the
act/production of exegesis by the Chinese Masters on the sastra literature, such as
MMK, is too often overlooked. Indeed, the consideration of the Chinese commentarial
tradition in its history sheds light upon a multi-faceted hermeneutical model, informed
by both intra-textual and inter-textual dynamics. Amidst the many received layers of
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sastra interpretation, which elements are appropriated from the satra literature, which
rejected, as well the understanding of any specific element of the text, are all informed
by overlapping synchronic contexts. Likewise, the examination of the Zhonglun and
its interpretation in history, likewise, implicates a diachronic context of gradual
transmission and shifting intellectual trends vis-a-vis the emergence of new texts
through time. Such is the relationship, for instance, between successive Chinese
translations of the the Mahaparinirvana Sitra, on the question of whether or not the
icchantika —f&#J#Z possess the inherent seed of enlightenment.

Rather than an appeal to any particular satra text as an inviolable source of
doctrinal authority, in matters of interpretation, the Chinese Buddhist masters of the
6™ and 7" centuries instead pursued a mutually complementary engagement of the
sastra-s and the received sitra literature:*As fascicle 5 of the Treatise on the
Profundities of the Mahayana { KIEZE) reads:

The Sastra-Master [i.e. Nagarjuna] receives the teaching of the Two Truths and thus
gives rise to the two cognitions [of upaya f and prajia &]. Truth (satya ) and
cognition are non-dual, for truth serves to form cognition, thus both [truth and cognition]
are known as “truths.” The Buddha employs the two cognitions to speak in reference to
the Two Truths. Truth and cognition are non-dual, for cognition serves to form truth,
thus both [truth and cognition] are known as “cognitions.” Thus, the Sastra-Master
employs the Two Truths as the way of discourse, and the two cognitions as the object of
discourse...

The Sastra-Master [Nagarjuna] employs the Two Truths as a corrective, and the two
cognitions as ancillary [to the Two Truths]. Thus, the Sutra-s take wisdom as their
capability, and the Two Truths as their object. The $astra-s take the truth as their
capability, and wisdom as their object. Thus, the capability of the sitra-s serves as the
object of the §astra-s and the capability of the $astra-s serves as the object of the siitra-s;
the object of the sitra-s serves as the capability of the $astra-s and the object of the
$astra-s serves as the capability of the sitra-s. It is moreover so that the ancillary
features of the siitra-s provide the corrective for the $astras and that the corrective for the
Sitra-s furnishes the ancillary elements of the §astra-s.”

This ancillary element is not really an ancillary aspect, thus it is neither the capability
nor object, neither ancillary nor central, neither siitra nor $astra, neither the teacher (i.e.,
the Buddha) nor disciple. In being neither the capability nor the object it is both the
capability and the object; in being neither the ancillary nor central aspect it is both

ancillary and central; being neither stitra nor $astra is is both siitra and $astra; being

1 T45, no. 1853, p. 73, c04-7.
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neither disciple nor teacher it is both teacher and disciple. Thus the karmic conditions of
the Buddhas and Bodhisattvas, teachers and disciples emerge as mutually
complementary, and together this is called the “Middle Way” T s F 2 5% » Z&g4:—
B o 3~ AT o ISR - HUBSZE A4 o FhDATRERIS A < B BA T DIF
PR > HUBSZ AL - BGR T LA TS ReE R 0 DL AR B DL B RIE 0
B R o B LAE FRRE » DA R PIT « BGmLAER Foft - DL R P « B RIECRE FodPr
A AE Ry AEHT o &8P ReimAE - SmPT RESRE S TREEEE R IE - s b5 RASIE - &IE R
55 o LEESRIFERS - BFRRETRAR  FEGFIEIE » A& ER » AEIA S 5 FRREIRATTIAERT
FEEFIEMBEIE - AR TALER > AT B MERE - b e SEmEl B N GARR - I
(EEZL T A

The edifice of Jizang’s analysis of the Buddhist teachings is his notion of Two
Truths, and their relation to the “two cognitions” % (or “two wisdoms” —Z£) of
upaya 1 and prajiia &. The dynamic between these concepts serves to link and to
reconcile the varied and often multivalent teachings of the sutras and sastras. In
accordance with this hermeneutical framework, the satras take the Buddha’s
enlightened cognition (prajiia) and as their point of departure, which in turn may be
used to explicate the “truth” (satya ) of the Sdstra-s as its object. Likewise, the Two
Truths provide the point of departure for the sastra-s, which serves to elucidate the
insights of the Mahayana siitras.

The mutually complimentary relationship between sitra-s and sastra-s extends
to the relationship between Buddha, the teacher, and his disciples. And Jizang
concludes that what is primary, namely the Buddha’s gnosis (jiana &) is secondary
for disciples, what is primary for disciples, truth (satya), is secondary for Buddha; the
sttras and sastras are likewise.

Given the basic capability of the sastra text as a “corrective” [E to the
sometimes inconsistent teachings of the various sutra-s, it is for good reason that
Jizang selects Nagarjuna’s Zhonglun as the doctrinal cornerstone of his exegetical
system. This notion of the $astra text as “skillful” means to reveal the fundamental
teachings of the Buddha, is critical to Jizang’s reinvisioning of the Mahayana Two
Truths as expedient “verbal teachings”#{z%. And yet, eventually, there is no
hard-and-fast distinction between either sastra or sitra, for the Middle Way elides
over the gap between primary and secondary, capability and object. Jizang describes
this understanding of mutual independence as the revelation of the Truth of the
Middle. Thus, for Jizang, the “hermeneutic circle” between sitra-s and sastra-s does

2 T45, no. 1853, p. 73, c03.
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not lead to a critical impasse, but rather reveals the conciliatory pontential of both
stitra-s and sastra-s to illuminate each other.

Thus, to the Chinese scholiasts such as Jizang, the Zhonglun furnished a platform
for religious engagement into the diversity of the Buddhist teachings. Furthermore,
given its status as a text steeped in the Indian tradition of argumentation and debate,
the Zhonglun further helped to formulate Chinese thinkers’ critiques of rival textual
traditions, and with reference to this root text, bolstered the rhetorical effectiveness of
their polemics by appealing to the authority of the Bodhisattva Nagarjuna.

There is the sense in Jizang’s work that the Zhonglun text itself serves as the
“comprehensive discourse” i i ® that subsumes the other two Madhyamaka
treatises in Chinese translation, the Sata-sastra ( Fiz&) and the Twelve Gates Treatise

(-+=FP9am) . Naturally, these two sastra-s may perhaps be best viewed as in
themselves “commentaries,” or as broader explanations of the Zhonglun and its
philosophical ramifications by Nagarjuna and his Madhyamika successor, the
Bodhisattva Aryadeva HE2 5%,

The period of the Southern-Dynasties through the Sutand early-Tang witnessed
an efflorescence of Madhyamika studies. The large body of commentarial literature
that emerged from the eristical intellectual terrain of this period, centered around the
interpretation of Nagarjuna’s Middle Stanzas and its ramifications to such core
doctrines as the Two Truths and the Buddha-nature.

In this paper I focus on Master Jizang’s 3z fF &5 j&k A Bl (549-623 C.E.)
monumental contribution to Madhyamika studies, the Commentary on the
Miilamadhyamaka-karika (Zhongguanlun shit) w57 ) (completed in 608 C.E.).
This understudied commentary provides a point of reference from which to
investigate the intellectual underpinnings of the Three Treatise (Sanlun) tradition of
Chinese Buddhist exegesis. Through study of the Zhongguanlun shii, | seek to address
certain theoretical implications of Jizang’s interpretation of Kumarajiva’SIEREZE (1
(343-413 C.E.) Chinese translation of the Bodhisattva Nagarjuna’sHEf &5z famous
sastra.

Although recognized as the founder of a East Asian Buddhist lineage purportedly
based upon an Indian predecessor, Jzang diverged from his Indian contemporaries
Candrakirti H f# (ca. 600-650 C.E. ) and Bhavaviveka;&¥# (ca. 500-578 C.E.) in his
interpretation of the Milamadhyamaka-karikas (MMK). Given the authoritative status
of the MMK as the fountainhead of the Madhyamika doctrine, a closer look at
Jizang’s commentary works promises to shed light upon the cross-cultural currents of

® Fascicle 5 of the Discourse on the Profundities of the Mahayana reads ( KIEZ s - B : “The
Zhonglun gains its name from the teaching of the principle, thus comprehensively discoursing on the
Three Treatises.” T{PEf) 1€ "2 | BTG > Wi =3 - 4 (T45, no. 1853, p. 71, al7)


../../../../../../Ernest%20Brewster/AppData/Local/Temp/cbrtmp_sutra_&T=1920&B=T&V=45&S=1853&J=5&P=&2401.htm#1_0
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intellectual and religious exchange that coalesce in the great scholastic traditions of
medieval China.

Jizang’s commentary offers a vantage point from which to explore the diverse
and variegated intellectual interactions between Indian and Chinese Buddhists in the
early 7th century. The contents of Jizang’s considerable corpus pose important
questions for the study of Buddhist doctrinal history. What conclusions can we draw
as to Jizang’s understanding of Abhidharma thought, based upon his selection and
usage of the literature available in Chinese translation at the time? How did Jizang’s
reading of the Sarvastivada tradition both reflect upon and inform his exegesis on the
MMK? Although Jzang was cognizant of Nagarjuna’s implicit criticisms of the
Abhidharmika-s in the MMK, Jizang seems to have been wholly unaware of the
Northern-Wei period Chinese translation of the Vigrahavyavartant (EzRzw) , the
cornerstone of Nagarjuna’s critique of Abhidharmika epistemology (including their
theories of pramana). And yet, Jizang’s commentary on the Zhonglun preserves a
wealth of information concerning Indian philosophical debates and offers an
exceedingly detailed and trenchant critique of the Sarvastivadin theory that “real
factors exist throughout the three periods of time” =t ‘& 7 . The ardently
“anti-realist” cast of Jizang’s argument would rest well with even the most doctrinaire
of Indian Madhyamika-s. Given that, following Jzang, the complex “realist” ontology
of the Sarvastivadins was largely discredited within the “mainstream” traditions of
Chinese Buddhism, the examination of Jizang’s arguments against the Sarvastivadins
goes far to reveal the some of the main historical factors underlying the emergence of
the Madhyamaka philosophy to its place of primacy within the early Sinitic Buddhist
systems. Jizang’s oeuvre is thus of indisputable historical importance in its potential
to shed light upon the contours of this development. The broad currency of Jizang’s
Madhaymika interpretations in later Buddhist circles is attested to by the 8th-century
sub-commentary by the early Heian-period scholiast AnchoZ/& (763-814), the
Chiiron-soki { HEmHize) .

The dynamic interplay between exegesis and eisegesis, epistemology and
soteriology, lies at the heart of the East Asian tradition of Madhyamaka thought.
Given the intimate relationship between epistemology and theories of religious praxis
in this period of Chinese scholastic literature, an accurate understanding of Jizang’s
Zhongguanlun shi is critical to our understanding of the development of Buddhist
doctrine across diverse linguistic and cultural contexts.

In this thesis, | shall first address the relevant historiographical perspectives on
the Buddhist learning of the Southern Dynasties, and shall continue to examine the
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textual sources for Jizang’s commentary in order to clarify the intellectual contexts
from which his work emerged. The reassessment of Jizang’s corpus is crucial to
understanding a rich tradition of critical reflection into the Zhonglun that left a lasting
mark on the transmission and development of Madhyamika Buddhism across Korea
and Japan.

Jizang’s considerable corpus offers a point of reference from which to explore
the development of the Chinese Madhyamika teaching and its ramifications for the
Buddhist conception of temporality and transformation. The philosophical issue of
time and the hermeneutical concerns that it implicates, reflect upon both a diachronic
and a synchronic context (that is, the act of exegesis at the level of the composition of
the text).

If we assume that the broader historical dialectics contribute to the unfolding of
the philosophical dialectics, then the investigation of the historical trends serves to
inform and illuminate the understanding of the philosophical issues at stake. Pace
Hans-Georg Gadamer, to “understand” means to understand differently. It can be
realized only in oneself; it is achieved neither through mindless adherence to textual
authority, nor willful misrepresentation, neither through exegetical objectivity nor
eisegetical subjectivity. On the face of it, differences between Jzang and Nagarjuna
must be acknowledged, and yet it is critical to examine the factors underlying such
differences. In this sense, the study of Jizang’s Madhyamika interpretations may help
us apprehend the transformation of Buddhist exegetical endeavor and the shifting of
role of the interpreter through history.

Buddhist doctrines such as theory of the Two Truths &% embody the
potentiality to philosophical dialectics inherent within the Buddhist teachings, and
thus provided a platform for such thinkers as Jzang to investigate Nagarjuna’s
thought. As Jizang points out, the Two Truths are at best expedient teachings,
operating at the level of provisionality and meant to refer back to the ineffable Middle
Way. At the point when the Ultimate Truth is granted determinate as a “principle” it
becomes the subtle object of attachment. It is due to the constant danger of reifying
the Two Truths as a unitary “principle” I, that Jizang articulates the Two Truths as a
verbal teaching 492, rather than as a determinate “principle” 4. *

This tension between contending models of the Two Truths reveals certain
underlying hermeneutical concerns. Critical to Jizang’s didactic stance is his
conception of the Two Truths as verbal teachings which, according to the Chinese

* Whalen Lai has drawn our attention to this important distinction between Jizang’s interpretation of
the Two Truths and that of the Buddhist Masters at the powerful Kaishan monastery =35 — see Prof.
Lai’s article, “Once More on the Two Truths: What Does Chi-tsang Mean by the Two Truths as
"Yiieh-chiao £9%¢'?” Religious Studies, Vol. 19, No. 4 (Dec. 1983), pp. 505-521.
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Mahayana view, serve as didactic tools or expedient means guiding all sentient beings
to eventual emancipation. This notion is inherent in Nagarjuna’s verses which state
that “The various Buddhas speak the dharma on behalf of sentient beings in
accordance with the Two Truths” " (s —5% © BEAzsE | 2

The Buddhist teaching itself, undergoes a transformation in time — diachronically
-- although it is the “sudden” revelation of the unreal and ultimately illusory nature of
the Conventional that marks the synchronic climax of this religious progression. This
transformation from concealed to un-concealed, from gradual cultivation to sudden
realization, traces the soteriological evolution of the Three \ehicles prior to their
ultimate convergence into the Unitary Vehicle of the ekayana —3E, as in the famous
metaphor from the Lotus.

The large body of literature that emerged from these cultural developments
yields a variety of perspectives from which to explore the radical changes in religion
and philosophy during the Southern Dynasties (ca. 420-589) and Sui periods
(581-631). These overlapping intellectual contexts and cultural interactions, yield a
vast body of literature, including sitra and sastra commentaries, as well as individual
philosophical works and discourses. Although it is difficult to ignore the broad
cultural ramifications of these intellectual transformations, in this paper | shall explore
the issues germane to the transmission and interpretation of the Zhonglun within the
textual communities of the 6™ and 7" centuries.

Of course, any discussion of early Madhyamika thought in China cannot avoid
addressing Richard Robinson’s monumental contribution to the field -- Early
Madhyamika in India and China.® The central issue that Robinson addresses in this
work is how the appropriation or “borrowing” of linguistic, rhetorical, and logical
aspects of Indian Madhyamika texts shaped the development of the Madhyamika
system of thought in East Asia during the 5" and 6™ centuries. Robinson thus engages
the broader topical issue of the “transmission” of thought across diverse linguistic and
cultural contexts. While casting a keen analytical eye at the “selective” application
and appropriation of terminology by the Chinese thinkers, he views Madhyamika
thought as an essentially coherent and continuous development spanning the
geographical regions of “India” and “China.”

In the following passage, Richard Robinson illuminates some of the

® Dashéng xuanliun ( ATEZ3h » B—) @ “The Two Truths are solely the gates of the verbal teaching,
and do not pertain to the ontological truth.” T —ZFHER24FT » “RNEAEEE - 5 T45, no. 1853, p. 15, al7.

® Richard H. Robinson, Early Madhyamika in India and China, (New York: Samuel Weiser, 1978).



16 Ernest Brewster (417K

methodological presuppositions underlying his 1978 study:

My system is an abstraction from the Madhyamika systems which in turn describe the
views of their Hinayana, Tirthika, and Chinese opponents, which systems in turn refer to
the world. Some of the texts to be described refer to the views of Other Buddhists or
non-Buddhists which in term refer to the realm of facts. Thus a description of such a
Madhyamika text is a system about a system about systems of reality. There is a series
of ranks in which the present exposition is abstraction from its domain of reference
rather than a property of it. No matter how homologous system and meta-system may be,
they are not the same system, and the distinct ranks buts not be confused. Before two
texts are compared, each is analyzed and its systems described. Since the questions
asked above refer to whole systems rather than to single components, they would not be
answered by piecemeal comparisons. So one-system descriptions are prior to
multi-system comparisons. In comparison, a further rank of description is introduced,
having as its domain of reference the previously established descriptions of the terms of
the comparison. The number of terms compared is immaterial to the method however
much it may affect the practicality of the procedure.’

Given that the relevant questions implicate whole systems of thought rather than
single components, it is critical to situate each work within its broader linguistic,
rhetorical, and philosophical contexts. Thus, Robinson proposes the Chinese source
should be first situated within its immediate linguistic context — with reference to
contemporary Chinese exegetical perspectives -- and then analyzed as how it fits into
the meta-system. First each text by one writer must be examined as a primary object,
then the broader systems of thought are correlated and a unitary system emerges.

In light of the “comparative” approach attempted by Richard Robinson in his
work on Early Madhyamika in India and China, | believe that it may be instructive to
add a few remarks on the question of “Sinification” in relation to the early
transmission of Madhyamika thought in East Asia. This is a topical issue of relevance
to this thesis.

In recent years Professor Robert Sharf has questioned the relevance of the notion
of “Sinification” in discussing the interpretation of Buddhist texts in East Asia. Sharf
describes that transmission of Buddhism in medieval China was in the Chinese
encountering an already “Sinified” tradition, wholly mediated through the Chinese
language (given that very few Chinese monks could actually read Sanskrit texts). He

thus denies that there was any real dialogue between China and India as “discrete

" Robinson (1978), pp. 18-9
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cultural traditions.”® Sharf’s thesis here rests upon a strong notion of linguistic
relativism, in arguing that the Chinese Buddhists were never unable to comprehend or
access the Indian contexts of the Buddhist works through the Chinese translations.®
This thesis focuses on the commentarial and exegetical contexts of the Chinese
appropriation of Indian Madhyamika texts. Nevertheless, for our purposes here, the
accurate reconstruction of the terminology of Indian Buddhist texts in Chinese
translation is critical to the contextualization of Jizang’s works. It is likely that Jizang
did not have mastery of Sanskrit and read the Buddhist siatras and sastras only
through Chinese translation, but that does not mean that he did not comprehend the
terminology of such Buddhist texts. Here I disagree with Sharf’s extreme notion of
linguistic relativism in its application to works of the Chinese Buddhist Masters such
as Jizang, which emerge from a pluralistic context of Buddhist philosophy and
incorporate various currents of Indian philosophical thought into their works.

Chapter 1: The Chinese Madhyamikas -- Lineage and Authority
in the Three Treatise “School”

"=

Although recognized as one of the early Sinitic “schools”s= of the Sutand early
Tang periods, the intellectual practices of the Three-Treatise lineage and the status of
the Middle Stanzas (Zhonglun) within this tradition remain largely opaque and
understudied topics.

Traditional East Asian historiography conceives of the so-called “Three Treatise
school” as an exegetical tradition which revolved around three seminal Madhyamika
Treatises: that is, the Zhonglun along with the Sata-sastra ( F&w) (Treatise in
One-Hundred \erses), attributed to Nagarjuna’s disciple, Aryadeva $£%%, and the

8 < have argued that it is historically and hermeneutically misleading to conceive of the Sinification of
Buddhism in terms of a dialogue between two discrete cultural traditions. On the one hand, ‘dialogue’
is an inappropriate metaphor for a conversation that was, in many respects, one-sided.” Robert Sharf,
Coming to Terms with Chinese Buddhism —A Reading of the Treasure Store Treatise, (Honolulu:
University of Hawaii Press, 2002), p. 21.

® Sharf (2002), p. 18: “Given the fragmentary nature of this encounter, the alterity of Indian Buddhism
would have gone largely unrecognized by Chinese Buddhists. Besides, as philosophers of cultural
incommensurability have noted, the ‘other’ is only recognized as such to the extent that it can be
transcribed into a meaningful and thus to some extent familiar idiom. Like ships passing in the night,
seminal features of Indian Buddhist thought simply failed to capture the attention, or at least the
imagination, of the Chinese. Even in the so-called golden age of the T'ang, the primary concerns of
Buddhist exegetes...lay in areas that had intellectual antecedents in pre-Buddhist China.”
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Twelve Gate Treatise -+ [z ) , traditionally attributed to Nagarjuna. As Jizang’s
Profound Meaning of the Three Treatises {( =2 ) reads:

Five-hundred years following the Buddha’s final nirvana there were five-hundred sects
who lacked the knowledge of the Buddha’s intent as the path to liberation (moksa). Thus,
while remaining attached to the various dharma-s as possessing determinite
characteristics, in hearing of the teaching of emptiness it was as if drawing a sword to
split their hearts. Due to the fact that the aberrant sects had lost the original intent of the
Buddha’s teachings, Nagarjuna and Aryadeva created sastra-s to destroy such delusions.

TR T AR - AR EE > AR R - Beet A AR e - MR R
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In his Profound Meaning of the Three Treatises, Jzang articulates the polemical
import of the sastra tradition, envisioned by the Bodhisattvas Nagarjuna and
Aryadeva in order to guard against the “aberrant sects” that had emerged in the
benighted age following the final nirvana of the Buddha. The “refutation of the false
views amd manifestion of the true teaching” ff7 4% %1 1F -- an engaged and
confrontational ethos — thus lies at the very heart of Jizang’s analysis of the Buddhist
teachings.

Jizang’s “refutations” implicates non-Buddhist (tirthikas #[#&) schools such as
the Sarnkhyans #; A, VaiSesika-s f&jttHEifi, Abhidharmikas fit=, as well as proponents
of the Tattvasiddhi-Sastra (ERE ) , which Jzang vehemently criticized as a
“Hinayanist”/]\3f€ work. For Jizang, the thorough refutation of “mistaken views” 7[5
. is critical to the correct articulation of the Madhyamika stance. As TAKAKUSU
Junjiro =fEIIEZCER states, the bipolar aspects of “refutation” and “manifestation”
might be best viewed as a unified heuristic aimed at facilitating a religious
development towards the “Right Contemplation” 1R that is unfathomable, even
“inapprehensiblef 115 “The refutation itself of a wrong view ought to be, at the
same time, the elucidation of a right view. That is to say, refutation is identical with
elucidation, for there is nothing to be acquired.”*

For Jiang, the refutation of myopic or deluded views is synonymous with the
elucidation of the correct view. Given the rhetorical import of Jizang’s exegetical
project, Nagarjuna’s critique of the Abhidharmikas, yet implicit in the karikas
themselves, is drawn into an ardently polemical stance in Jizang’s writings on
Madhyamika thought:

10" Santin xudnyi, T45, no. 1852, p. 10, a19-22.

1 Junjird Takakusu, The Essentials of Buddhist Philosophy, (Honolulu, University of Hawaii Press,
1978), p. 104.
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The Abhidharmika-s are attached to the existence of a fixed nature (svabhava) and
deluded as to provisional existence (sarmvrti-sat), thus they lose sight of the truth of the
provisional (sasmvrri-satya).”> They are further unaware that provisional existence is
precisely as it is and devoid of real existence [from the perspective of the Ultimate], thus
they further lose sight of the unitary True Void T BEZ2$hE M A iMEE » Hirdtt
AR A SRR - (Hk—HE - , B

In Jizang’s Profound Meaning of the Three Treatises, the emergence of the
Abhidharmika E&2 sects is traced back with the Buddha’s disciple, Sariputra 7]
#.1 In their reliance upon the notion of an abiding “self-nature” (svabhava [514) of
dharma-s, the Abhidharmika-s lose sight of Ultimate \Voidness E Z%. The Three
Treatises were thus envisioned by Jizang as the source of the true doctrine of the
Ultimate Truth, and thus served as an antidote to the myopic views of the
Abhidharmikas:

As for the Twelve Gates Treatise, the Treatise in One-Hundred Verses, these gain
their name from the teaching of the principle. The Middle Stanzas (Zhonglin)
gains it name from the principle of the verbal teaching; its discourse penetrates the
Three Treatises, which are all capable of disclosing the Middle [way]. And yet, as
the Three Treatises all serve to abandon the views of discontinuity and eternity and
to manifest the correct contemplation of the Middle, might they not all be
described as the teachings of the Middle?

