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THE TATHAGATAGARBHA IN THE SRi-MALA SOTRA

The present study has sought an understanding of the Mahiyina
Buddhist belief in the inherent potentiality of all animate beings to
attain the supreme and perfect enlightenment of Buddhahood. Its
principle of exposition has been a detailed analysis of the two
concepts through which the Mahdyana tradition has grounded and
sustained that belief. While the Tathagatagarbha or “embryo of
the Tathigata™ and the Alayavijiiana or “storehouse conscious-
ness” initially arose as independent theories, it has been shown
‘ that their mutual implication and inter-illumination as alternate .

determinations of Tathatad make of each, the necessary comple- _
ment of the other; together, they define a comprehensive meta- H
physics of Absolute Suchness and identify the soteriological-
epistemological principles consistent with it.

While treating explicitly the Tathagatagarbha, the Sri-Mala
Sitra anticipated the role of the Alayavijfiana in its conception as
absolute consciousness. Having once defined the ontic dimension
of the garbha as the unborn, imperishable, permanent, steadfast,
and eternal ground of phenomenal and absolute reality (samsdra
and nirvang), it immediately qualified that status. Its unconditional
nature was not to be understood as that of an absolute substantia-
lity, so much as of an absolute subjectivity. The Tathagatagarbha [
] is the support of samsara and nirvaga not as some essential, hypo-

static entity, but rather as that which alone possesses an uncon-
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comprehension of phenomenal existence as suffering. Its reactivity
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( ; the emancipation of mirvang implicitly identify the Tathagatagar-
A 5 I q \ ﬂﬂ\ bha not so much as ontic substance, but rather as ontic subject. | .-
‘ &« 1 As such, 1ts generic designation as “embryo” assumes a critical

soteriological significance. For, its movement towards nirvang
is no mere undefined aspiration or indeterminate striving. Rather,
it is the generic potentiality of animate beings to attain, not a
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248 The Buddha Nature

multiplicity of variant goals, but one and the same *“‘rightly com-
pleted enlightenment”, the universal awakening of Tathigata-
hood. There can be only one ultimate nirvana, synonymous with
the Absolute Body of the Tathagata, the Dharmakdya, and it is to
that end which the garbha “matures” all beings.

The Sri-Mala then, established an equivalence between the
Tathagatagarbha and the Dharmakaya such that the former is the
latter when it has not yet freed itself from the concealment of the
defilemeats. As embryo, the Tathdgatagarbha is unconditional
awareness i i _realized
Absolute Body it is synonymous with the cessation of suffering
and i équivalent to the highest nirvana-realm of the Tathagata.

-Organically conceived as “embryo”, the Iathagatagarbha is the
necessary Cmergence Of—itself Yo TEell, the mherent process of
moving from a latent to an articulate ultimacy, the self-expressive
development from potential to actual Tathigatahood.

But, While all sentient beings may have the potentiality of
Buddhahood, may be tacitly considered as already enlightened,
through the universal endowment with the Tathagaragarbha, that
does not necessarily presume its immediate and total actualiza-
tion. It admits of varying degrees of self-manifestafion within the
consciousness of all beings, from those who have scant regard
for spiritual values, through the Arhats, Pratyekabuddhas, and
the tenfold stages of the Bodhisattva. It is only in the Lord, the
Tathigata, that it becomes what it truly is, that it attains complete
self-realization as the Absolute Body (the Dharmakdya). In him,
the Tarhdgatagarbha gains an absolute self-confirmatory consci-
ousness of itself as the Great Vehicle (Mahayana), the One Vehicle
(Ekayana). The Buddha is the eye, the perfect knowledge through
which the Tathdgatagarbha comprehends itself as what it is, as
“the Refuge with imperishable nature, permanent, steadfast
nature.”

The absolute status of the Buddha is a function of his exact and
pluperfect knowledge. He alone has achieved an unqualified under-
standing of all natures, SCiEnt_an -seeing,
ufitestrained by any faults, liberated from all defilements, and
possessed of infinite merit. Since the Buddha represents that stage
of "the Tathdgatagarbha's perfect self-maturation, wisdom is
both the means and end of that self-realization and is the very
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essence of the Tathdgatagarbha. For, inherent to it are the innume-
rable Buddha natures, the modalities of perfect wisdom and
knowledge which progressively disperse “the nescience entrench-
ment’” which, as the fundamental axis of ignorance, is the ground
of all primary and secondary defilements. As the obscurative
fqroe of the nescience entrenchment is ever more dispersed by the
diverse knowledge modes which essentially constitute the Buddha
natures, these latter display themselves with greater perspicuity.

By the principle of self-li ion as self-cxplication, while the -
defilement3~of ignorance are eliminated or purified, there is

simultaneous revelation of the virtuous Buddha natures whic

are the very vehicle of their final and total self-deployment. It i

this that constitutes the supreme nirvina-realm of the Tathagata,
The relationship of the Buddha natures to the nescience entrench-
ment is but an alternate definition of the Tathdgatagarbhg as the
end that is simultaneously its own becoming. For, from the pers-
pective of finality as the Absolute Body (the Dharmakayg), the

Tathagatagarbha is effect, result, and goal. At the same time, as| L~

{he processive, self-determined movement towards that actualiza.
tion it is “embryonic™ cause, means, and progression.

. Its movement towards itself as goal (and thus, as Dharmakaya)
1s a function of its essential nature as self-explicating knowledge.

It is not a self, a sentient bei :
the qt{t&gatagarbha is *“embryonic” absolute knowledge. Its
0 Know 1 as that which it is, to be aware of itself

fmd to bring itself about. The content of the garbha’s knowledge
Is precisely itself as void ($inya) of the extrinsic deRlements which
nevertheless con 1t, and not void inherent
natures, It is this content which must be made manifest;
the garbha’s sell-knowledge must be actually adequate to its
content. Since the garbha is to possess itself as its own object, the
!cnown cannot be something parallel to knowledge any more
it can be an external object for knowledge. Knowledge is rather

=

the self-explication of the known content, and the known conten v’

is implied knowledge (i.e. the perfect wisdom of the Bu.
natures),

When the B}lddha natures are fully manifest, the Tathagata-
8arbha has realized its own plenitude, and is thus referred to as the

Absolute Body of omuniscience, the Dharmakaya. The over-all



250 The Buddha Nature

image projected by the SrI-Mala Sitra in describing the relation-
ship of the Tathagatagarbha with the Dharmakdya is that of a

18 DL DOSOS beginning_ ang Aches DeSINNIT
only at its end. Initially posited as an object of faith, the garbha
"1s"accorded an absolute status as existing without begianing or-
‘end; Aot being born and not dying; not subject to rebirth; but
permanent, steadfast, and eternal; the base and support of the
intrinsic Buddha natures as well as the adventitious, discrete
defilments, and the ground of both samsdra and nirvana. However,
its organic designation as “embryo’’ quickly identified this begin-
ning as the point of departure endowed with the propensity
towards its own self-transformation, a process with a most specific
teleological direction. For, the self-movement of the Tathagata-
embryo to the Absolute Body is a self-teleological process of inner
convergence, where the Absolute Bedy as relos is simply the point
of the embryo’s fully self-conscious, self-revelation.

In this cycle, if the Tathigata-embryo is the beginning or cause
(hetd), then the Absolute Body is essentially result (phala), the
end where the Tathigata-embryo becomes what it is in truth.
The nature of the embryo is to be actual, that which becomes
itself. For if it starts with itself, the Tarhagatagarbha reaches its
consummation with 1tself-as Dharmakaya. Not only is the latter
defined by the siitra with the same attributes as the former, but in
fact, is the former when it has not yet freed itself from the adventi-
tious defilements that conceal it, i.e. when it has not yet attained
full self-conscious awareness as being intrinsically and always
free of those defilements.

