The Yogacara Bhiksu'

Jonathan A. Silk

It is never easy to understand any Indian Buddhist text. Every
volume—sometimes it seems like every line on every page—is filled
with terms and ideas foreign to us, obscure, part of a jigsaw puzzle-like
world many of whose pieces we have not yet discovered or correctly
identified. Yet, we can sometimes uncover continuities in ideas or
usages that may, especially when put into a broader context of Buddhist
thought, yield significant insights into the tradition as a whole, allowing
us to gradually discern the outlines and underlying structures of the
system. Professor Gadjin M. Nagao, the great scholar to whom this
volume is dedicated, has shown us by his example how careful consid-
eration of individual words may deepen our understanding of Buddhist
thought, enhance our ability to read a variety of Buddhist texts with
greater precision, and gradually work toward a more comprehensive
appreciation of old Indian Buddhist world-views. In the following I
would like to offer to Prof. Nagao what I believe to be, although
small, a potentially important piece of this large puzzle.

The term yogdcara bhiksu appears several times in the relatively
early Mahayana satra Kasyapaparivarta, of which Prof. Nagao and 1
are preparing a new translation, and again more regularly in the
probably somewhat later text upon which I focussed my doctoral
thesis, the Ratnarisisitra." Although both of these satras certainly

*  This is a substandally revised version of part of chapter 4 of my doctoral
dissertation, Silk 1994: 97-142.

I would like to thank Nobuyoshi Yamabe for his generous assistance, criticism,
and discussion over the years on the specific and general problems dealt with here. I
was also fortunate enough to receive a detailed and lengthy critique of an earlier
draft from Prof. Lambert Schmithausen, which has dramatically improved the paper.
In addition, for their many corrections and for much information I am indebted to
Professors Jens-Uwe Hartmann, Harunaga Isaacson, Seishi Karashima, Shéorya
Katsura, Gadjin Nagao, and Gregory Schopen. I thank also Prof. Madhav Deshpande
for his remarks on Sanskrit grammar, and Kaoru Onishi and Klaus Wille for their
kindness in sending me materials. None of the above are, of course, responsible for
any of the shortcomings of the paper. :
1. See Silk 1994. I am preparing a new edition of the Indic text of the Kasyapa-
parivarta, a critical edition of the Tibetan and Chinese translations and, together
with Prof. Nagao, an English translation. We hope to publish the complete results
of our study before too long. ’
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contain a large amount of obviously problematic vocabulary, my
attention was nevertheless drawn to the perhaps not so clearly trouble-
some term yogacira bhiksu. 1 gradually realized that although I thought
I could translate the term adequately, I did not actually clearly under-
stand it. The present paper, then, represents one attempt to investigate
this term, primarily as it is used in so-called Mainstream Buddhism
and early Mahayana literature, but with some attention also given to
its use in the later and more systematic §astric literature.’

When the word yogicara is defined by dictionaries of Classical
Sanskrit, its primary sense is given as “the practice or observance of
Yoga.” It is thus understood as a genitive taipuruss. The word appears
to be rare in Classical Sanskrit, although it does occur in several
technical works.* The form yogicira apparently does not occur in
either of the two Epics, the Mabibbarata or Ramayana, but a related
term, yog@cirya, appears several times in the former.’

2. I do not know whether, and if so how, the term is used in Buddhist logical or
tantric literature, fields in which I have no competence.

3. Apte 1957, s.v., without citation. Monier-Williams 1899 s.v. also cites the term
as equivalent to yogin, again without reference. Bohtlingk and Roth 1855-1875 s.v.
define it as “die Observanz des Foga,” as well as “Titel einer Schrift iiber den Joga,”
citing for the second sense Mallinitha’s commentary on Kumarasambbava 3.47, but
the latter is apparently an error. The text I have been able to check has instead
Yogasara (Thakkur 1987).

4. The last verse of Praastapida’s Padarthadbarmasangraba (Jetly and Parikh 1991:
698) reads: yogdcaravibbiityd yas tosayitva mabesvaram) cakre vaiSesikar Sistram tasmai
kanabbuje namab| |. “Homage to Kanabhuj who, having pleased Mahesvara (i.e.,
Siva) by the richness of his practice of yoga, created the VaiSesika $@stra (i.e., Vaisesika-
sitra-s).”

InViacaspatimiéra’s Tatparyatika, glossing Paksilasvamin’s Ny@yabhisyaad Nyaya-
sitra 4.2.46 (Taranatha Nyaya-Tarkatirtha and Amarendramohan Tarkatirtha 1936-
1944), he explains yogacira as: ekakitd Ghiravisesah ekatranavasthinam ityadi yati-
dbarmoktam. “Yogicara is the practice of renouncers comprising solitude, [eating
only] special foods, not staying in one place, and so on.”

In both examples, the term is clearly a tatpurusa. I owe these references entrely
to the kindness of Dr. Harunaga Isaacson.

5. Thanks to the invaluable computer data of the complete critical editions of the
two Epics, input by Prof. Muneo Tokunaga and his students, I was able to easily
check the entire corpus. I have found the following occurrences: Mababbirata 1.60.42
(with regard to Bhrgu) reads: yogacaryo mabibuddbir daityanam abbavad gurub| surinan:
capi meghivi brabmacari yatavratah| |. Nilakantha comments: yogacdrya iti capt vyastau
surdnim api ca gurur iti sarbandbah | devanarn: gurur eva yogiciryo yogabalena kiyadvayart
krtva devanim apy dciryo bhavad ity arthab) ...; 12.59.91: adbygyanam sabasrena kavyah
sambksepam abravit| tac chistram amitaprajfio yogiciryo mahbdtapab!l; 16.5.23: tato
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In Buddhist texts in Sanskrit we find nearly exclusively the form
yogacara, with the feminine form yogdcara.® Sometimes the word is
explicitly coordinated with bbiksu (or in the feminine with bhiksuni),
but often it is not. I have never encountered the form *yogdcarin,
which should perhaps be considered a ghost word and have so far
found the term yogacarya only a very few times in Buddhist texts.?
The term yogdcira often appears coordinated with yogin, and indeed
in some cases the terms appear to be used as synonyms.” In late
canonical and post-canonical Pali we find what seems to be an

rajan bhagavin ugrateji nardyanab prabbavas cavyayas ca\ yogacaryo rodas vydpya laksmya
sthanam pripa svam mabitmaprameyam)| |. See also the prose passage at 12.185.1.2.

The term seems not to occur in the Ramayana. Note however that my search
takes into account only the computer data of the critically established texts, and
does not consider variants (which are often considerable).

The term yogacarya also appears in other similar texts, for example in the
Bhagavata Purina 9.12.3. According to Monier-Williams 1899 s.v., yogacarya is
sometimes wrongly written for yogacara but, again, he gives no reference (but the
Mababhirata passages obviously intend yogacarya).

The term yogacarya is relatively easy to understand, being a tatpurusa constructed
from yoga and dcarya, apparently in a genitive relation, and it seems to mean just
what we would expect: “master of yoga.” The exact meaning of the term yoga is of
course not thereby clarified, but with the proviso that yoga itself may remain not
fully determined, the compound is basically clear.

6. For the feminine, see below n. 64.

7. 'The form yogacari bhiksub is printed several times in Bendall’s edition of the
Sik;ﬁ:amutcaya (Bendall 1897-1902: 55.13-18). However, the manuscript is perfectly
clear in all cases in reading yogacaro bhiksub; see below n. 55. Perhaps the most
plausible explanation is that in reading the early sheets of the proofs, being as he
confesses (Wogihara 1904: 97, n. 1) unfamiliar with the St.-Petersburg type, Bendall
failed to notice the misprint. Although somewhat similar in modern devanigari, i
and o are written entirely differently in the script of the Siksasamuccaya manuscript
(Cambridge Add. 1478). A new edition of the ﬁk;ﬁ:amuccaya is now in preparation
by Jens Braarvig and myself.

8. Once in Schlingloff 1964: 128R2, and once in the Abbidbarmadipa (Jaini 1977:
337.2): yogaciryasya kbalv abbi/// [subsequent text lost]. I have not found any indication
of equivalents of yogacarya in Tibetan translations of Indic works. Bhattacharya
1982: 388 suggested that the Buddha is called yogacirya in the Sivapunim 11.5.16.11.
The verse reads (edition Shri Venkateshvara Press, Bombay, 1965): namas te gidba-
debdya vedanimdikaraya ca| yogacaryaya jainya bauddbaripaya mapate) ). (I owe the
Sanskrit to the kindness of Prof. Georg von Simson.) While Bhattacharya is probably
right that yogacarya is meant to qualify the Buddha, strictly speaking it refers to
Visnu in his svatdrz as the Buddha, and it is not impossible that it is Visnu who is
here being called the “yoga master,” rather than, or at least as much as, the Buddha.

9.

See below for citations of yogacara and yogin used appositionally.
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equivalent term, yogsvacara.'® The standard Tibetan equivalent of
the Sanskrit, rnal *byor spyod pa, fully supports the form yogacara !
When we come to Chinese sources, however, we do not encounter
the same precision.

The least equivocal Chinese rendering of yogacara is yugieshi T
fli. The Chinese exegete Kuiji £, the chief disciple of Xuanzang,
has attempted a grammatical analysis of this term in his Cheng Weishi-
bun shuji FiMERzRBED. He writes:'2 “A master of yoga’ is a tatpurusa.

10. On the Pali evidence, see Silk 1997. The only canonical use of the term in Pjl;
is in the late Pzzgti.mmbbida‘magga.

11. Harunaga Isaacson has kindly drawn my attention to the word yogacarya, which
occurs, for example, in Hevajratantra 1.vi.15 (Snellgrove 1959). Interestingly, it too
is there rendered rnal *byor spyod pa. I have not noticed this Sanskrit word in other
Buddhist texts I have examined, but according to Isaacson it occurs in the Mahbabbirata
as well.