PERE () - (Ew@w) > I THER B& - (Tim) (EEEE A - @im
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The above passage uses the metonymy of Zhong — the Zhong of the Zhonglin —

2 Zhongguanlimshii: “The five-hundred Abhidharmika sects are attached to the notion of a
determinate nature which exists, thus they fall into the [mistaken view] of the existence of the

self-nature (svabhava)” T HEEERENER - BIHEEENA - HdEa0 o 5 (T42, no. 1824, p. 22,
b14(07))

3 Sanlin xuanyi ( =235 ) T45, no. 1852, p. 6, al8.

4 Dasheéng xuanlun (AFEZ5m) |, T45, no. 1853, p. 71, al4

5 Dasheéng xuanlun ( ATEZ5 « &) |, fascicle 5, T45, no. 1853, p. 71a17-9.
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to illuminate this text’s status as the verbal teaching qua principle Zz#£. This emphasis
on the Zhonglin as the “source teaching”5%, par excellence, goes hand in hand with
the apotheosis of Kumarajiva as the direct conduit for the transmission of the
Madhyamika teaching to the Middle Realm via the Western Regions.

As for the Source Teaching of Madhyamika, one might look no further than the
Zhonglun {HEy) . Kumarajiva’s IEEEZE (1 translation of the Middle Stanzas in 406
C.E. was an event met with much anticipation at the capital of Chang-an, as attested
to by Sengrui’s 8% preface.’® Of course, Sengrui tells us that Kumarajiva was aided
in his task by three-thousang disciples.’

Kumarajiva’s translation was transmitted together with a verse-by-verse
commentary by Pingala & H. Who is this elusive “Blue Eyed Brahmin” & H*%
2" When did he live and was his commentary composed? These recondite
questions cast a large shadow over the study of the received text in the East Asian
canon.

In any case, in his commentarial works, Jzang enumerates “six faults” in
Pingala’s commentary, citing Master Tanying’s gZfifi criticisms that “Pingala was
strong in grasping analogies yet weak in searching for the appropriate words.” T Z 2
FHBENEUE - ST 5

The apotheosis of Kumarajiva’s Chinese disciple, Séngrui i %#{ — often
addressed by Jzang as “Master RU1&/\", is rooted in JZang’s recognition of Séngrui
as has having received his master’s mantle due to his prowess in the study of the
Madhyamika texts. As the preface to JZzang’s commentary on the Zhonglun { F

FiFe ) records :

When Kumarajiva arrived at Chéng-an, many seized upon this opportunity to ask to
study his craft. His disciples were three-thousand, although only eight were to enter his
lecture room, with Séngrui as the leader. Kumarajiva’s records read: “in my dotage it
was Daoréng and Séngrui, in my youth it was Daoshéng and Séngzhao.”
Kumarajiva would sigh and proclaim: “in the transmission of my craft, I have

entrusted Daorong, Tanying, and Séngrui!” The translation of the

'® Hirai Shunei SZF:{£2%, “Sanron kydgaku seiritsu-shi no sho montai -- Nansei Chirin Chiiron-so ni

tsuite” { ZERIFRILT L OEME —F7Er « Bk (FEgET) (2D T ), Journal of the Faculty of
Buddhism of the Komazawa University 23.3 (1965), p. 143.

7 ZGLS, T42, no. 1824, p. 1, a10.

8 Bocking, Brian, Nagarjuna in China: A Translation of the Middle Treatise, (New York: Edwin
Mellen, 1995), pp. 395-405.

19 ZGLS, T42, no. 1824, p. 5, a18.
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Tattvasiddhi-sastra having been completed, Kumarajiva ordered upon Séngrui to speak,
then saying to Daorong: “within these debates in the sastra there are seven
refutations of the Abhidharmika-s, all implicit in the subtle areas of the text, you
need not refer back to me, for [Sengrui] is a great talent.” Daordng replied: “the
intellectual capacities of Sengrui are multifaceted, he does not necessarily need to
consult [the teacher.]” Thus, in analyzing the text continuously, they heartily praised
the myriad achievements [of Séngrui].

TEREZ > REEE - FIE=T > AZERE/ BEREHE - X - TEAR - &
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As the above preface records, Tanying &5 and Séngrui {7 were adept in the
study of both the Madhyamaka texts as well as the Tattvasiddhi-sastra (&) |
having been instrumental in the preparation of that text’s translation.”! As Jizang
notes, through the study of the Madhyamaka works, this early cohort of disciples were
cognizant of certain veiled criticisms of the Abhidharmikas, implicit within the text of
the Tattvasiddhi.?

Given his reknown as a master of both the Madhyamika treatises and the
Tattvasiddhi, access to the full content of Tanying’s commentary would shed light
upon the development of Chinese Buddhist exegesis during this elusive period.
Unfortunately, Tanying’s works are no longer extant.”® lJizang cites Tanying’s
“commentary”fi in the preface to the ZGLS as a source of exegetical authority --
there are extended citations of this work in Jizang’s various treatises and
commentaries.?* As the Subtle Meaning of the Three Treatises (Sanlin xudnyi) reads:

The preface to Tanying’s commentary on the Zhonglun reads: “although there is no
principle that this sastra does not exhaust and no verbal teaching that it does not

20 7ZGLS, T42, no. 1824, p.1., a10-15.

21 Hirai Shunei SZ3:{£ 2%, “Sanron kydgaku seiritsu-shi no sho mondai -- Nansei Chirin Chiiron-s0 ni
tsuite” ( ZEWAFAALSE EOFEME —FEA - Bk (PERET) (ICDWT ), pp. 163-4.

22 7ZGLS, T42, no. 1824, p.5, a15.
% Hirai Shunei, “Sanron kydgaku seiritsu-shi no sho mondai,” p. 156; 153-8.

2 ZGLS, fascicle 9, T42, no. 1824, p. 133, c09-11.
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complete, in encompassing its seminal credo, it reconciles the Two Truths.” Now, |
return to expounding the old interpretation, in accordance with which we are cognizant
of the Two Truths as the Source Teaching 5.

T2 (hmp) = THaEEAsE BESf L -SHER FE 5 -1 5
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Clearly, Jzang viewed Tanying’s commentary as a source for the correct
interpretation and deployment of the Two Truths doctrine. The correlation of the Two

Truths with the “source teaching”5= is a topos that Jzang would invoke continually
in his philosophical treatises and commentaries.

As clarified in the above discussion on lineage and authority in the study of the
Three Treatises, Jizang’s commentaries on the Zhonglun emerge from the overlapping
contexts of inherited debates and doctrinal controversies. In the following section, |
will clarify the various streams of thought that shaped the hermeneutical models of
sastra interpretation that informed Jizang’s philosophical and exegetical writings.

Professor Robert Gimello has drawn a sobering assessment as to the historical
fate of such Sastra-based lineages as the so-called “Three-Treatise tradition” = 3f5=.
Professor Gimello cites “an increasing concentration on the predigested doctrines of
the sastra, as opposed to the sutra literature, tended to force Chinese minds into
Indian molds.”?®

Japanese Buddhist historians since YUKI Reimon 453;<- & have characterized
the late 6™ and 7™ centuries by the emergence of a “Su¥Tang New Buddhism,” 5=
Hr{##Z which is described as a return to the satra literature, in favor of the sastra and
established commentarial traditions. Yet, how does Jizang’s corpus fit into this picture?
When set against the backdrop of such historical trends, the so-called Three-Treatise
tradition seems to exactly represent a counterexample against such a trend, on account
of its status as a religious movement staking its identity firmly with the sastra
tradition.

However, when viewed in light of the mutually complementary relationship
between the sitra-s and sastra-s, it is the desire to comprehend the sutra literature
that underlies the appropriation and interpretation of the sastra-s; any intellectual
movement to “return to the sutra-s” involves a necessary re-examination and
reinvisioning of hermeneutical modes rooted in the received sastra-s. This broader
inter-textual dynamic involved in the emergence of the “siitra-based” traditions that

have become known as the “Tiantai tradition” and “Hudyan tradition,” remains an

% ZGLS, T45, no. 1852, p. 11, c03-5.

% Gimello (1976), p. 143.
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understudied aspect of the Chinese Buddhist traditions of the Tang period, especially
in light of their intellectual debt from the Buddhist learning of the 5" and 6"
centuries.

Currents and Countercurrents

The consideration of the Three Treatises in East Asian history reveals the fact
that the central Madhyamika treatises from whence the Three Treatise “school” 5=
derives its name, might, for all intensive purposes, be more accurately described as
school of “four treatises”PUzf.%" Indeed, while traditional East Asian historiography
usually refers to a “Three Treatise Lineage,” these the three root texts were in fact
studied in conjunction with Dazhidu-lun, Nagarjuna’s monumental commentary on
the Larger Prajiaparamita Sutra { K/) .

An examination of the historical record from the 5™-century reveals a rich and
fruitful period of study and critical engagement with the Zhonglun. At the forefront of
this intellectual milieu was Zhiln %4k (409-487) , whose commentary — the
Zhonglin-shii { 3455 ) -- is unfortunately no longer extant.® HIRAI Shunei SEH:{%
Z% has reconstructed certain passages from this important work — the Zhonglin-shii --
on the basis of Anchd’s sub-commentary to Jizang’s ZGLS.

Although originally hailing from Gaochang =; & (Karakhojo) near Turkestan,
Zhilin moved to the Eastern-Jin capital of Jiankang 7£# following the warfare in the
North. The tradition of Sanlun studies that Zhilin initiated, characterized by an intense
focus upon the theory of the Two Truths, is what Jzang refers to as the “Old
Doctrine” 2255, The 8"™-century Tiantai patriach, JingxT Zhanran F3ZHE4R (711-782),
identified this Jiankang era as harkening in the “Southern Tradition”Fg5% of Sanlun.

In his groundbreaking research into the Three-Treatise tradition, Hirai Shunei
cites the 7Toiki dentd mokuroku (EEI%{EEES%) % which mentions 10 separate
commentaries on the Zhonglun composed from the period of the Southern-Q1t Sut up

to the early Tang Dynasty:*°

2" Traditional Eas Asian Buddhist historiography recognizes a “Four-Treatise school,” the northern
counterpart to Jizang’s Madhyamika school.

%8 Hirai Shunei (1965), “Sanron kydgaku seiritsu-shi no sho mondai,” pp. 143-161.

2 Toiki dentd mokuroku ( B35 {# 5 H $%) , compiled by Eichd of Kofuku-ji Temple EL¥EF0F Tk,
T55, no. 2183, p. 1159.

% Hirai Shunei (1965), p. 154.
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Jizang &5k, Zhongguan lunshi ( "P#EEGRET ) © ten fascicles

Jizang &5k, Zhonglun Lieshu ( FERE&ET) © one fascicle

Jizang &5k, Zhonglun xudn ($3w2c) : one fascicle

Yuankang JTEE, Zhonglun-shii { ERET ) : six fascicles

Xinghuang Falang 8 & EBHER, Zhonglun-xuan  H5f2) : one fascicle
Master Zhilin Z55fEEM, Zhonglun-shi { EmEi ) - five fascicles
Tanying =&, Zhonglun-shi {"PEfFi) © two fascicles

Master Shuo HE AR, Zhonglun-shii { 1 Emei) : sixteen fascicles.
Unattributed, Zhonglun zhigut {35 EF) © one fascicle

Yuankang JUEE, Zhonglun sanshi linménmén shi { i =-F7<F9F9%84) :one
fascicle

© 00 N o g~ wDdE
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However, the Sanlun zéngzhang-shi { = i 5= E & ) only mentions four
commentaries:

Jizang &5k, Zhongguan limshi ( "PER T ) : ten fascicles

Jizang &k, Zhonglun xudn (3R2;) : one fascicle

Xinghuang Falang B EERH, Zhonglun xuan {3w27) : one fascicle
Yuankang TCEE, Zhonglin shii ( 3555 ) : six fascicles®

> 0w Ddp PR

The above catalogues of Sanlun works reveal the fruits of a vigorous period of
study on the Zhonglun that persisted throughout the Southern Dynasties. During this
politically fractured era, Mt. She L] served as a comparatively stable center for
Buddhist learning, especially for the tradition exegesis upon the Zhonglun. It was at
Mt. Sheé where the masters of the Two Truths Doctrine resided and taught, including
such luminaries as Master Séngquan f{ %, Sengling {4 FH, and Faling £BA
(507-581).These figures emerged from a fractious backdrop characterized by intense
debate on such topics as the Two Truths. These fruitful discussions on the
Prajiiaparamita literature and its relation to the predominant concerns of Xuanxué
thought persisted throughout the period of the Southern Dynasties and into the 7"
century, eventually culminating in Jizang’s commentary on the Zhonglin.** Of course,
outside of the confines of the cloister, such topics were debated amidst Eminent
Monks and literati in the Qingtan & 5% coteries of the South, at that point home to
many émigrés seeking escape from the upheavals and warfare in the North.

1 T55, no. 2179, p. 1137, ¢12-15; Hirai Shunei (1965), p. 157.

%2 Hirai Shunei (1965), p. 161.



25 Time and Liberation in Three-Treatise Master Jizang’s Madhyamika Thought

Traditional Buddhist historiography has seen Séngquéan and Sénglang together as
heralding in a transition between the “Old Doctrine” Ez7% and the “New Doctrine”
et of Sanlun studies. In his sub-commentary on Zhiyi’s Profound Meaning of the

Lotus (Fahud xudanyi shigian) {EZEZ FFE%:) , Zhanran records:

From the Liu-Song Dynasty onward, the Three Treatises were mutually handed down
[from teacher to student]. Although there were many masters of the Three Treatises, they
all followed the teachings of Kumarajiva. However, with the drifting by of the years and
generations, the texts and commentaries were scattered and lost. From the period of the
Southern-Q1 dynasty onwards, the profound philosophical heritage Z 4 [of the Sanlun
teaching] was utterly exhausted — the propagation of the Tattvasiddhi-sastra flourished
in Jiangnan, while in the Hébé&i region (north of the Yangzi), they granted exclusive
preference to the Abhidharma teachings. At that time, Master Féalang of Koryo and
arrived in the region south of the Yangzi (Jiangnan) and at the court of arrived at the
court of Qi Emperor Wu (reign: 482-493). He denounced the Tattvasiddhi masters,
among whom there was no opponent [to retort him] and whose tongues were tied. From
that point on, Master Faling himself propagated the teachings of the Three Treatises,
During the reign of Liang Emperor Wi, he mandated # for ten persons and Quéan of
Samatha-vipasyana Temple to engage in the study of the Three Treatises. For nine of
them it was merely a puerile game, but only Quéan of Samatha-vipasyana Temple had
scholarly achievement. Among Master Quan’s pupils, only four entered his lecture room.
At the time people said: “Master Xinghuang and Filing roost in hermitage which
pleases Huibu £4g. While heading the task to apprehend the words of the
Zhibian £ % excelled in meditation &, while Huiyong for the letters and
passages.” ** Clearly, the Southern Lineage F4 5% initially propagated the
Tattvasiddhi-sastra, while only subsequently valorizing the Three Treatises. T [ ZREAE
K =EwAHAK o BEIE—  ILRER(T o BFEAUER  UHREE - ERHIEAK
ZATa4E 5 JLERsA () b RE RE o R - SEIA BT

AR E LR o (RCE) BgS S o [NZZ B HoA =5 - 22800 - B+ A
IFEER S =5 - TUNE R S MR pmt - 32 A2+ TWAA

= WAGEH THEE -~ R R BIlBREES - RTEE - BER > X&E

* Hulyong 255, Hulbu £57f, Zhbian &%, and Faling ;£Ef form the so-called “Four Friends” /U7,
the four renowned disciples of Sengquan -- see Lii Chéng =%, Zhonggud Foxué sixidng gailun (]
{22 FE ARG ) ( Taipéi: Tianhua chiibdn shiyé glfén yduxian gongsi K H AR R B FRAE],
1982) , p. 148-9,
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HIRAI Shunei “FFH{%2% envisions of the Mt. She period as an efflorescence of
Madhyamika studies, and of the mountain itself as a nexus for the early development
of Tiantai in the South where Madhyamika studies first merged 5%¥ with nascent
meditation traditions, such as Ox-Head Chan 4-§&f&. Traditional East Asian
historiography views the Mt. Shé period #LLI =z as a watershed of Three Treatise
studies during the Southern Dynasties, which witnessed the emergence of a newly
engaged strain of Sanlun though under the heading of the “New Doctrine” #rEf.

Master Séngling, in particular, is heralded as an innovator of Zhonglun exegesis
and is often cited in Jizang’s works. Jzang speaks of Séngling as an assertive
proponent of the Third Truth Doctrine =¥, as in the denouement to Jizang’s
famous tract, the Subtle Meaning of the Three Treatises.®* As Séngling’s most
accomplished disciple, Séngquan was natural successor to inherit his teacher’s
mantle.>®HR4%

Xinghuang Filing B E5EEH (a.k.a. Master Faling A BFARR [507-558]), holds
the distinction of serving as Jizang’s teacher, under whom he took the tonsure at the
tender age of seven.’” Filing clearly exerted an indelible influence upon Jizang’s
early education and intellectual growth. Indeed, Jizang inherited his direct spiritual
and intellectual predecessors -- Sénglang and Faliang -- concerns with the polemical
ethos of “refuting false views and manifesting the true teaching” (poOxié xidnzhéng
ZEB;%E%EIE)% -- a confrontational stance that reaches an apogee of rhetorical vehemence
of in Jizang’s works -- was inherited from his direct spiritual and intellectual
predecessors, Séngling and Faling.

“Refuting False Views and Manifesting the True Teaching” #ZFFREHIE

Here one might pose the question -- who is the envisioned target of the polemics

% Fdahud xudanyi shigian, T33,n1717, p. 951, a19-28.

** T45, no. 1852, p. 14, c21-22.

% For an analysis of Sengquan’s biographies, see Yonemori Shunsuke > #5{£#, “Shikan Sosen no
kenkyd”( [FEISF(GE2DRASE ), Bukkyo gaku kenkyii{ {fZrE25H55 ),( Kyoto: Ryiikoku daigaku Bukkyd
gakkai FEAAEEM#EEEE ) |, Vol. 60/61 (05) , pp. 44-73.

31 ZGLS, T42, no. 1824, p. 29, c05.

*® This rhetorical framework evokes a more than passing resemblance to the Sarvastivada (Vaibhasika )
framework of purvapaksa &fif (refutation) and siddhanta fixpk.
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of these Southern Sanlun Masters: Séngquan, Falang, and Jizang?

The so-called “Abhidharmikas”E. 2 figure heavily in the works of the great 6™-
and 7"-century Buddhist Masters, most notably the record of Tiantai Master Zhiyi.
Here the Pitan are represented as proponents of a deluded attachment to the Buddhist
doctrine as “apprehensible” 75 fif5, while lacking access to the complete revelation of
the Mahayana which is unfathomable, even “inapprehensible”#tf715. But who are
the so-called Pitéan? Do they correspond to active textual communities at the time of
Jizang, or are they merely “straw-men”, imagined opponents serving largely serving
as a rhetorical foils?

The examination of Jizang’s corpus reveals that the “Pitan tradition” " 257 | 39
was associated with the study of the Vaibhasika tradition of Sarvastivada thought,
especially the Apitan piposhalun (] EE2ME2 D) (Abhidharma-vibhasa-sastra)
translated by the Indian Master Buddhavarman in the North.*°

The consideration of the textual record from the South reveals that the study of
the Abhidharma in this region similarly centered around the Sarvastivadan tradition of
exegesis, specifically the Apitanxin-lun [ B2 20 5% Y(Abhidharmahydaya), translated
by Gautama Samghadeva 824 i+ and Lashan Hulyuan &Ll 1££:5 (334-416)"
in 391 on Mt. Lii J&(l1 (in modern-day JiangxT province),** and the Zaapitdnxin-lun

(P EE 20005 ) translated by Samghavarman {8 i %E in 434.

Insofar as Modern Asian scholars speak of a Chinese Madhyamika “school,” it
should be fair to speak of a Chinese Abhidharmika “school” 2 &5, based upon study
of the Sarvastivada Abhidharma.*®

By that same token, might we even point to a Chinese Darstantika “school,”

% Zhongguanlin-shii, “The Contemplation of Samskara-s” ({7 ) , T42, no. 1824, p. 106, c23.

“ The Apitin piposhalim; 60 fasc. T 1546 no. 28; by Katyayaniputra M7 /E+-; translated into
Chinese in 437 by Buddhavarman of the Northern-Liang Dynasty JEJ5 « K250 P95 P B EE,
Daotai jE Z% et al. As Jzang reports in his Sanlinxudnyi: ““Vibhasa’ means ‘broad explanation.” This
text was translated into Chinese during the Western Liang-period, originally comprising 100 fascicles.
Later, it was incinerated by roving troops, and now only 60 fascicles remain. [This text] explains

the Jiiana-prasthana-sastra *" 250 | # > WREFE o PXPERINES - VA EG o EIKEZ »
MENTEIRME - IFE= (JEfE) t - 4 T45, no. 1852, p. 2, b29-cl.

' See Huiyuan’s preface -- Chiisanzang jiji (T55, no. 2145, p. 72, c01-29).
2 Chiisanzang jiji, T55, no. 2145, p. 10, c12; see Whalen Lai, “Tao-sheng’s Theory of Sudden
Enlightenment Re-examined,” Sudden and Gradual (Honolulu: University of Hawaii Press, 1987), pp.

174-8.

8 ZGLS, T42, no. 1824, p. 106, c23.
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based upon the study of the Tattvasiddhi-sastra ( ¥ E3R) 7** Mizuno Kagen 7k B 72
ot identifies this text as an exposition of a Darstantika critigue of certain
Sarvastivadin doctrinal positions. *°

Despite the ardent polemics of Jizang, the textual record from the Southern
Dynasties would tell us that the Tattvasiddhi was in fact regarded by many at the time
as a Mahayana treatise.*® For instance, the Lidng-period monk Séngyou’s {415
Collected Notes on the Tripiraka (H =jiz( 4 ) preserves the 5™-century layman
Zhouydng’s FEEE*" “Prefatory Notes to the Tattvasiddhi-sastra ¥Pk B 36 ), which
states: “The Tattvasiddhi-sastra is an esoteric method which subsumes the Three
Vehicles (of the sravaka-, pratekyabuddha-, and Bodhisattva-yana.) T{i&Em) & °
TR e o ®

Indeed, as during the time of Séngquan, while the study of the Tattvasiddhi
flourished in the South, the study of the three Madhyamika treatises was not fairing so
well. Jizang’s critiques of the Tattvasiddhi masters ;X & Ef as “crypto-Hinayanists” is
thus best viewed against the fractious backdrop of intense competition for intellectual
prestige and imperial patronage that characterized 6"-century Jiangnan.

The charismatic monk Zhizang %5 was at the forefront of the study of the
Tattvasiddhi, and garnered considerable institutional clout as the abbot of the
powerful Kaishan monastery [ 3%3%.* The various positions falling under the

*“ Hirai Shunei (1965) cites Miyamoto Shoson’s & A< 1E 2 appraisal of the Chéngshi-lon, p. 145:
“Although the Tattvasiddhi is critical, it has come to preserve the analytical tendencies of the analysis
of the characteristics of dharma-s and citta-s from the standpoint of the Abhidharmika Masters within
the system of the Darstantikas, Sarvastivadans, Sautrantikas, and Vabhasikas” “mIZIZHLAN TH 5
DS, R A ERRRER R OO Pl B RN, BRYEAN & U CIEM O O T AME M 2 R FF L T~ 72
Z &> The Sanlin xudnyi reads: “The Sautrantika doctrines are largely the same as those of the
Tattvasiddhi-sastra T &30 #2%[E (RE ) o5 T45, no. 1852, p. 3, c01.
* Mizuno Kagen /K #7: 7t. 1930. “Hiyaishi to Jojitsu-ron” (BEIRET & 8 34) , Komazawa Daigaku
Bukkyo Gakkai nenho {BiR K FALZE 2424 vol. 1, pp. 134-156.

46 Tang Yongtong 5 FAFE lists no less than twelve commentaries on the Tattvasiddhi composed during
the period of the Southern Dynasties. Unfortunately, none are extant. Han Weéi liing Jin Nanbé&ichao
Fojidoshi (GEFRFESRIILEAMEZ) |, (Taipei: Taiwan shangwu chiibinshe, 1991.) pp. 728-730.

T Although Whalen Lai describes Zhouydng as having “fired the first volley” against the Chéngshi
masters along the lines of a Madhyamika critique, it is clear from such passages that Zhouyong’s
affiliation vis-a-vis the Tattvasiddhi was much more nuanced and problematic than it may seem from
the outset. For the analysis of the ostensible content of Zhouydng’s treatise — the Sanzonglin (=5
) -- on the basis of its fragmentary citations in various Buddhist and secular sources from the
Southern Dynasties period, see Whalen W. Lai, “Further Developments of the Two Truths Theory in
China: The "Ch'eng-shih-lun" radition and Chou Yung's ‘San-tsung-lun,”” Philosophy East and West,
Vol. 30, No. 2 (Apr., 1980), pp. 139-161

“8 Collected Notes on the Tripiraka (Chiisanzang jiji), T55, no. 2145, p. 78, b03.

" Monteiro Joaquim, “Jajitsu-ronshi no shisé ni tsuite — Kaizenji Chizo no shiso wo chiishin ni” (5
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heading of the “meaning of the Kaishan Masters fi=%; are extensively discussed
and refuted in Jizang’s commentary on the Zhonglun.