Put otherwise, the Absolute Body can be a result (phalg) only
because it is already present from the start in an initial “embryo-
nic” shape or content (the garbha). The cyclic transformation

then, of the Tarhagatagarbha into the Dharmakaya is that of an
qﬁmabsolum where no new
elements are acquired but the latent or inherent ones (i.e. the
innumerable Buddha natures) are expressed. The only transition
within this sphere of self-exposition for the sake of self-under-
standing is that from hiddenness to manifestation.
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THE TATHAGATAGARBHA IN THE RATNAGOTRAVIBHAGA

While the Sri-Mala Sitrg presented the Tathagatagarbha as
the processive absolute which is the very vehicle of its self-mani-
festation, the self-evolutive potentiality of the embryo to become
itself as realized Absolute Body, the Ratnagotravibhaga stressed
the ontic identity of the two poles. Though linguistically distinct,
the Tathagatagarbha and Dharmakdya are one and the same
reality. What the §istra examines is the quintessential dimension,
the ultimate, ontic nature common to both designations, identi-

fying them as but qualitative modalities of one and the same

Reality, absolute Suchness (7athatd). Samald Tathata designates
“that aspect of Reality “mingled with defilement” and is the

Ratnagotra’s consistent term for the Tathdgatagarbha, while
Nirmala Tathata is its expression for Reality “apart from defile-
ment”, and is thus synonymous with the Dharmakdya.

The critical axiom that all living beings are possessed of the
Tathagatagarbha is grounded on the universality of the Dharma-
kaya, Tathata, and the Tathdgatagotra. According to the Ratna-

gotra’s hermeneutics, all living beings are the
_Absolute Bod i iversal-extension

as self-born, omniscient wisdom, pervading all beings equally.
Thus, “to attain the Dhgrmakaya” it is necessary first to recognize
the wisdom of the Tathigata as the definitive, constitutive princi-
ple of one’s own cognitive awareness; it is to fully comprehend
the non-differentiation of the Buddha'’s wisdom and one’s own
fundamental, noetic substratum. As such, the Buddhist path
would be a function of self-transformation through self-recogni-
tion. In addition, Absolute Suchness is the unilateral “immaculate-
ness” existing in all beings, their intrinsic, fundamental and ulti-
mate essence.

In its turn, the Tathdgatagotra contributed an important
soteriological element to the universality of the Dharmakaya and
I:athaui, and as active, causal factor (ketu) it reinforced the proces-
sive “embryonic™ implications of the Tathdgatagarbha. As the
innate “germinal essence” existing in all beings, it was projected
as the imperishable, permanent, unconditional, and supportive
ground for the realization of Buddhahood by all classes of persons.
As such, it represented the unqualified assurance and validation of
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a universally attainable supreme enlightenment. Sentient beings

( could develop into and mature as perfect Buddhas because they

'éc' have always possessed the innate “germ’’ (gotra) of Buddhahood.

Thus, the Ratnagotravibhaga posi

. kdya, Tathata and gotra where their inter-illumination and mutual

A inherence as the threefold nature of the Tathagatagarbha deﬁg_x_g-

'V vely—established its status as the self-subsistent, all-pervading,

unchangeable, and non-differentiated absolute that is the very

vehicle of its own self-mamfwta.txon Absolute Suchness, in its

immrAnent modality as garbka, is no statically latent neutrahty

Nuanced by its identification with Dharmakdya and gotra, it is

the movement to attain perfect consciousness of itself as the in-
determinate, unconditional nature of phenomenal existence.

This subjective dimension of Tathat@ was suggested by its
equivalence with Dharmakaya as the Body of omniscient wisdom
and with gotra.as “germinal” absolute knowledge and active
intertionality away from samséric suffering towards the liberation
of uitimate nirvana. But, as “the indiscriminative Innate Mind”
its immanent modality within human consciousness was fo
determined. Human consciousness was thus clearly identified as
the necessary medium through which 7athata realizes its ow
universality as the indeterminate Suchness of phenomenal exi
tence. Oonsequently, the Ratnagotravibhaga tended To interpre
the human intellect as a function of the Innate Mind, and impli
that the diverse planes of conceptual awareness were merely t
self-reflective moments in which Tathaid affirmed itsclf as the
perfectly puie essence, the unconditioned nature of all reality.
Such an emphasis upon the primary subjectivity of Tathatd as
embryonic absolute _knowledge or the germinal essence  of
Buddhahood (i.e. as garbha and gotra), tended inevitably to
minimize the uniquénéss of the phenomenal subject. “According
to the Ramagotra then, the Buddhist transformation process is

v | primarily the emergence of Tathatd’s perfect self-consciousness,
its movement to perfect scif-understanding, from hiddenness
to manifestation.

While the Sri-Mala Sitra identified an inherent, primordial
ignorance as the source of all defilements, impeding the perfect
self-realization' of the Tath&gatagarbha, it gave no account or
rationale for its ultimate genesis and presence within hun?n
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consciousness. By contrast, the Rainagotravibhga examines the
nature of ignorance in greater depth. Accordingly, ignorance is
said to be the root and source of all subtle tendencies of desire,
hatred, and delusion which influence human perception, and when
translated into actions of body, speech, or thought become the
concrete defilements and thus, the proximate conditions of future
rebirth. The critical interpretation of the Ratnagotra was that the
innate principle of ignorance is not ultimate, but is instead groun-
ded upon and abides within the unconditional, Innate Pure Mind.
Igno ut,
as “the irrational action of mind” is itself dependent upon Abso-
lute Suchness, immanently conceived and noetically Hetermme,d
‘as the Innate Pure Mind, The Iatter is the necessary condition for
~ the very possibility of ignorance which, while it may be manifested
as an unwise discrimination or wrong conception, cannot take
place without that fundamental substratum. In its ultimate nature,
ignorance is not different from the Innate Mind. If defilements
exist, they do so as deluded modes of consciousness, taking their
particular appearance as forms (no_matter how distorfed) of one
elemental reality—the Innately Pure Mind.
%mnwmmr the complete cancel-
lation of ignorance and its consequent defilements is not the
conscious resistance to it, but the simple non-apprehension of it.
For, ignorance is like all of rs of experience mas),
devoid of any independent self-subsistent autonomy. Thus, any
cognitive activity directed towards it is without factual basis. To
regard ignorance as a thmg to be opposed and removed is the
very attitude that occasions its further retrenchment; it is a serious
misperception which, as a form of ignorance, becomes a remedy
that strengthens the disease. Since ignorance is synonymous with
faulty discrimination, to identify it as the deliberate objective to
b€ overcome by the cultivation of a specific path, is itself a discri-
minatory and erroneous judgment. It is only with the firm con-
viction of the unreality of ignorance that it is extracted at its
root; through non-apprehension there is no self-contradictory
reversion to the prmcnple of i ignorance as the vehicle for its own
removal. Instead, ignorance is intuitively dispelled through the
psychological disarmament of approaching it as it truly is—abso-
lutely empty, “extinct by nature.” Consequently, since ignorance
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is unreal, empty of any substantial referent, the ensuing defile-

. ments said to arise from it, are by definition non-essential. When
the Ratnagotra accepted that the mind is defiled, it did so only as
conventional truth, reflecting the empirical presence of greed,
hatred, and delusion. In principle, these latter ar.e.not ult:ma‘te
facts, but originated by a series of causes and condmons.; as such,

o. |they cannot alter the pristine nature of the Innate Mind upon

P which they ultimately depend. o
(Pf/?{/ ‘Within the Buddhist tradition, the Ratnagot.rqwbhaga Tepresents
{ <d“' a significant mom__mrd_s_g_gmw__fnmhﬂm—of
t% Absolute Reality. But while it exercises an explicit censure of the
Tmyavadin tradition, it does so only to amplify the ontological
$ “Tmplications of Sinyata itself. For, the latter is not only the
i ANIWETing principie of an exacting critique upon rational progesses,
more than just the reflective awareness of the inherent falsities and
inner contradictions of the dialectical fluctuations of reason bet-
ween “is” and “not is”. As critical methodology, Simyatd is the
very vehicle of its own manifestation as the noncoqcenmal. in-
determinate, unconditioned Absolute Reality, the highest tl:llth
and ultimate nature of things; as Such it is a cognate expression,
an alternate designation of Jathatd. According to the Ratmagotra,
. Sanyata as logical critique (exercised preeminently in the Madhya-
@ tradition) lacked sufficient cohesion with Siinyata as up-
— conditioned, transcendentground. It, therefore, was e
towmmﬁmg
feview, that the Ratnagotra advanced its ontology of the. Tatha-
gatagarbha. But that it did so as a development upon a.fu.i integra-
tion of the Siinyavada was clearly obvious from its fleﬁmtlon of the