12. 'T. 1830 (XLIII) 272c6-14: TNz k. Hlfk+[though often so read, likely a
mistake for T8, A il RS, HIFE 8. La Vallée Poussin 1928-1929:
1.46, note 1, in reference to this passage says that “Kuiji signals the variant Yogacara.”
Mukai 1978: 268 also seems to understand the reference as yogacara. Miyamoto
1932: 780-81, however, thinks that Kuiji is thinking of yogacarya. Although not
without problems, we should probably assume that Bl 5 asa tatpurusa is intended
to refer to a compound analyzed as %ogasya + 4carya. 'The babuvribi is especially
hard to understand in its Chinese guise, but the reading Bl B{ll could support
Yogdcara, which as-a bahuvribi certainly means 5 i, but the £F would be prob-
lematic. If we understand £ to directly represent one of the members of the compound,
“acéra would be ruled out. This would lead to the conclusion that here too Yogacarya
is intended, even though as a bebuvribi this is probably impossible. So far the Cheng
Weishi-lun shuji. However, Nobuyoshi Yamabe has brought to my attention T. 1861
RFEIHEME (XLV) 255b, in which in a rather confused argument the same
Kuiji suggests that BRMERER = Vijaptimarratisiddbi is not only a tatpurusa but also a
bahuvribi. The crucial sentence seems to be 255b15-16: LR LAMERR S AR R &%
MESEN. IR AR, “This treatise takes mere cognition (*vijfiaptimatra(ta]) as what
is to be proved (*w#dbys), and thus it is called Vijfiaptimatratisiddbi, which is a
bahuvribi” Actually, if I understand the passage at 255a23-25 correctly, Kuiji also
seems to suggest that the term is a karmadhiraya! As Yamabe suggested to me, it is
possible to speculate that since Kuiji knows that the treatise itself is not equivalent
to Vijfiaptimatratasiddhi, that is, he knows that the treatise explains the establishment
of mere cognition but is not that establishment itself; he feels the term must somehow
be a babuvribi. All of this would strongly suggest that Kuiji was not quite at home
with Sanskrit grammatical analysis.

We might just notice here the remarks of the Chinese Faxiang (Yogicira)
monk Huizhao B8, in his sub-commentary on Kuiji’s commentary (T. 1832 [XLII]
696a14-15): “There is an explanation that [yogdcara should be analyzed] as a Hatpuriss:
‘a teacher of yoga.” Or as a babuvribi: ‘a teacher who possesses yoga (?).” This is also

a tatpurusa, and not a babuvribi.” HIRRM S, k18, maRme. BaE
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‘A master who possesses yoga' is called a yugieshi BAem; this is a
babuvribi” This led some scholars, such as Louis de La Vallée Poussin,

Efi (better Tullyun #E#?)* ma
correct. In his own voluminous commentary on the Yogacarabbim;,
‘Toryun seems well aware that sh; B represents Zeara." Other Chinese
renderings, which we will discuss below, while valuable from the
point of view of the meaning of yogicira, do not contribute to our
grammatical understanding of the term.

In agreement with what the Chinese sources seem to indicate, it
has been usual for modern scholars, too, to interpret the primary

: ing something like “a person
who has yoga as his acara,” but with Rl being used for otk “person” and “zcara.”)
13. Kuiji is commenting on Cheng Weishi-lun T. 15 85 (XXXT) 4b29, FeA0Em, which
La Vallée Poussin 1928-1929; .46 rendered as “Yogicarya.” The problem was
already alluded to by Sylvain Lévi in 1911 *16, n. 1.

14. See Mochizuki 1932-1936: 4924b.

15. See T. 1828 (XLII), the BIZa . Ac 312c10-11 we find: %5, Pz, =
Bl How Miyamoto 1932 780 gets acarya), 1933 [1985
mystifies me. (Without referring to Miyamoto, Uj

o WMZER, kEih, B
i o IMKER. R, —g8m 5], HWRFTER. BERRENR. Wl
. TMKERE, é%fﬁ‘«@ﬂﬂmﬁﬂ%ﬁzﬁ. We may translate this: “[If we interpret

[babfw_ﬁbi, tatpurusa, ka 7 i in i the [compound]
Y 0gacarabbimi- sty » help with this passage.
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usage of yogacara in Buddhist literature as a bahuvribi, literally “one
who has yoga as his practice” or “one who carries out his practice
through yoga,” and thus “a practitioner of yoga.” A recent article
by Hajime Nakamura, however, has suggested another interpretation.
Nakamura raised the possibility that the compound should be
understood according to Panini I11.2.1 (kermany-aN)."” According to
the explanation of Madhav Deshpande, this rule allows the derivation
of a compound with 4cra as an agentive final member, namely yogar:
dcarati iti yogacarap.'® Without test forms such as *yogacaraka, we
cannot then be certain whether the term should actually be understood
as a babuvribi.'® It is, however, as Prof. Deshpande further pointed
out, so understood in the Abbidbanarijendra (s.v. jogayara), yogena
dcarah yasya: yoga + & + car + ghai. While it is, then, worthwhile
being cautious in this regard, it might not be too rash to suggest that
in its ordinary Buddhist usage yogacara is probably an exocentric
compound. Moreover, this usage seems to be particularly Buddhist,
in so far as I have been able to determine.

In addition to the guidance we get from etymological considerations
and from examining actual context and usage, Chinese translations
of Indian Buddhist terms often provide what amounts to another
interpretation which can also guide us in our own attempts to under-
stand the term. But this very fact conceals a danger: how can we
know that a given Chinese term in fact represents a given Indic
term? Below we will examine a number of texts which we possess in
either Sanskrit and Chinese or Tibetan and Chinese, and occasionally
in all three. In the case of the term yogacira, the virtually complete
standardization of the Tibetan rendering allows us to set the Tibetan
and Chinese translations side by side. And what we discover through
this process is disturbing.

16. Matsunami 1954: 158, for example, explicitly calls it a babuvribi.

17. Nakamura 1993 actually refers to the Sarvadarsanasamgraba (Abhyankar 1978:
293.3-94.12 = XI11.59-82, in the chapter Papinidarsans), and only tangendally to
Papini and Patafijali. The Sarvedarsanasarmgraba translation of Cowell and Gough
1904: 207 seems to be based on a slightly different text. The relevant discussion in
the Mababhasya is found in Kielhorn 1965: 95.21-96.4. For the grammatical discussion
which follows I am entirely indebted to the kind explanations of Prof. Madhav
Deshpande.

18. The feminine of such a compound should (according to P. TV.1.15) be "'yoga'tiri
Katyayana, however, (varttika 7) suggests an alternative, namely that rather than
~IN the suffix be understood as -Na, this yielding a feminine in -z

19. And since of course we have no accented instance of the term.

—-—ﬁ
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As an example, while zuochan bigiu %7 seems very often to
correspond to yogécara bhiksu, zuochan itself at least more often certainly
does 7oz render yogacira. A famous expression is that naming Revata
the first among meditators, those who engage in dhyana, which of
course is very often rendered zuochan 478.20 The same Chinese term
may also render other Sanskrit terms.?! In his translation of the
Abbidbarmakosa Paramartha, who is known for his inconsistency,
renders the Sanskrit text’s yogacara once with guanxingshi Eﬁ-&?ﬁ:
then the term dbydyin with guanxingren #f7 A, and then again another
yogacara with the same guanxingren #17 \.22 Here Xuanzang’s trans-
lation is entirely consistent, with yogacira both times rendered with
the transcription-cum-translation yuqieshi BET.> Would that things
were only this simple! What is truly distressing is that even this term
which we might have felt with some confidence to systematically
represent yogacara in Chinese, yugieshi Bfflifi, does not always and
necessarily do so. When we encounter this rendering in one version
of the Lankavatira, for instance, it clearly does not render yogacira.**
So perhaps it is only lesser translators than Xuanzang who falter?

On the whole, Xuanzang is certainly among the more consistent
of the Chinese translators, and in fact he is often consistent even to

20. See, for example, the Sz?ramgamasamddbi T. 642 (XV) 643c18-19, in which we
have S —4REL S, which is in Tibetan (Derge 132, mdo sde, da, 305b4) I Iz
na ni nam gru bzhin du bsam gran par gyur.

In the Samadbirzjasitra, chapter 28 (Dutt 1939-59. 11.163.1), daseme kumaira
anusarisi dhyanidhimuktasya bodbisattvasya mabdsattvasya ... appears in Chinese (T.
639 [XV] 584c24) as T HERSFTRE A, and (T. 640 [(XV] 621al1) as STHERE.

21. Again in the Saramgamasamadbi 643¢19-20 we find: AHEBREREZR .. B
% ... %78, Here the Tibetan (Derge 132, mdo sde, da, 305b6) has ... yang dag par
198 par snang stel, which Lamotte 1975: 60 reconstructs into pratisamiina (although

this equivalent seems to me problematic). In any case, the Tibetan suggests neither
Jyogacira nor dhyina here.

22. See Nagao 1994: 1. xii. The passages cited are found at Pradhan 1975: 197.5-8,
ad IV.4ab = T. 1559 (XXIX) 227a7-14.

. T.1558 (XXIX) 69b1-12.

24. See the Lankavatira, T. 672 (XVI) 591b24-25: =TEFTHE, ZTERFE, b

MR, & AERS. Compare the corresponding passage in T. 671 XVI)
0al-2, very similar to T. 672 except for pada c: fIRIETTIR, (IR, B
MME. HHEM%H. However, in the corresponding Sanskrit text (Nanjio 1923:
{IL41]), yogacara is not the term that is actually found: katham vyzvartate yogat
thart yoga pravartate) katharm caivarvidha yoge naré sthapyi vadihi me||. The

¢ of people who practice yoga is certainly expressed here, but despite the

arance of the Chinese term Bl the Sanskrit technical term yogZcara does
ceur,
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the extent of sacrificing clarity for consistency.”’
always and universally the case. In Xuanzang’s tr
dbarmakosabbasya passage quoted below, three types of yogacdra are
rendered with two terms, Jyuqieshi B{MEF and guanxingzhe ¥17% 26
In another spot, yuqieshi BANEH renders yogin? In Xuanzang’s trans-
lation of the Mabayanasargraba we find yugieshi FAEH once each in
prose and in verse (at 1.60), and yugiezhe 3fll# once in verse. At
IL11 we find guanzhe B once, in verse. All of these terms refer,
according to the Tibetan translation, to 7nal byor P2 = *yogin.”® This
illustration that even the generally consistent Xuanzang was far from
entirely systematic and mechanical in his renderings must, I think,
seriously shake our confidence in the utility of Chinese translations
for sensitive terminological investigations. One of the implications
of this fact is that we should be very careful about using, or even
refrain entrely from relying upon, passages in Chinese which we
cannot confirm with Indic or Tibetan parallels®” But of course the
key to understanding any term is not primarily etymology or translation
equivalents, but use.
All students of Indian thought are at least superficially familiar
with the word Yogacara since it, along with Madhyamaka, is used to

But, alas, this is not
anslation of an Abki-

- See the remarks in Nagao 1994: .xi, xiv.
26. Pradhan 1975: 338.2-5 = T. 1558 XXIX) 117¢1-3.
27. Pradhan 1975: 456.20 = T. 1558 (XXIX) 151c5.

nslation does not support this interpretation.
29. I'mean this stricture to apply only to investigations of Indi
not to the study of Buddhist literature or thought in general.
As an example of a passage to which we might otherwise want to refer, see the
“Adwisesavibbagasiitra 3 BIEFIB S (T, 717 [XVI] 843b6-9): “What is
“samyak-smrti? The Blessed One said: Energetic cultivation of *Samatha and *vipasani
(L#R). The *yogacaras (? FEIRMNAT) rely on the three marks (? =#8). They always

”

C terminology in texts,

s g———
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refer to one of the two main schools of Mahiayana ?hilosophy; in this
sense the term Yogicara-Vijfianavada is also used’”® Whether this is
the saze word as that we are investigating here is a vexing question.
Several scholars have investigated the term in this context, and sought
to trace the antecedents of the YoFﬁcﬁra-Vijﬁﬁnavﬁda school through
earlier uses of the term yogacara.’ Here I am not directly concerned

-

30. This meaning of Yogacara as a Buddhist philoso
noted by the dictionaries. Ronald Davidso
communication his opinion thar there existe
se prior to Bhavaviveka. I will not use the w
rather to point to the developing tradition o
Asanga, Vasubandhu, and so on,

phical school is naturally also
n has emphasized to me in personal
d no Yogacara-Vijfianavada school per
ord in such a strict sense, however, but
f the Yogicarabbami, and of the thinkers

error. Prof. Schmitha

usen (personal communication)

such a logic might apply in the case of the Yogacara, a
himself.