Turning to the text in question itself, the Tattvasiddhi-sastra is commonly
acknowledged as paralleling the Madhyamika conception of the Two Truths, although
while attempting to reconcile a notion of the Ultimate Truth to a nuanced ontology
comprised of various dharma-s, each corresponding to the various aspects of
conventional existence. The factors existent at the provisional level, furnish a
descriptive phenomenology which traces the development of mundane consciousness
into meditative awareness (buddhi 2#) which is the “Mind of Dharma” %, Later
passages in the sastra outline the basis for the analysis of “analogical knowledge”[f:
#0411 %0 This awareness (buddhi) measures and analyzes E|fZ% & the objects of
cognition.

The Tattvasiddhi advocates the stance -- echoing that of the Sautrantikas -- that
disavows the “real-existence” of past and future factors — {435, The text describes
the vision of the illusive nature of past and future factors as the mind corresponding to
the insight into provisional existence fEi%.0». However, through progressive levels of
religious development, this “expedient teaching” of emptiness is overcome, revealing
the insight into the substantive nature of certain “real factors” &#H 322 As “The
Chapter on Sagely Practices” ( B2f7/ih) reads: “The practitioner does not behold
sentient beings themselves amidst the multitudinous karmic conditions of sentient
beings, thus he gives rise to the Mind of Emptiness, and beholds emptiness (sinyata).
Furthermore, amidst the constant cessation of the five skandha-s, [the practitioner]
does not behold the essential-nature (svabhava?) of material factors (ripa), sensations
(vedana), mental activity (samjnia), conditioned activity (sarskaras) or consciousness
(vijiiana). "17E » FORAERGH » RERGE - 8B4 TAEL 0 ARBAR T2 0 X
MR > RNRERN - <2 - 8- 17 S8k , 7

EIHETO BRI DWW T--FEFE D B84 thu0MZ) Annual of studies of Buddhism, Graduate
School of Komazawa University {EoJRAFAFREAZFTZ24 ) 32.7 (1999), pp. 67-81.

* Jingying Huiyuan ;$52E% cites the Tattvasiddhi extensively as a source for the notion of
pratyaksa ¥i & in his Compendium of the Mahayana ( KR ) .

*! “The Mind which apprehends the five Skandha-s as ‘real factors’ is called the “Dharma Mind.”In
righteously cultivating the cognition (j7iana) of emptiness (sanyata) which apprehends the Five
Skandha-s as empty, the Mind of Dharma is extinguished.” [T AEL[&( | 48 TiEL | BB
R T HRazE Tk B T o 4 Chéngshilin, T32, no. 1646, p. 332, c09-10.

52 “Chapter 192 on Sagely Practices” ( B2{ T/t - S8—H JL-F— ), Chéngsh¥lun, T32, no. 1646, p. 365,
c21-27.
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According to the Tattvasiddhi, from the perspective of “the mind of emptiness”
7=, there are actually no “real factors” to be spoken of. As the final chapters of the
text describe, it is only through the “cessation of the mind of emptiness” Jg2z5.(» that
the adept relinquishes such subtle attachments in order to facilitate final emancipation.
Thus, from the standpoint of the Ultimate Truth, even the “mind of emptiness”
represents a provisional teaching:

The Buddha proclaims in the sttra-s: “Just as with the conglomeration of the
wheel and axle, we thus speak of the ‘chariot.” With the conglomeration of
the various skandhas we thus speak of the ‘person’ (pudgala).” Furthermore,
just as the Buddha told the many bhiksu-s: “the many dharma-s are
impermanent, characterized by suffering, empty, and devoid of a ‘self.’
From the multitude of conditions which generates them they are devoid of
an absolute nature, by this token they only have nominal designations,
associated recollections (anusmyti), and ephemeral causal efficacy (karitra F)
[limited to the current moment]. Accordingly there are the various
designations generated by the five skandha-s, such as ‘sentient being,’
‘person,’ ‘deva,’ and so on.” This siitra excludes ‘real factors,’ thus speaking of
the mere existence of nominal designations. Furthermore, the Buddha spoke of
the two truths of the Ultimate and Conventional. As for the Ultimate he spoke of
material factors such as dharma-s, nirvana, and so forth. As for the conventional
he spoke of mere provisionality (prajfiapti) and not of existent substances 5 #&.
FacrpihER ¢ TandmEh A G c Be ks T BERNIG  BE R TN e o XANfEEE
sabh i > sEOAMEHE - 1 - 2% - IR - (ERG AR TIEN o EARTE - HAERS
EAERE - Rt " Ake  AfEEE > 55 0 R4 - AN - REE o IR TEAEE
WEEH "4 o R T SRER - A Havas - A - RIEE S BEEE - 2
RESNE %ﬁ TEHEE o .

One critical innovation unto the classical Abhidharmika system, introduced by
Harivarman, is the fundamentally “provisional existence” (prajiiapti-sat {fi474) of
all mental (citta-caitastika-s /(%) and material factors (ripani @£).>* The
“Substance” (dravya EH#g) of individual dharma-s may only be referenced with
respect to the preliminary levels of cultivation — the insights provided by more
advanced levels of the path reveals this to be an illusory conception, based upon the
mundane consciousness of deluded sentient beings. The ancient Buddhist rubric of the

%% Chéngshlun, fascicle 11, T32, no. 1646, p. 327, a16-22.

> ChéngshFlun, T32, no. 1646, p. 250, a09.
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Four Noble Truths serves to frame a graduated religious development from mundane
levels of consciousness to rarified states of insight. In this manner, Harivarman
attempts to reconcile the insight of emptiness with a multi-faceted Abhidharmic
analysis of provisional factors and their specific functions within the Buddhist path.

The Tattvasiddhi master Zhizang %¥3°° of the rival Kaishan monastery fi3%3%
is noted by Jizang for propounding the doctrine of sanjia =g or 'three kinds of
nominal existence' (prajfiapti[sat] ff&x447%), namely the provisional status of (1)
provisional existence arising from causes [Rf%fEz; (2) (temporal) continuity FH%E1E;
and (3) provisional existence arising from mutual dependence fH{F#{E&R. Zhkzang’s
tripartite scheme might be summarized as such:

(1) Provisional existence as arising from causes [Afk {Ez. This is likened to the four
subtle elements which form the root of a tree, or the five skandha-s which form
the chimerical Self (pudgala).>®

(2) Provisional existence arising as a temporal series fH4&Ez. This is described as the
temporal continuity that links previous and subsequent moments of thought 7.
The Tattvasiddhi-masters of the Kaishan Temple describe the Middle Path qua
Temporal Series as fH4& 175 as the aspect of the conventional truth that is
neither eternal “~ & nor discontinuous “f~ .

(3) Provisional existence of Interdependence FHf#Z#{E&x — likened to the
interdependence of the dyadic pairs “Long and Short” %5, “Ruler and Subject”
E 5, and “Father and Son”%0 7>’

The fragments of Zhizang’s commentary from Ancho’s Charon-soki trace his
hallmark doctrine of the three forms of provisional existence, which accounts for the
provisional existence of the temporal series fH%& 1, factors arising from causes, and
interdependent or relational status of entities. Zhizang likens samvjtisatya and
paramarthasatya to “provisional existence” and “emptiness.” The three forms of
provisional existence correspond to the backdrop ontology of the Conventional Truth,
which he emphasizes as the the Conventional Truth in its sustaining, constructive
aspect of provisionality.

% Zhizang was the author of a lost commentary on the Tattvasiddhi entitled the Chéngshflun dayij¥
BEEA

B AFEC) - This work is now known only through fragments cited in works by later authors such as
in the Early Heian-period scholiast Anchd's 2728 Chiiron soki { "PEmiFist) .

 TIRBER - LAPUBRARAE - FiB2RC A, (T45, no. 1853, p. 18, b12).
" Dashéng xuanlun, T45, no. 1853, p. 26, a03.
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And yet, the Ultimate Truth inevitably points back to emptiness. By virtue of these
bifurcated levels of discourse, the Truth of the Ultimate (paramartha-satya), on behalf
of its soteriological priority, serves to unveil the emptiness of provisional reality, and
accordingly refers back to the “Ultimate” reality of emptiness (paramartha-sat E'&
F). This “trap door” allows the proponents of Tattvasiddhi to offer a nuanced and
sophisticated taxonomy of dharma-s — as in the traditional Abhidharmika manner of
analysis — and yet, at the same time, to account for the universality of emptiness. It is
thus not surprising that 6th-century thinkers such as Zhikzang would be drawn to the
teaching of the Tattvasiddhi as a reflection of the core Mahayana doctrine of sinyata.

It is perhaps due to this contending model of sinyata, that Jzang would perceive
of the Tattvasiddhi-sastra as a palpable threat to the Madhyamika doctrine, an
attractive though ultimately misleading approach to the Buddhist teaching. Of course,
Jizang’s fourfold dialectics PUEE & evinces a more than passing resemblance to
Harivarman’s interpretation of the Two Truth doctrine, each rooted in the venerable
teaching of the Fourfold Noble Truths. However, Jizang faults the Tattvasiddhi
Masters for their simplistic misreading of the two truths as indicating graduated
realms of existence. It is this misinterpretation that Jizang demolishes in his incessant
dialectics on the fourfold Two Truths.

However, regardless of certain salient philosophical affinities, Harivarman’s
reliance upon a notion of “real dharma-s” &% — even at the provisional level — is
anathema to Jizang, who appeals to Nagarjuna as the source of doctrinal authority. As
Nagarjuna proclaims: “It is in accordance with emptiness that all dharma-s may enter
into being” T LIAZEEM » —iEB R 5 > For Nagarjuna, it is only though
systematic “emptying” of the inherent self-nature (svabhava H1f) of dharmas that
Buddhist adept may realize the Ultimate Truth of sinyasa.>® The apophatic approach
that this entails at the level of conventional existence leaves little room for a
constructive ontology or taxonomy of dharma-s, such as presented in the Tattvasiddhi.
For East Asian Madhyamikas such as Jiang, reliance upon a notion of “substantive”
mental or material factors — even at the provisional level -- represents a subtle form of
attachment to an inherent, abiding nature (svabhava), and is thus antithetical to the
Madhyamika doctrine of sinyata.®® Jzang cautions agains the subtle attachment to
the Two Truths as determinate polarities of “being” 7 and “non-being,” and the

%8 T30, no. 1564, p. 033, a22.

% Jizang contrasts this merelogical approach attempted by Harivarman as “cutting off dharma-s to
reveal emptiness” JT/EHHZE.

% n the classification systems (panjiao) of Tiantai Zhiyi and Jingying Huiyuan, the Tattvasiddhi is
refered to as the “tradition of the provisional teaching” fEi45%.


../../../../../../Ernest%20Brewster/AppData/Local/Temp/cbrtmp_sutra_&T=1630&B=T&V=30&S=1564&J=4&P=&408831.htm#0_0
../../../../../../Ernest%20Brewster/AppData/Local/Temp/cbrtmp_sutra_&T=1630&B=T&V=30&S=1564&J=4&P=&408831.htm#0_0
../../../../../../Ernest%20Brewster/AppData/Local/Temp/cbrtmp_sutra_&T=1630&B=T&V=30&S=1564&J=4&P=&408831.htm#0_0
../../../../../../Ernest%20Brewster/AppData/Local/Temp/cbrtmp_sutra_&T=1630&B=T&V=30&S=1564&J=4&P=&408831.htm#0_0
../../../../../../Ernest%20Brewster/AppData/Local/Temp/cbrtmp_sutra_&T=1630&B=T&V=30&S=1564&J=4&P=&408831.htm#0_0

33 Time and Liberation in Three-Treatise Master Jizang’s Madhyamika Thought

misleading reading of satya i as Being or sat.

In the section above | have briefly sketched out the textual sources for Jizang’s
interpretation of the Zhonglin, and their roots in Jizang’s education and formative
years of scriptural study. According to his conception of the Madhyamika teaching,
Jizang articulates Two Truths theory as a didactical stance. The didactic import of
Jizang’s Two Truth is directed against what he envisions as the “deluded” theories of
the Abhidharmikas and “Hinayanists,” such as the Tattvasiddhi-Masters.

Although his unrelenting approach to the dialectics of the catuskoti clearly
developed from his reading of Nagarjuna, Jizang’s thought was indelibly shaped by
the works of the Chinese Madhyamika masters that preceded him — most notably the
5M.century thinker Sengzhao & (384-414). In the following discussion, 1 will
explore the relevant philosophical perspectives on the issue of time and
transformation that the works of these Madhyamika predecessors bring to the fore.

Chapter 2 -- The Madhyamika Analysis of Time

Modern Sinophone scholars such as Tang Yongtong 5 HfF (1893-1964) , trace
much of the content of Jizang’s thought to the lively intellectual milieu in the South,
shaped by the tradition of “Dark Studies”Z7Z%. Indeed, Jizang’s works evince a
continuous preoccupation with notions of “essence” #5 and “function” Ff,
“movement”H}] and “stillness”%%, drawing from a philosophical vocabulary deriving
from such Wei and Jin-period thinkers as Wang-B1 155 (226-249).

In light of the intellectual affinities between Séngzhao and Jizang, the analysis of
Jizang’s Chinese predecessor shall hopefully better clarify the context in which the
later contending models of the Two Truths arose during the later Southern Dynasties.
These diverse intellectual currents coalesce in the Madhyamika thought of Jzang.

Séngzhao and the Early Chinese Madhyamikas

Although the authoritativeness of his works is attested to in the historical record,
Sengzhao f¥Z£ (384-414) is traditionally seen as a “patriarch” of sorts in the
Three-Treatise lineage and was often cited as a source of authority in Jizang’s writings;
Jizang addresses him honorifically as “Master Zhao”2&/Y .

It is not my business here to fully engage the doctrinal debates and conflicts of



34 Ernest Brewster (417K

interpretation that these famous treatises have generated throughout the history of
Chinese Buddhism. However, in the following section | shall briefly address the
relevant issues of temporality and transformation that the discourse “Things do not
Move” (¥R~ #8zw) brings to light.

Modern Asian scholars associate “Things Do Not Move” with a Xuanxué
discourse which centered around the interpretation of such as concepts as “stillness”
and “motion,” “essence,” and “function.” The vocabulary of Séngzhao’s treatises
clearly derives from the Xuanxué trends of the Six Dynasties, although this
terminology is further reinvisioned in light of the insights offered by the

broad ramifications for the analysis of time and transformation. Indeed, it is the
simultaneous study of both textual traditions -- as further re-interpreted through the

— .~ =

(KFEESm) -- that guided the trajectory of the later Madhyamika authors.

Things Do Not Move

Séngzhao is cognizant of the soteriological impact of the Madhyamika teaching as
a means to deconstruct and to reveal the illusive nature of Conventional existence.
Reading from Nagarjuna’s “Contemplation of Movement”{ #7751 ) in the Zhonglun,
Séngzhao argues from the perspective of the Ultimate, there is “no movement” to be
spoken of. Indeed, from this perspective, “Movement and Stillness have never been
different”&5% 544 % % In an recent and insightful article, Professor Hans-Rudolf
Kantor traces such statements as to a “Daoist rhetoric of ambiguity.”® Sengzhao
invokes the Xuanxué terminology to express a conception of ambiguous and
ambivalent nature of linguistic constructs, a notion for which he looks to both to the
Chinese Xuanxué tradition and the teachings of Nagarjuna. Kantor writes: “Seng
Zhao’s ambiguous rhetoric and linguistic strategy used to unfold and realize the
meaning of emptiness performs a ‘change of aspects.” The full understanding of the
continuity of existing things performs a change of aspects via the mutual converging

81 “Things Do Not Move” (Wu bugqian lun), T45, no. 1858, p. 151, al4.

%2 Hans Rudolf Kantor, "‘Right Words are Like the Reverse'—The Daoist Rhetoric and the Linguistic
Strategy in Early Chinese Buddhism', Asian Philosophy, 20.3 (2010).
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between ‘stillness’ and ‘motion.” The clarification of the ontological status of
nonrealness and emptiness of things requires a change of aspects consisting of the
mutual converging of ‘existence’ and ‘non-existence.” Séngzhao’s ambiguous rhetoric
fulfills such a change of aspects, deconstructing the clinging onto linguistic reifications.
This realizes the meaning of emptiness as a detachment from/on the level of linguistic
expression but inevitably defies the conventional habits in our language. The
indispensable linguistic strategy is called ‘right words are like the reverse.””

Nagarjuna elucidates upon the inconsistency of our concept of time as composed
of lacking discrete, durative intervals. And yet, apart from the constant flux of entities
in time FH4&, there is no “time” (kala BF) to be spoken of. The formulation “buchang
yi baduan” “R°H JR AN By from the opening verses of the MMK, emphasizes
Nagarjuna’s expression of the impermanence, yet uninterrupted continuity of time.

Séngzhao was cognizant of Nagarjuna’s insights in composing his discourse on
“Things do not Move.” Séngzhao uses the dyadic framework of “movement” and
“stillness” to unfold the bipolar analysis of time in terms of “continuity” and
“impermanence.” As Séngzhao argues in his treatise “Things Do Not Move,” when
viewing a thing from its particular place in time, the thing seems to “remain in place
eternally” #7%. However, when observing the same thing from the perspective of
“motion,” it fades into and is indistinguishable from the stream of transformation. From
the standpoint of stillness, dharma-s appear to abide eternally, as if “immutable” “f~
#.%% And yet, from the standpoint of motion, particular dharma-s we may only
apprehend vis-a-vis the broader stream or continuum of causes and effects (sarmtana FH
45). There is an inconsistency in our apprehension of time between the standpoints of
“stillness” and that of “motion.” This approach unfolds what Kantor calls the “change
of aspects” in revealing the inconsistency of the notion of continuity.

It is perhaps on account of the fecund ambiguity of Séngzhao’s treatises that his
discourse on “Things Do Not Move” has engendered contending readings throughout
the history of Chinese Buddhism. In particular, Séngzhao’s ambiguous statement, “the
nature things respectively abides in one period of time” ¥ & M {E > —1H, has
generated debate in the commentarial literature. As is often the case with this author,
Séngzhao uses the graph, xing 14, or “nature” in its ambiguous sense. To later

commentators, the notion of an “abiding” essence would invoke an uncomfortable
similarity with a Sarvastivadin notion of the svabhava or self-nature 54: of dharma-s

8% «“\When speaking of the Ultimate we speak of ‘immutability’; when guiding the mundane persons we
speak of ‘movement.”” T SRE A A BTl s EAHE REh 257 - 5“Wu bugian lun,” T45, no. 1858, p. 15,
c03
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that persists throughout the three period of times.

In the 9™-century, the Hudyan Master Qingliang Chéngguan ;555059 (737-838)
would find fault with Séngzhao supposed reliance upon the notion of an “immutable”
nature “R3E7ME:% “If simply applying the meaning of ‘the nature of each thing
abiding in time’ towards the characteristics of the Ultimate Truth, is that not to
contradict the doctrine of the emptiness of self-natures in proclaiming that ‘there is
nothing that moves (from the standpoint of the Ultimate Truth)?” T Z5{H i1
V(e B - SEIRMEZE B 2 5 %

In other words, Chéngguan faults Séngzhao for confusing the respective marks of
the Ultimate and Conventional. References to the Mark of the Ultimate Truth E&F>~
fH as pertaining to an “immutable nature,” contravene the Ultimate status of the
paramartha-satya, and may only refer back to mundane experience. The Ultimate is
ineffable “~A] %, thus any provisional means to describe it, being linguistic in
character, belongs to the realm of the Conventional Truth only.®

Séngzhao’s statement: “The whirling cyclone while toppling the marchmount
peak is constantly still; the Yangzi and the Yellow River while surging do not flow.”" i
AR A AT I amEE T A3 ° s often cited as a locus classicus for his theory of
the “Immutability of Things”#7f#&. However, the continuous debate surrounding
Séengzhao's Treatises 1S testament to this author’s capability to yield multiple readings
and contenting interpretations. For instance, as the 17"-century Chan Master Hanshan
BRI AEM writes in his commentary on “Things Do Not Move”:

When | was young | read Sengzhao s Treatises, but | harbored doubts for many years
about the previous four meanings of the “immutability of things.”When traveling
with Chan Master Miao on a frosty winter day near Puban (in Modern-day Shanxi
province), | was annotating the text up to this passage when | felt suddenly awakened
and joyous with rapture without end. | got up to make obeisance to the Buddha image,
but there was no bowing up and down, then opening the curtain for a view. The wind

% See Jiang Canténg STV, Wanming Féjido conglin gdigé yii Foxué zhéngbian zhi ydnjiii — yi
Hanshan Déqing de géshéngya wéi zhongxin (HREAFZEEMUUREFRE TR 25T — DURIITES
FNEE A JE A rhurs) |, (Taipéi: Xinwénfeng chiibdnshé ¥ 372 HiRR+E, 1990 ) ; also Qit Minjié Hl&R
£, Zhaolun yanjiii de fitydn yu fazhan (Z5mtHITAINTAEELRAE ) , (Kaoxiong 5iffE: Fuwén chiibdnshe
&3 R, 2003 )

8 Qinglidng Chéngguan 5558, Dafang gudngfé hudydnjing suishii yanyi-chao (K75 S HhHEEREE
BEFTEFES)) , (T36,n0.1736, p. 239, ¢01) .

% Chéngguanwrites: “it is only in accordance with the Conventional Truth that things are immutable”
“HBEE RN EE (T36, no. 1736, p. 239, b29).

87 «“Wui bugian lun,” T45, no. 1858, p. 151, h08.
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bellowed suddenly through the trees in the courtyard’s garden, the falling leaves were
as if floating in the air, although each leaf was not moving. Oh how | had faith in
Séngzhao’s phrase that “the vortex topples the marchmont peak though it is
constantly still.” Climbing up to the latrine to take a piss, as if frozen, | could not see
the flowing image of the urine. | sighed: “How true! The rivers and streams vie to
merge together, yet do not flow” Thus I recalled my previous doubts about the
“permanent abiding of worldly forms” (from the Lotus Sitra),®® which vanished as
if carried away by flood waters.

TUIE 0 FELAATVOREBE - B4R - RIEIEISS IR - CEZItER - 1%
sE A LE o DERETE - TR o REAAGHh - RIS MR E - AR - BEK
FEf - FREEReZE > FIREEAT) - (SR ERERL - RERIES - AR
FURAE » EH 3k | DR AR o RS OFF) TEEEEE
ZEE > MERKRES T

In his commentary, the Zhaolun Lie zhi: ( Z&5@H&)3 ) , Master Hanshan advocates
a Chan-Buddhist “subitist” interpretation of Séngzhao’s work. As he commentates:
“Séngzhao was awakened to the True Mark (of the Ultimate), and grasped a sudden
vision of the immutable reality within the temporal flow of generation and
extinguishing dharma-s” " 3 FRIEEAE - BIfEAR0E At - HE A B g .7

Séngzhao emphasizes the illusive and inconsistent nature of our apprehension of
time on one hand, and yet in his treatises he further turns to the analysis of time’s
constructive role within the soteriology of the Buddhist Path. For Séngzhao, the
deconstruction of the illusive character of time may be described as identical to the
revelation of the Ultimate Truth within the realm of the Conventional.”

Jizang’s statements such as the “Mutual Identification of the Two Truths” —ZFH
B[ are prefigured in many aspects by Séngzhao’s discussions surrounding the mutual
identification of Function and Essence. In this manner, Séngzhao’s thought cast a
detectable stamp on the later Madhyamika writings of Jzang and the Sanliun authors.

S et 0 AA

%8 Kumarijiva’s translation of the Lotus Sitra, “Prefatory Chapter” (#);E3E#E4K - FFiLEE—) reads:
“This dharma abides in its respective place; the marks of worldly phenomena abide eternally” " 2%+
AN RAHEE - (T09, no. 262, p. 9, b10).

% Located in present day Shanxi Province near Xiptizhdu in Yongji commandery (754 7k FE47E 55
M.

0 Zhaolim liie zhir (ZE540%5%) , (X54, no. 873, p. 335, b05-12) .

™ Zhaolin liie zhir (ZE:40%5%) , (X54, no. 873, p. 334, a06-07) .

2 Hans-Rudolf Kantor, '“Right Words are Like the Reverse'—The Daoist Rhetoric and the Linguistic
Strategy in Early Chinese Buddhism', Asian Philosophy, 20.3 (2010), p. 300.
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The Zhongliin and the Doctrine of Fourfold Negation

The locus classicus for the doctrine of four-cornered negation /\-f, which
Jizang applies as a catuskoti PUx], is the opening verse of Nagarjuna’s MMK:
“Neither emerging nor passing into non-existence; neither permanent nor
discontinuous” " “RNEEJTRAR » NEINAET | .

In recent years, Professor Jan Westerhoff has explored the various
interpretations that Nagarjuna’s chapter “The Contemplation of Time” (Kalapariksa)

(A% L )-- the most terse of the karika-s at only 6-gathas {8 -- has generated.73 As
discussed above, Séngzhao explored this extensively topos in his discourses in
borrowing from the doctrine of fourfold dialectic, the catuskoti.

The first 4 verses of the chapter on “The Contemplation of Time” address the
question of the existential dependence of the three periods of time ={HfH%#. In the
second gatha, Nagarjuna thus rules out the existential interdependence between the
three periods of time: "

If the present and future were to exist already in the past period of time

Then the future and present would then have existed already in the past period of time.
ERBEER  BARKBLE

RRKIE  FEIER LN

If the present and future were dependent on the past, then the present and future
would already have existed in the past. In this manner, you would have to posit an
infinite hierarchy of times in order to support a notion of existential dependence
between the three time periods. Otherwise, according to the commentator Pingala,
such a conception would lead to the inevitable difficulty of “effects (phala) already
latent/inherent within the cause (hetu). " [RFERE | .