EWWG
méaning of Simyatd. It has been demonstrated that while the
Rammagotra speaks of Sinyata in terms of its doctrine on Absolute

Suchness, and while the Prgjidparagmita Siitras tend to illuminate
Tathata through their more specific amplifications on the nature
of Sinyata, both sources understand the two terms as cognate
conceptions; as the indeterminate, unconditional reality, they are
mutually inclusive, coincidentally inter-reflective. )
In fact, the Rafnagotra claimed that the different classes of indi-
viduals who failed to understand the nature of the Tathagatagar-
bha simuitaneously held mistaken notions concerning the nature
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of Siinyata ; to misapprehend the one is to misinterpret the other.
On the one hand, ordinary beings assume the uncritical belief i
an infinite multiplicity of independent, self-sufficient, mutually
exclusive entities; they seize the relative and determinate factors
of existence as ultimate and unconditioned. Theirs is st
o;@mm\ot‘m undifferentiated, unconditionally real essence,
unuversally common to all phenomena. But the position of the
Stavakas and Pratyekabuddhas is no more correct. Despite their
initial ability to overcome the illusion of the gross substantiality
of existent elements, they become trapped by the very categories
of their analyses. Reducing phenomena to the major “dharmic”
classifications and unilaterally defining them as evanescent, suffer-
ing, of no self, and impure, they are unable to escape.the implicit
realism of those very classifications. They turn the ascriptions of
phenomenal conditionality into dogmas of unconditional fact,
and focus so intensely upon the discrete components of existence
that they never realize the undivided absolute essence: the real
nature of Things in their Suchness. Tathata is the middle path then
(Madhyamapratipat), between the substantive view oTIJhenomerj

e

held by ordinary beings and the absolute relativity of phenomena
as entertained by Srivakas and Pratyekabuddhas.

Then there are those novice Bodhisattvas who tend to substanti-
ate non-substantiality. Some cling to Si#yata as the medium of
liberation, approaching it as the perfect nirvapa, and thus misap-
prehend it as an unconditional reality, absolutely transcendent
and separate from the realm of conditioned phenomena. The
Ratnagotra opposed such a dualistic split as completely antitheti-
cal to Simyata as the principle and ground of comprehensive non-
exclusion and universal harmony. It also rejected a similar mis-
representation of Siinyata as a ching existing outside of, and apart
from the five skandhas and the entire conditioned world that is
coextensive with them. Simyara is not some reified object, an
extrinsic other, subsisting in a dimension exclusive of form, etc.| ,/
The Ratnagotra insists upon a complete and reciprocal identity
in extent and content between emptiness and form; taken as
abstract concepts as well as concrete events to which they apply,
‘Sinyata and riipg are thoroughly coincidental. Therefore, from
several different perspectives the Rafnagotra resisted all views that
either neglect entirely or else significantly misapprehend the true
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intent of Sinyara which, as revelatory of the universal, dependent
correlativity among phenomena is simultaneously their non-dual,
unconditional nature, their indeterminate Suchness.

The positive designations of supreme cternity, bliss, }xmty, and
purity, understood by the §astra as the antidotal inversions of the
error that would attribute “the fourfold non-delusion’ (evanes-
cence, suffering, non-egoity, and impurity) to the Dharmakaya,
are not to be understood as specific attributes, qualifying some
quintessential concrete hypostasis. Rather, they refer to .the
Absolute Suchness of reality whose translogical and indetermina-
ble status was clearly recognized by the Rafnagotra as inexplicable,
invisible, unutterable, unimaginable, indiscriminative, unthinl_ca-
ble, beyond the catuskoti (being, non-being, being and non-bemg
together, neither being nor non-being) on a plane where analysis
based on dualistic views and faulty discriminations is of no value.
The four supreme virtues do not compromise this unders.tanc.ling
of Tathatd as the unqualified Absolute. For, upon examination,
they translate as nothing other than Simyard as the supreme
remedial antidote for the various erroneous views, and as the
highest truth, the ultimate essence of things. So then, the perfec-
tion of self or supreme unity indicated the absolute reality of
phenomenal existence (i.e. Tathatd) as the universal nPn-su!:s-
tantiality of independent, self-subsistent persons and thu.ugs (|_.e.
Sinyatd). Likewise, the supreme eternity represented the identity
of samsdra and nirvana in a non<substantiality (Simyata) that
transcends all dichotomic concepts of being and non-being, ﬁmt.e
and infinite, permanence and impermanence. The profougd cogni-
tion of the emptiness of all suffering as extinct by nature (i.c. there
is no dubkha in the ultimate sense) accounted for the supreme
bliss, while the supreme purity reflected the non-substantiality
(Sinyata) of ignorance and its accompanying defilements and
impressions.

The theory of the Tathdgatagarbha as formulated by the Sri-

Mala Siitra and elaborated upon by its principal $astra, the

Ratnagotravibhaga, provides a singularly comprehensive if\terpre-
tation of the Buddhist transformation process and experience of

enlightenment. While inconceivable cven to the loftiest and purest
minds, the Tathdgatagarbha, accepted in faith, initiates the self-
unfoldment of all the properties and virtues necessary for the
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removal of fgnorance and its obscurative defilements. It dbes so
as embryonic absolute knowledge, explicitated through the practi-
ces and observances of the path and the exercise of the perfections
of charity, morality, patience, meditation, and exertion. Only
thus does it come to the perfect self-revelation in the Dhgrmakaya
as actually freed from, because essentially devoid of (Sinyq) the
defilements, and repletc with, because intrinsically not devoid of
(asianyg) the modalitiés of omniscient wisdom.

The Tathagatagarbha begins then, as the content of faith and
thus, under the form of objectivity as ontic substance; it is Tathatad
as the pure essence, the fundamental nature, the basic substratum,
the unborn, undying, permanent, steadfast, eternal, and ultimate
ground of samsdrg and nirvipa. But the garbha must surmount
the form of objectivity, must move from the category of ontic
substance, through the generic transformation of its inherent
nature, to ontic subject, fully self-explicated self-consciousness;
as rcalized Dharmakdya, the realm of omniscient wisdom, it is [
Tathata recognizing itself as pure Suchness in and through all
forms of phenomenal reality.

The necessary movement of Tathatd's inner convergence upon
itself, the stages towards its final and perfect self-comprehension,
includes all the teachings and instructions, the prescriptions and
praxes embodying the entire Dharma. Tathata is the truth which
animates and finds self-expression in all the formulations and
specifications of the Buddhist Path. As the one vehicle (¢kayana),
grounding and authenticating the multiple variations of obser-
vance and interpretation, Tathatd, under its determination as
Tathagatagarbha, is the soteriological principle of absolute efficacy.
It is the wacrant, intrinsic to all sentient beings, for the attainment
of the supreme and perfect enlightenment of Buddhahood; thus,
its designation as the Great Vehicle (Mahdydna).