Ui 1958: 34 suggested that the origins of the Yogacarabhimi lie with the

seems open to the idea that
Ithough he does not commit

yogacaras
which is apparently
, and of La Vallée
t yogacira designates “a member of a
which continues in the schools which
: 96 wrote that “yogacaras are monks

discussed in the ’%bbidbama—Mabdvibba‘;d (see too Ui 1965: 372),
also the view of Mizuno 1956: 228-29, of Fukuhara 1975: 406
Poussin 1937, 189-190, note 1, who wrote tha
school known by the Vibhisi and the Kosa,
ar¢ connected with Asanga.” Takasaki 1966

gave special attention to

€ practice of the Avatarsaka satra’s “mind only.” I do not know if he has developed

$ view at length elsewhere.

Another approach has been taken by Deleanu, who states (1993: 9-10): “Even

f we accept that they originated from a common tradition, which is

not totally
xcluded, we must conchud ijidnavadi

Srivakayﬁna
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with the sense of yogacira as denoting “the Yogacara-Vijianavada
school of Buddhist doctrinal speculation.” I am, moreover, not able
to enter into the question of the possible connections, if any, of the
yogacara bhiksu with the rise of that school. These seem to me
interesting problems, but ones I will leave to others to address.’
Here my main goal is to try to understand who the yogacara bhiksu is,
most especially in Mahayana satra literature.

I'am, to be sure, not the first to have become interested in this
term. One of the earliest modern scholars to examine the meaning
of the term yogzcira was Miyamoto Shoson.’? Working without
reference to Tibetan materials and at a time, more than sixty years
ago, before many of the Sanskrit texts now published were available,
Miyamoto nevertheless was able to make many important discoveries.
He recognized the equivalence of the Chinese transcription-cum-
translations zuochan bigiu %78H.E and yugqieshi BAET as renderings
of yogdcara (bhiksu),”* and pointed out many of the most important
relevant passages in Chinese texts, including the Sravakabhbimi of the
Yogacarabbimi, now available in Sanskrit but accessible to Miyamoto
only in Chinese. Miyamoto’s questions centered around an exploration
of the history of Buddhist “practice” and the origins of the Yogacara-
Vijfianavada school, and in that context he examined the question of
who the yogacira bhiksus were, and why they might be important. He
offered the opinion that the term Jyogacara seems to refer primarily to

meditative monks in general (the zuochan bigiu), and suggested that
groups of these monks were connected for the most part with North-
western India, Kashmir, and Gandhara 3 Miyamoto’s paper made a
very auspicious start on the problem. Unfortunately, perhaps because
of its uninviting title, which gives no hint as to its true contents, his

Yogacarabhami texts such as those of Sangharaksa and Dharmatrita (T. 606 and T.
618). I am not sure why Deleanu groups together those who hold such ideas and
advocate such practices as “yogdcaras.”

Another study which devotes considerable attention to the issue of Buddhist
yoga and the yogacara is Yin 1988: 611-645. I regret that I have not been able to
make full use of this work.

32. Thope not to imply that I believe there to be anything illegitimate in speculating
on the connection between the yogacara bbiksu and the Yogacara-Vijiianavada Schoo%;
this is simply not the task I have set for myself here. For one attempt in this
direction, see Hotori 1980.

33. Miyamoto 1932, slightly revised in 1933.

34. Miyamoto 1932: 770.

35. Miyamoto 1932: 773.
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research has not been widely influential *® At Jeast one scholar, how-
ger, appreciated and used the work of Miyamoto, namely Nishi
iya.

Nishi investigated the place of the yogacars in, primarily, the
“Abbidbarma Mabizvibbisz’’ His detailed studies seek to identify the
particular doctrinal position of the Jyogacara and to situate him within
the world of Abhidharma philosophy, in addition to clarifying the
meaning of the term. The highly architectonic, systematic, and self-
referential nature of the Abhidharma literature makes any attempt to
understand only a portion of it in isolation probably doomed from
the outset. Moreover, my own insufficient familiarity with the system
makes it impossible for me to present Nishi’s discoveries in a simpler
form. While I will refer below to what I understand the Vibbasa to
say about the yogicara, here I will merely cite one of Nishi’s concly-
sions,® namely that “The yogacara is, in India, a meditator (HEfT
#), and should be seen as the precursor of the Chan masters of
China.”

Another scholar to contribute to the question has been Nishimura
Minori who observed, based primarily on some instances of the term
in the vinaya literature, and especially the Abbisamaciriks of the
Mahasamghika Vinaya, that yogacara bhiksu does not seem to refer to
a specialization, as it were, so much as to those monks who are, by
the by, engaged in yogic praxis.’® The yogacara bhiksus “belong to the
Same monastic community [as the monks whose behavior annoys
them], but they are by no means specialists in practice; it is clear that
they are monks who happen to be engaged in yogic practice at the
time [the incidents cited took place].” For Nishimura, the Mahi-
sarhghikas had the general custom of referring to those monks engaged

generally in yogic practice as yogacara bhiksus.®

(Kodama et al. 1992-1993, however, do
refer to a large number of studies, including: Nishi 1939, 1974, Ui 1965, Fukuhara
1975, and Matsunami 1954)

37. T.he titles of Nishi’s 1939 and 19
Sectarian Buddhism, but in practice he refers almost exclusively to the voluminous
Commentary on the Abhidharma, the Vibhasi T. 1545,

38. Nishi 1974: 361; see also 370.

" 39, Nishimura 1974. 916,

40. Nishimura 1974:917.
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Western scholars have also noted the term. La Vallée Poussin,
for example, remarked as follows:"

The Pili scriptures recognize and admit, alongside of monks of strict
observance, an ill-defined category of ascetics (yogins, yogavacaras, later
yogacaras), who are at the same time saints and irregulars, schismatics or
heretics. They are referred to as men of the forest (@ranyaka) or of
cemeteries (fmasinikas).”” Doing away with the novitiate and communal
living, stringent in their practice of the rigorous rules of asceticism, they
are professional solitaries and penitents, and thus thaumaturges.

The use of the term yogicira in the Yogicarabbiimi and other,
primarily Abhidharmic, texts has been treated by Ronald Davidson
in the context of his study of the early Yogacira school:* “Probably
the oldest use of the term ‘Yogacara’ ... indicates simply a ‘yogin’
and should be considered identical with that term.” Finally, in his
study of the Mahasarmghika Bhiksuni-Vinaya, Gustav Roth concludes

as follows:™*

41. La Vallée Poussin 1909: 356. In this regard he offered a note and commented
on the passage from the Mabavastu discussed below, and on occurrences of the term
Jyogavacara in Pali, remarking: “I think that in the Mahavasta ... the Yogicaras, who
are spoken of with disfavor, are not the adherents of the doctrine of the Vijfianavada
but rather ascetic thaumaturges.” It is rare that one will want to disagree with any
conclusion of the great scholar, but as we will see, there does not seem to be any
evidence to uphold the claim that yogacaras are “ascetic thaumaturges.” For a discussion
of what might characterize Buddhist “wonder working,” see Gémez 1977.

42. The text prints s@7sanikas, but this is probably an error.

43. Davidson 1985: 126. On page 184 he says:
The other element in establishing the nature of the fundament and its transfor-
mation—or ‘replacement’—is the definition surrounding the four-fold purifica-
tion (parifuddbi) found within the *Revatasitra and given by Asanga in the
Sr{avaka) Bh[imi] as the canonical source for fundamental transformation. There
the question is posed concerning the manner of a yogaczra becoming one
practicing unobstructed meditation (enirakrtadhyayi). The answer is that a yoga-
cara who practices diligently the correct meditative activity will obtain, touch
and come face to face with a) the purity of fundament (@srayaparisuddhi) from
the cleansing of all hindrances (sarvadausthulyanan pratiprasrabdber), with b)
the purity of objective support @lambanaparisuddhi) through the inspection of
the objects of knowledge (iieyavastupratyaveksataya), with c) the purity of mind
(cittaparisuddbi) through the elimination of desire (rdgaviragat), and with d) the
purity of gnosis (7iZnaparisuddbi) through the elimination of ignorance (svidya-
virdgat).
Such a portrayal of the yogacara is, of course, highly systematized and must

represent a stage of development subsequent to, or at least distinct from, that

represented in the bulk of the satra literature.

44. Roth 1970: XLIV.
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As the designation of a monk as yogicar. icarin i i
the old Vinayﬂext of the Hinayinz t%e;ﬂdaw(::rc};fiz?cﬁz: ggaatttllll(i)slﬁzrlrlr]l
has entered our text from later strata of Buddhist tradition not belonging
to the ancient Vinaya. The well confirmed occurrence of bhiksur yogacara
in the Mahayanistic Ka$yapaparivarta as well as the traceability of yogacira
in Abhidh[arma]k{osa] indicates that it has its origin in the early strata of
Mahayana Buddhism during the period of transition from Hinayana to
Mahayana.

Setting aside the problem of the Mahayana/Hinayana dichotomy,”
I think we will see in the following that Roth’s conclusion concernir;g
the origins of the term, that it is a Mabhayanistic term evidently, as I
understand him, borrowed from Mahiyana circles by “Hinay,ﬁna”
authors, is almost certainly wrong. But he is certainly right about the
appearance of the term in one of the oldest Mahayana sitras, the
Kasyapaparivarta.

"To begin our own investigation, then, let us first take a look at
the passages which spawned this study to begin with, those from the
Kasyapaparivarta and the closely related Ramarisisirra.