Nagarjuna further rules out existential interdependence between entities in the
three period of times. One analogy that Aryadeva invokes in the Sata-sastra is that of
the “pot” and the “clay” comprising its parts. > If we claim a pot to be an entity

™ Jan Westerhoff, Nagarjuna’s Madhyamaka: A Philosophical Introduction, (New York: Oxford
University Press, 2009), pp. 123-5.

™ Pingala describes this aspect of Nagarjuna’s argument as the refutation of “the casual reliance
between the Three Times” = {HK|{3.

"The Hundred Treatise { Fizfi) reads: “there is no pot apart from the clay - the clay itself serves as the
pot” TEEJESMEAIE - JERN K o 5 T30, no. 1569, p. 172, c18.
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dependent on its parts, both the pot and its constituent parts must exist. Otherwise, as
Professor Westerhoff points out, “we would have a case of a dependence relation with
only one term, since of the relata failed to exist.”"®

Nagarjuna states that the same correlative relation between “upper,” “middle,”
and “lower” [ and “unity” and “difference” —2, should be dispensed with,
along the same lines of his refutation of the three periods of time.

As a denouement to the final verse of his “Analysis of Time” (kala) Nagarjuna
adds the enigmatic statement, “apart from things, how can there be time (kala)?” " &
Vel /S | . In his translation of the MMK, Kumarajiva invokes the rich ambiguities
of the graph ¥ to render the Sanskrit bhavana, as a character rich in connotations in
its meanings of both real and illusory “things.”

As Pingala states in his commentary on the final verse of the chapter, the “Marks
of Time” EffH are unfathomable “f~ B]15. Time is continuous, although it is
impossible to identify durative elements of “time” (kala) , such as the Abhidharmic
ksapa. There is no “time” apart from conditioned entities, thus it is impossible to
envision of time apart from the broader stream of causes and conditions fH%&:

Seeking its existence throughout the three periods of time, the temporal series cannot
be found.

If is it not-existent within the three periods of time, then what temporal series exists?
=HFSRAE - HEAEE
B > A AEEE 2

In such statements as the above, Nagarjuna demonstrates the absurdity of
conceiving the three times as isolate entities (svabhava). Where is the abiding
substance to be found amidst the ineluctable flow of time? Likewise, how may we
conceive of the three times outside of the broader context of the temporal flux
(samtana fH%5)? The question of phenomenal things (wu), which subsist in time,
cannot be thought as “abiding” {¥ in any single period of time. And yet, without
“things”, there is no “time” H¥F to speak of. As JEkang states in his commentary on

"® \Westerhoff (2009), p. 125.

" Zhongguanlin, “Chapter 21 on the Contemplation of Formation and Dissolution” ( FH#zf=iHk 1%
e+, (T30, no. 1564, p. 29, b16) . See Master Yinshun’s EJJIE;Af gloss on this verse,
Zhongguan lunsong jiangji { P& NEEEC) L p. 398.
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Nagarjuna’s sixth verse: “there is time due to phenomenal things, phenomenal things
thus comprise the essence of time.”"®

To the Chinese Madhyamika authors such as Jizang, this insight reveals the
illusiveness of the ekstasis, which fades incessantly into the temporal flow. The
present moment fades into the past, and yet, the past and future are unfathomable
apart from the three ekstases. “Apart from transformation (bhavana %)), where is time
(kala B¥) to be found?” " B fa[ GHF 2 |

Nagarjuna emphasizes the soteriological impact of the “emptying” of svabhava-s
E'ME or inherent natures of entities in the three times. To Chinese Madhyamika
thinkers such as Jzang, Nagarjuna and Aryadeva offer the “antidote”¥],% to alleviate
the Abhidharmika mindset based upon the svabhava-s. In his analysis of conditioned
factors and time, Nagarjuna seeks to counteract the tendency by the Abhidharma
scholiasts to hypostatize dharma-s as “real factors” &%, as such entities are always
effaced by the Ultimate. This apophatic approach entails the refutation of a notion of
time (kala) as composed of durative elements, such as a self-nature or discrete
“moments” (Ksaza).

To borrow from the late Richard Robinson’s felicitous phrasing: “Nagarjuna
holds consistently to one sense for each term — that of a svabhava, while Séngzhao
switches back and forth between the two senses of his terms. It is not that Nagarjuna
was only interested in refuting things while Séngzhao was trying to prove ‘positive’
propositions, but rather that Nagarjuna maintained a consistent and single point of
view, while Sengzhao films the same scene with two different cameras. "

For Séngzhao, the revelation of the Ultimate Truth involves the examination of
the realm of conventional phenomena from both the perspective of their constant
“motion,” as well as immutable “stillness.” This bipolar analysis of phenomena in
terms of their dual features of “impermanence” ‘% and “continuity” A B,
“stillness” and “motion,” initiated a pattern that would steer the direction of Chinese
Madhyamika analysis in the later centuries.

Jizang’s Commentary on the Zhonglun (Zhongguanlun-shii)

In any attempt to address the intellectual development of the Chinese
Madhyamika tradition, we must eventually take into account the doctrinal and
philosophical controversies that preoccupied such thinkers as Jiang. These
controversies stem from doctrinal debates between Abhidharmika thinkers -- such as

" TRYERE > HIY RS o ) ZGLS, T42, no. 1824. p. 131, ¢26.°

™ Robinson (1967), p. 150.
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those associated with the Sautrantika and Sarvastivada traditions -- concerning the
analysis and taxonomy of dharma-s (dharma-pravicaya #%%;£), and the associated
theories of time and temporality. How does JZang envision of Nagarjuna’s karikas as
a vehicle for philosophical discussion and polemical engagement with rival
Abhidharmika traditions regarding the question of time (kala i%)?

But first off, we briefly turn to the organization and structure of Jizang’s
commentary. The following discussion shall clarify Jizang’s approach to the “root
text” of the Zhonglun.

The Chapter Divisions £}¥| of the Zhongguanliin-shii

Jizang adheres to a system of threefold chapter division =Ez47%} in composing
his Zhongguanlin-shii:*°

“Explication of Terminology”#%+4: Chapters 1 through 25
“Unfolding of the Teaching”B#r, corresponding to chapters 26 and 27
(excluding the final verses of the chapter)

3. penultimate and final verses of Nagarjuna’s “Contemplation of Mistaken

Views” ( BEFB RLin )

This specific method of threefold chapter division 47#| derives from the Mt.
Shé Master Senglang {%EH.2" However, J&ang attributes a similar tripartite division
to the 5™ and 6™-century Three Treatise masters in the North, who developed this
method of meticulous chapter division £} in contrast to the early commentator
Tanying, whom Jizang describes as having rather been engaged in “direct
commentary” ELfZFE on the text.? In his commentary to Nagarjuna’s verses on the

8 SATO Seijun FEAERIE, “Kichizd ni okeru Butten kaishaku-ho no tokushitsu,” (558 (233 1F % 1A Hufig
WIEORFE) |, Chitgoku Bukkyé shiso-shi no kenkyi HEULABUESEEL DWFFE) | (Tokyo: Sanki-bo
bussho-rin [LI&F i Z4k, 1985) , pp. 87-95.

# Satd Seijun (1985), p. 86

8 The Commentary on the Zhanglin, “Contemplation of Causality” ( F#HaER - BHR%% ML) reads:
“There are in total two types of exponents of this sastra: firstly, those who engage in the direct exegesis
on the text; secondly, those who engage in the teaching method involving the division of chapters. Just as
Téanying’s commentary clarifies: “This sastra is comprised of four fascicles and 27 chapters. In

apprehending its great source teaching of refuting the sickness of the views of discontinuity and
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“Contemplation of Conditioned Arising” (ER[N%% 5. ) , Jzang reports:

Since the time of the masters at Mt. Shéling there has been the received method of
dividing the 27 chapters of the Zhonglun into three sections: the first 25 chapters refute
the delusions of the Mahayana and further clarify the Mahayana contemplations. The
second section contains two chapters (“The Contemplation of Twelvefold Conditioned
Arising” (-t " [A% ) and the “Contemplation of Mistaken Views” ( B4S Rk ) ),
which refute the Hinayana delusions and distinguish between the Hinayana
contemplations. The third section (including the penultimate and final verses) further
clarifies the Mahayana contemplations and eulogizes the refuge in the Buddha. T E#&
SEEAR T Pl R =B L W) T AL BRI R IR TEEIT A Wi » B/
TRk B NI T - 55 = B ARIAT - HELER (G - 4 ®

Where does Nagarjuna’s “Analysis of Time” (Kalapariksa) fall into this scheme?
It falls squarely into the “Explanation of Terminology,” along with the first 25
chapters.

In the following chapter, we shall first turn to chapter 7 on the “Contemplation of
the Three Marks” ( # =4/ ) . The subsequent section will address Jizang’s exegesis
on the “Contemplation of the Three Marks,” which further elucidates his analysis of
the question of the time in the MMK.

“Analysis of the Three Characteristics” (&= )

It is worth noting that here that Kumarajiva’s translation of the Chapter heading
differs from that of the classical Sanskrit, which describes the “Examination of

eternalism, [we recognize] the sastra as expounding the Two Truths and the Middle Path. Thus, in
accordance with this Middle Path we give rise to the True Contemplation.” Secondly, the Northern
Three Treatise Masters clarify: “this sastra is comrprised of four fascicles which may broadly be
clarified as three sections: the first comprises the first four verses (gatha-s), which propound and discuss
the great source teaching. The second section starts from the refutation of the four pratyaya-s and
continues until the “Examination of Views”, refuting delusions while manifesting the Source Teaching.
The third section, comprising the last verse eulogizes taking refuge in the Buddha.” TF#sm& A —
T HAEREE S T BIEPT - s s T ERSCEINE - Tt o HERSR AR
&l - B2 BTSN - i - SRR ESATER -, 5 dE =5 HERSCA TG -
RHZE - WAMUE - BEmASE 55~ 1Enf T4 > DUFZE (P Ram) » B - 56= &
% —{SHESHER(E o 4 T42, no. 1824, p. 7, c2-7.

8 ZGLS, T42, no. 1824, p. 7, c24-28.
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Formations.” (samskrta pariksa). Kumarajiva frequently uses the graph xiang f§ to
render the Sanskrit terminology, “laksana”

In any case, the “Contemplation of the Three Marks” (#{=FH/:) entails a
detailed refutation of the Abhidharmika conception of the three characteristics of
“generation”4f, “abiding™{¥, and “senescence”}.

In the Abhidharmika taxonomical context, “time” is envisioned as an outgrowth
of the “dharma-s disjoined from mental [and material] factors”
(citta-viprayukta-samskara-dharmas-s ., N FHFETT7£) . This oft-disputed category of
dharma-s includes the so-called “conditioned characteristics” (Sariskrta laksana) such
as “the characteristic of generation”4:#H, that of “abidance”{¥:fH, and “senescence”
.

Debates between Sautrantika and Sarvastivadin thinkers, such as those unfolding
between such luminaries as Vasubandhu and Samghabhadra, centered around the
issue of the sarskrra-laksana-s 5 Fs4H and their respective inclusion/exclusion from
the category of the citta-viprayukta-sarmiskara-dharma-s.

Suffice it to say that Sarvastivadin theorists regarded the sarmiskrra-laksana-s
“Real Factors™ &34 .3*According to the Sarvastivadin conception, these factors pertain
to a svabhava 51 or “self-nature.” Interestingly, the Chinese terminology zixing H
14, was also used to describe the Samkhya theory of prakszi. As Jzang commentates
in his Zhongguaniunshii { "PEERET) -

The Non-Buddbhist sects (Tirthikas) remain attached to the theory that prakyzi has the
capacity to give rise to the sentient beings. When sentient beings pass away they return
to their self-nature (i.e. prakrti). Self-nature is thus the nature of mundane existence tH4:.
Thus the many genera of sentient beings return to be reborn in the various heavenly
realms. ShEETEVEREARA - RASERER B - BYEREENE - RS AE
o EERg o

The refutation of the Sarvastivada theory of the “real existence of past, present,
and future factors” is critical to Nagarjuna’s philosophical project. Although there is
no explicit reference to this doctrine, or to the Sarvastivadins specifically, in
Nagarjuna verses, this is a line of critique that is drawn into an explicit position in the

8 Collett Cox, Disputed Dharmas, “Four-Conditioned Marks,” pp. 133-158.

8 ZGLS, T42, no. 1824, p. 36, a10-11.
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Chinese commentarial tradition on the Zhonglun.

At the heart of Jizang’s analysis of Nagarjuna’s verses, and his polemical stance
Vvis-a-vis the Sarvastivadins, is his aversion to describing “time” (kala) as composed
of dharma-s pertaining to the past, present, and future periods.

For Nagarjuna, to posit discrete factors that serve the function of leading factors
from states of non-being into being, leads to a conception of time as composed of
infinite hierarchy of entities, all corresponding to “past,” “present,” and “future”
moments. The factor corresponding to the current moment of “abidance” must have
existed in the past moments, thus there must have been previous factors generating the
factors corresponding to the past moment, mutatis mutandis.

Jizang is cognizant of the difficulties that the Sarvastivadins face in resolving the
problem of the existence of factors throughout the three periods of time. Jzang thus
describes time as devoid of substance, although he states, paradoxically, that without
substance, the nature of time is inapprehendable B#fH~E[#5: “in the absence of
substance there is no time [to be spoken of].” T fEE& i , %

Jizang’s analysis of time revolves around the ontological status of “substance”
Eﬁ%.m Jizang’s invocation of ti here is ambiguous, insofar as in the lexical context of
his usage it draws from the sense of both “essence” and “substance.” The fecund
ambiguity of ti draws from this broad semantic field, although in this case it applies
directly to Jizang’s critique of the substantialist ontology of the Abidharmikas. JZzang
further applies this polemical anti-substantialist stance to the proponents of the
Tattvasiddhi-sastra % & Eifi, whom Jizang vehemently denounces as “Hinayanists.”

The locus classicus for the Tattvasiddhi-sastra’s analysis of time is the “Chapter
22 on the Non-existence of Past and Future Factors” ( {4558 — ) . Here
Harivarman reveals a close allegiance with the Sautrantika view that factors in the
past and future may not be described as existing in any substantive way 7. Even
as for present factors, we may only speak of a sort of provisional existence fizf5 — a
sort of “trap door” to avoid falling into the Sarvastivadin view which leads to the
conception of the continuously abiding nature of dharma-s throughout the three
periods of time.

The refutation of the classical Sarvastivadin theory of the existence of factors
throughout the three periods of time, is part and parcel of the critical ethos of the
Chinese Madhyamika-s. It should be noted, however, that such polemics remain

8 ZGLS, T42, no. 1824, p. 132, a03.

8 For an examination of the Abhidharmic concept of dravya, and its interpolation by Chinese
translators in terms of the Sinitic concept of ti §%, see KoGa Hidekiko #i& %2, “Ubu no taiyd-ron to
samusukara no gainen” { A ORHG & 1T OMEE ) |, Indogaku Bukkyogaku kenkyii ( F[IFEFALZ0F:

W72 ) |, Vol. 33 (1968), pp. 130-131.
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implicit in Nagarjuna’s karikas as veiled critiques of various doctrinal points
associated with the Sarvastivadins.

Jizang articulates these lines of attack as a polemical stance which implicates the
various non-Buddhist and “Hinayana” sects:

Question: now in clarifying the meaning of the three characteristics of generation,
abiding, and extinction as ungraspable amidst the coalescence and dispersion of entities,
why do the Mahayana and Hinayana scriptures speak of both the coalescence and
dispersion of entities?

Answer: long ago, when Kumarajiva had not yet crossed the pass [into China], there
were no upright adepts who were able to access the True Buddhist Law. Having crossed
the passes, the adept individuals and teachings having arrived in China, the superb
individuals gathered together like clouds at one time. Dharma Master Hulyuan of Mt.
Kuang didn’t come, but he dispatched an emissary to inquire of Kumarajiva the meaning
of the coalescence and dispersion of the three conditioned factors (sariskrta-laksana).
Kumarajiva said in response: “the Buddha directly spoke of the internal marks of the
impermanence of the body — birth, death, old age, sickness, death; thoughts
continue ceaselessly, externally mundane things wither and yellow, their decline
and impermanent existence — all this was but to discourage the arising of the “view
of permanence” among the people, and to induce them to disregard worldly things
and to cultivate the Buddhist path. In fact the Buddha did not speak of
synchronous —B¥ or diachronic E§ causation; the theories of synchronous and
diachronic causation pertain to the meanings introduced by Katyayana.”

How may we behold the answer by means of a refuted doctrine? Now, | further refute
this and say: The Sitra of Innumerable Meanings (Amitartha-satra) clarifies the
doctrine of the four characteristics thrice: firstly, the scripture speaks directly of the four
characteristics; secondly, it clarifies the doctrine of non-abidance between incessant
moments of thought; thirdly, it clarifies the doctrine of “generation”, “abiding”,
“change”, and “extinction” in accordance with time (kala).

The Vimalakirti-nirdesa sutra reads: “birth, old age, sickness, and death in
accordance with time, this is what the Buddha spoke as ‘the four characteristics
occurring simultaneously’—H§.”

Question: Why do we say that Kumarajiva’s phrase is not the Word of the Buddha
(Buddhavacana)? Response: the Buddhist scriptures clarify the doctrine of “generation,
abiding and extinction in accordance with time,” the texts never establish the

“synchronous arising of the four characteristics,” a [doctrine] which merely serves to
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refute the theory that sentient beings maintain an eternal mind &.(» and nothing more.
For that is, if sentient beings were to hear that even one thought-moment might
temporarily abide, this would constitute the permanence of that one thought-moment,
and thus there is attachment to the eternal mind which is inexhaustible .0 A~ .

Now we clarify thus: it you say that there is not a single thought moment that abides,
then you are attached to the Mind which is exhaustible #(,5%.% Thus we clarify the
generation and extinction of factors in accordance with time [[JEF. After all, the
Buddha’s meaning was “that if there is no permanence, then how may there be
impermanence”? Now in inducing the enlightenment which recognizes neither
impermanence nor non-impermanence, ® then both views (of permanence and
impermanence) cease for posterity. The clarification of “not abiding even in one moment
of thought” is precisely to explain the meaning of non-rebirth ##4= According to the
Zhonglum, if there is one thought-moment that abides, then there are illusory things #7).
It there is not even one thought-moment that abides, then there are no things, as there are
no things, then illusory things are of the utmost voidness.”

TR S - BETR T =M A5 o (bR IR SRR REREL o BERRE -
REENZEIEE - BT EZRNERK > st A » —IFEE - EUEVARIA K -
B T AR B B BE S CTHESRRE A R B R
oAME IMIER - EINSHER - SAPE TER, - Rt - BEE - B
RF ~ 5 B - —RIGREEEE - 4
AT TR SRERTED ? SRS  T(REFRA) == "M, 1 B
Bt T UURH s R BRSNS 2R B TRIERAE - fE - R OB -

GF) Iz - TRIEEA ~ 2~ 9% ~ BB o g BEEFRER " U0 )

AR S IRFRER © & ¢ Fh&SEH - DRI - (X - L B ORI T AR — I
BRBORAELR "G B o RASRE—REE - ll—aZF o BIET TEORE -
SH R BIEE T Hd o SO BN AE - E. - (REEEE A T E
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8 Pingala’s commentary on the MMK reads: “amidst the various dharma-s flowing day and night,
thought-moments continuously fade into the past, like water flowing without end: this is what we call
‘exhaustion’ Z&.” TEAHEH & - SEREBEE - WARAE > ZR0% T e 5 ZL, T30, no.
1564, p. 28, a21.

# The negation of the third alternative — “neither permanent nor impermanent” [~ (A % v B )]

% Ppingala’s commentary on the Zhonglin, “Contemplation of Causes and Conditions” reads:
“moreover, as the Buddha proclaimed: ‘all conditioned factors (Sasskyra dharma-s) pass into
non-existence with each passing moment of thought, there is no moment of thought that abides even
instantaneously.” T Xz : T—{I B BiEe - & > E—2fFE o 4 (T30, no. 1564, p. 3, a24).

%1 ZGLS, T42, no. 1824, p. 78, c20-09.
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The above excursus centers upon Jizang’s refutation of the extreme views of
“nihilism” [ i and “eternalism” & H.. Jizang’s critique of these “aberrant”
theories implicates a group of clustered doctrinal issues.

The ontological status of “dharma-s disjoined from mental [and material]
factors” (citta-viprayukta-samskara-dharmas-s [N FEHFE{T/E) is a perennial question
for the Sarvastivadin thinkers, and continuously generated debate between textual
factions. Furthermore, the ontological status of Dharma-s throughout the three times
engendered heated debates between the proponents of the Sautrantika and
Sarvastivada theories of Abhidharma taxonomy under the rubric of “the analysis of
dharmas” (dharma-pravicaya $%;%)%.

Jizang recognizes the multivalency of the Mahayana scriptures concerning the
question of the four samskrra-laksana-s -- or only three, as discussed in Nagarjuna’s
MMK and the Treatise of Twelve Gates.” Indeed, the Vimalakirti-nirdesa sitra
speaks of the four marks PUfH of birth, old age, sickness, and death.

Jizang interprets the Sarvastivadins as advocating three marks, which correspond
to the “factors that are neither mind nor matter” JEEIE LA Of course, JZang’s
reading glosses over a certain disconsonance in the Sarvastivadin Abhidharma
surrounding the status of the “Mark of Transformation” F2fH (bhinna-lak.sana).95

%2 Collette Cox writes: “Though early Sarvastivadin Abhidharma lists of dissociated factors include the
category of conditioned characteristics of conditioned factors, there is some variation in their number.
For example, the majority of early and later Sarvastivadin Abhidharma texts acknowledge four such
conditioned characteristics: birth (jari 4=#H), continuance (stithi {:4H), senescence (jara J§ifH) and
desinence (aniyata f# 7 FH). However, other Abhidharma texts, including certain Sarvastivadin
Abhidharma texts, acknowledge only three, for example, the Aryavasumitrabodhisattvasangitasastra,
the earlier translation or recension of the Jiianaprasthana — the Abhidharmastaskandhasdstra -- and the
Vibhasasastra all omit continuance. Indeed, the question of the number of characteristics as three or
four remains a live issue for later Abhidharma interpreters, particularly in view of the fact that the siitra
passage cited as scriptural authority in support of the existence of the conditioned characteristics also
mentions only three characteristics. In these later interpretations also, the primary problem is presented
by the characteristic of continuance, which would appear to contradict the restricted definition of a
moment and thereby, the Buddhist principle of impermanence.” Disputed Dharmas: Early Buddhist
Theories on Existence, (Tokyo: International Institute for Buddhist Studies, 1995), p. 147.

% Bdilin, T30, no. 1568, p. 162, c15.

* Jizang commentates: ‘apart from the substance of dharmas there are no three marks, thus the
substance of dharma-s coheres in the threefold conglomeration; the three marks are merely among the
“factors that are neither mind nor matter,” and pertain to the sarskara-skandha.” TEEZEL 7 @ BEARS

SMIE =AM - BUERRIER =5 M =MERIEEIRL - BT - 5 T42, no. 1824, p. 77, a28-29.

% Apitanlim: “Bach conditioned factor universally possess the four marks of birth, abiding,
transformation, and senescence. The change of state (avastha?) within the mundane realm thus leads to
generation. The change in transformation (bhava) having completed, there is abidance. The causal
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Of course, this is an issue left unresolved in the MMK itself, for Nagarjuna’s
verses speak of the “three characteristics” =#H, while Abhidharmika traditions such
as the Sarvastivadins often propound a taxonomy including four samskrra-laksana-s.
The Sata-sastra illuminates upon the Three Characteristics of generation (jari =4H),
abiding (stithi {3:4H) and the mark of senescence/destruction 524 (vyaya-laksana).

In any case, from the Madhyamaka line of analysis, the negation of the three
samskrra laksapa-s as “real factors disjoined from mind and matter” is a line of
critique elaborated in Nagarjuna’s Twelve Gate Treatise (- —[7zf) in the eleventh
chapter on the ‘Contemplation of the Three Times’( ¥ =H#[" )and the Fourth Chapter
on the “Contemplation of Twelve Gate Treatise -+ [z « ERAEFIZEPU) , which
further elucidates Nagarjuna’s position regarding three samskrra-laksana-s 75 F54H.
Although this problem of the sariskrtra-laksana-s clusters together a series of doctrinal
controversies and inherited debates, Jzang uses this specific issue of the as a platform
from which critically assess the various stances of the received sastra-s, and to further
question the authority of Kumarajiva as the inviolable exponent of Madhyamika
orthodoxy in China.