If the Doctrine (Dharmg) is inaugurated as an extraneous code
whose faithful adherence promises the emancipation from all
sorcow and suffering, it must come to be understood as Tathgra’s
self-objectifying knowledge of itself as the truth of all things.
Under the primary axiom of *“impermanence, ill, not-self,”
Tathata manifests an important insight into the conditioned rela-
tivity of phenomenal existence; it is a wisdom revealing the non-
substantiality (Sinyatd) of things, and thus dispelling a form of
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ignorance that scizes upon the determinate as indeterminate, the
relative as absolute. But this dictum itself becomes a perversion,
if its truth is constricted into a unilateral literacy, if the world is
uaqualified as the source of all pain and suffering. Such is an
instance where the self-explicating movement of Tathata as embry-
onic absolute knowledge can be stagnated by its own formulations.

Though necessary to it, these codified mements of its self-
reflection must be surmounted and transcended by Tathata if it is
to attain that supreme modality in which alone it is able to recog-
nize itself as the Suchness of reality; only as omniscient wisdom
does it adequately perccive itself as the ultimate ground and un-
conditional nature of existent phenomena. The initial truth of
“impermanence, ill, and not-self,”” while 1evealing the universal
relativity of things, must yet annul and transcead itself as incom-
plete. The Suchness of things may indeed be manifest in this
testimony of their interdependent co-origination, their non-
substantiality (Sinyatd) as unique, self-subsistent entities, but its
revelation is only partial. Anitya, dulikha, and andtman are propae-
deutic and not final; they must yicld to the more profound and
comprehensive recognition of the absolute quiescence of all things,
their original nirvanic status as essentially free from the adventi-
tious defilements. Up to that point, Tathata’s advance towards
total and perfect self-awareness progresses through the innumera-
ble varieties and forms, degrees and levels of self-reflective wisdom
constituting the path of the Digrma. At each stage, by its efficacy
as innate absolute knowledge, it attains a proportionate self-
liberation from the obscurative force of ignorance through the
instrumzntality of its self-formulations, But these latter, while the
vehicles of its self-representation, are never (independently) the
adequate media for the perfect self-manifestation of Taihata.
Instead, they are the necessary moments of self-transcending
absolute wisdom as it approaches the goal where the form in which
Tathatd appears for its own perfect self-consciousness corres-
ponds completely to its essence. Only as omniscient wisdom,
unrestricted by the contours and moulds of material existence,
does Tathata universally perceive itself as the fundamental and
original purity of all things, intrinsically free from the concealing
defilements, .

Thus it is that the significance of the historical Buddha is as

M
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one who has fully awakened to the innate radiance of the Mind
(the immanent, noetic determination of Tathata) which he knows
to be the essential nature of all sentient beings. While he is recog-
nized as the teacher of the Doctrine, it is as the exemplar and
concrete actualization of its truth; it is in him that the esscnce of
omniscience has attained the self-witnessing eye, the unimpeded
perception of its absolute freedom from defilements as the pure
Suchness of all existence. The Buddha is the historical articulation
of the Mind’s doctrine concerning its association with, but in-
dependence from the covering of the defilements, and the valida-
tion of its self-purifying capacity. In the comprehensive theory of
the Tathagatagarbha then, the person of the Buddha is subsidiary
to the attainment which he represents, viz., the enlightenment of
perfect Buddhahood. If in him, Absolute Suchness successfully
awakened to itself in an omniscient wisdom as the highest truth
of phenomenal reality, its process of self-emergence within the
consciousness of his followers is no different than the path it traver-
sed and perfected in him.

However, to argue the thesis of the universal potentiality of
Buddhahood entirely from within the dynamics of Absolute
Suchness, as the Ramagotra does, is to leave undeveloped the role
of the individual human consciousness. Its emphasis upon the
primary subjectivity of Tathata as embryonic absolute knowledge
or the germinal essence of Buddhahood (i.e. as garbha and gotra)
tended inevitably to minimize the uniqueness of the phenomenal
subject. Since the perfect self-awareness of Tathata takes place in
and through human consciousness, the Ratnagotra failed to ade-
quately explain how finite, particular consciousness functions
with, and is transformed into the infinite, universal and absolute
consciousness. It neglected to elaborate a generic structure of
consciousness that would account for the coherence of such a
relationship. While the Rarnagotra clearly indicated that the
Innate Mind (Cittaprakrti) is the fundamental noetic substratum
common to ordinary beings and Buddhas alike, it sustained no
detailed analysis of its active interplay with and upon the pheno-
menal mind. The whole question of how the latter becomes indivi-
duated out of, but not separate from that primordial stratum of
pure awareness, is not addressed by the $astra. Its answer and the
subsequent question as to how precisely the Innate Mind becomes
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compl:omised and defiled as the individual consciousness strays
from lt.s ideqﬁty with it, demands a knowledge of the structural
dynamics animating the processes of sensory awareness, intelligi-
bl.e apperception, ideal conceptualization and objective creativity.
Together, these represent the essential phases in a coherent mor-
phology o{‘ phenomenal consciousness; they are critical mental
determinations and as such, must be considered in any discussion
of Tathata's self-realization in and through human consciousness

Whi{c the Ramagotravibhaga succeeded in establishing the meta:
physical context in which to interpret the transformational event
of enlightenment, it lacked this adequate psychological detail
necessary for the translation of that theory into the practical
discipline of the spiritual path, The Vijiidnavadin reflection upon
the Alayavijiiana provided such a complementarity. .

THE LANKAVATARA SUTRA

The Lankavatara Siitra effected an explicit union between the
Tathagatagarbha and the Zlazavi{ii&na. While the Ramagotra had
specified the garbha as the immanence of Absolute Suchness
within the phenomenal order, the Laikavarra gave it a more
exact determination as the grounding principle of human consci-
ousness, through the Alayavijiidna. The latter’s ontic-status was
simultancously transformed by its union with the garbha, from a
st'rictly individual and relative principle of the earlier Vijilanava-
din texts, to that of the essentially pure mind. By virtue of its union
with the Alaya, the Tathagatagarbha assumed an active causal
determination as that from which arises the multiplicity of pheno-
menal forms.

While the Ramagotravibhaga extended the precise delineations
of Tathata as the universal, immaculate essence of phenomenal
existence, the Lasikavatdra explored the manner in which Tathata
(noetically conceived as absolute consciousness, i.e. as Alayavij-
fidna) comes to perfect self-awareness as that comprehensive

totality. In doing so, it nuanced the ontological context defined
by the $astra and with which it implicitly agreed, by its focus upon
.the epistemology proper to that context. This was most apparent
in the Lanikavatdra’s references to the three self-natures (svabh&va),

o

Conclusion . T,

Parikalpita or purely imaginary nature, paratantra ‘or dependent
nature and parinispanna, ultimately real nature, all assumed a
distinct cognitive expression. Rather than formally indicate the
respective level of entitative value or degree of self-being of the
particular thing to which each refers, the three categories represen-
ted three ways ol understanding. In the sutra, they were not so
much states of sell-nature, as they were modalities of knowing
that nature. The idea was that existence could be understood in
three different, characteristic ways, each of which was taken to
be the final and true nature of reality by whomever entertained
that respective viewpoint.

However, in its focus upon the epistemic process, the Lasnka-
vatira tended not to distinguish accurately enough between the
activity of discrimination and the content of discrimination. Thus,
in the case of paratantra there was confusion between the forma-
tion of appearances and the “stuff’’ of which they are formed /
and upon which the paratantric perception is said to depend. Itis /
not the constitution of formed appearances per se (the paratantric
activity proper); burtheir projection as independent, self-subsistent
eitfities of a world, external to and separate from consciousness
thaf 15 erroncous and imaginary (parikalpita proper). Paratantrg
as an ontic reality, a level of dependent self-being (svabhdva) was
overshadowed by paratantra as a mode of cognition infected by
parikalpita. This jeopardized the value and significance of pheno-
menal reality and at times, sugpgested a nihilistic denial of the

human organism and its material environment. Once again, the
Larikavatara failed to adequately delineate the ontic structure of
the phenomenal psyche from the epistemological processes that
define its function. There is a difference between the form of o

human consciousness and-the-ignorant-aetivities-that characwerize

it; this distinction 1s absent in the sitra.