The Kasyapaparivarta uses the term in two places:* “when a yogacara
monk contemplates any object whatsoever, all of them appear to him
absolutely void. They appear hollow, empty, without essence.” And
again:"’ “everywhere a yogacara monk sees perturbations of mind, he
practices in order to hold them in check. He holds his mind in check
in such a way that it never again leaps out of control.” The Chinese
versions have a variety of renderings, none of which, at least at first
glance, seem to be especially helpful to us in determining the precise
‘r‘neani.ng 0,4f3 the word, since they all point in the general direction of

practice.”™ As we will see as we go on, however, it may be precisely
this lack of precision which is a vital element of the signification of
the term yogadcara bhiksu. F inally, the term is not remarked upon in

45. On this issue, see Silk 1994: 1-52.

46. Staél-Holstein 1926: §68: yogacaro bhiksur yad yad evalambanar manaskaroti tar
Sarvam asya riktakam eva kbyati (*tucchaka, Siinyaka, asiraka). The last three terms are
suggested on the basis of the Tibetan, as the quotation of the passage (Madhyanta-
vibbagatika, Yamaguchi 1934: 247.12-1 6), which is missing in the Kasyapaparivaria
Sanskrit manuscript, does not contain the sentence.

47. Staél-Holstein 1926: §108: yogacaro bhiksur yatra yatraiva cirtasya vikaram pasyati

tﬂtrkﬂu tatraivasya nigrahiya pratipadyate sa tathi tathi cittam nigrhnati yatha na puna
Prakupyate. o

48. T. 351 (in): §68, §108 EfFHF: T 659 (Mandalasena): §68 173870
i ): §68, §108 {£{FILEE; T. nd : , §108
gzﬁ“ﬁsw (Qin): §68 {738 lLET, §108 #7; T. 352 (Song): §68 *ﬁ}?gﬁt/tﬁ, §108
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the Kasyapaparivarta commentary, and although this is not necessarily
significant, it is possible to speculate that the term was well enough
known, or unproblematic enough, that no explanation was required.*
What little we can gather from the context of the Kasyapaparivarta
passages suggests that yog#czra monks are those involved in meditative
contemplation.

The Ratnarisisitra treats the term—which appears in the form
yogdcara and yogacira bhiksu (dge slong rnal byor spyod pa)—at somewhat
greater length.’”® It appears in four passages. First of all:!

Monks, ... for that intent monk, yogacira, who practices what I have
taught, having enjoyed the robes, begging bowl, sleeping mat, and medi-
caments—that is to say, the personal belongings—/[obtained] from donors
and benefactors, who sees the faults of sarnsara, sees the impermanence
in all conditioned things, understands that all conditioned things are
suffering, zealously applies himself to the [fact that] all dharmas lack a
self, and comprehends that nirvana is calm, even though he consumes
mouthfuls [of food] as great as Mount Sumeru [given as] a gift of faith
those offerings of that [gift of faith] are still completely and totally pure.’

49. On the other hand, commentaries as a rule often “explain” what requires little
explanation, while sometimes overlooking the truly problematic, which is why I say
the omission here is not necessarily significant.

50. The Chinese translation of the term in this text presents a very interesting
problem, which I discuss in Silk 1997.

51. I translate the Tibetan (nearly identical in the satra text frém the Kanjur and
the Sik;a'samucmya text from the Tanjur), which I quote from the text established in
my edition, Silk 1994: 408-409: dge slong dag de la dge slong ldan pa rnal byor spyod pa
nga’i bstan pa la zhugs pa gang zhig shyin pa po dang\ sbyin bdag las chos gos dang| bsod
snyoms dang| mal cha dang| na ba’i gsos sman dang\ yo byad rnams yongs su spyad nas
kbor ba’i skyon mthong\ ’du byed thams cad mi rtag par mthong| ’du byed thams cad sdug
bsngal bar rig| chos thams cad la bdag med par mos\| mya ngan las 'das pa zhi bar rtogs pas
ni i rab tsam gyi kbam dag gis dad pas byin pa yongs su spyad kyang de’i yon shin tu yongs
su dag par “gyur rol | shyin pa po dang sbyin bdag gang dag las dad pas byin pa yongs su
spyad pa de las de dag gi bsod nams kyi rnam par smin pa byor pa chen po dang| phan yon
chen por °gyur rol | de ci’i phyir zhe na\ dge slong dag rdzas las byung ba’i bsod nams bya
ba’i dngos po rnams las\ gang byams pa’i sems la snyom par ’jug pa de mchog yin pa’i phyir
rol |,

The corresponding Sanskrit is quoted in the Sik;d:amuccaya (Bendall 1897-1902:
138.3-8 = MS 68b7-69al): yadi bbiksavo bhiksur yukto yogiciro mama Siksayam prati-
pannab sarvvasariskaresv anityadarsi sarvvasatiskiradubkbaviditah sarvvadbarmesv ani-
tmadhimuktib sSantanirvanabbikinksi sumerumatrair Glopaib sraddbideyar bbuijitity-
antaparisuddbaiva tasya si daksind bbavati\| yesafi ca dayakinin danapatinin sakisic
chraddhadeyam paribbuktan tatas tesin dayakadanapatini{n) mabarddbikah punyavipiko
bhavati mabadyutikap| tat kasmad dbetob| agram idam aupadbikanim punpyakriyava-
standm yeyarm maitracittasamapattib |.

52. Or the clause may mean: “the offerings made to him are still completely and
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When [that monk] enjoys a gift of faith from donors and benefactors, the
maturation of merit from that [gift] for those donors and benefactors has
great power, and the benefit [to them] is great. Why? Because, monks,

the attainment of a friendly attitude is the best of the material objects
related to meritorious action.

Here again we would suspect that the Jyogacdra monk is a meditator,
and also—perhaps even merely by virtue of that status—a special

source of merit as a recipient of alms. The latter point is emphasized
in a further passage:’

When this teaching had been preached, five-hundred yogicara monks
thought: “It would not be right if we were to enjoy the gift of faith while
our keeping of the precepts is not completely pure,” and they fell [away
from the‘pr_ecepts] and returned to the home life. Then, a few other
monks criticized them saying: “It is very bad that these yogdcaras, heroic

(*makitmya)’* monks, have fallen away from the teaching.”

It is interesting that it is not meditation that is emphasized here,
but rather strict adherence to the manastic rule that produces merit
rendering one fit to receive alms. But in the following passage, med-
itation is obviously an integral part of the yogdcara’s practice. That

Fhe yogdcara monk re(}uires quiet and perhaps even special treatment
is stressed as follows?’

totally Pure.” The referent of the pronoun tasya/de’i is not clear. The Chinese
translation is not strictly parallel; see Silk 1994: 566.

53. Silk 1994: 435: bstan pa *di bshad ba na dge slong rnal *byor spyod pa Inga brgyas
bdag cag tshul kbrims yongs su ma dag bzhin du dad pas byin pa spyad par gyur na mi rung
zhes nyams par byas te slar kbyim du dong ngo| | de la dge slong gzhan dag cig ’di skad du
dge slong che ba’i bdag nyid can rnal ‘byor spyod pa *di dag bstan pa las nyams pa ni shin tu
ma legs so zhes phya’ol |.

54. Tt is not clear to me what the qualification *mabatmya indicates here, and the
translation, which was kindly suggested by Gregory Schopen, is provisional.

;5 5. Again I translate the Tibetan, Silk 1994: 439-440: *d srung de la dge slong rnal
byor sz;yad ba gang yin pa de dag la dge slong zhal ta byed pas "thun pa’i ’tshog chas dang |
na ba’i gsos sman dang) yo byad rnams sbyin par bya’o\ | dge slong rnal ‘byor spyod pa des
bhyogs ga la gnas pa’i sa phyogs der dge slong zhal ta byed pa des sgra chen po dang| skad
drag po mi dbyung zhing byed du yang mi gzhug gol dge slong zhal ta byed pas dge slong
77}111 byor spyod pa de bsrung zhing mal cha yang sbyar bar bya'ol| kha zas bsod pa dang |
yi gar ‘ong ba dang| rnal *byor spyod pa’i sa dang ’thun pa’i bza’ ba dang bea’ ba rnams
Sbyl.n par bya’ol | dge slong de Iz dge slong ’di ni de bzhin gshegs pa’i bstan pa rton pa’i
pbyfr gnas pa yin tel de la bdag gis rjes su ’thun pa’i Y0 byad thams cad mang du shyar bar
bya’o snyam du shin tu phangs pa’i *du shes bskyed bar bya’o| .

The corresponding Sanskrit is found in Bendall 1897-1902: 55.13-18 (= MS
32?2-3332; see above n. 7): tatra kasyapa yo bhiksur yogacdro bbavati| tasya tena
vatyavrtyakarena bhiksuna ‘nulomikany upakaranany upasartharttavyini glanapratyaya-
bbaisajyapariskaras ca) yasmiris ca pradese sa yogacaro bbiksub prativasati tasmin pradese
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Now, Kasyapa, the superintending monk should give to those who are
yogacara monks appropriate paraphernalia, medicine to cure the sick, and
personal belongings. In whatever place that yogécara monk is dwelling
the superintending monk should not cry aloud and yell nor permit [others]
to do so. The superintending monk should protect that yogicara monk
and also provide him with a bed. He should give him sumptuous food,
savories and hard food and soft food suitable for [one in] the stage of the
practice of yoga (yogacarabbiimi).’® It occurs to that [superintending] monk:
“This [yogacara) monk lives in order to promote the Tathagata’s teaching.
I should generously provide him with all the appropriate personal
belongings,” and he should think him very dear.

We will see below that at least one vinaya text confirms the impres-
sion one receives from this passage about the conditions under which
a yogacira would flourish. Finally, the yogic aspects of the yogacara
monk’s practice are emphasized in the following:’’

If one truly comprehensively reflects on this body as a disadvantage,
he correctly comprehends. And making his mind single-pointed he will
become mindful and constantly attentive, and thus the stage of generating
the first Concentration will be his. Having obtained the Concentration,
if he desires the bliss of Concentration he dwells for the space of one
day, or two days, or from three days up to seven days with the bliss of
Concentration as his food. If, even entered into yoga, he is not able to

generate the Concentration, then gods, nagas, and yaksas renowned for -

their superior knowledge will offer food to that Jyogdcara monk, striving

in that manner, who dwells in the Teaching.

‘The monks characterized in the Ratnarisi as yogacara monks are
clearly intent upon their practice. That these monks engage in
meditative cultivation is explicitly stated in the passage just quoted,
in which we find a discussion of the importance of the first Concen-
tration (dhyina).

Now, while we can certainly feel confident at this point that we
more or less understand the term, since its etymology and the uses

noccasabdab karttavyah| raksitavyo vaiyGvrtyakarena bhiksuna yogacaro bhiksub | sayyasa-
nopastambhanasya karttavyi| pranitani ca sarmpreyani yogiacarabhiumyanukiilani kbidani-
yabhojaniyany upanamayitavyani| .