As a source for his critigue of the Sarvastivadins, Jizang continously cites
Sanghadeva’s {G1iELEE translation of the Abhidhama-hrdaya-sastra (e 20
) . This particular text proposes arguments for the real existence of dharma-s in the
three periods of time =& 7. As Sanghadeva’s translation reads:

The theory of the real existence of factors throughout the three times (sarvastitva) was
established the Sarvastivadins. Why? Answer: while perceiving the past and future from
the standpoint of the present there is thus a positing Jifiz% [of existent factors in the past
and future]. If there were no existent factors in the past or the future, then there would
be no manifestation [of those factors] in the present moment. If there were no existent
factors in the present, then there would be no conditioned factors [in the past and future].
By this token, factors exist throughout the three periods of time -- you may not say that
this is false! T 5 = {HE%E S o LRSI « i ¢ il 2 2% SRS BE 2 -
AR R - RARE - AR RN - B et > e TAERE S 2

efficacy [related to the factor of abidance having declined, there is transformation; with the ceasing of
the transformation there is senescence. These three marks are called the “factors disjoined from mind
and matter” T —UJH RiAE - ZAUM - A& - - 828 e > &k SR EI > BT
CUEEhE » R TR - #U% - HAEER T O AERETT S o 5 T28, no. 1550, p. 811, b18-20.
s¢Verse 4 of the “Analysis of Combination” ( %1 L) from the Zhonglin reads: “Not only can no
difference be found in the dharma-s that are seen and the rest can any difference in characterstics be
found; But all existent dharma-s are without different characteristics”

JHEREE  EERE
FrE—UlL  EINERAT
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BAE=M BEhg e ™

The Sarvastivadin theory of time is synonymous with their ontology based on
“substances” (dravya-s E#g) . The substance of these real entities is rooted in their
real existence from the Ultimate standpoint (paramartha-sat), and accordingly
subsists throughout the three periods of time.*’

Paramartha’s E.& translation of the Abhidharma-kosa- bhasya [ir] B2 72 BE{H &
&) |, outlays Vasubhandu’s critique of the existence of real things /A% in the
past and future periods of time. As to the claim that factors pertain to “substances” &
#% which exist from the Ultimate standpoint (paramartha-sat), Vasubandhu opines in
that dravya-s in the past and future are non-existent. The casual efficacy (karitra 7J)
of factors only exists in the present moment. Their causal efficacy spent, such factors
fade into non-existence.

At this juncture, | believe that it may be useful to draw upon Jizang’s
commentary on the 1¥ verse of the “Contemplation of the Three Marks” ( ¥ =45 ),
which reveals a nuanced interpretation and refutation of the various theories of time
expounded by Buddhist and non-Buddhist traditions, each extensively documented in
the ZGLS.

The refutations of the Sastra-Master Nagarjuna are meant to expound the verbal doctrine
of “non-abiding thoughts” in order to induce understanding of the Mahayana Buddhist
scriptures amongst the various Abhidharmika sects £%05. The refutation of “coalescence
of factors” is precisely the refutation of the Sarvastivada theory, which requires the
mutual support of the three characteristics (sarskrta-laksana) for the generation of
conditioned factors. The refutation of “dispersion” is the refutation of the Darstantika
theory of “the establishment of the three characteristics (Sarmskrta-laksapa) within three
moments (ksaza-s). This verse further refutes the Abhidharmika stance. The
Abhidharmikas have two theories: the first regards the substance (dravya) as remaining
the same throughout time, while the functional activity (karitra) differs between
previous and subsequent moments. The theory of difference in functional activity
(karitra) between previous and subsequent moments is “dispersion”; the essence
(svabhava) remaining the same through time is “coalescence.”

The second theory [pertaining to the Abhidharmikas] is that of the essence and

% T28, no. 1552, p. 963, b4-7.

°7 The third chapter of this thesis shall explore in greater depth the arguments for this theory presented
in the Sarvastivadin works translated into Chinese from the 5"-7" centuries.
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functional activity remaining the same throughout time, but it is merely that at the time
of the generation of functional activity, the functional activity of the factor of generation
(jati “:#H) is strong, and the functional activity of the other factors is weak.

Thus the verse also refutes this theory. The Sarhkhyans have that “future self-natures are
existent, that they existent in their current mode of being, although their existence from
the past remains opaquely latent.”The Tattvasiddhi-sastra reads: “although the
substances of the periods of time coming and going (i.e. past and future) are
non-existent (abhava), they pertain to the meaning “then [currently] existing
factors.”®® Present [factors] are only existing in the present and pertain to the
meaning of “future non-existent factors” =gz, *

PGmERE - BUER T — M) 25 CrEsipa st - o TR, DY TEE
BELF 0 LTER 0 T = SR o AL - BEES T =R =
e Xt—{Elii B - BREAT R — = T Ae L [EE > HATR > FARZE B -

TRe L FERE TR = AR ER - (HE AR - T AR B5R - BREA S
H - mu«%ﬁaﬁzm s BN TRIRMA  BRIEEA S Bk iﬁz% (Fiam) = T&
FBERMAYES  FERRA  "MAEESRT -

In the above passage, Jizang forefronts Sarvastivada/Sautrantika debates on the
nature of “causal efficacy” (karitra) and its duration in time. This approach is invoked
in the critique of the Abhidharmic traditions of the Sautrantikas and Sarvastivadans,
which rely upon the notion of karita or causal efficacy {EFH'%? to distinguish the
presently active dharma from innumerable dharma-s of the past and future, which

% Here Jizang aticulates a critique on the Sautrantika doctrine of factors as only existing in the present
moment: “Karma pertaining to current factors fades into the past, although without developing the
[future karmic] result (phala) , [these factors] abide eternally in the present.” This is in fact the
same as the Sarvastivadin doctrine of “eternal abiding” (nitya). The subsequent fruit give rise to the
karmic result, then [the fruit] again fades into the past — this is the same as the Mahasamghika nihilistic
doctrine. Moreover, the Tattvasiddhi-masters and the Masters of the Zhuangyin Temple state that
“karmic factors fade into the past as their substance (dravya?) is non-existent, and thus due to the
meaning of then currently existing factors having then attained fruition.” TT ¥RfE¢ | & T
RIGREF - AL - EEES T EFR o RIEISE - [BHE © FEE e - ) (E) Bl 3
B TESBRLIE RN A Y ABLIESE - 45 T42, no. 1824, p. 118a24-25.

% This statement seems to be pointing towards the Sautrantika position that only present factors actually
exist. Present factors may only be described as existing within the present “moment” (Ksana).

100 7GLS: “The text of the Tattvasiddhi-sastra states: the three conditioned factors all existent in
thepresent. If the factor should pass away, then the two conditioned factors (of generation and abidance)
reside in the present, and the conditioned characteristic of senescence resides in the future T(EZER~C)

o EHRERAEEAE - BRERE R AT MIMAEARZK 4 T42, no. 1824, p. 86, c16-17.
101 T42, no. 1824, p.79, a13(10)— b26.

192 paramartha renders karitra through the character Ii /7, while Xuanzang often translates the term with
the compound zudyong {EF.
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exist throughout the three periods of time.*®

that there are no real “essences” or latent factors in any of the three periods of time.
Even to posit an evanescent entity pertaining to momentary causal efficacy would
contravene the emptiness of conventional phenomena and of all temporal entities.

The Madhyamika goes so far to state

Chapter 3: On Three-Treatise Master Jizang’s Refutation of
Sarvastiva

In clarifying the touchstone doctrine of the Sarvastivadins — the theory of
Sarvastiva™®-- Jizang draws upon Buddhavarman’s JZFEREE translation of the
Vibhasa Sastra (] L2204 ) (hereafter, simply VS)'®:;

The Vibhasa Sastra reads: In order to refute the other theories we thus clarify: the
dharma-s themselves are time, when the dharma-s are impermanent their time is
impermanent.’’®This is to determine that time is posited as a provisional existent
(prajiiapti) in accordance with the dharma-s; without dharma-s there is no distinct time.
Although there is no distinct essence pertaining to the three periods of time, the
dharma-s existing within time are certainly not inexistent.” T(Z/b) = T Bk » &R

B : VAR - TAMEERSREY o (W N Tk (B T L Bk A R T -
T=At ) 2B B T AURE ) MR 20k  BEREARE o gy

Jizang’s summary of the Sarvastiva doctrine harkens back to the basic distinction
between provisional factors and real existents. For classical Sarvastivadin theorists,
the provisional factors are contingent upon the real existents {00 (¢ E . Provisional
factors, by definition, are established from the standpoint of the conventional truth H:
{&&1, and may not be described as “real existents” & ;% from the Ultimate standpoint.
There a basic dependence between prajiiapti and real existents, and, by extension,

103 For Vasubhandu’s criticisms of the Sarvstitva —JJ75 theory, see Collett Cox, Disputed Dharmas:
Early Buddhist Theories on Existence, (Tokyo: The International Institute for Buddhist Studies, 1995), pp.
148-150.

10%«A1] (Skt.: sarva) [dharmas] exist (Skt. asti) in the three times: fuure, present, and.past.”

195 This was originally a 100-fascicle translation, although only 60 fascicles of the translation survive —
see Gdaoséngzhuan, T50, no. 2059, p. 339, a24-28.

198 This phrase as cited does not appear in the Northern-Liang J£;5 translation of the Vibhasa Sastra
(Pl B = FR 2 Daw ) |, although it perhaps pertains to the content of the later folios which were lost?

197 ZGLS, T42, no. 1824, p. 130, c09-12.
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between the Conventional and Ultimate Truth. Time (kala) is inextricable from its
components — the various dharma-s — which are ultimately real f5#: 74, although as a
secondary structure rooted in these real factors, time might only be described as a
provisional existent {£3#475. This provisional existence stands in contrast to “space”
(akasa [EEZ=), which, by definition as a “real factor” — represents a sort of irreducible
component of reality.

This basic stance which derives from the ancient Vaibhasika thinkers is further
revealed in the basic arguments for the theory of sarvastitva presented in the old
Chinese translation of the VS:

If there were no existent past and future [factors], then there would be no established or
un-established factors: just like the “second head,” the “third arm,” or the “thirteenth
entrance” (beyond the twelve entrances), there would be no established nor
un-established factors. It there were no past and future [factors], then there would be no
established nor un-established factors. As there are existent established and
un-established factors, we thus know that the past and the future pertain to real
characteristics.

PSR ARARE ARG B - B TE - BE=F - B EA - fE
ARG - DEELE o AL - R - HjfE %-Xﬁﬂoﬁﬁﬁ%-xw
it AIRIAVEIBZE - RIEE TEAME e 5 7

The existence of the provisional factors is predicated on the existence of real
factors. Just as in the case of the absurd formulations such as the “second head” or the
“third arm,” we may only speak of such absurdities with relation to their “real”
components, such as “head” or “arm,” etc.

Jizang associates a similar viewpoint with the Samkhyans #; A, who, like the
Sarvastivadins, apprehend the provisional status of “time,” and yet are not cognizant
of the correlative dependency between time and entities.’*® “Time” and “factors”
trace a reciprocal relationship than applies both ways, a fact that the Sarhkhyans

198 The Mihg-dynasty BHik A edition listed by the Taishd editors has the additional three characters
“The Six Skandha” 752,

109 Fascicle 40, T28, no. 1546, p. 294, a01-06.

W0 Zhongguanlinshii, “Contemplation of Movement” ( FEHRFR - 8 E 3 )  “Although the
Samkhyans are aware that time (kala) is posited as a provisional existent in accordance with the
dharma-s, and that there is no distinct time apart from the dharma-s, they are unaware that the dharma-s
are likewise posited as provisional existents in accordance with time, and that [apart from temporality]
there are no distinct dharma-s.” T #EmifE IR AT - AR > RAARHMES 0L #8AR]
7 5 T42,no. 1824, p. 55, ¢24; see Bdilunshii, T42, no. 1827, p. 297, a08.
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remain unaware of.

At this point, it may be instructive to draw from a passage from the
Buddhavarman’s translation of the Vibhasa Sastra which illuminates upon the
relationship between provisionally-established and real factors.

Moreover, if there were no past and future, then there would be no present. Why?
Because the present is posited Jifizz on account of the past and future. If the
[factors within] the three temporal periods did not exist, then there would be no
conditioned factors (samskrra-dharma-s). Why? Because the unconditioned
factors (asamskrra-dharma-s) are posited on account of the conditioned factors.
If there were no conditioned factors nor unconditioned factors, then all dharma-s
would not exist. If all dharma-s did not exist, then there would be no liberation
and no deliverance from suffering. In order to induce people to not give rise to
this fallacy (i.e. the denial of real factors in the past and future), we thus speak of
past and future [factors] as pertaining to real characteristics.

PR HERE - AR - AEEERAE « FrPAE ] 2 DUAIBE - A2k i
BT - =t o B A RS - B TERE ) TNE T RRE - BT
LR 2 AR TR R BRI TR - A AR - T RRE L Al
— YNk - iUk - RIS - (R - AR - BER L - KRR
gAEM

For the Vaibhasikas, the problem of “time” cannot be viewed apart from the
broader framework of the analysis and taxonomy of dharma-s (dharma-pravicaya £
7). There is no individual/discrete factor which comprises “time;” thus time might be
thought of as arising as a provisional distinction. Provisional factors are contingent
upon real existents" {ELMXE . This is parallel to the correlative relationship between
conditioned and unconditioned factors. As Jzang opines in:“apart from the dharma-s
there is no independent ‘time’ ¥ A4RIAE 2 OF course, the early Sarvastivadin
theorists would classify “space” (akasa [ Z5) as a real factor, albeit
“unconditioned,” and yet, “time” does not qualify as an discrete factor. Pingala’s
explores the status of the asamskrra dharmas-s in his commentary on the
“Contemplation of the Three Marks” reads:

W Ipitan piposhalin, T28, no. 1546, p. 294, a27-h03.

112 7GLS, T42, no. 1824, p. 55, ¢19.
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All conditioned factors (samskrra dharmas-s) fade away with each passing
moment of thought, thus there are no dharma-s that do not pass away into
non-existence. Without conditioned factors, there would be no definitive
unconditioned factors. Unconditioned factors solely pertain to a nominal
designation, thus we say that there are no such thing as “immutable dharma-s ”
F—UIH REs o BURARROE - B " AR AERE TEE TR
Bk (BERT > BEEAREKIEERSE -,

Pingala views the unconditioned factors as merely nominal entities, while not
corresponding to real substances ;£#&. The conception of asarmskyra dharmas 4 £ %
as sort of atemporal entities (i.e. “space,” etc.) is anathema to Nagarjuna’s teaching on
the emptiness of conditioned-arising. Pingala engages a phenomenological reading of
asarmskrra dharmas as pertaining to successive moments of thought &:. Given that
“real factors” ‘&%, as defined by the Vaibhasika-s, subsist for only a single moment,
how might you identify any factors as immune to senescence A~ J&;%? Pingala’s query
bespeaks an inconsistency in the Abhidharmika taxonomy of dharmas, divided
amongst conditioned and unconditioned factors, of which only unconditioned factors
are said to be “eternal,” while all other factors persist though only a single moment
FIFHH,. Unconditioned dharma-s are “strong” and thus do not require causes or
conditions.™* Their status might well be described as “atemporal” insofar as their
activity is independent of causes and conditions, existing well beyond normal
temporal flux. Pingala interprets this “atemporal” status of unconditioned factors as a
complete lack of activity or causal efficacy.

Unconditioned factors are bereft of self-nature. Due to the cessation of activity Ji& &
they are called “unconditioned.” Indeed this is why we speak of “neither arising nor
ceasing”as the mark of the unconditioned. Moreover, they have no self-characteristics
(svalaksapa/salllaksana), thus they are non-existent dharma-s and lack the capability to
serve as the marks of dharma-s. Just as a hare’s horns or a tortoise’s hair, they cannot
serve as the marks of dharma-s. T4 f At » A B4 TR - BHGRAR 4 -
KW - % TR BEAM  BEE - RRERVEIEM - W%RA - BEE R
O (= I

113 T30, no. 1564, p. 11, a25-26.

YWThe Apitan pipéshalin (VS) reads: “The self-nature (svabhava) of sarmskrra dharmas is weak and
they are thus maintained by causes and conditions. The self nature of asamskrfa dharmas is strong and
they thus do not require causes and conditions. Just as a weak man requires other’s assistance to stand,

while a strong man does not require any assistance.” 5 BiAMm AN - it AR ERNERN
& o WARBIRMME 5 W AIREARAE < 5 T28, no. 1546, p. 86, b30-c1

115 T30, no. 1564, p. 9, a22-24.
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The ontological status of unconditioned factors, as well as the question of their
causal efficacy remain issues that loom large over the Madhyamika commentarial
tradition, especially in its critical interpretation of Sarvastivadin thought, and
represent issues that Jzang would engage in depth in his Commentary on the
Zhonglun.

The Existence of Real Factors throughout the Three Periods of Time

In the traditional Vaibhasika content, time is spoken of in the “reversed”
sequence of the future, present, and past. Factors emerge from the future, gradually
migrating through the present and past. As Jzang commentates:

The Sarvastivadins within the Buddhist tradition propose the theory that the three times
have real existence, thus the original nature of effects (phala) reside in the future period
of time. The future converges into the present, which from the present fades into the past.
The three times exist eternally, thus we speak of the “view of permanence.” T {#/AE N fE
B T4 F IR T AR TR o TR B TR R THE
S Y b - = I 2 S AT

The continuous existence of svabhava throughout the three times is the
touchstone of the doctrine of sarvastitva. Jizang thus opines in regarding the
Sarvastivadin conception of the self-nature 14: of dharma-s.

The Hinayanists remain attached to the theory that in possessing a determinate
self-nature, future factors emerge, arising from the future into the present: this is
what they call “generation,” as well as “the real nature.” /N7 A » $h T 2R3k

TEAMEE ) R  REARERAE Bk T TR TR o0

Jizang’s Commentary on the Twelve Gates Treatise - —[9zmi) further
explores the question of the svabhava and its duration in time:

Y8 Zhongguanlin-shii, “Contemplation of Causes and Conditions” ( HH#RET « BRG ), (T42, no.
1824, p. 24,a1-3) .

17 T42, no. 1824, p. 23, al3-14.
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The Sarvastivadins state that the factors pertaining to self-nature (svabhava)
exist in the future, although arise [in the present] through assuming the
provisional aspect of conditions. Just as wood possesses the inherent nature of
fire, although only in assuming the provisional aspect of the condition does it
generate/transform into the fire. TiEZEL 2~ @ KAKH "TBME - B "4 HI
o IAREKYE - ] T4 RIREEK - 5 P

The conascent arising of the samskrta laksapa-s is critical to the Sarvastivadin
analysis of the synchronous causation, which includes of the “9 factors” " J1;% |
comprising the dharma itself 7<%, along with the “four fundamental aspects”PUAAH™®
of generation 4, abiding {3, change £, and senescence Jj, as well as the four
derivative aspects VUfiEtH of the arising of generation (jatijati 4=4), abiding of abiding
(sthitithiti {3:{%), the changing of change (anityatanityata F£5), and the cessation of
senescence (jarajara J&, ). These form the so-called “nine factors™ J1.;Z£, which arise
synchronously within a single ksaza, and thus serve to lead the fundamental factor to
the manifestation of its causal efficacy. Once its specific causal efficacy or
karitralfunction Ff is expended, the function of change assumes priority, the of the
characteristic of abiding desists due to the characteristic of change, which is in turn
followed by the characteristic of senescence thus causing the factor to fade into the
past.lzo

Of course, in accordance with the classical Sarvastivadin doctrine, this is a
synchronous process. And yet, as Jzang notes, how might the characteristic of
senescence be said to follow or tail those of the other four characteristics, if this entire

Y8 Shicr ménlim shii (+—F93%¥%) , T42, no. 1825, p. 183, a02.

119 Jizang refers to this aspect as the “greater characteristics”Aff and the four derivative aspects of
birth and rebirth, abiding of abiding, etc., as the “lesser characteristics”/[\fH: This greater characteristic
of generation is itself generated by the derivative or characteristics, thus assuming the name of the
“[greater] characteristic of generation” /A4 HUEAEFH (T42, no. 1824, p. 80, bO1). In his
exegesis, Jizang alternates between two models of causation — that including 6 sarskyra laksapa-s, and
that including only 8 sasiskrta laksapa-s. Jizang defines the “lesser” and “greater characteristics” with
relation to the limited model of only 6 samskrta laksana-s: “The lesser aspect of generation /N is
solely capable of generating the greater aspect, thus is goes by the name of “the arising of generation.
The greater aspect of generation does not only generate the lesser aspect, but also may give rise to the
six factors (i.e. generation, the arising of generation, abidance, the abiding of abidance, senescence, and
the extinction of senescence) T A4:{HEEA: KAELA 4 » KAEFEIRAE/NVE » BEAE 7502 - 1 ZGLS, T42,
no. 1824, p. 80, b22.

120 The four fundamental charactersitics and four derivative charactersitics differ in terms of their
causal function. While the four fundamental charactersitics exert their invidual causal function towards
the other eight factors, the four derivative charactersitics only exert function towards the specific
fundamental factor that they engender PUZAPURE/Uit—ThAER]. See Xudnzang’s translation of the
Abidharmakosabhasya, fascicle 5 (T29, no. 1558, p. 27, b13).
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process unfolds within a single period of time FOfg—F%? **Given that all real factors
are said to exist throughout the three periods of time, why do the eight
samskrta-laksana-s emerge as conascent with that of the individual factor they adhere
to?

In his commentary on Nagarjuna’s chapter on the “Contemplation of the Three
Conditioned Marks”{ # =#H % ), Jzang illuminates two theories as to the unfolding of
the nine factors and the eight samskrra-laksana-s described by the Sarvastivadins :

There are two doctrines as to the eight conditioned characteristics: the first is that the
essence [of the conditioned characteristics] arises simultaneously, but their function only
applies previously and subsequently; the second doctrine is that the essence and function of
the characteristics arise conascently. As the greater characteristic of generation gives rise to
the lesser characteristic of generation, it is such that the essence and function arise
conascently. TS/ \UHHA =5 © —%& ~ T REENG ~ HFTER 0 = TERAERER, - & TR
4 BT =M K T=/ME S BIRSERS - AR - 5 T R4 A TNE S BIRSH
{ELEEE - 5 %

“'Hirakawa Akira *F-)I|# explains: “Moreover, it is such that when the single dharma is generated, the
four characteristics of generation, abidance, change, and senescence are simultaneously generated. That
is, in accordance with the characteristic of generation, the fundamental dharma along with the

characteristics of abidance, change, and senescence are so generated. However, given that , as such, it
is the case that there is nothing specifically that gives rise to the characteristic of generation, the
Sarvastivadins further posit the four derivative characteristics PUfEAH. Namely, there are the four

derivative characteristics of the “arising of generation,” “the abiding of abidance,” the “changing of
change,” and the “cessation of senescence,” which are such that they arise synchronously with the
original dharma. Thus, the characteristic of generation yields the other eight factors /\i%, and in

accordance with the “arising of generation” is itself generated. Following this, the characteristic of
abidance causes the other eight factors to abide, and the characteristic of abidance itself is caused to

abide by the “abiding of abidance.” In this manner the nine factors are said to arise simultaneously.

However, as the of the factors comprising our material body and mind are numerous, given that each

factor is said to be conjoined with the four fundamental characteristics and the four derivative

characteristics, the numerical quantity of those factors must be vast.” [ 6> C, —IERNEX 5 L x|

A B EOEHESRIFFICAT 2D TH D, MIBARESE, B, O =M & I3 X

STHARLOONLIDITTHDL, LNLENTIIEMZEELODL L DONRRNI LIZRDHDT,
AEITRNC UM 2 32T %, BIBAA, B, R, WO S 0 | AL L FRRFET S

LT D, FLUTHEMIIMO/EEZET, BBITELEICL>TAELDOBNLD LV S, D&

MO ) GEEZFE LS, BOIZEEICL s TEERELDLND EVS, ZO K5I LTI

ERRIFHARL ST 2 Lo, Ly L—FIHRD bt ORERL L E AT DIEIZZHTH 50
B, ZO——OEICUME, REEAFEL TWD & LD, TOHIFEKRICREZDITTH D, ]

Hirakawa Akira *F~)113, “Bukkyd Abidaruma ni okeru jikanron” ( [F4A1AZ - 7 E S L AT BT BHF
fi& ), Koza Bukkyo shiso — Sonzairon Jikanrond s FE{A 2 BAE T I E s HFRAER 1), Vol. 1, (Tokyo

BT ¢ Riso-sha #AEE, 1974) |, p 202.

122 Zhongguanlin-shii , T42, no. 1824, p. 80, c2-4.
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Jizang’s analysis of the sequential arising of factors reduces the issue to the
question of ti #5 and yong F. What is the relationship between the “function” and
“substance” of the conditioned characteristics? The second viewpoint mentioned
purports to account for the conascent arising of the function and substance of the
various factors, without the correlation of the samiskrra-laksana-s to temporally
extended phenomena. And yet, in the case of “generation,” does the greater
characteristic of generation A4 give rise to the lesser characteristics /)M , or vice
versa? If both sets of characteristics are said to emerge in one moment, their
“substance” and “function” would coincide.

It is worth noting that in his exegesis on Nagarjuna’s chapter on the
“Contemplation of the Three Characteristics” ( ¥ =4H /5 ) , Jizang discussion
alternates between two models of causation: the first which describes 8 sariskrra
laksana-s the second that accounts for only 6 factors, thus eliding over the factor of
“change” FLfH () and its associated “derivative characteristic”[#E4H of the “changing
of change” 852 (anyathanyathika).