Even more critical was the direct implication that ignorance is
the cause of phenomenal individuation. Thus, it was more than a
simple confusion between the structure of consciousness and the
deceptive activities that distinguish it. What the Lankavatdra
ultimately challenged was the very integrity of phenomenal. sub-
jectivity. If it was the product of ignorance and the condition for
its continued influence, then nirvara would in fact imply its aban-
donment, as the text stated.
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It was .mn_BE.on that a transcendental illusion, the projection of
an oEomz«n and external world of discrete and independent entities
‘Qro.v::n_m_o of “beginningless ignorance”), may indeed distort
the 58._63.8:0: with which the relative consciousness invests
:.S.n Which it apprehends and orders into unified forms of intelli--
w.c__.v.. w.cn m.ﬁ was indicated that this interpretative function of
false imagination (parikalpita) is more formally an epistemological

process than an ontic reality; it may be an activi iar
: ; culigr t
relative ¢ i i i : i - it

[ nowing does not neces-

sitate the end of the seven vijiianas, as the Lankavatdra implied.
H.n was concluded that the problem lay in the sutra’s blurred dis-
tinction between ontology and epistemology, between conscious-
ness as a stratum of being and consciousness as an interpretative
process.

In gencral, there is an uncasy integration and amplification of
:.5 .anugmmom of the Tathagatagarbha into the basic Vijiina-
vadin vm.wo_.-o_oa of the Laskdvatara. While the doctrine of the
garbha significantly nuanced the ontic status of the Alayg by esta-
blishing it as the unconditional absolute, the noetic determination
of H&\S:.m. it failed to creatively inform and coherently ground
the extensions of that absolute consciousress in the multiple forms
of existence. Since phenomenal reality is the self-reflecting image
of the Alayavijiiana which, through its identity with the Tarhdgara-
garbha, 1s z.un noetic designation of Absolute Suchness, “‘pheno-
mena” are indeed the manifest “appearances” of 7athafa. That
reality however was seriously jeopardized by the vague approxi-
mation of ontological fact through epistemological statement—the

X Laikavatara's persistent methodological flaw.

The Cli'eng Wei-Shils Lun suffers no such confusion, and firmly

grounded its pan-consciousness within an ontological framework, oggt

consistent with the principles of the Ratnagotravibhaga. Unlike

E:éﬁ%g clearly signify the varying degrees of entitative value
the ontic status of that to which they refer. Thus, parikalpita _.n“
v_.o.mnsa that level of self-being that is totally null and void, indi-
cating a purely imaginary figment. Paratantrg designates the
Bﬁcmp_ interdependence of all phenomena. They reciprocally
contribute to and mutually inhere a common identity and that
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interdependent, correlational totality is ultimately sustained by
and dependent upon parinispanna as the ultimately real, self-
subsistent absolute. As equivalent to genuine Suchness (Bhiitata-
thatd), parinispanna is the essenti enal existence
(i.c. the paratantra). It is the self-identical universality, the
ing truth of fiaite particularity whick, through false imagination
can be distortedly conceived as a multiplicity of discrete, self-
subsistent individualities, and thus be designated, parikalpita.

TxE CH'ENG WEI-SHIH LUN

The Ch'eng Wei-Shiht Lun identified the Alayavijiiana as the
noetic determination of Tathata, whose essence is to know itself
in the universality of its extension as the essential nature {parinis-
panna) of all things, their indeterminate, utter Suchness. The text
thus represented a coherent synthesis of the Ratnagotra's ontology
and the Laskavatira's psychology, clarifying the ambiguity of
the one and the contradictions of the other. For, despite its refe-
rence to the Innate Pure Mind (Cittaprakrti) as the psyckic desig-
nation of Tathatd, the Ratnagotra failed to articulate 2 sufficiently
radical and absolute idealism capable of spanning the gap between
phenonprmatexistence and Absolute Suchness. While the latter
‘was presented as the immaculaté essence and the fundamental
nature of the former, and while it was said to actualize itself as
dynamic wisdom, perceiving itself in the manifold of phenomenal
forms, the material densi eriori i
unexplained ; a distinction lingered between abso

= Lankavaiara’s union of the 7athagatagarbha (the immarent
modality of Tathata) and the Alayavijfiana removed the embiguity.
By virtue of the Alaya, it identified Tathatd as the principle of
ideal causality. As the fundamenal and absolute consciousness
it is the idcal source of all phenomenal forms. However, the siitra
failed to sustain the ontological value of those forms as the self-
athata, but implicated them instead, as the

pYoducts of ignorance, thus involving itself in contradiction.

guity and the Lgikavatdra’s contradictions through the central

=

tiality (Zathatd) and concrete sensibility (phenomenal existence). ”
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axiom of Yogicira Buddhism which categorically denies all such
dichotomy as matter and spirit, exteriority and interiority, object
and subject. There is but one reality: mere-consciousness (vijig-
primdtratd). ConsCiousness is the essential nature of phenomena
and Tathata is the essential nature of consciousness. Thus, the

self-transparency of Tathata in the totality of phenomena is the

self-recognition of consciousness in the multiplicity of its forms. ¥

For, to say that consciousness is the sole reality, is not to consi
material existence to the realm of illusion, but to interpret i
sensible shapes and coatours as the immanent developments and

structured modalitics of consciousness itsell, Hlusion is to imagine
the mdependent scll-subsistence of those sensible forms apart
from consciousness, when they are instead, the integral patterns

of that one reality. Phenomena are forms of consciousness and

as such, are real. Their objectivity is only the mode of its appea-

rance (i.e. consciousness). They seem to be “out there” possessing

independent self-subsistence; in fact, that is only the way in which

the Algyavijiiana projects its contents, its own ideal self-determina-

tions or “universal bijas™. Since the dlayq is the noctic aspect of
Tatha1d, the latter can know itself as the indctcrminate, uncon-

ditional Warure of all things because they are the radically 1deal

manifestations or transformations Irom Within itsell, The valuc of

the Ch'eng Wei-Shih Lun is its articulation of that self-manifesting

process, its detailed commentary on the dynamics of the bijas Z
the creative sclf-particularizations of consciousness.

It had been demonstrated that by virtue of its common or
universal bljas the Alaya develops into the manifold appearances
of the physical universe, while its non-common or non-universal
bijas account for the unique formations of the individual physical
bodies and accompanying sense faculties. Since both s_of
bijas_are innate _t i indi
nd the cmpirical universe are the inherent self-determinations
of the absolute consciousness. But it was clarified that although
the Alaya as the universal grounding consciousness of human
individuality innately contains the bfjas developing into the form
of human consciousness, each individual consciousness possesses
the freedom to create itself. Within the predetermined forms of
rianas, manovijiiana, and the five sensorial consciousnesses, groun-
ded upon the Alaya and supported by the physical body and the
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larger universe, human subjectivity can transform itself through
every activity OEQ. These _wno... are mh:_.»:u‘
volitions, which as modes of consciousness leave their impressions
(unique and personal non-universal b/jas) within the fundamental
consciousness of the Alaya to become potential sources om »..:E_.a
activities of the same moral category as the activities that originally
i ssed them.