56. On this important term, see Silk 1997.

57. Silk 1994: 483: de lus *di la skyon du yang dag pa ji lta ba bzhin du so sor rtog pa na
tshul bzhin la zbugs pa de\ sems rtse geig tu ‘gyur zhing dran pa dang ldan la| shes bzhin
dang ldan pas bsam gtan dang po bskyed pa’i gnas gang yin ba de yod par ‘gyur tel des
bsam gtan thob nas bsam gtan gy bde ba *dod pa na\ nyi ma geig gam| nyi ma gnyis sam|
nyi ma gsum nas nyi ma bdun gyi bar du bsam gean gyi bde ba’i zas kyis gnas sol | gal te
'di ltar rnal *byor la zhugs pa bsam gtan bskyed par mi nus na| de ltar brison zhing rnal
‘byor spyod pa’i dge slong chos la gnas pa de la mngon par shes pa mngon par shes pa’i lba
dang) klu dang\ gnod sbyin dag kba zas bul bar gyurrol .
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we have discovered seem to be in accord, we still do not have a good
appreciation of the term’s scope and importance. For it is a word
which appears in many different genres of Buddhist literature, and
may indeed be more important than it might at first have seemed.

In default of any reliable chronology of Indian Buddhist literature,
I'will survey the available materials genre by genre.”® The first impor-
tant fact we must note is that there do not appear to be any references
at all to tl_le term yogacara (with or without bbi/e;u/bbz’/zkbu) in the
canonical Agama/Nikaya corpus.®® The word yogtiaim appears in fact
to be missing entirely from the Pili canon,” the only canonical
corpus complete in an Indic language, and as far as T know our term
never appears in Indic language fragments of canonical material from,

58. Of course, there is some sort of implicit relative chronology hiding in the wings
which motivated the ordering of the following discussion, but neither the absolute
nor the relative chronology of our sources will be critical for what follows. Therefore,
whatever problems there are with chronology are not of primary concern in this
context.

59. Itis very difficult if not impossible to state categorically that the term does not
appear in the Chinese Agamas. We have, first of all, no comprehensive index to
these materials, and second of all, even if we did, we would not know with any
certainty whether a given Chinese term should correspond to the Indic yogacara.
The stricture that the term is missing from the canonical Agama/Nikﬁya corpus,
then, must be understood with this proviso.

In this context we should take note of a Passage in the Vibbasz T. 1545 (XXVII)
533a23-b2 which seems to quote “a stitra” in which the interlocutor Anithapindada
asks the Buddha a question about yogacaras (B AMNET). However, as far as T know, the
passage has not been identified, and it cannot, at this point, be accepted as a genuine
Agamic use of the term. A passage from Vasumitra’s “Vibbanga (51 515) including
the term BMIEf and explaining the satra quotation is also quoted at 533b9.

60. The only exceptions to this absence of yogdcara and the like in canonical Pilj
seem to be due to wrong writings for the term Yoggacariya, a term apparently
equivalent to yogydcirya and meaning something like “groom, trainer.” See AN
iii'.28,l7, reading yoggacariyo, with variant yogacariyo. MN 1ii.97,8 reads yogdcariyo
without variant, and MN 1i1.222,29, SN 1v.176,18, and Thag 1140 read yoggacariyo
without variants. It should be noted, of course, that the PTS editions are not critical
editions, and the absence of a variant reading cannot be taken too seriously. In
Sanskrit the term Yogyacarya appears in Arthasistra 2.30.42 in the sense of “trainer.”
It is also extremely interesting that the term appears already in the Second

Minor Rock Edict of ASoka in the form yiglylacariyani. (A careful synoptic version is
found in Andersen 1990: 120.) For some comments on this term, see Bloch 1950:;
151, n. 18. Norman 1966: 116-117 = 1990: 80-81 suggested that the word in MRE
II means “teacher of yoga,” but this seems to me quite unlikely.

_ T'have discussed a parallel term which occurs in ate Pali, namely yogavacara, in
Silk 1997. To this paper please make the following corrections: 1. 3: acara —
@vacara. n. 61: Abbidbammatba:aﬁgbaba — Abbidhammatthasangaba.
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- for example, Central Asia.®’ Given the absence of the relevant term

in the canonical Agama/Nikaya corpus, let us begin our genre-wise
survey with the vinaya literature.

While it is entirely absent from the Pali Vinaya,” we do find the
term yogdcara bhiksu in the Abbisamaciriki, a portion of the Maha-
sarnghika Vinaya for which we have an extant Indic text. The Chinese
translation generally understands this term as “meditating/meditator
monk,” zuochan bigiu %8 ,” or even and perhaps more literally,
“monk engaged in/dedicated to seated meditation.” It is evident that
those referred to in the Abbisamaciriki as yogicara bhiksu are those
who require a quiet and undisturbed atmosphere for their meditative
practice. But we have raised a crucial point here, alluded to above in
discussing Nishimura’s views: which of the two possibilities apparently
inherent in zuochan bigiu %5 F (which is after all an interpretation
of yogacara bhiksu) is preferable? Is this to be understood as a vocational
designation—meditator monk—or as a specification of a state—a

61. But see below nn. 78 and 136. Since these Central Asian manuscript fragments
are as yet unidentified, there does exist some possibility, however small, that they
belong to Agamic texts.

62. Schopen has several times (for example, 1992: 2; 1995: 108) remarked that this
vinaya seems in many ways to be remarkable and 7oz characteristic of vinaya literature
in general.

63. As pointed out by de Jong 1974: 65. We may refer to the following instances
(Sanskrit from the edition of Jinananda 1969): 106.9-107.11 = T. 1425 (XXII)
506b28—c10. At 106.9-12 = 506b28—c1 we have: aparo dani bhiksub yogicaro vaidebake
parvate nisanno cittar samidbayisyamiti| aparo dani bhiksub agacchiya tasya purato
sthito| tasya dani tena nivaranena cittam samadhinam na gacchati| etar prakaranam so
yogaciro bhagavato arocayei .... = BWEF, LLEEFBAE LS. B FLLRE
BOVIAE, LR OREE. BRI 2ERGER 2, These yogdcara bhiksus are
annoyed by other monks standing in front of them and disturbing their meditations.
The same grammatical constructions are found in 107.13-109.3 = T. 1425 (XXII)
506c19-507a3, where the yogdcara bbiksus are disturbed by flapping sandals (s/s-
paduka). At 203.5 (disturbed by smells of extinguished lamps), 213.3-4 (disturbed by
sounds of meditation mats being folded), and 219.1 (disturbed by sounds of sneezing)
=T. 1425 (XXII) 512c14, 513b9, and 513c4, yogacira bhiksi = 2@t Fr. However,
at 215.1-2 (disturbed by sounds of sandals being knocked together), 217.8 (disturbed
by sounds of coughing), 220.15 (disturbed by sounds of scratching), and 222.9
(disturbed by sounds of yawning) = T. 1425 (XXII) 513b18, b26, c12, and c21,
yogacdra bhiksi = Lt T, The occurrence of the term in Sanskrit at 226.4 (disturbed
by sounds of flatulence) is apparently not rendered in Chinese, which is somewhat
more terse than the Indic text at this point. (I am aware that the reliability of
Jinananda’s edition is suspect, but in the absence of any alternative I have accepted
his readings as they stand.) On these and the Mahasarnghika Bbiksuni-Vinaya passages,
see Nishimura 1974.
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monk engaged (perhaps temporarily) in meditational activities? This
15 a question that we will have to consider, while keeping in mind
that there need not be only one correct answer.

Our term also appears in another text of the same Mahasamghika
school, the Bhiksuni-Vinaya. Gustav Roth discusses the term, and
quotes it from Bhiksuni-Vinaya in the context of a story of the group
of six nuns who attend a theatrical performance. Roth translates the
relevant sentence:** “They (the nuns) stand silently, like those whose
conduct emanates from disciplined concentration.” The Chinese translation
has BRECINEEA.S Clearly zuochanren %FBA is intended here as a
translation of yogzcarzh. Both Roth and the more recent student of
the Bhiksuni-Vinaya, Edith Nolot, then, have understood yoga here
as meaning “disciplined concentration” and Yogécara as “nonnes 3 la
conduite réfléchie,” respectively. The Chinese translation, however,
apparently takes the term to refer explicitly to the practice of seated
meditation. An exact parallel to this passage in the Mahasarhghika
Vinaya has the group of six monks watch a musical performance
“like zuochan bigiu 7@ 7%

The same term, yogacari, is found in another passage in the same
vinaya, where it is used to contrast good with ill-behaved nuns. As
Roth has pointed out, corresponding to yogacara bhiksuni the Chinese
has only “good nuns.”’ In yet another passage we have the same
equivalence in Chinese.” Roth suggests that “No doubt the nuns are
not characterized here as the followers of the yogacira system.” This
is quite correct, I believe, if by “the yogacdra system” Roth intends to

64. Roth 1970: XLII-XLIV. §238 t@yo dani tispikds tisthanti yogacari tva. Roth’s
translation is similar to that of Nolot 1991: 299, “elles restaient silencieuses comme
desnonnes & la conduite réfléchie.” (Emphasis added to both quotations. Strictly speaking,
Nolot should of course have placed “nonnes” within brackets, since no such word
occurs in the text.) Does Roth’s translation imply that he understands yogacira as a
babuvribibased on an ablative tatpurusa?

65. T. }425 (XXII) 540b22. Hirakawa 1982: 344 rendered this: “(the bhiksunis)
kept their mouths closed, and sat as if they were meditating.” This translation must
be corrected in light of the Indic text.

66. T. 1425 (XXII) 494a9. There does not seem to be any similar expression in the

other parallel passages cited by Sasaki 1991 in his valuable study of vinaya rules on
monks and musical performances.

67. Roth 1970: §243. Chinese at T. 1425 (XXII) 541c2 has .2, See the
translation in Nolot 1991: 308,

68. Roth 1970: §248. Chinese at T. 1425 (XXII) 542¢18. See the translation in
Nolot 1991: 316.
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refer to the philosophical school of that name, the Yogacara-Vijfiana-
vada. He continues, “In the Vinaya context, yogicara qualifies nuns
of mentally well disciplined conduct.” At least some of our evidence,
however, suggests that we might be somewhat more precise.

Since we lack corresponding Sanskrit materials for other sections
of the vinaya of this school, we cannot suggest with the same degree
of confidence that the same Chinese terminology in additional passages
in Mahasarhghika Vinaya texts represents the same Indic technical
terms. But if we assume that the correspondences are more or less
standard within the same translation, then we also have several other
references to yogacara bhiksus in the same vinaya.* When we turn to
an examination of the Vinayas of other schools, however, we are
faced with a more serious problem. We have access to most of these
materials only in Chinese. Now, the term zuochan bigiu %78k and
similar expressions do occur, but in default of any Indic language (or
Tibetan) materials with which to compare the Chinese translations,
we are unable to clarify whether that translation represents the
terminology in question. Moreover, it would be mere circularity to
adduce the Chinese term zuochan bigiu in support of the hypothesis
that yogdcira bhiksu means a meditating or meditation monk. I have
pointed out above the danger of relying on unconfirmed Chinese
evidence in terminological studies, and therefore refrain from discuss-
ing the exclusively Chinese vinaya evidence here.”