In his analysis of the samskrra laksana-s, Jizang alternates freely between the
“threefold” =fH and “fourfold”VUtH sequence of samskrra laksapa-s. Jizang seeks
to reveal the intractable issues inherent in either notion. As he describes the
Sarvastivadin model of eight samskrra laksana-s as synchronously arising:

The greater aspect of generation gives rise to the substance of the factor; the nature of
abiding, change, and senescence exists as inherent within the substance of the factor.
The factor having arisen in turn gives rise to the three greater characteristics (i.e.
generation, abiding, and senescence). The three greater characteristics further possess
the nature of abiding, change, and senescence, which much be matched # to the three
characteristics (i.e. generation, abiding, and senescence). The three lesser characteristics
(arising of generation, abiding of abidance, and the cessation of senescence must further
match with the three greater characteristics. The three greater characteristics having
arisen, the lesser characteristics emerge — thus, the nine factors arise conascently in one
period of time. T KA=475RS » TIERSHA(E - 52 - M < JERSEREE - T = K48, B
e ZRMEEARE - £ - AT =M e Z/MEEEMEEZ - RIERRE
IMERE - B —IF T IUE S FEE -

In terms of the fourfold model, each characteristic contains the inherent nature of
the three other characteristics. For instance, the nature of “abiding, “change,” and
“senescence” is inherent within the characteristic of “generation.” Each factor is
described in its likeness to the three other factors (whose nature is inherent within it).
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And yet, each factor’s specific function within the synchronous process is distinct

from that of the others. That is, the function of each factor is manifested sequentially

with relation to the other 7 factors, and yet, for the Sarvastivadins, the entire sequence

unfolds within a single period of time —H. But, it we admit such a sequence, are we

not also admitting the distinctions of “prior and subsequent” within a single moment?

As Jzang commentates in his analysis of the “Contemplation of Causes and Fruits”
(BRI ) from the Zhonglin.

Time is posited in accordance with the dharma-s. If the nine factors mutually arise, then
they should accord to nine separate periods of time. If you say that [the 9 factors]
“mutually arise within one period of time,” then by that token they “mutually pertain

to a single dharma.”
FRSARAANE > A - BIE IS - 5 V0%, IR ke

If you speak of “momentary” #I[H[SJ& dharmas, then by definition they abide for
exactly one moment. The operation of nine individual factors would require nine
moments to reach its completion.*?*

In short, regardless of their inclusion of seven or nine factors, three or four
conditioned characteristics, Jzang argues that these models of causation are unable to
be accounted for coherently. The notion of synchronous causation within “one
moment” has continuously puzzled commentators. How do you account for the
apparent sequence in the operation of the conditioned characteristics?'?®> For Jizang,
the incongruous inclusion of synchronic and diachronic features reveals certain
intractable issues with the Sarvastivadin theory of synchronous causation.

Jizang’s rejection of the conditioned characteristics as real existents follows

123 Zhongguanlinshi, “Contemplation of Causes and Fruits” ( HESGET - BIRSES) |, T42, no. 1824,
p. 133, c02-3.

12 See Pingala’s commentary: T30, no. 1564, p. 29, b13

125 professor Alexander von Rospatt writes: “The Sarvastivadins did not give up their doctrine of the
samskrra laksana-s when they came to view all conditioned entities as momentary. This was
impossible because the four samskrra laksaza-s had become the indispensable corollary of each
conditioned entity, once they had been hypostatized to causally efficient factors which account for the
origination, duration, decay and annihilation of these entities. Thus the e Sarvastivadins had to carry on
attributing the samskrra laksana-s to discrete conditioned entities even after the duration of these
entities had been reduced to a bare moment. This meant that the operation of the four samskrra
laksana-s which really requires a certain stretch of time had to be squeezed into a moment once the
momentariness of all conditioned entities was espoused.” The Buddhist Doctrine of Momentariness,
(Hamburg: Franz Steiner Verlag Stuttgart, 1995), p. 48
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Nagarjuna in its basic focus. As Nagarjuna states in his verses, the characteristics of
origination, abiding, and senescence are inexplicable like maya, or the Gandharva
castle:

Like illusion, like a dream, like a Gandharva castle.
The arising, abiding, and cessation of which we speak
Have characteristics such as these.

WZITRANEF AR R

Py HEARaE™

In the following section I shall explore the theories of temporality corresponding
to the four great Sarvastivadin acaryas: Dharmatrata ##[E2% %8, Ghosaka 287D A,
Vasumitra F17H%, and Buddhadeva {#fZ A. This corresponds to the ‘“canonical”
presentation in fascicle 40 of Buddhavarman’s translation of the MVS, upon which
Jizang relies upon as a primary source for Vaibhasika thought.

Here 1 may add a brief note on the question of the order of presentation in the
Zhongguanlunshii, which traces the canonical presentation in the MVS. Does this
merely reflect concerns of editorial convenience by the compilers of the MVS, or does
it actually correspond to the chronological development of the sarvastitva theory?
Erich Frauwallner argues that Dharmatrata’s represents the oldest theory and thus
comes first in the Vibhasa Sastra’s presentation.’?” K.L. Dhammajoti also concedes
this sequence as reflecting the historical development of the doctrine: “as regards the
above four theories, Professor Erich Frauwallner believes that their order of
presentation represents the actual chronological order of the development of the
theories of sarvastivada, each subsequent one attempting to avoid the mistakes in the

earlier explanation.”*?

Dharmatrata 32 BE 5% 5%

Following his discussion of Ghosaka in his exegesis on the “Contemplation of
Time” in the Zhonglun, Jzang proceeds to elaborate upon Dharmtrata’s #2524 28

126 T30, n1564, p. 12, a23-24.

127 Erich Frauwallner, Studies in Abhidharma Literature and the Origins of the Buddhist Philosophical
Systems, trans. Sophie Francis Kidd, (Albany, New York: State University of New York Press, 1995), p.
192.

128 Bhikkhu K.L. Dhammajoti, Sarvastivada Abhidharma, (Hong Kong: Centre of Buddhist Studies at
the University of Hong Kong, p. 149.
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theory of time. Indeed, Jizang attributes the redaction and compilation of the
4-fasicicle Vaibhasika tract — the Abhidharma-hrdaya-sastra ([R5 ) - to
Dharmtrata, whom was later known as “Fijid” ;£${ in Xuanzang’s 8"-century
translation of the MVS in 200 fascicles.

In any case, following the canonical discussion in the VS ,Jizang characterizes
Dharmtrata’s viewpoint by his reliance upon the concept of change in the “mode of
existence” (bhava Z&) to distinguish between the shifting status of the factors’
existence throughout the three periods of time. Accordingly, JZzang summarizes
Dharmatrata’s theory of time as that which clarifies the “transformation of the factor’s
mode of existence throughout the three periods of time” " = {{HE 8 | |

It is merely the unitary dharma that persist through the three periods of time: the unitary
dharma is existent, although its mode of existence is different. © = ' —% | & T =1t :

Tk BH M HE, B, 2

For Dharmatrata, as the “wandering” dharma traverses time, it undergoes
changes in its mode of existence. Time thus serves as the shifting, though continuous
ground for the peregrinations of the dharma. This notion of time as a constantly
shifting terrain is thus distinct from the Darstantika view which assumes “time” as an
eternal, “immutable” ground. Dharmatrata describes the single dharma courses
through the three periods of time, although shifting through different modes of
existence. And yet, throughout these migrations, the dharma retains its inherent
“substance” which remains unchanged despite the shifting temporal state or bhava:

Thus, the period of time when the gold has been fashioned into the vessel is called ‘the
future’ and the period of time when the vessel is currently being fashioned is called ‘the

present,” although the substance of the gold is continuously existent. T 414 K{Fz% » %
TR o TEAERR R TIRAE L T TS, BA e o

In accordance with Dharmatrata’s analogy, although there are the designations of
“present” and “future” — corresponding to the period of time when the vessel is
“currently” being fashioned, and the period when the vessel will have been
fashioned — the actual “substance” of its material remains constant.***

129 7GLS, T42, no. 1824, p. 130, c16-17.
130 7GLS, T42, no. 1824, p. 130, c17-18.

B3 Dharmatrata’s theory was critiqued as bearing a likeness to the Sarhkhyan doctrine of
transformation (paripama 55#) -- see Collett Cox (1995), p. 140.
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As Paramartha’s translation of the Abhidharmakosa-bhasya ([r] F2 7 B {H
Zm ) (trans. 567) reads:

The Worthy Bhadanta Dharmatrata distinguishes between the transformations in the
mode of existence (bhava), thus positing/establishing the three temporal periods. He
says: “when dharma-s course through time, it is merely their mode of existence that
changes, while their substance (dravya) does not change.” T AKfEREELZE » 3F|TH |
B WAL = o R TEDAITIME > o T AR JE T B

Here | supplement Jizang’s somewhat laconic account with Ancho’s
sub-commentary which cites the old translation of the MVS:

Those who propound the theory of the difference in the mode of existence (bhava) say that
“while the dharma is coursing through time, its mode of being changes, although its
substance does not change.” Just as in the case of gold or copper vessels having been broken
apart and reconstructed, although its visible form may have changed, the matter composing [the
vessel] is identical. Or, just as when milk ferments into cheese, although its odor is different,
its material composition is identical. Thus by the same token, future dharma-s arrive
upon the present period of time, although the future dharma-s are abandoned/abnegated,
their substance remains intact. When factors pertaining to the present arrive upon the
past period of time, while those dharma-s pertaining to the present period of time are
abandoned, their substance remains intact [within the present moment].

THERE 5 NATHER  EREAR ) - EUSRESICER - PAE - &
RS o JRANFLACHEHT - FUREESE > H T R - g T ARRE ) B DB
Bfs TR o ANEH TEE ) - BURAZREAR  MHEHEE  AEEED -

133

Although the dharma “casts off” #& its previous mode of existence in the future
when arriving upon the present, there is no change in its substance or essential nature
(svabhava). As in the case of the gold vessel, each time a new “entity” is fashioned, it
yet adheres to the selfsame piece of gold which is further involved in the process of
transformation through the three periods of time, and yet whose essential mater
remains the same throughout this process of temporal change.

132 729, no. 1559, p. 258, a01; see Chen Shixian’s (2008) gloss, p. 25.

133 T2255, no. 65, p. 202¢07-c11. See Apitdn pipésha lin, fascicle 40, T28, no. 1546, p. 295, c09-13.
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Ghosaka /D

The Vaibhasika master 223> A_( Ghosaka ) ***is known for advocating the theory
of the “difference of laksana” (laksananyathatva HH $£) to explain temporal
phenomena. As Jizang reports, based upon the canonical account of the MVS:

Each period of time corresponds to two periods [i.e. the previous and subsequent periods
of time]. Just as when a man wears a tricolor garment of azure, white, and black, the
single color [of azure] is the central aspect, while the other two colors [white and black]
are the embellishments.

At - W—AFF -0~ B8R —BRIE —BRFE-, 7

That is, each moment or ksapa would pertain to the adjacent previous and
subsequent moments. It is for this reason that Jizang characterizes Ghosaka as
advocating the doctrine of the nine temporal phases/1ft:#, with each of the three
period of time corresponding to current moment as well as immediately previous and
subsequent moments.

However, as Jzang argues, Ghosaka’s theory leaves little recourse to avoid such
a vicious regress. The laksapa-s pertaining to the current moment must be inherent in
the past, thus the characteristics associated with the previous moment must reside in
the moment previous to that, mutatis mutandis. Each dharma pertains to three discrete
characteristics which adhere to the dharma as it courses through the three periods of
time. If each period of time is conditioned by the sariskrra laksana-s pertaining to the
previous periods, then you would seemingly require an infinite hierarchy of times to
explain this process of continuous conditioning from time immemorial.

The VS thus elucidates upon Ghosaka’s doctrine based upon the “difference of
laksana™:

The proponent of difference in characteristic says that when dharma-s revolve in time,
they change on account of characteristics, and there is no change in substance (dravya).
Dharmas in each of the temporal periods possesses three characteristics; when a single

134 «\Worthy Bhadanta Ghosaka” 28270 in the old MVS; 2E##)3% in Xu4nzang’s translation of
the MVS.

135 7GLS, T42, no. 1824, p. 130, c13-14.
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characteristic is currently conjoined, the other two characteristics not severed JE#. Just
as when a man is attached to a particular woman, he is yet not unattached to the alluring
form of other women. Thus, when the various dharma-s abide in the past period of time,
they are conjoined with the characteristic pertaining to the past, although they are not
said to be “severed” from the other two characteristics [pertaining to the present and
future]. When the dharma abides in the future period of time, it is currently conjoined
with the characteristic pertaining to the future, although it is not said to be “severed”
from the other two characteristics of [of the past and present]. When the dharma abides
in the present period of time, it is currently conjoined with the characteristic pertaining
to the present, although it is not said to be “severed” from the other two characteristics
[pertaining to the future and past].

PR RS B R TEANHEN - BEE R AR -, — A=
M —HHIES © THHIREE - WA RS EN  JReR2E - A4 TR - A2
EAEEMEE - EEUEERMEE  RER T > RNk TEE ) o (ERSRIES > TEELR
KAHE - RER A RNk T B o (REEHES  TEEEEARS o PReR AR
ey A

Each factor in abiding in the present, is simultaneously conjoined with its
“characteristic of abiding” {¥4H; and yet, it is not said to be “severed” f from the
other three characteristics.

Vasumitra FIZ5%2&

The third theory enumerated in Jizang’s commentary to the “Contemplation of
Time” is that propounded by Vasumitra, whose view J&ang thus summarizes:

The third theory is of the difference of time, which corresponds to Vasumitra. Just as if a
single factor pertains to three temporal periods; just as in [the different actions of]
receiving, sending off or currently looking at [the same factor] and thus serve to
differentiate the three temporal periods. Just as if today were the present moment, then
looking at today from the perspective of yesterday it represents the “future.” If looking
upon today from the perspective of the following day (i.e. tomorrow), then today is “the
past.” If regarding the present as current, then one regards the future as previous and the
past as subsequent. When regarding the past as current, then one regards the future and

3% Da piposhalin, T27, no. 1545, p. 396, a24-b1. Buddhavarman’s translation reads: T3R5 %= :
AT - MK HEEEM  IEANAARATUE - RACEAAKM > FIEAAEEIEM > FAF
WAEAE « IFAFBEARAAM - WABE—L - PerLt  IERNEE o 4 Apitan piposha lin, fascicle
40, T28, no. 1546, p. 295, c03-16.
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present as previous. When regarding the future as current, then one regards the present
and past as subsequently arising. T 58 =H& 5 » BIFIZEE - 4AF =t > #l - 2% - F
EARE =M - S H BT FEHESHE K2 BHHE A T2 o IEFAE -
UARAEBE - TEBE - WA - WHUE - ERA BEUE - Hil% -,

Jizang’s summary makes reference to the “reverse” temporal sequence
commonly advocated by the Vaibhasika thinkers, which traces the migration of
dharma-s through the “future,” “present,” and “past”. Anchd’s sub-commentary
supplements this interpretation, describing the course of “causal efficacy” (karitra {E
A) from its latency in the future, to manifestation in the present moment, and
dissipation into non-existence in the past:

The third theory corresponds to Vasumitra who relies upon the notion of “causal
efficacy” (karitra {EF) to establish the difference between the state (avasta) [of factors].
He says: “as for the causal efficacy of the various dharma-s, the state of the [causal
efficacy] not yet having come into existence is is the ‘future,” the stage of the existence
of causal efficacy serves as the ‘present,” and the stage of the causal efficacy having
passed away is the ‘past.” It is not that the substance (dravya) [of the factor] differs
[throughout time].” ¥ it = sl » DIgk "fERE > fuAZEH] > 58 © TEEEAMEA -

RAER "TRA, - HERE > B TR,  FRER B Tk, - JHEAK - 4

138

As Anchd’s commentary elucidates, Vasumitra’s theory of time rests upon the
difference between the “state” (avastha)™> of factors {ir57%F]. The movement of
factors through times traces their change of state along a temporal series.

The account in the VS and in the East Asian commentators centers on the
relationship between the “state” of the factor (avastha) fir, its “substance” (dravya)
#& and inherent self-nature (svabhava). Along these lines, what is the relationship
between avastha fir and kala H¥? Vasumitra’s doctrine purports to explain the
continued existence of the factor’s svabhava while accounting for the changing
temporal orientation of the factor:

37 T42, no. 1824, p. 130, ¢19-22.
138 T2255, no. 65, p. 202, c20-21.

139 Rendered by Xuanzang as qi & or wéi {iz — see Dhammajoti, Sarvastivada Abhidharma, pp.
150-1.
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Those who speak of of the difference of time (kala) say: “when the dharma is coursing
through the stages of time (adhvanah), due to the change of time periods, the dharma
arises with respect to different names; it is not that its substance changes. Just as in
calculating with the counting rod, the initial position corresponds to the “ones digit,” a
single rotation corresponds to the “tens digit,” and a further rotation corresponds to the
“hundreds digit.” In arriving on the sum of ten million, there is a single counting rod.
Through the rotation of the rod there emerge various names. The dharma is just like this.
Thus those who speak of the difference of temporal stages (adhvanah) are said to be
without error, as they speak in relation to the causal activity of the factor, which further
corresponds to the three periods of time. If the dharma does not yet have causal efficacy,
it is called “the future.” The elapsing of the causal efficacy is called “the present,” while
the passing away of the causal efficacy is called “the past.”

PER R  TATIHE - DR iERESY  JEHBE -, BUEE T
=~ T BES T H o ERETE  BERE - BHERN  AE
TS o g TNANSE - s T 5 #4 T OREERL o SRDARRTRR - A= - 5
ERBFE » 4 TR - EAER THE FIfEEW - & T#lE - o

As excerpted above, the canonical Vaibhasika account describes Vasumitra’s
theory as being free from error. Frauwallner writes: “For according to the doctrine
which was already held by the Sarvastivada at the that time, which sees in all things a
chain of consecutive moments, there is also successiveness in the past and in the
future, and thus there must also be a present and a future in the past, as well as a past
and a present in the future. Thus, it was Vasumitra’s doctrine which eventually
prevailed.”*

Jizang’s critique unfolds upon the lines of his inquiry into the sequential
relationship between the samskrra-laksana-s. If the change in laksara is initiated by
some sort of causal efficacy, and the four laksaza-s subsist in a single moment, how
might we account for the arising of the causal efficacy vis-a-vis that of the svabhava
of the original dharma 4<)%?

Regarding the relationship between the avastha and the essential nature or

svabhava of factors, fascicle 17 of Xuanzang’s translation of the Mahavibhasasastra
ey R 2R BER &/ Dm ) reads:

Because the avastha (of the fruit [phala]) coheres into the karitra (zudyong) it is

Y0 pitan piposhalin, fascicle 40 ([l EL2 B2k - &550U+) |, T28, no. 1546, p. 295, c18-22.

11 Erauwallner (1995), p. 189.
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different from the essential nature (of a fruit). The avastha and the essential nature are
neither identical nor disconjoined; whereas the essential nature exists at all times, its
avastha does not. T LURI&7E I SRFERG SR - Ar BLRGIRRl - FEgE - AesErEAmar Ik

,FE:J ° g 142

According to the above description, the svabhava correlates to an “eternal” f&
existence throughout the three periods of time. Unlike the causal efficacy of
conditioned factors, which is evanescent #IJH[K, the svabhava subsists continuously
ARSI . Real factors are defined by their adherence to a svabhava, and yet their
distinctive function elapses after a single moment.

According to Vasumitra’s theory, which makes recourse to the theory of karitra
to distinguish between different periods of time, how does the karitra or causal
efficacy come into being? The generation and elapsing of karitra clearly requires time
in which to operate. Furthermore, there seems to be a sequential relationship between
the generation of the sariskrra laksanza-s and the exertion of their distinctive functions,
and yet, would the admission of a diachronic sequence then not contradict the
definition of “one moment”? The issue of how the apparent sequence of the
conditioned characteristics is reconciled to the doctrine of synchronous causation has
continuously puzzled commentators.

Buddhadeva {#FE A

The following Sarvastivada theoretician mentioned in Jizang’s commentary is
Buddhadeva. Ancho transliterates his name as Fotud tipo {ffEfeZ%, as according to
the old Chinese translation of the MVS,**?although he is known as Juétian 42K in
Xuanzang’s translation of the MV/S.*

Buddhadeva’s theory of time perhaps might best be seen as an means to account
for the eternal existence of the svabhava, while attempting to avoid the potentially
infinite regress of time periods that the previous three theories fall prey to.

192 727, no. 1545, p. 87, b23-24; Sanskrit reconstruction from Dhammajoti (2007), p. 167.
Y3 Chitron-soki, T2255, no. 65, p. 202b24
144 professor Robert E. Buswell, Jr. “Buddhadeva: Materials Towards and Assessment of his

Philosophy,” Journal of Indian Philosophy 25 (1997), p. 568. Paul Williams, “Buddhadeva and
Temporality,” Journal of Indian Philosophy 25 (1997), pp. 279-294.
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According to Jizang’s commentary, which draws from the old translation of the

VS, Buddhadeva stance can be summarized as “the constant changing of the three

times”(anyonyathava =t 552).

145

If the single ksana serves as the present moment, the remaining nine ksara-s serve as the
future, and there is no past. If the second ksana serves as the present moment, then the
previous ksapa is the past, and the remaining eight ksanza-s serve as the future. Thus, the
tenth ksana serves as the present, the ninth as the past, and there is no moment
pertaining to the future. Now I say: “this runs havoc with the three times!” T #1—#IHE &

"B B TREK L RE TIBER - BTAE THRE R TEE
NEs TRR o MR B+FK "B TR TEE - & TR - S5 1 BKEL
E.-[ﬁ o g 146

Ancho further commentates:

[For Buddhadeva,] one period of time actually pertains to three periods of time. For
instance, the past pertains to three periods of time such that the moments immediately
previous and subsequent to the past are called “past” and “future.” This very moment
within the past is called “past.” The present and future moments are likewise. T —{t-HI[ 7
= EEME =M EERT - RATE > FEE - AR - BEPRIEE TEE -
FAE - RAEIAE » 5

Ancho’s commentary fleshes out this reading with a passage from the MVS:

Those who speak of difference in transformation, speak of the opposition between
dharma-s, samskaras and time (adhvan). Due to the previous and subsequent factors, in
their arising [such factors] assume different names. Just as a single woman is both
referred to as a daughter and as a mother; from the perspective of her mother, she is
called “daughter,” from the perspective of her daughter, she is called “mother.” Thus,
while dharmas course through time, in their previous and subsequent arisings they
undergo differences in transformation. T2i " B8 | &> = Ti& - 17 - il |, - DLAT -
& SRS - R —2 INRARS T IR TRE o DIEVARE i Ty o
DIHAZ > 4 T8 - A TS > DIATR AR - 5 19

1
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Classical Sanskrit reconstruction from Williams (1997), p. 284.

ZGLS, T42, no. 1824, p. 130, c25-27.

Chiiron soki, T2255, no. 65, p. 203, a09-10.

Chiaron soki, T2255, no. 65, p. 203, a05-07.
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99 ¢

The dharma assumes different designations as “prior to,” “simultaneous with,”
and “subsequent to,” in relation to the surrounding factors -- just as a single woman
can be referred to as either a mother or daughter, depending on the perspectives of her
mother (“prior to”) or daughter (“subsequent to”).

In a 1977 article, Paul Williams illuminates Buddhadeva’s conception of
temporality with reference to J.M.E. McTaggart’s well-known distinction between
A-Series and B-series models of time. In short, the A-series represents events in terms
of their changing temporal status from future (A), present (B), and past (C). The
B-series, on the other hand, represents events in terms of their relationship to each
other in terms of ‘prior to’ (X), ‘simultaneous with’ (Y), and ‘after/subsequent’ (Z).

Williams characterizes Buddhadeva as a B-series explanation: for Buddhadeva,
when one event is before another it always precedes it, regardless of the shifting status
of events in terms of the past, present, and future moments. This sequential relation
between events maintains, despite the constantly-shifting flow of the A-series. For
Buddhadeva, each factor pertains to three temporally-discriminated statuses in
relation to the surrounding factors.

Although Buddhadeva is clearly applying a B-series model in this case, Williams
argues that he yet resorts to a notion of spatiality deriving from the A-series model.
Williams writes: “and this brings us to what is in fact the primary flaw in
Buddhadeva’s treatment of the present time — that he is using the terminology of
B-relations while still containing in his mind the model supplied by an understanding
of the A-series in ms terms of spatiality, that is, that the present time is somehow
between past and future in the same way that the four inch marks between the three
and five inch marks on a ruler. This is clearly not the case, since ‘between’ is a
relative term that takes as its points of reference the two independently established
positions on either side, whereas ‘before’ and ‘after’ as B-relations are before and
after something, which must itself be the independently established point.”**

Jizang critiques Buddhadeva’s theory of time as “the three periods of time
operate as 10 moments, which are indeterminate = tH 5#IA}EE, exploiting a
supposed inconsistency to refute Buddhadeva’s argument. Ancho draws from this
critiqgue by demonstrating the confusion when the B-series and A-series are correlated.
In short, each period of time within the A-series of “future,” “present,” and “past” is
demarcated by the immediately adjacent moments. Each moment within the A-series
thus matches up with three moments. There is a present and a future inherent in the

149 Williams (1997), p. 287.
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past, and a past and present in the future.
Williams illustrates the argument against Buddhadeva, presented within the MVS,
through the following diagram:**°

Past e Present—___ Futura 1-A
| e T I
Before — Before!After T After 1-B
| ™ PN AN
Before M&EI Before After Before| after 2-B

P'asl,fl?'resent Future Past’f Present }uture l’astjl?msent xFuture A
(1 equals first-order time series, 2 is second order time series. A equals A-determinations,
B equals B-relations.)