_B.w_—.-ﬂmm.n the advance of the Ch'eng Wei-Shih Lun over the Lasika-

vatdra was its validation of the ontic status of the phenomenal
‘1I|.|I|||.|I||’

- universe and of the empirical human consciousness as paratantric,

‘realities. They are the radically ideal manifestations or :».uwmo_.-
“mations from within the Alayavijiidna, the noetic specification of
Absolute Suchness. It is only when they are falsely oosm_.%_.na to
be self-subsistent particularities, independent of 8@5533.
thattheyare designated as mere imaginations (parikalpita). Collec-
tively, the forms of the phenomenal universe Eﬁ.&. E::EW
individuality are the images (nimitta) in and through which Tathata
appears to and recognizes itself. Since the structure of the pheno-
menal consciousness evolves from immanent, archetypal self-
patternings of the absolute consciousness, and .&:.8 3& pheno-
menal consciousness exists as the differentiated identity of z..n
absolute consciousness, the perceptions of the phenomenal consci- \
ousness are_the i the Alaya. Therefore, the mn_m..
perception of the Alaya in the multiplicity of its ideal forms is
dependent upon, and at times constricted by, human consciousness
whose sevenfold structures are ultimately the self-transformed
appearances (nimitta) of (the Alaya) itself. : .
Unlike the Lasnkdvatdra, the Ch'eng Wei-Shih Lun'’s detailed
epistemological analysis of the problem of mmzo_.wsmm. was .?.B_w
grounded in its ontology of consciousness-only ?ca%:i.n:w@
and fully coincident with the principles of the xaaam&.snsgnmn.
Genuine Suchness (Bhiitatathatd) is equivalent to the E:Bma real,
self-subsistent absolute (parinispanng) which can know itself as
the indeterminate, unconditional nature of all things cnmp:.s they
are the radically ideal manifestations or n.p:m..onnﬁao_.ﬁ from
within itself, noetically conceived as absolute consciousness
(Alayavijiiana). The structures of the Bpnm_.mp_ universe and om the
phenomenal human consciousness meaningfully .o.orma through
the mutual interdependence of various conditioning factors
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(pratyayas), whose ultimate reality are the innate self-determina-~
tions (the bijas) of the Alaya. The manas and manovijiiang fail to
perceive that their own status is depenaently originated and sus-
tdined by the universal grournding consciousness of the Alayavij-
fana. Their principle of subjectivity while authentic, is conditional
and secondary; they are formally paratantra. But under the in-
fluence of the manas’ innate atmagraha, they misrepresent the
consciousness upon which they are contingent (the Alaya) as the
validation of theif own ultimacy and independence; they appro-
priate it as a function of their own ignorant attachment. Their
faulty self-regard spontaneously affects their interpretation of al
other persons and things as constituting a world of unrelated ego
(atmans) and discrete particularities (dharmas). This falsely ima
gined isolation and self-sufficiency (parikalpitq) arises Trom Fhe
manas’ failure to perceive the universal extension of the Alayavij-
fidna as the grounding principle of all phenomena, the thoroughly
1deal manifestations and translormations of which, they are. As
long as this fundamental misapprehension Temains The dominant
mental horizon informing all acts of consciousness which prompt
physical deeds, produce speech or elicit deliberation and judg-
ment, those acts are rendered impure and defiled.

THE ULTIMATE STATUS OF IGNORANCE IN
THE THEORY OF THE TATHAGATAGARBHA-ALAYAVDNANA

At this point it is necessary to review the particular interpreta-
tion that each of the texts has given to the problem of ignorance,
th= resolution of which is critical to the integrity of the Tathdgara-
garbha-Alayavijiiana. The Sri-Mala Sitra’s references to “the
nescience entrenchment” as the pretemporal, abyssal centre of
ignorance were rastricted exclusively to the fact of its presence,
never to an examination of the how and why of that presence. The
sitra depicted the nescience entrenchment as the fundamental
obscurative nexus, the powerful blinding influence which beclouds
and ultimately deceives the perceptive faculties and thus spawns
all primary and secondary defilements. Despite the siitra’s later
assertion that it is subject to the elimination, purification, and
extinction by the enlightenment wisdom of the Tathagata, the
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status of the nescience entrenchment as the beginningless, origi-
native cause and condition of all defilements rendered that asser-
tion too facile. Ignorance had been accorded such 2 degree of
ultimacy, that the Sri-Mala’s designation of the defilement stores
(which were founded upon and arose out of the rescience entren-
chm:nt) as adventitious and accidental, lacked conviction. Gran-
ted, that “the inconceivable voidness knowledge,”” the kno»ylcdge
of the Tathdgatagarbha as both Sinya-asinya, as the wus.dom
which is capable of uprooting the nescience entrenchment, is an
assertion of the latter’s conditionality; ignorance is not an absolute
state. But still the question persisted, since the knowledge that th.e
Tarhdgatagarbha is void (siinya) of the defilements that’ are afl\:cn? i-
tious does not explain why they arc so. While the Sri-_MaIa dis-
cussed the nescience entrenchment and its aocompunymg‘deftlle-
m:nts as the inherent epistemic impediment to the self-realization
of the Tathagatagarbha, it failed to critically examinc the reason
and manner of its origination. Its remarks then, on the adventitious
nature of ignorance and the defilements remaired mostly gra-
tuitous. ‘ '

In its turn, the Ratnagotravibhaga refused to admit the ultimate
sigrificance of ignorance. In a way not found in the earliclr fu’ntra.,
the §istra clearly demonstrated that ignorance isitself conditioned
by its own misperceptions, and that when one .com?ctly under-
stands the compounded nature of thiags in their universal non-
substantiality (Sinyard) one puts a halt to the cycle of »f".lse
imﬁmﬁ&rﬁﬂmﬂmg
&tablished the unconditional nature of the Innate Mind as the
designation for the immanent subjectivity of Tarhara in. its all-
pervasive presence within animate beings, the Rarna deplctc(} ho?v
ignorance, as the irrational action of the phenomena! mind is
grounded upon and thus conditioned by Cintaprakrii. Tl}e 'l.nnatc
Pure Mind is the necessary condition for the very possibility of
ignorance which, while it may be manifested as an erro.neous
discrimination or wrong conception, cannot take place wnthol}t
that fundamental substratum. In its ultimate nature, ignorance is
not diffcrent from the Innate Mind. If defilements exist, they do so
as deluded modes of consciousness, assuming their particular
appear.:mce as forms (no matter how distorted) of one element.al
reality—the Innately Pure Mind. If ignorance is the illusory bilFf
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in the reality of separate entities, to regard “the irrational thought”

Conclusion

Lankavatara’s dilemma was its failure to maintain an exact dis-
tinction between ontology and epistemology, between conscious-

(signifying rlhe principle of ignorance) and its consequent defile- ness as a stratum of being and consciousness as an interpretive 4
ments as independent icularities is a perversion as consequen- - : i i
tial as it is subtle: it is ?:l;tnitiate the thI::) cfect nseq . process, The siitra failed to adequately d.elmeate the ontic struc-
falsely conceived promise which thpa oh scI;f’-co t::(i‘imtfmn orllt'a ture of the phenomenal psyche from the epistemological processes
mately perpetuatespthe isfloran ’thai;ou " thq ; tlmcll’iu ;’ that define its function. While there is a difference between the |

Yet. wiile its anal 1gs o ‘;';r mo?:c ::) tl'::m (;s sa:l o slt’: : form of the human consciousness and the ignorant activities that
then that of the § ysis was p and insightfu at times may characterize it, this distinction was absent in the
conoernatoo dits el :!II- :Ia:‘i’n(;giu:;a;ft'}lie Ratnagotra’s pred:l:lln?:la} Larikavatara. Therefore, unlike the Ratnagotravibhaga which
reality and ¢ pe hol P ol P¢ 0 lgnorance as an ontologl clearly understood the metaphysical conditionality of ignorance,

ity and to psychologically disarm it through simple non- appre- the siitra was incapable of conceiving it as grounded upon and

hension, provided no rationale for the incipient origin of empirical ultimately posited by the Alayavijigna as an intrinsic, though v

greed, hatred, and delusion. To illustrate the metaphysical condi-
tionality of ignorance does not necessarily explain its genesis
within human consciousness. The Ramagotra demonstrated the
essentially qualified and dependent mode in which ignorance
manifests itself without satisfactorily stating why there should be
such ignorance in the first place. Its insistence that ignorance
*“abides in” and is “founded upon’ the Innate Pure Mind left open
the suggestion that ignorance is in fact posited by Cittaprakrti
which would, in fact, be corroborated by the Ch'eng Wei-Shih
Lun and the Mahdyanasraddhotpada-Sastra.