A final example of the designation yogZcra in a vinaya or vinaya-like
text is found in an anomalous passage in the Mehzvastu. There the
spiritual aspirant is advised to avoid yogacaras:" “If they are endowed

69. In the Mahasamghika Vinaya, T. 1425 (XXII) 268b1, we find AL T, who
apparently meditate in darkness. At 468c7 the meaning is not clarified. At 482b3~5
we have monks walking about in wooden shoes disturbing meditating monks, 278

BE.

70. In Silk 1997 T point out some passages from Chinese vinaya texts in which the
term 48 b [T appears.

71. Senart 1882: 1.120.7-9: caturbbi bbo jinaputra Gkirair dbuta|gunaldbara bodbisatva
bodhaye ye pranidbenti paricamayar bbamau vartamanih sasthyam bhimau vivartanti)
katamebi caturbi| samyaksaribuddbanusisane pravrajitva yogacarehi sardharn sambbuvan
kurvantil. [Read saristavam for sambbuvam, with BHSD s.v. sarhbhuva (and as
suggested already by Senart 1882: 1.469)?]

Jones 1949:i.94 rendered: “O son of the Conqueror and my pious friend, there
are four ways in which Bodhisattvas who have made a vow to win enlightenment in
the fifth bbimi lapse and fail to reach the sixth. What are the four ways? Though
the Bodhisattvas have taken up the religious life in the Buddha’s instruction, they
yet join forces with the Yogacaras.”
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with four characteristics, Son of the Victor [Mahakasyapa] upholder
of the dhuta ascetic purification practices,” bodhisattvas in the fifth
stage who make a vow to attain awakening turn back from the sixth
stage. What are the four? 1) Having renounced the world in the
Instruction of the perfectly awakened buddha, they associate together
Wltl_l Jyogacaras.” This passage contrasts rather sharply with the usual

. n, specifically a monk.”” Tt seems therefore that David-
son thinks the meaning of the term in the Mabizvastu (and other
earlier materials?) is that of a non-Buddhist yogin. Yet other scholars
undoubtedly wrongly, have viewed the Mabavastu passage as a refer-
ence to thf: Yogacira-Vijfianavada school.”* However, we should keep
several things in mind. First, the text does not specify that these

Leumann and Shiraishi 1957: 93 have:
sohn(!), machen o du in den Dhuta-Tugende
zur (Erlangung der) Bodhi (ihren)

“Auf vier Arten, mein lieber Sieger-
. n Erprobter, die Bodhisattva’s, welche
Pramdh:‘ma(—Wunsch) dufiern (und) sich auf der

owever, given the parallel usages at Senart 1882: 1.66.16, 71.12, 105.3, and 120.11
the term must clearly be a vocative. Prof, Schmithausen (to whom I owe these’
refergrtxl:es) sfuggests the possibility that we should read instead *dbutagupadbara, as
a -1 =y . . . . g ’
33022 d.et of Mahakasyapa, which would indeed be quite fitting, and which I have
73. Davidson 1985: 127.

74. i S_ena.rt 1882: i.46? remarked: “The general sense of the portion of the sentence

tain: co ication, joini i
Yogaciras is represented as if cri nd a5 bringing abors s Spner it the
spiritual life.” Senart goes on, however, in a way which indicates that he understood
_the term Yogacara to refer to the philosophical school of that name. Jones 1949;
11_1.‘9‘%, note 1, also.seems to have thought so, as did Edgerton in BHSD s.v. yogﬁcﬁra:
1 g;.%t‘;tandmg was alrea‘dy‘e{(plicitly rejected by Shastri 1931: 837. Miyamoto
; th. _9{ state'c.i-that while it is clear that the passage does 7ot refer to followers
of the Y’(,)gacara—anﬁnavida, he was unsure whether the reference was to “old
Jt'ﬁgacams' or to non-Buddhist yogins, although he tended toward the opinion that
toii ;eX;i i tt};lml((img gf groups of yogacaras related to Darstantikas, for reasons having
Neps € doctrinal contents of the other three points mentioned in the passage.
Stumura 1974: 917 also seems to follow this approach, since he understands the
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yogdcaras are monks, or even that they are Buddhists.”” Second, it is
certainly possible that this text is expressing a dissenting view about
meditation or about specialists in meditation (if indeed this is how
yogdcara is to be understood). Since this negative attitude seems to
be unique in the texts I have examined, it is difficult to draw any
immediate conclusions, but we should be sensitive to the anomalous
nature of this passage.

Let us turn now to the Abhidharma literature, in which again the
term occurs fairly frequently, particularly in the *Abbidbarma Mahi-
vibbisa. The occurrences of the term in this text have been extensively
studied by Nishi Giya, and perhaps more accessibly for Western
scholars, noted by Davidson.”® For the Vibhdsa, a yogacira may be a
§ravaka, pratyekabuddha, or buddha, a s#iksz or asaiksa,’” and indeed
even a prthagjana may be a yogdcira.”® The same idea is found in
Sangharaksa’s Yogacarabhimi.”” Apparently yogiciras may be found

reference to be to the same sort of practice mentioned in item three of the passage,
Samathavipasyanabbivana.

75. To be sure, it would, however, be even more interesting if the reference were
not to Buddhists since, as I have indicated, I know of no evidence that the term
yogacara is ever used to refer to non-Buddhist practitioners.

It is worth mentioning one suggestion which, as far I know, has not been
offered before. Prof. Nagao has tentatively asked whether one might read not
pravrajitvd yogacdrebi, but rather pravrajitvi-ayogacarebi. Aside from the fact that the
term *syogdcira seems to be otherwise unattested, I see no prima facie reason why
this should not be possible.

76. Nishi 1939, 1974. Combining the references in Davidson 1985: 128 (which
seem to be based on the entries in the published index to the Taishd edition) with
those of Nishi 1939 and 1974, and adding a few of my own observations, the
following partiallist of occurences of the term IR{HMET in the Vibbasi may be offered:
T. 1545 (XXVII) 13ab, 38b25-27, 47222, 186a7, 205b11ff., 223cl4, 237a27,
238c19-21, 276a10, 289a10-15, 316¢-318a, 338b-339a, 341a15-16, 385a24-b7,
404b17, 25, 407a4-b15, 414c25, 417c12-18al, 422b6, 423bl, 433a3, 433b2,
439b11-12, 512¢28, 527¢16-20, 528al4, 529b1-6, 533a29-b8, 534al9ff., 536a29,
537b6, 540cll1, 704c1-705bl1, 775b3, 766b2-24, 816c1-3, 832a22, 834cll,
840a1-13, 842b4, 879¢23-26, 880b14, 898a7, 899b8, 905b10-18, 938b14-22,
939a—40c. (Matsunami 1954: 159 says the term appears in more than 60 places in
the text, but he provides no list.) Davidson also refers to the Samgitiparyaya T. 1536
(XXVI) 446al.

77. T. 1545 (XXVII) 417¢12-14, and 534ab, Miyamoto 1932: 768, and Nishi 1939:
227-28. In the first passage, the “three yogicaras” ZIR{IET are referred to; in the
old Vibbasa T. 1546 (XXVIII) 313b16-18, the same term is rendered “three types of
practidoner” =T A.

78. T. 1545 (XXVII) 341a15-21, Nishi 1939: 228-30, 1974: 364. It is possible that
the same thing is being said in an unidentified Turfan collection Sanskrit manuscript
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anywhere.*’ Those who perform the asubba meditations and contem-
plate the unsatisfactoriness of sarhsira are referred to as yogacira,®!
but in general the term seems to be used generically for “practit:ione;.”
In fact, at least in some passages it seems to occur in free variation
with xingzhe 17% (“practitioner”), xiuguan xingzhe EEITH (“one
who practices the cultivation of visualization/contemplation”), and
xiudingzhe €% (“one who cultivates concentration”).¥? Davidson
suggests that in almost all the occurrences of the term yogacara in the
Vzbbd,s.d it means “master meditator,” although he also adduces three
cases in which he suggests it refers to the Yogacira-Vijfianavada
school® Tt would seem, however, that since even a $z7ksz and prihagiana
might be a yogicira, “master meditator” is not really an apt réndering

given that mastery implies some sort of rather high attainment. There
are clear indications that this is not how the term is being used in the
Vibhis. Since one of any degree of attainment, from the rank beginner
up to and including a buddha himself, may be styled yogdcara, the

. N . . . )
generic rendering “practitioner” or the simple “meditator” is much
more likely to be accurate.

fragment (Waldschmidt 1971: 139, SHT 889, a.B.v), in which one partial line reads:
///[ta]tra yo yogiacarah [p]r[th]agjanah Saiksa . . ///.

79. T. 606 (XV) 182¢3 = T. 607 (XV) 231b4-5: yogicaras may be srehagiana. saiks
or asziksa. See Demiéville 1954: 398-399. 7% Y De privagin Sk,

80. T. 1545 (XXVII) 704b28-cl refers to southern, northern, and ubiquitous
yogacaras: JLTTEEIRMNET, B EIRMET, and — V)RR ERMIET. 1 doubt, however
that we should go so far as Fukuhara 1975: 404, who suggests identifying these’
“Sf)uthern yogacaras” with the yogavacarss of the Yogavacara’s Manual and the
Visuddbimagga (two texts in which, in any case, the respective uses of the term
yogavacaramay have considerably different referents; see Silk 1997).

81. T. 1545 (XXVID)839b-840a, Nishi 1939: 238. It seems likely that here and in

some o‘ther passages the asubba meditation is intended to be emblematic for all
meditation practice.

82. T. 15‘45 (?(XVII) 404b~405a. Nishi 1939: 225-226 suggests that there is in fact
no _es_senual dlfference between these terms, and that they may all stand for either
Yogacara or yogin. At 'T. 1545 (XXVII) 938b JRAJE is apparently equivalent to £57
#, used in the context of the four smytyupasthinas. See Nishi 1939: 238, '

83. Davidson 1985: 128. The three cases in which the term refers to the school he
locates as T. 1545 (XXVII) 815cl1, 682b2, 795¢9-12. Nishi 1939: 261 does not
seem to take the final passage, at least, in this meaning, and at 682b2 (Nishi 1939:
262-263) he opposes the yogécaras to Abhidharmikas. Further on (263-264) Nishi is
reluctant to speculate on the relationship between the yogacaras whose opinions are
referred to in the Vibhisz and the Yogacira-Vijianavada school. For Matsunami

195_4: 160,'on the other hand, “The Vibhasa's yogdcara is a sect (Ik) connected to
mainly yogic practice.”
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When we turn to the Abbidbarmakosabbisya, we find what may be
a somewhat more precise or restricted usage. For example, we read:*

In that regard the yogdciras say: A rijpa that is the object of samadhi is
produced for the meditator (dhydyin) by the force of his samadhi. It is
invisible because it is not within the domain of the visual sense. It is
without resistance because it does not obstruct space. You may think:
Now, how [can] that be 7@pz? This is the same as in the case of the
avijfiapti. As for what was said [at Abbidbarmakosz TV.4a, namely] that
[avijfiapti exists as a substance], because [a sitra] speaks of a ripa which is
free from the depravities, the yogicaras say that this very ripa in question
here, produced through the power of samadhi, is free from the depravities
when it is [produced] in a sazadhi which is free from the depravities.