The above diagram depicts the coexistence in any one period of time of the two
determinations of A-Series and B-series. Simultaneous contradistinctions between the
3 periods of time maintain in the case of relational sequence of the first- and
second-order B series, although the second order A-series yields a potentially infinite
regress.

Buddhadeva’s basic point seems to be that while the A, B, C status of any
particular event changes throughout time, its X,Y,X relations maintain. And yet, the
East Asian commentators Jzang and Anchd read Buddhadeva as misconstruing the
distinction between the relational and spatial model. That is, to present the B-series

99 <

relational model in terms of “past,” “present,” and “future” confuses the issue by
seeming to indicate spatial contradistinctions between events. Jzang and Ancho
exploint this inconsistency in Buddhadeva’s argument as presented in the VS. As Paul
Williams writes: “the conception of a spatial structure of time lies at the very root of
the Sarvastivadin difficulty over the real existence of past and future events, since to
think of the present in terms of an analogy with the spatial position ‘between’ is to
think that the two terms on either side must have existential reference in the same way
that to be between necessitates the existence of those elements which the entity is said
to occur between.”*>*

The old MVS offers the following critique of Buddhadeva’s doctrine:

The factor thus operates in time, as its generation differs between previous and
subsequent perspectives -- it is not that its specific period of time or substance changes.
Thus those who propose such a theory are said to be at fault. Why? Because each period
of time thus would thus pertain to three periods of time; for instance, the past contains
three periods of time. The two moments immediately preceding and subsequent to the

past are called the “past” and the “future,” while the moment pertaining to that past

150 Wwilliams (19)97), p. 289.
151 Williams (1997), p. 288.
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period of time is called the “past.” The same goes for the present and future periods of
time. TUUEIEITHET > DIFITR A0 EE - FEIGER -~ BB5E - WIZERE » RISaEEsl - AL
Ffo] ? —HAPE = BEIAE = - @mERIE RIE - iEk - R - iR R
o 2 T e BUE - RREIRAE - 5

Again, the Vaibhasika account further confuses Buddhadeva’s usage of the

99 ¢

B-series by applying the spatial designations of “past,” “present,” and “future.” As
Williams concludes his 1977 article: “to know that Buddhadeva’s theory is an
example of a B-series explanation is to explain why it is that his theory seems to be of
a completely different sort from those of the other three Sarvastivadin masters. Their
theories, which rely on explaining change of temporal determinations in terms of
spatial model combined with a metaphysical theory, confused even more in the case
of Ghosaka by a misleading analogy, completely miss the point as explanations of
events in time simply because the changes in characteristics (Dharmatrata) or
operation of karitra (Masumitra) require time in which to operate and thus give rise to
a completely vicious infinite regress. Buddhadeva’s theory is logico-linguistic, nor
metaphysical in that sense, and this suffices to place in on a completely different level

of philosophical subtlety from the views of the others.”*>®

Darstantikas Eg;Eg

The discussion of the Darstantikas within Jizang’s commentary centers around

their notion of “eternal time”:*>*

The Darstantikas and others proclaim that there is a distinct substance of time: although
the factors pertain to the material and mental aspects, time is neither a material nor
mental factor. © 4IEEIG#L 538 < HIAHGEE Tk 2@ EEET @0 e

152 728, no. 1546, p. 295, c26-29.
153 Williams (1977), pp. 290-1.
154 Dhammajoti (2007), p. 145.

%5 Jizang writes: “according to the doctrine of the Sarvastivadins there are said to be three types of
factors: first, material factors; secondly, mental factors; and thirdly, those factors which are neither
material nor mental.” FRFEELZTIAA = - —FMk - ZF WL - ZFHIEOIELIE - T42, no.
1824, p. 76, c26-28.
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156

The Darstantikas say: there is a distinct substance of time, which is neither material nor
mental. This substance is eternal, although the factors are impermanent. This factor
operates within time, just as a person moves from room to room, or a thing moves from
vessel to vessel. TEIGE L - HIENHES - IEEIRL - BBEE - MEAREE (AR
ERRT WAREER > At Ees - o

Does the Darstantika theory entail a hypostization of time as an “eternal,”
metaphysical ground? Indeed, the old translation of the MVS offers such an
interpretation of the Darstantika doctrine:

Just as the Darstantikas™® proclaim: “the stages (advanah) of time are eternal,
although conditioning factors (sarhskaras) are impermanent. When the
conditioning factors operate in time, they are like things moving from one vessel to
another, or just like many people moving from one house to another house. The
various conditioning factors are like this.” In order to refute the proponents of this
theory we thus clarify: “conditioning factors are themselves time; time is in itself the
conditioning factors.”

TanEREE o RANESR | TR - {TREE o T - MYRESEES - MUL
A R—EBE—& - FHITTH  TMELR - 2 FubANESEE > N9 - TITRLEH -
HRIRAT o a0 ™
While the Darstantikas speak of activity (vyapdrah) **as impermanent, time
itself becomes a permanent entity. Advanah 53 is an individual entity in its own

Y8 Zhongguan limshii ( FEERER - B E) |, T42, no. 1824, p. 56, a23(03).

137 ZGLS, T42, no. 1824, p. 130, c7-8.

1% Xuanzang’s translation of the MVS mentions that this theory also pertains to that held by the
Vibhajyavadans 5y RlEmET — see Apidamé dapiposhalun, fascicle 76. (o] ERZEEEA BB Din - BELT
TN - PanERE - oy RlERED o B TR - TR TS - MR fitt
SRHEARES - PO AREE - HEARKS » 55708 © (R - ABRAER § /IR -
ABEM o 5 B bR T, B UITES ) S 5 T B T AT B T e 5. See

Dhammajoti’s analysis of this passage from the MVS, Sarvastivada Abhidharma, p. 146.*

159 728, no. 1546, p. 293, c22-25.

160 Erauwallner (1995), p. 206.
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right which is independent from sasskaras.'® Frauwallner thus describes the
Darstantikas theory as distinct from the orthodox Vaibhasika doctrine in entailing the
hypostization of “time” to an entity: “we can thus say that in the question of the past
and future, the doctrine of the Darstantika was initially wholly based on the
Sarvastivada, and that at first, they only differed from the orthodox school in the
assumption of time (kalah) as an entity in its own right. It was only gradually that
greater differences began to develop. But that this happened slowly and that an open
break was avoided for a long time is evident from the fact that until quite a late date it
was emphasized that the existence of past and future was not denied but that a simple

claim was made for an existence in another form,””*%

Chapter 4: Jizang’s Analysis of Time

Within the above discussion, we have clarified the lines of Jizang’s critique of
the Abhidharmika doctrines regarding time, rooted in Jizang’s ardent Madhyamika
stance. Jizang’s anti-substantialist position emerges from his reading of the
Madhyamika commentarial tradition initiated by Pingala. Nagarjuna does not mention
the Sarvastivadins by name in his verses, although this represents a line of argument
drawn into a polemical stance in Pingala’s commentary, directed against various
doctrinal points synonymous with the Sarvastivadins.

In the “Analysis of Becoming and Dissolution,” ( #{1% 5 ) Nagarjuna sets his
sights on the target ontology rooted in the doctrine of momentariness (ksazabhasga).
Nagarjuna concludes that it we cannot resolve the issue of conventional phenomena
by dividing them into a series of momentarily arising, constantly ceasing entities. As
Pingala & H commentates: “Real substances are inapprehensible” T EHATE: -
1%3The opposite entities #H 3% of becoming 5% and dissolution 32, coming and going,
birth and death are linked within a mutually dependent relationship. Each of these
factors is inextricably enmeshed within the larger stream of causes and conditions,
and cannot be envisioned apart from the stream of transformation unfolding through
time. As Nagarjuna states in the last verse of the chapter: “If it is not to be found
within the three times, what temporal continuity exists?” %5 =t hit » {a[ 575 +H

181 Ipidamé dapipéshalim, fascicle 135, T27, no. 1545, p. 700, a26.

162 Erauwallner (1995), p. 208.
163 T30, no. 1564, p. 28, a29(05).
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4 ? ; Combination and dissolution are not said to occupy some sort of transtemporal
existence, and are in fact inapprehensible when separated from the broader context of
transformation. The conception of time that the Sarvastivadins propose, to Jzang, is
rooted in their conception of the various “real existents”& ;% which course through
time, as if immune to senescence.

Of course, even in the Sarvastivadin context, dharma-s are in a direct sense
dependent upon causes and conditions which engender such factors and serve to
facilitate their operation through the three periods of time. Thus the Sarvastivadins
were led to develop models of causation based upon the 6 hetus 7<[A and the four
pratyaya-s U%x. Jzang is aware of this context, and turns to the refutation of these
theories in his commentary on the “Contemplation of Causality” ( #EH[R% ) .

The refutation of these hallmark Sarvastivadin doctrines goes hand in hand with
the polemics directed against the “Abhidharma Tradition” EE & 5% which is
characterized as a textual faction that values “the teaching of causes and co nditions”
[Kl%%5% over the teaching of sunyaa.'®*

In stating that factors possess an individual essence, there is no need to posit supporting
conditions or causes. Thus, [this line of argument] does away with causes and conditions,
thus doing away with emptiness. In doing away with emptiness, you do away with the
Two Truths and the Middle Path. 7% HA7H T E8E > HIPRZER "4, ~# TIH, >
R CIRIG ) o BT ERIG o BREE T 2R o BT 2 o R T EE R THE ) e g

As Jizang states, to posit an immutable “essence” adhering to factors, renders
any supporting conditions or causes as irrelevant. And yet, the nihilistic view of
denying causes and conditions would yield a vicious regress which parasitically
eliminates the prospect of Buddhist cultivation via the marga. Emptiness is precisely
the emptiness of causes and conditions; without causes and conditions there is no
prospect for the realization of emptiness.

Jizang lambasts the Tattvasiddhi masters for simplistically describing the goal of
the Buddhist practice as a “annihilation”f7)§; of attachments, with no account of the
“unconditioned” wisdom of the Buddha. Thus Jizang envisions of the “discernment of
non-arising”#E4E#H as an underlying soteriological goal of Buddhist practice. This
viewpoint this serves to validates the mundane realm, while demonstrating the

184 Zhongguanlim-shii, “Contemplation of Causes and Fruits,” ( (H#HERET - 4% L 55— ) reads: “Just as
the Old Dilun Masters discussed the meanings of the four traditions, speaking of the Abhidharmikas as
the ‘Tradition of Causes and Conditions,” the Tattvasiddhi Masters as the ‘Tradition of Provisional
the Nirvana Siitra as the ‘True Source Teaching,” T¢I EEHERETFIIUTES  SBEESTE "THEE

(RCE) By TS o B R T RESR TREREESR Ry T HAR - 4 T42,n1824, p. 7, b5-06.
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capability for the transformation of mundane phenomena into ‘“unconditioned”
awareness.

Among the disputants there are two models of the three times: the first is based upon the
real factors, while the second is based upon the provisional existents which undergo
transformation throughout the three times, passing from the past into the present, and
migrating from the present into the future. If there were no arising via the four
conditions (pratyaya-s), then what coming and going would there be throughout the
three times? Thus, we use the example of coming and going to establish the meaning of
“arising.” Now, the refutation of “coming and going” serves to establish the discernment
of non-arising. There are two discernments: the first being the discernment which is
limited to conventional phenomena &YJj>Z5#R. The discernment of phenomena is to
observe coming and going, stillness and motion with ones very eyes and to thus
elucidate the complete non-existence [of such phenomena]. The second discernment is
the discernment of principle which is to observe directly the of the non-arising of the
four conditions as object. Tig A A —fE =1 — s EiA =1 — - {FgEs =1 .
(e EARIAE » AT EARR - BfIUs > 4 » S =HARE 2 BB ERURR T 4
Fo o SWEERRRK " AE - AR - — > QUREE - B BRIEAR
RE - AR E R BERTA - T HEE > BB T UG mEER -

In the above passage, Jizang sets out a bipolar pattern of contemplative praxis
consisting of the “discernment of principle” and the “discernment of phenomena.”
The discernment of phenomena (shiguan Z5i) entails the contemplation of “stillness™
and “motion;” while the discernment of principle reveals the insight into non-rebirth.
Jizang’s bifurcation of the discernments accounts for a provisional awareness into the
realm of phenomena. This discernment validates the realm of phenomenal flux as the
very basis for Buddhist praxis and contemplation, and yet always points towards the
prospect of the adept’s realization of the ultimately chimerical nature of
phenomenality. The so-called “refutation of time”hf7HF is yet, at the same time, the
validation of time as a useful fiction.

Jizang’s apophatic approach extends to the vast swath of Buddhist doctrinal
topics. His apophatic pronouncements caution against the uncritical acceptance of
false views. And yet, an abject denial of the instrumental role of causes and conditions
would rule out the prospect for progressive religious development along the Buddhist
path. Nagarjuna’s teaching accounts for the constructive developments of religious
evolution which rests upon the basis of causes and conditions. Causes and conditions
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provide coherence and explicability, as well as a basis for religious development and
cultivation, as Nagarjuna discusses in his “Contemplation of the Four Noble Truths”
(BUH) 1

Although presented as a “refutation of time,” in his analysis of the Zhonglun,
Jizang turns to the soteriological issue of the Buddha’s omniscience (sarvajiana —1J]
£ which penetrates universally throughout the three times. For it is this pervasive
awareness into past, present and future dharmas that characterizes the Buddha’s
gnosis (jiana %): “The ten kalpas are but one moment; this is particular to the
capabilities of the Buddha’s jiana.” T +&—2 > LR IE - 4 ©*°Although
Jizang interpretations are marked by their unrelenting approach to Madhyamika
apophasis, Jzang does not merely pursue a parasitical refutation of “time” without
allowing for the possibility of “atemporal” awareness, as in the case of the Buddha’s
omniscience.

From the perspective of the history of Buddhist doctrine, Jizang’s Sanlun
commentaries provide a valuable point of reference for exploring the early
appropriation of Vaibhasika thought within China during the 7™ century. My aims in
this chapter have been place Jizang’s refutation of sarvastitva in its proper historical
perspective. This entails counterbalancing Jizang’s critiques with the source material
that he drew upon and appropriated in composing his commentary on the Zhonglin.

In light of the content of his exegesis on Nagarjuna’s “Contemplation of Time,”
it is clear that Jzang largely adheres to the canonical refutations in the Vibhasa-sastra,
although he supplements this view with the philosophical approach he reads from
Nagarjuna’s Zhonglun. Jeang further draws from the various crigitues advanced by
Pingala in his commentary, while extending and augmenting these arguments into an
aggressive polemical stance directed against the “false views” proponded by the
Abhidharmikas.

The Madhyamika analysis of time, as reinvisioned by Jizang through the lense of
the Zhonglun, entails the “emptying” of the svabhava-s, a move that for Jzang is
imbued with profound soteriological significance. Jzang employs the notion of the
Two Truths as skillful means to refute the “ontological” interpretation of the Two

165 Pingala’s commentary on Nagarjuna’s “Contemplation of the Four Noble Truths” reads: “If there
were no arising and no ceasing there would be no four truths, and it there were no four truths, there
would be no cognizance of suffering, cutting-off of accumulation, realization of cessation or cultivation
of the Way. Without cognizance of suffering, cutting-of of accumulation, realization of cessation and
cultivation of the Way there would not be the four sramana-fruits.” T A= e A MEVUSE o DUSEE
o A Lo - - 85 - SEREE - Rl - 5 - SERUE AR - RIUAEDUDPTIR « DUVDPI IR - .
T30, no. 1564, p. 32,. 28-29.

166 7GLS, T42, no. 1824, p. 131, c19.
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Truths as indicating graduated states of being, as in the Sarvastivadin notion of
“conventional existents” (sarhvrti-sat tH{A75) and “real existents” (paramartha-sat 7
#:H). Jzang perceives this misreading of the Two Truths as distinct “truth realms”1&
M in the Tattvasiddhi-sastra’s progessivist conception of emptiness, in which each
“real factor” E’Z composing conventional existence is gradually revealed to be a
provisional enity {Ei5475, an illusion obstructing the adept’s view of the universal void
or sinyata. And yet, Jizang’s conception of “time” as “pure conventionality”” does not
render it as a sterile non-substantiality, but yet serves a constructive soteriological role
as the foundation for the verbal teaching of expedient means.

You cannot proclaim that the three periods of time exist, but may merely refer to
them as a provisional designation. Originally existent, now non-existent;
originally non-existent and now existent, these distinctions penetrate sammsara and
nirvana and are all ultimately nullified. When realizing the nature of
provisionality, we speak of existence and non-existence, ultimately there is
neither existence nor non-existence, thus we say that there is no such locus of
original existence nor non-existence amidst conditioned factors.
F=HBANEEA  HSREGHE - AMESE ) AESH  @EREg - &
A - EERY WA miERR > ERARE - WS =t1AL &

=1 A R

There is no stable locus amidst conditioned arising, which you may neither
describe as “existence” nor “non-existence;” the “Three Periods of Time” are pure
provisionality. This is the fundamental purport of the teaching of provisional being Ji
2% or what the Sarvastivadins call existence arising from conditions [R%% 75 .

The Tattvasiddhi Masters emphasize the constructive role of provisional
existence, as provisionality arising of causes, and as a temporal series. Jizang thus
faults the Abhidharmikas for their overemphasis on the ontological backdrop of the
Conventional Truth. Just like the medicine which cures the invalid, but transforms
into posion if ingested by the healthy person, there is a soteric potentiality but moral
ambivalence in the notion of provisional being.

Jizang singles out the Tattvasiddhi “correspondence theory” of the Two Truths in
his polemical tracts, namely, the concept that the Two Truths actually refer to what is
“really out there.” He identifies this with the Abhidharmika notion of prajfiapti-sat. In

167 Dashéng xuanlun, fascicle 3 (AIEZE - % =) , T45, no. 1853, p. 40a, 13(01).
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this manner, Jizang demolishes the mistreading of satya as “truth-realms” or
graduated modes of existence (sat) . For the Madhyamika Jizang, the explication of
the “meaning of emptiness” leads to the contradiction that “emptiness” nullifies what
it signifies. This is the constructive role of emptiness and which Jizang expresses as
“true emptiness” E.Z%, as from the Dazhidu-lun, where it is synonymous the
emptiness of emptiness, or the the emptiness of the entity signified by “empty.” Is it
this “sustaining” or “supportive” function of emptiness that is indicated by the
explication of the meaning of emptiness, what the Vimalakirti Nirdesa sitra calls the

“Non-abiding root” of emptiness, from the basis of which all factors are established”

TR VDA

The Doctrine of the Third Truth and the Problem
of Temporality

Following the above discussion of the philosophical import of Jizang’s
interpretation of the “Contemplation of Time” from the Zhonglun, | believe that it
may be instructive to return to the issue of the Two Truths and its relation to the issues
at hand. As is well established, the “Contemplation of the Four Noble Truths”( Uz
i) from the Zhonglun, represents a crucial source for the East Asian Buddhist
doctrine of the Third Truth 5 =%, as expounded by the Buddhist masters of the 6
and 7" centuries. The eighteenth verse of this chapter, known by East Asian
commentators as the “verse on the three affirmatives” { =15 ) , serves as a locus
classicus for this theory™®®: “All dharma-s arising from causes and conditions/ | say
are identical to Emptiness./ It is also a mere Provisional Name./ It is precisely what |
call the meaning of the Middle Way.” © [R&&FT 4774 - BERBIEZE > TNE RS 0 IR
Rtz - 5

Kumarajiva’s Chinese translation of Nagarjuna’s gathas is famously ambiguous.
Is Nagarjuna simply saying that “Emptiness” is a provisional name, and that this
acknowledgement is an instance of the venerable doctrine of the Middle Way? This
conception is somewhat different from Jizang’s interpretation, who wants to read this
verse as proclaiming that all conditioned dharmas are at once empty, provisionally
established, and pertaining to the Middle Way. In the East Asian commentarial

168 For more detailed consideration of Jizang’s interpretation of this verse, see Shi Rujié T2
“Jizang sandi-shudchiitan — yi Zhongguanlinsht dui “Guan sidi pin” dishiba ji jiéshi wéizhti.” ( i =
arst IR - DL ChElEmen) ¥ CBINE ) BT/ U8R R ) | Zhonghua Foxué yanjii "PEE(
ER1Z2, Vo. 5 (2001.03) , pp. 291-342.

199 Erdiyi ( —3%#) |, T45, no. 1854, p. 109, a01-2.
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tradition, Nagarjuna’s verse thus becomes a point of departure for speculation on the
Third Truth which explains the mutual identity of conditioned factors and emptiness,
and thus bridges the “yawning” gap between Provisional and Ultimate. Although there
are numerous models of the Third Truth expounded the commentarial literature, here |
illuminate Jizang’s view.

For Jzang, the performance of the eighfold negation /\*f is synonymous with
the revealing of the Truth of the Middle Path t17&%%. Reading from the opening
verses of the Zhonglun, Jzang applies the four-cornered negation to the four dyadic
pairs “generation”4= and “cessation™)§, “permanent” ‘% and “discontinuous” [,
“identical”— and “different”#, and “going”Z: and “coming”Z[c. The negation of the
second either-or binome “permanent or discontinuous” yields the “neither...nor...”
alternative “neither impermanent nor discontinuous.” This reveals a view of time as
non-eternal and impermanent “~&, and that is continuous may not be described as
being composed of durative entities .

Thus, by expressing his “Third-Truth” as the “Middle Way which is neither
permanent nor discontinuous” JE# KT 135,10 Jzang draws back to the question
of time in Nagarjuna’s Zhonglun. But what are the temporal implications of this
doctrine for Jzang? Furthermore, how does Jzang transform the seemingly tenuous
result of the negative dialectic into a stable “Third Truth”?

Jizang’s use of negation circumscribes the Truth of the Middle, by describing the
Truth of the Middle as exactly what it is “not.” As in Jizang’s formulation of the Truth
of the Middle as the “Middle Path which is neither Ultimate nor Conventional,”
Jizang adheres to the conception of the Truth of the Middle Way as the negation of
Ultimate and Conventional JEELJEdigss—z.1""

And vyet, Jizang’s Third Truth via negation remains tenuous at best, easily
collapsing into the realm of conventionality. At the very moment when the Truth of
the Middle Way is granted a provisional designation it contravenes its Ultimate status.
The ineffable Ultimate Truth effaces any conventional representation; and yet,
ordinary beings may only attempt to refer to the Ultimate through representations and
linguistic designations.

For Jzang, Madhyamika philosophical practice aims at transcending dualistic
thought and ultimately erasing the distinction between the Buddha and deluded beings,
samsara and nirvana. The performance of the eightfold negation is thus critical to

170 “Contemplation of the Agent” (BH{EZE ) , ZGLS T42, no. 1824, p. 91, b24.
1 The Meaning of the Two Truths (E rdiyl) ( —3%3%) , T45, no. 1854, p. 91, b17.
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dissolving the harsh differentiation between Ultimate and Conventional. Jzang would
state that the negation of the four-alternatives or tetralemma might continue ad
infinitum, until all delusions pertaining to conventional existence are uprooted and
wiped out.

Although Jizang articulates the Third Truth as the product of a “negation,” his
Truth of the Middle points to a neither Conventional nor Ultimate state serving to
bridge the gap between the two polarities. This attitude might be compared with
Nagarjuna who would recognize the unity of the Two Truths only when the falsehood
of the Conventional is dissolved into the Ultimate.'”> However, for JZang, the notion
of the conjunction of the Two Truths within the unitary “Ultimate Truth of the Middle
Path” 3555 —3, reveals the salvific capability of the Ultimate Truth at the level of
mundane experience.

Jizang is well known for asserting the mutual identity of the Two Truths — & fH
B, through which Jzang expresses the Ultimate and Conventional interwoven into a
dynamic unity. And yet it is evident that Jizang’s “Central” Truth of the Middle Path is
not a static principle, yet functions within the causative and temporal framework. This
conception of the conjunction of the Two Truths at the phenomenal level is critical to
Jizang’s attempt to explain the dynamics of enlightenment as functioning at the level
of deluded sentient beings. The “True Marks of Reality” & #H, indicated by the the
Ultimate Truth, exerts its capacity both within and apart from the realm of temporal
flux.

In his discourse on the Meaning of Two Truths { —&#s ) , Jzang expounds upon
the correct understanding of the Two Truths qua Verbal Teaching Z;—&%. In this
formulation, Jzang preserves the basic structure of the Two Truths in their functional
aspect as didactic devices meant to guide sentient beings along the path of Budhist
practice.