Alayavijiiana, the Laikavatara removed the suggestion of Asanga
and Vasubandhu that the Alaya represented only an individual
and relative principle of finite deluded consciousness. To attribute
ignorance to the Alayavijiiana would have implicated it as the seat
of delusion and thus involve it in direct self-contradiction as the
inherently immaculate Mind, But the sitra’s alternative shift,
dlsplacmg responsibility for ignorance onto the phenomenal cons-
ciousness, threatened the very integrity of human subjectivity and
evoked numerous contradictory implications. The source of the
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temporary, stage towards its perfect self-realization.

If the Ratnagotra remotely suggested such an interpretation,
the Ch'eng Wei-Shih Lun and the Mahayanasraddhotpada-sastra
clearly advanced it. According to the former, ignorance is inheren-
tly associated with, but not exhaustively definitive of human con-
sclousness. Avidya 1s only an associated mental activity (caitta),
not the essential nature (svabhava) nor the essentlal mode of
. Unlike the
dvatdara Sitra, the Ch'eng Wei-Shih Lun clearly dlstmgmshed
ignorance as a qualified condition (viz., a caitta) rather than the

In the Ch'eng Wei-Shih Lun the status of ignorance has been
clearly altered. Rather than the cause of phenomenal individu-
ation, as stipulated by the Larnkavatdra, avidya is sequential to,
and a subsidiary mode of human consciousness. Likewise, though
the manas is originally misled by innate self-delusion, it is not by
that fact, itself essentially delusive. It may well be the vehicle
through, which ignorance is manifested and perpetuated, but it
is not its elemental source and productive cause, Just as the
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Botl} sources disagree with the Lasnkavatdra’s thesis that igno- absolute state of the phenomenal consciousness. While in the
rance is the cause of phenomenal individuation which, in turn, former scripture, the cognitive processes of the manas-manovijiiana 14
pcrpet'uat?s it. Having once apcorded th‘e Alayavijiidna a .t'iegree are radically compromised as originated by avidya, the latter text 4
of entitative value not found in the earlier texts of the Vijiiana- preserves their integrity as tth(bﬁ&s)] v
vadin tradition and thus establishing it as the unconditional of the Alayavijiiana throu e_univer-
% gbsolute, the sutra shifted the seat of ignorance and its beguiling ity of its self-manifested is the essential basis and
. mﬂuefwe onto the manas, mar.tovufxm:.a, and the five sensor!a.l The necessary | necessary faculty for the Universal Equality Wisdom, while
v’ consciousnesses. By its categorical insistence upon the essential the manovijrana is the consciousness through which the Profound
purity and non-delusive character of the Tathdgatagarbha- ! Contcmplation Wisdom functions. —)
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structure of the phenomenal human consciousness originates and
assumes its sevenfold form from the innate self-determinations
(bijas) of the absolute consciousness, so too does the ignorance
which accompanies it germinally develop from within the very
ground of the Alayavijiidna; it docs so along with the innate seeds
(bijas) of wisdom and virtue.

Since it recognizes the essential complementarity of the Tatha-
gatagarbha and the Algyavijiana, and succinctly recapitulates the
ontological perspective of the lengthier Ratnagotravibhaga, the
Mahayanasraddhotpada’s further corroboration of the Cheng
Wei-Shik Lun’s theory of ignorance should briefly be noted.
According to it, all things cohere as one, non-dual world of ab-
solute reality, the Dharmadhatu. All distinction between infinite
and finite, absotute and conditional, spirit and matter, subject
and object, are fundamentally baseless and inapplicable in this
realm of interdependent totality where each thing essentially
transcends all manner of verbalization, description, and con-
ceptualization. All are equally the forms of the one indeterminate
absolute, and equally exist as the appearances of that sheer Such-
ness. Without the precise detail of the Ch'eng Wei-Shih Lun, the
Mahayanasraddhotpada stipulates that as the absolute conscious-
ness (Alayavijiidna), Suchness embraces all states of existence and
creates all state ! and that its very essence is self-
manifesting wisdom through which it is conscious of itself as the
fotality o xistence, the Dharmadhdru. Following the pattern
already identified inthe Sri-Mala Sitra and the Ratnagotravibhaga,
the text qualifies an initial impression of Tathatd as ontic subs-
tance (the eternal, permanent, immutable, pure, and self-sufficient
ground of samsdrg and nirvanra) by illustrating its inherent self-
emergence as omniscient wisdom, and thus as ontic subject. Yet,
it is in and through phenomenal subjectivity, existing in differen-
tiated identity with it, that Tathata recognizes its plenitude and

~ concretely actualizes itself as “all-embracing knowledge”.

While the obstacle to that perfect self-awareness is ignorance,

1. “This Consciousness has two aspects which embrace all states of existence
and create all states of existence. They are: (1) the aspect of enlightenment,
and (2) the aspect of non-enlightenment.” The Awakening Of Faith, Attri-
buted To Asvagosha, trans. Yoshito S. Hakeda (New York: Columbia Uni-
versity Press, 1967), pp. 36-37.
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he sastra avoids the problematic mpllcatnon of the Lankavatara
Siitra and does not 1mpute human consciousness as the origin
and source of that ignorance. Instead, like the Ch eng Wa—Sluh

Lun, it preserves the integrit
to the self-actualization of Tarhgri Tgnorarce is defined rather

as the beginningless, yet ultimately terminal coincidence with,
and primordial accompaniment of the Alapavijiidna which is it-
self, essentially pure.2 Insisting on the primacy of the Alaya as the
noetic aspect of Tathatd, the text correspondingly stresses the
adventitious, dependent nature of ignorance as manifested and
grounded upon it.? This protogenic status of the Alayavijfiana as
the seat of both wisdom and ignorance is existentially reflected
within the human mind’s initial failure to realize its union with
Tathata, but a subsequent belief in it as the essential nature of all
things and its own authentic identity. The climax of that belief is
the transformation of human consciousness in the omniscient
wisdom of Buddhahood. This ultimate dispersal of ignorance is
simultaneously the moment of Tathatd’s concrete and absolute
self-awareness as the totality of all things, The point to be empha-

sized is that ignorance, far from being extrancous to Absolute

Suchness, is the necessary condition for its self-cxplication in and

through human consciousness. Implicitly, Tathata is the whole of

Teality and its essence 15 to know itself as such not in some vague,
abstract conviction but concretely and precisely in every percep-
tion of the phenomenal mind. Oaly through the active process of
delineating the emptiness and non-substantiality of apparently
discrete, autonomous persons and things, of overcoming the gap
between one’s self and an illusory world of distinct and mutually
exclusive particularities does the implicit wisdom of Tarthata
determine itself in the explicit emergence of its universality and
unity as Dharmadhatu.