Yasomitra’s Abbidharmakosavyakbyi comments on this passage:®’

The yogacara who is actualizing the [noble] path acquires such a mental
intention and physical basis that he acquires a morality free from the
depravities just like [his] correct view. When he is in that state he dwells
in a state of natural morality. Or: those masters maintain that even in
samadhi without depravities there is such a type of rizpa.

As La Vallée Poussin remarks, “It turns out from the Vyakbya that
the term Yogacira does not refer here to the adept of a certain
philosophical school, but simply to the ascetic.”

84. Pradhan 1975: 197.5-8, ad IV.4ab: tatra yogiciri upadisanti\ dbyayinim samadhi-
visayo raparnt samadbiprabbivad utpadyate| caksurindriydvisayatvit anidarianam) desani-
varanatvid apratigham iti\ atha mavam\ katbham idanim tat ripam iti\ erad avijfiaptou
samanam)\ yad apy uktam anasravaripokter iti tad eva samadbiprabbavasambhitarn ripam
anasrave saméadhdv andsravam varpayanti yogacarah\. Cp. Dighanikaya (PTS ed.)
1ii.217,23-24. My translation is deeply indebted to the help I received from Nobuyoshi
Yamabe and Prof. Schmithausen.

85. Shastri 1971: 583-584: margan: sammukbikurvino yogiciras tadripam sayar
casrayaii ca pratilabbate yat samyagdrstivad anasravam Silam pratilabbate| yasmin sati
prakrtisilatdyam santisthate| athava anasrave *pi samidhau tad evarvidbar ripan ta
acaryd ichanti.

86. La Vallée Poussin 1923-1931: iv.18, n. 1. In the same note La Vallée Poussin
further remarks that Saeki Kyokuga 1887 has a long note on the term yogacara (kan
13.72-8a, reprint §57-559). In fact, although I do not know if this has been pointed
out before, the note consists almost entirely of quotations from the following: Hff
smac T. 1828 (XLIT) 311c12-19, 312c10-12, AR MEskERR A T. 1830 (XLII) 272c6-15,
ERANERESEE T. 1829 (XLIII) 2b3-5 (? paraphrase?), X BEEIR R AL H T. 1796
(XXXIX) 601c28-29, and finally two references to the first and third juan of the
same text. Note that the opinion of La Vallée Poussin, that here yogicara does not
refer to the Yogacara-Vijfianavada, is contradicted by Griffiths 1986: 173, n. 1. In
fact, Prof. Schmithausen suggests the possibility that the doctrine being referred to
in this passage might actually be one upheld by some Yogicaras, referring to
Schmithausen 1976: 239, with n. 5, and Bhattacharya 1957: 68.14.
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Another and perhaps more important pa ;
Abbidbarmakosabharya® POTIAL passage occurs later in the

The yogacara who cultivates this [contem

said to be of three types: a beginner, a mas
beyond mental reflection. ...

pla%ion on] the disgusting is
ter,” and one who has gone

[contemplation on]
on his big toe, his

: ‘ , he visualj
putrefaction and dropping off of his flesh [from the bone], and sol i)e:lig:;

the bone [until finally] he sees [his body] as entirely a collectio

And in just the same way, in order to extend his};ealous appllli<(:)aft})<())ri1 f(:)sf
attention he zealously applies his attention to [visualize] a second [skeleton]
until he progressively zealously applies his attention [to visualize his’]
monastery, the park [around it], the region, and [finally] the whole earth
su}‘roundegl by the sea, as filled with skeletons. And yet again, he contracts
[his attention] until he zealously applies his attention to [visualize] himself
alone asa cqlle;ction of bones, in order to concentrate his mind. After so
much time, it is said, [the contemplation on] the disgusting will come to

be perfected. This is the beginner yogacara. ...

And again, in order to further concentrate h
[from his visualization] the bones of the feet of that collection of bones
he contemplates the rest. In this way gradually he [continues] until,’

leaving half of his skull aside h 1 .
skull. This one is a master.. . ¢ contemplates [only the top] half of his

is mind, leaving aside

87. Pradhan 1975: 338.2-20 (VL.10-11ab; I omit the verses in the following): sz
{szna_r ayam asubbam bbivayan yogacaras trividba ucyate| Zdikarmikah krtaparijayo
t{/erantam'anas/ezimf cal ... asubbarni bbivayitukima idito yogacarah) rvﬂ'izg'a'vaj/ave cittam
nibadhnati padingusthe lalate yatra [vlasyabbiratib| sa tatra ma'm.'mkledap[a'] tadhimoksa-
krayezzdﬁbi visodhayan sakalim asthisanmkalim pasyati| tathaiva ca punar dvitz')"a'm
m{bzmwyate yavad vibararamaksetrakramena samudraparyantim prebivim asthisamkali-
puz*(zdm afibimutyate ‘dhimoksabbivardbanartham) punas ca mﬂ'zk;'z’pan Yavad ekim eva
svam as'tbmm'zleala'm adbimucyate cittasariksepartham) iyatz kil ktil;’nifubbti parinispanna
blmz{atzl ayam adikarmiko yogicirab) ... sa punab cittasarmksepavisesirtham t.asya'm
astbu‘.am/?aldytim padasthini bitva Sesam manasikaroti| evar kramena }zivat kapalasya-
rdham hitva *rdbam manasikaroti UL ayars) krtaparijayah)| ... so rdbam api kapalasya

mu/;ct'im' bbruvor madbye cittam dbarayati| ayam: kilaSubbayam atikrintamanaskiro

yogacarap ). [The emendation of °pitd to °para® i

, . Schmithausen. Harunaga I i
me valuable advice about this passage.] 783 Saaceon has sl given

For a French translation, see La Vallée Poussin 1923-1931: vi.150-51. This

Passage is commented upon in the *4bbidbarma Mabivibhisi T (XXVI
{ . 1545
205b10ff. See n. 89 for Yasomitra’s remarks. K

88. See BHSD s.v. parijaya.
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And again, leaving aside even the half-skull [as an object of contempla-
tion], one places his attention between the eyebrows. This is the yogacara
who has gone beyond mental reflection on the disgusting.

Yasomitra’s commentary does not add much to the above discus-
sion® It is clear that in this conception of the yogdcira, he is 2
meditator who devotes himself to cultivation of the contemplation of
the disgusting. It is not specified, however, whether this should be
treated as a vocational designation.

Before we turn to an examination of Mahdyana satra materials,
we should note several other Sanskrit texts in which the term occurs.
The Sanskrit “Yogalehrbuch” published by Dieter Schlingloff, a text
which seems to be closely related to Central Asian meditative practices,
uses the term many times. Schlingloff consistently renders yogacira
with Yogin (treating the latter as a German word), although in fact
yogin also appears in the same text numerous times (but the two
never appear side by side). While provisionally it is best not to treat
the two terms as identical, despite their obvious relation, in this text
at least there does seem to be little difference. Since in some sense it
can be argued that the subject of the entire “Yogalehrbuch” is the
yogicara, as indeed the text has been read by D. S. Rueg%, it would
be difficult to refer to passages of particular importance.” Ruegg in
fact goes so far as to suggest that this text “virtually identifies the
Yogacara with the Bodhisattva ... when it remarks that at the end of
his meditation the Yogacara’s 4sraya becomes radiant with the Marks
and Signs of the mabapurusa ...; in fact the Yogacara is destined one
day to become a Bhagavat, a Samyaksarhbuddha, and a Guide of all
living beings ....”"" While it is obvious that the yogaczra here is a

89. Shastri 1971: 896-897: atra samdsato Subbiyin vartamano yogacaras trividbah —
adikarmikab krtaparijayab atikrintamanasikaras ca) tatra sanksepacitta adikarmiko
yogacira ekasmin padamgusthe mana upanibadhya padamgusthan klidyamanan pasyati
(“aperalmarmsam [ \] evar yavat sarvan Sariram asthisarkalam adbimucyate| krtaparijayas
tu tathaiva yavat kapilardbam| atikrintamanasikiras tathaiva yavad bbruvor madhye
cittamn dbarayati| vistaracittas tu Gsamudristhivistirasanksepad adikarmikab ity evam-adis
trividha iti.
90. See Schlingloff 1964. In the interests of space, [ will not quote the text but
merely the folio numbers on which the relevant passages begin. See the following:
127V6-R1; 128V4; 130R3; 131V6; 131R2; 136V2; 146V5; 152V6; 159V6, 160V5;
and 165R1. In the following locations we find yog@carasraya, but due to the fragmentary
nature of the text the sense is unclear: 121R6, 123V6, 124R1, 128V2, 130V2,
131R1, 135R2, 139R3, 144R1. In addition, at 127V3 we find the compoundyagzicﬁ-
rapadatalaih. At 165V1 we have yogacarasya.
91. Ruegg 1967: 162. In fact, however, the passages to which Ruegg refers do not
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meditator_, I do not think we can obtain any clue as to whether he is
a “professional,” rather than simply anyone who happens to be involved
in meditation. In any case, this text, if only as a representative of an
important genre of “meditation manuals,” provides interesting evi-
dence for one use of the term.

Fil}ally, We may note two interesting occurrences of the Sanskrit
term in the relatively early Saundarananda of Asvaghosa.”” At XIV.19
we find the following:” “So the yogicara gives food to his body only
in order to suppress hunger, not out of lust [for food] or to show
favor [to the body].” And again, in XV.68:°* “Just as here in this
wgrld a smith melts in a fire gold, pure through progressive washings
?v1th water, separated from its impurities, and smelts it repeatedly,
just so here in this world the skilled yogacara, separated from his
faults, purified of his defilements, calms and concentrates his mind.”
"The Saundarananda is undoubtedly an important text for the study
of Buddhist yoga, but at least explicitly the term or concept of the
yogacara does not seem to play a big role in the work as a whole.