This is distinct from the interpretations of the Tattvasiddhi masters, which to
Jizang entail the reification of the Truth of the Ultimate as a determinate principle
.1 For Jizang, the “principle” of the highest truth is indescribable, we may only
refer to it with recourse to the Two Truths qua standpoints 2&%. In this formulation,
the Two Truths might be employed to refer indirectly to the higher mode of reference,
just as the finger points at the moon, but the moon is not in the finger. The
formulation of the Two Truths qua standpoints thus serves the skillful function of

172 See T.R.V. Murti, The Central Philosophy of Buddhism, (London: George Allen, 2008), p. 253.

3 Erdiyi ( —%%:) | fascicle 3. “...for the Kaishan Temple masters clarify the Middle Path as the
essence of the two truths. They aver: “the Two Truths are the singular and non-dual truth of the
Ultimate Principle.”" BH35HH thigi s — 8« i 71 — 52K ——EL = fiff - ,T45, no. 1854, p.105,
a26-27.
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didactical devices meant to instruct sentient beings according to their intellectual
caliber and situation.

Jizang’s readings continuously appeal to the Zhonglun in invoking the “Source
Teaching” (zong 5%) of Nagarjuna’s verbal doctrine. '™ The performance of
Nagarjuna’s apophasis traces a continuous return to the “source,” which Jizang
invokes using the graph Zong in its connotations as both “thesis” and “source,”
meanings which are interwoven in Jizang’s analysis of the Zhonghin. Nagarjuna’s
ambivalence surrounding the notion of the Two Truths as static polarities is paralleled
in Jizang’s Madhyamika thought.

Hirai Shunei has thus noted Jizang’s palpable anxiety regarding the Third Truth
as a definitive Unity. "> Indeed, Jizang’s criticisms of the contemporaneous
Tattvasiddhi masters thus evinces a hesitance to move to the Third Truth as a
hard-and-fast “principle.” Jizang’s model of the Third Truth would collapse without
its basis in the Conventional Truth and the underlying scaffolding that it affords. The
Third Truth does not indicate an “atemporal” reality beyond impermanence, yet is
interwoven into the phenomenal realm.

The Sanlun approach stands in contrast to the Tiantai Buddhist context, in which
the “Third Truth” is interpreted as a conjunction of the Two Truths which is at once
both Conventional and Ultimate E[JE H[I{za. This model of the Third Truth assumes a
further transcendent aspect as it is likened to a distinct essence j{lJ#S, which
corresponds to a seperate means of apprehension Eij%1.}°

Of course, this notion of a direct “unity” of Ultimate and Conventional finds no
direct precursor in Nagarjuna’s Zhonglun. As we read from Zhiyi’s and Jizang’s
records, this doctrinal stance to a large extent found support in passages from the
Sinitic “apocryphal” literature such as the Bodhisattva Diadem Original Activity Satra

174 Sanlun xuanyi ( =3h2:35) © “the Zhonglin takes the Two Truths as its source teaching; the Bdilin
applies the two knowledges of upaya and prajiia, thus seeking to clarify the mutual enhancement of
knowledge and truth (satya).” "¢ Hram ) DL Ao s (Ham) A T 28 R BIAKEAE - A
Rt o g5 ( ZEFFR) , T45, no. 1854, p. 78, b09.

® Hirai Shunei, “Chiigoku sanron-shii no rekishi teki seikaku,” part 2, pp. 125-7.

Y78 M6hé zhiguan( EE [1#5), fascicle 3: “The Third Truth is also called the “Truth of the Ultimate™ as
well as the “Unitary Truth of the Middle Path,” which corresponds to a distinct essence, view, and
cognition; it thus serves as the mark of dispersion and coalescence between the comprehensive
teaching, the Two Truths, and the Three Truths. T8 =%5 /R4 T EHip o i T s —Es 0 AR
G - IR - UK - I R amE - 5 - =SWEES ZAE - 4 T46, no. 1911, p. 28, a24-25.
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(CETEBIE ALY Yand the Prajiaparamita Sitra for Humane Kings Protecting
the State {{= FHERRACE Y EREE 4%) 17

The Temporality of Becoming the Buddha

As a conclusion to the above discussion of the Two Truths as verbal teachings, it
may be instructive to draw back to the teaching of the Lotus. Here JZang invokes the
analogy from the Lotus of concerning the development of the Three \Vehicles into the
ineffable truth of the One Vehicle.

According to the Lotus Sitra, each of the previous manifestations of the
Buddha-s point towards the prospect of his Final Enlightenment. Likewise, the Three
Vehicles =3f point towards the climatic realization of the final, Unitary Vehicle —3f.
The Three Vehicles are distinct, yet homogenous, as manifested through the
non-exclusive, Unitary Vehicle of the Ekayana. As in the teaching of the Lotus, the
development of the Three Vehicles (or Four Vehicles PU3E)'" into the One Vehicle
traces the religious development of the Buddhist adept in accordance the Middle Path
HiE.

Permanence, impermanence; Ultimate and Conventional; Three Vehicles and One
Vehicle; The five Hinayana schools 71 %5 and the eighteen Abhidharmika sects - | /\%f;
the thirty odd controversies pertaining to the Mahaparinirvanasitra, all the way to the
fifty-eightfold teachings encompassing the eighty-four-hundred-thousand dharma
gates — they all comprise the function of expedient means qua true characteristics & +H
. UHE - 5 ' - =3k —3 s Al - FAED ORRE) =Fardam -~ /Y
EHEH/EUTAR - S2EEN - 4

Under the rubric of the “two forms of wisdom” pertaining to “updya” and

Y7 This siitra speaks of the “Ultimate Truth (paramartha) which is the Middle Path.” " 55—zg b3 | ;
see Hirai Shunei, “Chiigoku Sanron-shii no rekishi teki seikaku,” pp. 126-9.

178 Interestingly, Jizang relies upon the apocryphal Sitra of the Benevolent King in advancing the
theory of the “Third Truth of the Middle” {A3EZER - & —) : “The Satra of the Benevolent King
speaks of ‘The Truth of Being, the Truth of Non-being, and the Ultimate Truth of the Middle Way.’
Thus, we are aware of the existence of the Third Truth. T ({=F4%) = T 5555 - fESs - s o

LCIRESE =t R

% This is the doctrine associated with Master Fayun ;£ZEEAf (467-539) of Guangzhai Temple Y-
=¥, in which the three vehicles of sravaka- ZE[E3E, pratekyabuddha- 4%%23€ and bodhisattvayana &
E3E converge into the “Fourth Vehicle” of the ekayana —3f.
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“prajia” FEE _ZY, linguistic formulations represent a sort of upaya or expedient
means.’® This is parallel to the Abhidharma views, which operate on the level of
skillful means, or provisional truth on the path of transformation.

Within the context of the teaching of the Three \ehicles, the Abhidharma is
subsumed under the sravaka vehicle, which, according to the progressive
development of the Three Vehicles, serves an instrumental role in the revelation of the
Unitary Vehicle of the Mahayana.

Of course, the question of whether or not the Lotus itself offers such as
teleological purport remains a contentious issue for the study of East Asian Mahayana.
Does the Ekayana of the Lotus represent a manifestation of the soteriological goal, or
a teleology manifesting the ultimate and superior realization of the Bodhisattva path?
Or does the priority of the ekayana serve to objectify the “lesser vehicles” of the
Pratekya-buddha-s and the sravakas?

Already, during the 5™-century, Chinese Buddhists such as Zh( Daosheng =it
4= (355-434) searched for a “subitist” doctrine of the Single Vehicle, that would take
into account for and classify of the various achievements of the Three Vehicles, yet
allow for the “sudden”fi transformation of Three into One — that is, of the “lesser”
vehicles into the Universal, Unitary Mahayana.*®*

Of course, it is not my business here to engage these debates surrounding the
interpretation of the Lotus, but merely to draw from the doctrine of the ekayana to
illuminate the constructive role of time in the religious evolution described by the
East Asian Mahayana sitras. This context illuminates the soteriological features of
the Mahayana \Vehicle as the universal, non-exclusive vehicle, writ large. For, time
(kala) provides as the basis for the transformation and development of the Buddhist
Path, and thus serves a constructive role as the ground of religious evolution at the
individual level of the Buddhist adept.

On the other hand, time’s illusive character unfolds through the realization of the
emptiness of the associated factors which subsist in time. The thorough “emptying” of
all svabhava-s is part and parcel of the Madhyamika approach. Jzang inherits his
preoccupation with the inconsistency and delusive character of our perception of time
from Séngzhao, to whom the deconstruction of the illusive character of time may be
described as identical to the revelation of the Ultimate Truth within the realm of the

180 This is a topic that J&zang focuses on in fascicle 3 of the Discourse on the Profundity of the
Mahayana.

181 Whalen Lai, “Tao-sheng’s Theory of Sudden Enlightenment,” Sudden and Gradual, pp. 178-80.
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Conventional.

And yet, when viewed as the ground on which the Conventional is deconstructed
and the Ultimate is revealed, it might be said that time also serves a constructive role
in the Madhyamika tradition initiated by Nagarjuna. Of course, within framework of
the sanyata teaching, time and the associated continuum of causes and conditions
serves an instrumental role for religious development and in the realization of
progressive insights. “Time” in this sense fulfills its role as a useful “fiction,” yet
indispensible to the cultivation of the Buddhist Path.

Jay Garfield has illuminated this aspect of the MMK’s teaching which points

towards a “positive account of the nature of time.”*%2

In other words, Nagarjuna does
not merely propose a parasitic “deconstruction” of Time, as David Loy has proposed

in his 1986 article.’®® As Loy writes:

The problem with this conclusion, from a Madhyamika point of view, is that it leaves us with
something: "both ... and," however paradoxical and anti-hierarchical, is still a solution. And as
long as we identify any view as correct, our attachment to such ideas keeps us from the nondual
experience to which it points. Therefore it seems better to turn each half of the assertion against
the other, in order to negate any attempt at a successful description: no, there is nothing
permanent, for everything is in flux; and no, also, there can be no flux if there is nothing to be in
it. Each alternative deconstructs the other, leaving no residue of "lower truth" to interfere with the
inexpressible "higher truth." In classical Madhyamika fashion, the analysis is parasitic upon the
problematic duality and ends in a silence which reveals a different way of experiencing. In this
way, the philosophical problem of time -- fundamentally, the relation between "things" and

"time" -- is not answered, but it is ended.

Loy leaves us with the contradiction of permanence and impermanence; there is
no time apart from entities, and yet no things exist apart from time. Loy highlights
this tension within the tetralemma, as from Nagarjuna’s opening verses to the MMK
which expound his view of “neither identity nor difference” f~—7J R £.

Professor David Eckel has written of this Madhyamika contradiction in light of
Derrida’s notion of différance and of the struggle against Hegelian thought in
20™-century Francophone circles:

182 Jay Garfield, The Fundamental Wisdom of the Middle Way, (New York: Oxford University Press,
1995), p. 257.

183 David Loy, “The Mahayana Deconstruction of Time,” Philosophy East and West Vol. 36, No. 1
(January, 1986), pp. 13-23.
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The Madhyamaka critique "deconstructs” in the sense that it brings to the surface the
contradictions that lurk within particular systems of thought. It does not resolve the differences in
a higher synthesis but unmasks the differences for what they are. Instead of the Hegelian
Aufhebung that negates a previous position and conserves it by "lifting it up” to a higher level
there is a différance that "differs" and "defers" the contradiction without leading it to a higher

synthesis.'®

Since the 1980s with the emergence of the so-called “Critical Buddhism” #t}]
{42 movement, MaTsumoTo Shiro #AZA 5B and other scholars have criticized
Jizang’s thought as contradicting the Buddhist teaching of “conditioned arising”
(pratitya-samutpada 4%#E). At the heart of Matsumoto’s critique is Jizang’s usage of
the tathagatagarbha doctrine, and specifically the tathagatagarbha teachings of the
Mahayanaparinirvana Sitra. **°

Here Matsumoto’s invokes the teachings of this Mahayana stitra which describes
the tathagatagarbha as “permanent” and “immutable” & {3:. For Matsumoto, the
doctrine of tathagatagarbha leads to a monistic approach that relies upon the
metaphysical substrate of the tathagatagarbha which generates all phenomena. The
Tathagatagarbha is unconditioned, atemporal, and yet serves as the metaphysical
substate of all temporal and conditioned factors.

Matsumoto Shiro refers to the monistic tendencies of Chinese Buddhist thinkers
such as Jizang with the idea of dhatuvada, which he sees as indicating the notion of a
metaphysical realm of the tathagatagarbha, which the Critical Buddhists see as a
conception of a Unitary Locus of all phenomena antithetical to the Buddhist teaching
of impermanence. Matsumoto invokes the meataphor from the Mahayanaparinirvana
Satra of the “Medicine of a Single Flavor’ —f#E, ¥ quoting from Jizang’s
Commentary on the Zhonglun:*®’

184 Malcom David Eckel, To See the Buddha: A Philosopher’s Quest for the Meaning of Emptiness,
(Princeton: Princeton University Press, 1994), pp. 44-5.

185 MarsumoTo Shirs FAA 5B, “Sanron kydgaku no hihanteki kosatsu -- dhatu-vada toshite kichizo
no shiso™ =EwZF D it HIfy % 22--dhatu-vada & L CTOEjE D BAE), in Hirai Shunei SEH{£ 2%, ed.,
Sanron kyogaku no kenkyii { =52 DOWF5%) , (Tokyo: Shunji-sha ZFfkHE, 1990) |, pp. 197.

186 T12, no. 375, p. 649, b14.

87 T12, no. 375, p. 649, b11-14.



86 Ernest Brewster (417K

Question: Why are the Eight Negations the root of the comprehension by the
multitudinous sages, and yet are the root of the miscomprehension by the
deluded worldings?

Answer: the insight into non-rebirth accounts for the various sages of the Three
Vehicles; the delusion as to the Eight Negations accounts for the diversity of
beings in the sixth realms of transmigration. Thus the Nirvana Sitra reads: “this
medicine of a single flavor has six different flavors as it flows though the
different locations.” The medicine of a single flavor is the very Middle Path qua
Buddha-nature. The Eight Negations are the Middle Path qua Buddha Nature
which is neither eternal nor impermanent, subject to neither birth nor to cessation.
Thus we know that the diversity of the six realms of tramsmigration arises from
the non-apprehension of the Eight Negations.

] MERREZGR » IRNEREZRA - & ¢ [EENE =R - 2/ CRETAE N
S8l CRE) = TR—UREE » BHREEA/NERE o 5 —REEFEIRIFE R - b
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Matsumoto identifies the tathagatagarbha doctrine with the non-Buddhist
teaching of the Atman or eternal Self. The tathagatagarbha stands for the “Unitary
Superlocus” H— D FEAKR of the dharmadhatu, the Unity from which all Diversity
emerges.*®

The parable of the “Medicine of a Single Flavor” illuminates the Mahayana
theme of Unity within Diversity, Singularity within Multiplicity, especially reflected
in the teaching of the universality of the Buddha-nature in the Southern-version of the
Nirvana Satra. The moral ambivalence of the teaching of the tathagatagarbha as “True
Selfhood” is not lost on JEang. For the teaching of the Buddha-nature is like the
medicine which heals the invalid, but transforms into poison when ingested once
convalesced — likewise, the teaching of emptiness may be positively instructive to
those who falsely cling to the Buddha-nature as grounded in “being;” on the other
hand, the same doctrine might mislead those how cling to the Buddha-nature as
abiding in sterile emptiness. Likewise, the sutra-s speaks of the “permanence” of the
Buddha-nature in order to remedy the harmful clinging to “impermanent” things;
conversely, he expounds “impermanence” to instruct those deluded beings who cling
to the view of “permanence.”

The Mahaparinirvana Sitra is a somewhat multivalent text, which employs
many similies to explicate the meaning of the Buddha-nature or enlightened capacity

188 T37, no. 1744, p. 67, a07-b11.

189 Matsumoto (1990), p. 195.
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of all sentient beings. These varied parables each serve to instruct the practitioner of
the ultimate purport of the tathagatagarbha or what it describes as the Buddha-nature
(Buddhagotra {#:14:) .For instance, the Southern-version of the Mahayanaparinirvana
Sutra uses the analogy of the Buddha-nature as “space,” which we cannot envision in
its absence, for it pervades everything — there is no distinction between “inside” and
“outside.” Furthermore, it persists throughout the past, present, and future. **°

The characteristically kataphatic language of the Southern \ersion of the
Mahayanaparinirvana sitra unfolds from the epithets used to describe the Buddha in
the Southern Version of the Mahayanaparinirvana Sitra, who is said to abide in
“permanence™s “bliss” %%, “selfhood, F, and “purity” ;5; these are likened to the
“True Self” of the Buddhanature {#{4: which is identified with the tathagatagarbha
and the buddhagotra, the seed or immanent potentiality for enlightenment by all
sentient beings. This notion of Buddhagotra is critical to the Mahayana gnosiology,
and for Jizang culminates in the tripartite framework for the Buddha-nature from the
Southern-version of the Mahayanaparinirvana sitra =R {#4:, the three aspects of
which serve to frame the progressive evolution of religious practice. Under this
scheme, the comprehension of the Buddha-nature teaching is engendered by the
“revealing cause of the of the Buddha-nature™ 7 [R{#{4:. This refers to the generative
aspect of the buddhagotra and likened to the the enzyme in milk which facilitates its
fermentation, or the water and fertilizer that foster the growth of the sprout. These
readings evoke the rich connotations of “gotra” as “seed” and “enzyme.” Jizang looks
to the Srimaladevi Simhandda Sitra (BB ElT-H—3 A J5{F 74K ) in explicating
the doctrine of tathagatagarbha. As he commentaties in his Shéngman baokii (=%

JEE) -

Thus, inversions emerge in accordance with the matrix of Buddhahood. What we
call the inversions arising from the Buddha-matrix is the many sentient beings
who lack the capacity to comprehend the teaching of the Buddha-nature and roil
in the sea of samsara. As the Nirvana Sitra reads: “The medicine of a single
taste, adjusts to its gradual flow and generates the flavors of the six realms of
transmigration.” Moreover, the tathagatagarbha is established as the basis of
samsara. Thus inversions (viparyasa) emerge in accordance with the matrix of
Buddhahood. That which we call the “non-inversion that emerges in accordance
with the matrix of Buddhahood” is the state of having given rise to a great
aspiration to practice, but lacking the capacity to become enlightened due to the

%% T12, no. 0375, p.828, b13-18.
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In the above passage, Jizang discusses the tathagatagarbha as the sustaining
“basis” {{<#5 of birth and death, nirvana and sarhsara. This is the inverted aspect of
the tathagatagarbha which manifests as “non-empty” within the realm of benighted
worldlings. The meaning of the permanent and “non-empty” (astinya -~2%) aspect of
the tathagatagarbha unfolds through such early Mahayana scriptures as the
Srimaladevi Simhanada Sitra, which describe the “non-empty tathagatagarbha.” In
accordance with the teaching of the Srimaladevt Sitra, the inverted or “non-empty”
aspect of the tathagatagarbha accounts for the accumulation of merit and progressive
religious development, the unfolding of the dynamics of enlightenment at the level of
deluded sentient beings.

The tathagatagarbha in its sustaining function enables and facilitates the
transformative potential of all sentient beings to become enlightened; however, the
persisting delusion as to the tathagatagarbha teaching explains the suffering and
unwholesome situation of benighted wordlings as to the Conventional Truth. For
Jizang, you cannot look at the “empty” aspect of the tathagatagarbha without
exploring its “non-empty” features. Jizang’s exegesis on the Srimalddevi Sitra thus
harkens back to the issue of the temporality of the tathagatagarbha in its “non-empty”
capacity to accrue merit which iIs not unsubstantial, which gradually accrues to
engenger the religious transformation from benighted wordling into enlightened sage.

The Transformation of the Verbal Teaching

The discussion of a recent conflict of interpretations provides a natural segue to a
consideration of the historical development and transforming contexts of the
Madhyamika teaching.

There are two ramifications for this research: the first in elucidating the historical
and doctrinal development of the early Sanlun tradition and the second, which
concerns the philosophical import of Jizang’s commentary on the Zhonglun. These
dual aspects trace the diachronic and synchronic contexts which coalesce in Jizang’s
analysis of the Zhonglun.

The consideration of Chinese Madhyamika in its early development during the

191
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5" and 6" centuries, reveals a certain rhetorical, even doctrinal, affinity with the
Abhidharma teaching of the Tattvasiddhi, as reflected in their approaches to the Two
Truths. However, according to Jiang’s polemics, the Madhyamika teaching is
synonymous with its critical stance vis-a-vis such “Hinayanists” as Harivarman o[£l
PR JEE. In accordance with this reading of the Three Treatises transmitted by
Kumarajiva, the manifestation of the Source Teaching, entails the refutation of the
“Deluded Views” F[ ., of the Abhidharmika-s, Hinayanists, and Tirthika sects. And
yet, this commitment to direct confrontation with the heterodox sects has the
unexpected result of serving to facilitate an ongoing Madhyamika dialogue with the
Abhidharmika-s that unfolds in the East Asian commentarial literature. In this context,
the doctrine of Conventional Truth allows for the appropriation and eventual
accommodation of the disparate teachings into their delimited roles as expedient
means.

Of course, the refutation of the Samkhyans 8 A\ and the Vaisesikas fft is a
line of critique already approached in Vasubhandu’s Z£#5H-+: commentary to the
Sata-sastra { B 3% ) . This polemical engagement with the Tirthikas and
“non-Buddhist” schools illuminates the Chinese Buddhist’s confrontation with the
non-Buddhist schools and interlocutors in the debates surrounding the Two Truths.
Given the rich contents of Jizang’s commentary which incorporates broad
documentation of Indian Philosophical debates, this work would seem to represent a
source of considerable value the for study of Buddhist intellectual trends into the
Tang-dynasty, and might illuminate the contours of the Sanlun appropriation of Indian
thought in its transmission and consumption within Chinese Buddhist circles. Such
6"-thinkers as Jizang, Zhiyi, and Jingying Huiyuan (CE 523-592) spearheaded this
encyclopedic approach to the Buddhist teachings, in seeking to reconcile the myriad
teachings of the Tirthikas into their panoramic classification schemes.

In terms of intellectual-historical developments, my aims in this thesis are to
provide a frame of reference from which to re-examine and re-contextualize Jizang’s
work vis-a-vis the transmission of the Madhyamika teaching across East Asia,
especially in light of the shifting textual and contextual terrain of the 6™ and 7"
centuries. The often explicit disconsonance and discongruity between the normative
sutras and s$astras (such as between successive Chinese “translations” of the
Mahayana Mahaparinirvana sitra { XFREEEE ) | for instance), reveals a contextual
terrain rife for debate and doctrinal controversy.

Although traditional Buddhist historiography views the Three Treatise lineage as
having “faded out” following the early-Tang period in its unsuccessful confrontation
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with the new “scholastic” tradition initiated by Xuanzang’s Yogacara tradition, the
Sanlun exhibit vitality in Japan as the basis for the Sanron-study, memorialized as one
of the 6 Nara “schools” (Nanto rikushii FEHS755%) of the Nara period. Indeed, with
the Monk Ekan’s FE# transmission of Sanlun to Japan via Unified Silla, the
Zhonglun-shi provided the basis for Anchd’s %7 and later interpretations of the
Heian scholiasts. Within the Chinese Buddhist traditions of the following centuries,
the Madhyamaka #7122 is forefronted in the Tiantai teaching. Zhiyi’s textual record
is testament to his high estimation of the study of Madhyamaka as corresponding to
the “Perfect Teaching”%ﬁz.l92

Conclusions

In the Lotus, the many Buddhas and Bodhisattva’s avail themselves of every
possible expedient device to lead each sentient being away from delusion and towards
enlightenment. Jizang’s analysis of the Madhyamika teaching on time and
transformation unfolds from this hermeneutical context of upaya. Sentient beings
strive to escape from delusory names and forms, although it it is only by means of
skillful teachings that the Buddha’s may manifest the “Ultimate Truth.” Given that
this “Ultimate Truth” is expressible only through expedient devices, its explicability
may only be only realized by clearing away unskillful and false teachings. For Jzang,
this entails the confrontation and eventual refutation of each of the false views and
mistaken teachings. Jzang thus might be seen as expanding upon Nagarjuna’s
apophatic pronouncements in such chapters as “Contemplation of Time,” while
enacting a systematic refutation of such rival traditions as the Sarvastivadins and the
Tattvasiddhi-masters.

In contrast to the Abhidharmikas, who construct theories of “time” with
reference to their complex ontological systems, Jzang draws upon the Zhonglun to
reveal the illusory nature of time, albeit as a useful fiction which serves an
instrumental role within Buddhist praxis. Jzang thus attempts to move beyond a
model of time rooted in “substances,” towards what he envisions as the
“inapprehensible emptiness 471525 of the Mahayana teaching.

It is the purpose of this thesis to offer Jizang’s commentary on the MMK as a
point of reference for critical reflection upon the past and future of Madhyamika
thought. In current debates on the Madhyamika teaching and its philosophical import,
the East Asian tradition is infrequently invoked, even marginalized. It is my hope to

Y92 Weimé jingliie-shii ( {EEELRHSER - 551 ) |, fascicle 7, T38, no. 1778, p. 665, a22.



91 Time and Liberation in Three-Treatise Master Jizang’s Madhyamika Thought

offer one 6™-century Chinese perspective on the philosophical issues involved.
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