2. “The Mind, though pure in its self-nature from the beginning, is accom-
panicd by ignorance. Being defiled by ignorance, a defiled (state of) Mind
comes into being. But, though defiled, the Mind itself is eternal and immutable.
Only the Enlightened Ones are able to understand what this means.” Ibid.,

50.
> 3. “Grounded on the original enlightenment is non-cnl:ghtenment Igno-
rance does not exist apart from enlightenment....It may be said that, on the
ground of Suchness (i.c. the original enlightenment), ignorance (le non-
enlightenment) appears.” Ibid., pp. 38, 41 and 56.
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The Mahayana$raddhotpida’s thesis that Tathatd beginning-
lessly integrates ignorance as a phase of its own self-development
in wisdom, confirms the Ch'eng Wei-Shih Lun's interpretation
that ignorance develops from within the very ground of the
Alayavijiiana as its own innate self-determinations or bljas. These,
together with the bijas of innate wisdom simultaneously inform

uman consciousness, grounded as it is upon the Alaya. There-
fore, human consciousness is a product neither of ignorance nor
of wisdom; its_natural condition is the very interplay of their
tual presence. Human consciousness is by nature the processive
aflvance to an ever more perfect self-conscjousness in which it
ally awakens to the plenitude of its identity with Tathata. That
¢ latter, as Alayavijiiana, grounds and posits the phenomenal
mind with seeds (bijas) of both ignorance and wisdom, defines
the mind’s active sclf-emergence as the necessary opposition
between the two. Only in the expansive illumination of wisdom,
gradually dilating the restrictive vision of ignorance, does human
consciousness attain the awareness of its own universality, Onl
against the fragmented universe of multiple, isolated persons and

things projected by atmagraha and dharmagraha, can the mind

“begin to comprehend and at Iast to utterly witness the truth of

Eonsciousness-only (vijiaptimatrata).

~The natural co-existence ol ignorance and wisdom is decidedly
creative, défining the context and providing the stimulus for the
mind’s definitive transformation in the fourfold wisdom of
Mahabodhi. Consciousness is its own becoming, and ignorance
is a necessary contributive factor to that self-evolution. Originally
posited withit, ignorance isincorporated as a preliminary mede
and auxiliary dimension of wisdom’s movementtowards perfect
self-manifestation in and through the phenomenal consciousness.
So, far from being the problematic dualism which the obscure
ontology of the Lanikdvatdra Siitra was incapable of avoiding,
ignorance, according to the Mahdyanasraddhotpada and the Ch'eng
Wei-Shih Lun, is integrated into the essential dynamic through
which the mind realizes itself in the omniscience of Buddha-
hood, and through which Tathata coincidentally knows itself as
the unconditional, indeterminate Suchness of reality, the essential
nature of all things as mere-consciousness (Vijiigptimatratathata).
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THE TATHAGATAGARBHA-ALAYAVINANA
AND THE HEGELIAN ABSOLUTE SPIRIT

The interpretative principle through which the present study
has focused the convergence of the Tathigatagarbha and Alaya-
vijiiana has been the emergence of Tathata from ontic substance
to ontic subject. In its immanent modality as Tathagatagarbha,
Tathata is the pure essence; the fundamental nature; the basic
substratum; the unborn, undying, permanent, steadfast, eternal
and ultimate ground of samsara and nirvdna. But its generic
designation as “embryo” qualifies this initial identification as
mere substance, and specifies Tathata as a processive absolute,
the dynamic movement towards perfect self-awareness of its uni-
versal plenitude as the indeterminate, unconditional Suchness of
all things. As Alayavijiana, it assumes a formal subjectivity as the
noetic ground of phenomenal human consciousness through
which it progressively realizes a concrete self-consciousness as
the totality of phenomenal existence.

This principle of active self-emergence from latent, abstract
universality to perfect self-explicit awareness of and as that in-
tegral wholeness of reality, the processive self-determination of
substance to subject, is the very motif animating one of the mos
influential and comprehensive treatises in Western philosophy.
In The Phenomenology of Spirit, G.W.F. Hegel details the
itinerary through which consciousness journeys to arrive at its
fullness as Absolute Spirit, where it knows itself as the whole of
existence. Its homologous resonance with the thematic develop-
ment of the Tathagatagarbha-Alayavijiiana indicates a convergent
understanding of reality from two dominant, culturally distinct
traditions of human thought. A brief review of the Hegelian inter-
pretation will sharpen the focus of that convergence and further
illumine the Buddhist perspective as set forth in the present study.

According to the Phenomenology of Spirit, the Absolute is no
mere abstract universality, a bare uniformity, an undifferentiated.
unmoved essence. To speak of it simply as “inherent nature”,
“ultimate being”, or “fundamental ground” is to postulate it as
some undefined and thus empty substantiality, a blank identity
behind the forms and shapes of phenomenal existence, It is ins-
tead, the total process of its self-manifestation in and through
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those phenomena. If the Absolute is Substance, it is as a living
Substance or Subject that it assumes its true reality and proper
definition. In other words, the Absolute must come to know itself,
be fully aware of itself as the totality of existence. It must affirm
itself, come to perfect consciousness of itself as that “inherent
nature”, “ultimate being”, and “fundamental ground” if it is to
be more than an empty proposition or vague generality. In be-
coming Subject, the Absolute does not forfeit its status as ontic
Substance, but realizes itself as knowledge, the form in which its
who!eness as Substance becomes clearly self-explicit. In the con-
cluding pages of the Phenomenology, Hegel recapitulates the en-
tire, lengthy analysis of the stages in which the Absolute arrives
at perfect knowledge of itself as the totality of all things, as the
self-transformation of Substance into Subject:

But this substance, which is spirit, is the development of itself
explicitly to what it is inherently and implicitly; and only as
this process of reflecting itself into itself is it essentially and in
truth spirit. It is inherently the movement which is the process
of knowledge—the transforming of that inhcrent nature into
e:.(plicitness, of Substance into Subject, of the object of cons-
ciousness into the object of self-consciousness, i.e. into an
object that is at the same time transcended.... This transforming
process is a cycle that returns into itself, a cycle that presu
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ubstance qua subject, involves the necessity, af an mmer
necessity, to set forth in itself what it inherently is, to show
itself to be spirit. The completed expression in objective form
is—and is only when completed—at the same time the reflexion
of substance, the development of it into the self. Consequently,
until and unless spirit inherently completes itself, completes

itself as a world-spirit, it cannot reach its completion as self-
conscious spirit.*

Quite simply, the Absolute must become itself, must affirm its
universality by recognizing itself as a world, the totality of nature,

4, G.W.F. Hegel, The Phenomenology of Mind, trans. J.B. Baillie (New
York: Harper & Row, Harper Colophon Books, 1967), p. 801.
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and it must do so in the concrete actuality of human conscious-
ness. In other words, W@ | process; and the ideal
term presupposes the whole process and gives to it its significance.
If the whole process is the self-unfolding of an essence, the actuali-
zation of an ideal Absolute, then it is only the term or end of the

process that reveals what that Absolute really is—not an abstract

substance, but a self-reflecting universe, an Absolute Spirit:

-

The truth is the whole. The whole, however is merzly the essen-
tial nature reaching its completeness through the process of its
own development. Of the Absolute it must be said that it is
essentially a result, that only at the end is it what it is in very
truth; and just in that consists its nature, which is to be actual,
subject, or sclf-becoming, self-development.®

Taken literally, many of Hegel’s anthropomorphic expressions
would easily suggest doctrines of Neoplatonic cmanation or Tho-
mistic creation in reference to the material universe, nature, But,
within the entire scopz of Hegel's philosophy such doctrines are
quite forcign. If the Absolute as result of its own self-devclopment
is the self-conscious totality, then nature necessarily is the pre-
condition, “the raw material” of that universal consciousness.
Logically, the Absotute Spitlt 5 Idea precedes nature, but from
the temporal perspective, nature with its manifold shapes and
forms js prior to the concrete actualization of that Spirit. As the
necessary requisite for the authentic emergence of universal cons-
ciousness, nature is spoken of as “the other” of the Absolute as
mere Idea and pure abstraction. In nature, the latter is said to
assume objective determinate form, to beccome exicrnality and
otherness, to establish itself as its own object. Again, there is no
question here of an ontological derivation of nature from the
Absolute Idea as efficient cause. The sclf-objectification of that
Idea in naturz only specifies the latter as the indispensable proviso
for the realization of the goal of the total process of reality, the
universe’s knowledge of itself in and through human conscious-
ness, the Absolute Idea concretely expressed as self-conscious
Absolute Spirit.

The Phenomenology of Spirit details the process by which the

5. Ibid., pp. 81-82.