Above I discussed the Kasyapaparivarta and the Ramarisi, both
Mahayana sitras which belong to the Mubaratnakita collection.
Although there is reason to believe that these two and the other
forty.-seven texts in the same collection were grouped together at a
relatively late date, and perhaps only in seventh century China, some
of t'!lem also contain the term yogcira, and it might be convenient
to cite them together here. In a passage from the Bbadramayakiravyi-
karapa, the term seems to refer generally to practitioners, without
any specification of their practice:”

say exactly what he suggests they do, partly because they are fragmentary and the last
(152V5), at least, largely a creation of the editor (according to the discussion of the

T;?Zl?g‘;f round parentheses in the “Vorbemerkungen zum Text” in Schlingloff

?(2)5 4The'yoga in the Ssundarananda has been extensively studied by Matsunami

93. Text from Johnston 1928. In addition, my translation is indebted to that of
J Ohn_ston 1932. yogaciras tathaharam sariraya prayacchati| kevalam ksudvighatirthar
n4 ragena na bhaktaye| |. 1 confess I do not understand well the force of bhaksi here;
my translation owes something to Prof. Schmithausen’s suggestion. ,
Z:;fak;”;”madbbi{] :‘uddbam_ kana_kizm ib.a pamisuvyavabitarm: yathignau karmarab pacati
Pl " vanag};atz c.al .tatltm yogacaro nipunam iha dosavyavabitari visodhya klesebbyah
_)'Oga-t:)t;ra }:fumtf‘ :a.mle;zpm.:z cal I La 'Vallée Poussin 1937: 190, note, remarks that the
e ere achieves his p}mﬁcatlon after respiratory exercises,” obviously referring
¢ preceding XV.64, which mentions anapanasmyti.

95. Ré
5 Régamey 1938: §102: bzang po babi po\| *di dag ni byang chub sems pa rnams kyi
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These four things, Bhadra, are the bodhisattva mahasattva’s generation
of incorrect aspiration, which must be eliminated. What are the four? ...
2) To not have faith ("adbimukti) in yogacaras....

Here we have in some ways an exact contrast to the passage from
the Mahzvastu we encountered above, in which one is warned away
from the yogacara. On the other hand, there is certainly no need for
the two texts to agree in their respective attitudes toward the yogacira.

In the Ugradattapariprccha we find a list of designations of monks.
The Tibetan version lists the designations as: *babusruta, dbarma-
bhanaka, vinayadhara, matrkadbara, bodbisattvapitakadhara, Granyaka,
paindapatika, pamsukilika, alpeccha, samtusta, pravivikia, yogicara, dhya-
yin, bodhisattvayanika, navakarmika, vaiyaprtyakara, and dpon sna byed
pa. We should note that yogaczra and dbydyin are clearly distinguished,
at least in the Tibetan version of this list,”® but this of course does
not mean that they point to mutually exclusive categories, as other
items in the list suggest.”’ Another Maharatnakita text, the Acintya-
buddbavisayanirdesa, says: “Blessed One, the yogacira who pursues
emptiness separately from lust, hatred and delusion is one who does
not practice (*Year) yoga; he is not a yogin. Why? Blessed One,
emptiness is not to be sought separately from lust, hatred and delusion.

tshul bzbin ma yin pa’i sems skye ba zlog par bya ba yin te| bzhi gang zhe nal ... rnal
‘byor spyod pa dag la ma mos pal .... (The text is from Régamey’s edition, but the
translation is my own.) The Chinese at T. 310 (XI) 490c9-10 has item 2 as AT
fTAR%{E%%. I am not sure, but in T. 324 (XII) 35b8, item 3 seems to correspond:
R EFRBEEFTIEAL. | say this not because I understand this expression, but only because
I suspect that &R is meant for %ogaksema. 1f adbimukti is here at all, I cannot
detect it, and by the same token I am puzzled by FTiEIL (= “sbbisarmskrta?). (Prof.
Schmithausen wonders whether #EFT3& 3L might be meant for *aseristhitata, pointing
out that Pali sentitthati can be used in a sense close to adbimukti.)

96. The Tibetan is found at Peking zbi 317b5--7 = Derge ngsa 274a5-7 = sTog
28a7-b3, the Chinese at T. 310 (19) (XI) 477al—4, T. 322 (XII) 19a28-b3, T. 323
(XII) 27a20-25, T. 1521 (XXVI) 63a2-8. A very helpful comparative list of the
three Chinese translations of the siitra, the quotation in the *Dasabbamivibbisa, and
the Tibetan translation is found in Hirakawa 1990: 130-131. The text is translated
in Nagao and Sakurabe 1974: 278. The Han dynasty translation of the satra has &
#£#& and JBTTH, corresponding I suspect to the two terms yogacara and dhyayin, in
reverse order, while Sanghavarman has, respectively, {7 and 4#8. Dharmaraksa
and the *Dasabbiimivibhdsi both have only #2483 in the place of the two terms.

97. That is, one might well, for example, be both alpeccha and sazstusta. Therefore,
to say that the Tibetan “clearly distinguishes” yogacara and dbyayin does not imply
that they were necessarily thought of as mutually exclusive categories; I mean only
that the terms are distinguished.

- Serves as food for the
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Blessed One, lust, hatred and delusion are emptiness.”’® In the Akso-
bhyatathagatavyiha, the term appears in a fairly nonspecific sense
Such feferences in Mahayana satras are not, of course, limited to
th.e :Mabammakzi;a collection. In both the Astaszbasrika Prajiigpara-
mitd and Paficavimsatisabasrika Prajiiaparamiti we find the following
in almost identical words:'® “By way of example, Kausika: When a
yogacara monk has arisen from meditative trance, since his mind is
saturated with concentrated attention, he does not feel a strong attrac-
tion to food; his thoughts about food are few.” Haribhadra, comment-
ing on the Astasabasrika, says:'"! “yogacira means ‘intent on the practice
of (a) particular kind(s) of meditative trance.” Here the Chinese
translations of the satra are interesting: Lokaksema renders bigiu

98. Tibetan: sTog ca 442a5-7, Peking zi 283a7-bl; Derge ca 268b7-269a2: beom
ldan *das rnal byor spyod pa gang *dod chags dang zhe sdang dang| gti mug las gud du
stong pa nyid tshol ba de ni rnal byor la mi spyod pa lags te) [P lags so1 1] rnal byor ma
lags [P legs| pa’ol| de ci’i slad du zhe na| beom ldan das *dod chags dang| zhe sdang
dang| gti mug las gud du stong pa nyid btsal bar bgyi ba ma mchis te) bcom ldan *das *dod
chags dang\ zhe sdang dang\ gti mug nyid stong pa lags sol |. Chinese is found at T.
310 (915) (XI) 566c17-20: #¥, FEUTHMMEMTIRIEZ. BT, xR
ﬁ‘ﬁ?:_ifrﬂ\iﬁ‘f%o Eﬁiﬁ‘ﬁﬁﬁﬂ%ﬁ%‘ RIEETT. “Blessed One, if a practitioner
(*yogacara) seeks emptiness separately from the defilements, then this is not appropriate
(*na yujyate?). How can there be emptiness distinct from the defilements? If one
f:ontemplates the defilements, [one finds that] they are nothing but emptiness; this
1s correct cultivation.” ’
Following a suggestion of Jens-Uwe Hartmann, I have understood 74/ ‘byor
ma lags pa’o to mean “he is not a yogin.” However, the corresponding Chinese R#f
g& seems to suggest that its translators took the Indic expression as something like
na yujyate.
99;. sTog 11 (6), dkon bresegs, kba, 27b3, Peking 760 (6), dzi 21b6: rnal *byor spyod
pa’i dge :Iong_rdzu phrul dang ldan pa. The Chinese versions have T. 310 6) XD
104b28 Lhira&siE, T. 313 (XI) 754c24 FH@ T, omitting %ogacsra. Dantinne

1983: 119 and. 174, n. aw, completely ignores *yogdcara in the Tibetan. I owe the
reference to this passage to the kindness of Jan Nattier.

;}?&Aﬂm IYIJ-tra 92 = Wogihara 1932-1935: 262.15-17: tad yathipi nama kausika
usor yogacarasya samadber vyutthitasya manasikiraparisyanditena cittena na balavaty
gbare grddbir bbavati| myduka casydbarasamyjia bhavati\. Pasicavimsati: Kimura 1986:
r:; :t;f&fad yathapi nisma kausika yogicarasya bbiksob samadber vyutthitasya manasiks-
o Tpitena cittena na balavaty Ghare grddhir bhavati|. We might recall here the

ea referred to above in the Ratnarisi, namely that the bliss created by the Dhyanas

meditator, so material nourishment is not necessary.

101. Wogihara 1932-1935. 2

YV 63.7: yogdcarasyeti adhivisesa 7
semadbineiss ol yog syeti samadbivisesanusthanaparasya).

“the most excellent meditative trance.”
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dechan WE#,'” Zhi Qian has just bigiu HE,'® Kumirajiva has
zuochan bigiu %781 Fr,'™ Xuanzang renders yugieshi rushengmiaoding
BAmEm A B0 E ' *Moksala offers xixing bigiu B1TH F,'% and *Dana-
pala has xiu xiangyingxing pichu {£+HEfT28.'" While Lokaksema
renders “a monk who has attained concentration,” Zhi Qian has
avoided the issue altogether, rendering merely “monk.” Kumarajiva
offers what in some contexts at least, such as that of the Mahasamghika
Vinaya,'® seems to be the standard rendering, “meditating/meditation
monk,” while Xuanzang has also given what is his usual (though
apparently not invariant) equivalent. *Moksala has merely “the monk
who cultivates practice,” while the latest, Song dynasty, translation
of *Danapala has gone the farthest, rendering “the monk who cultivates
yogic practice.” The Chinese translations of the two siitras (or two
versions of the same stitra?) generally agree well.

The renderings of Kumirajiva are also, like those of Xuanzang,
not always consistent. In the Sanskrit Saddbarmapundarika we find
the following:'* “Those monks and nuns, male and female lay disciples,

102.°T. 224 (VIII) 435b22 = T. 226 (VIII) 517b9.
103.°T. 225 (VIII) 485b4.

104.°T. 227 (VIII) 545a15-16, and T. 223 (VIID) 290a15-16. Actually the latter
reads Lt 1 4%, which seems to be a misprint or miscopy. It is hard to imagine what
could be intended here by Lt [T 44, while 478t & would be easily understandable.

105.°T. 220 (2) (VII) 161b1-2 = 'T. 220 (4) (VII) 781a20 = T 220 (5) (VII) 877b14.
Compare also Xuanxang’s T. 220 (VII) 1016c20-22.

106.T. 221 (VIII) 51a22.
107.°T. 228 (VIII) 601b18-19.

108.1It is possible that the translators of the Mahasirmghika Vinaya, who worked
shortly after the time of Kumarajiva, adopted the rendering selected by him. I do
not know if there are any studies of the translation equivalents in the Chinese
Mahasamghika Vinaya, and whether on the whole these equivalents agree with the
terminology found in the works of Kumirajiva.

109. Kern and Nanjio 1908-1912: 6.11-12: ye ca tesu buddbaksetresu bhiksubhiksuny-
upasakopdsika yogino yogacarah praptaphalas capraptapbalas ca te pi sarve samdrsyate
sma. (Kashgar and Gilgit are identical.) Tibetan (Peking 4b1-2): sangs rgyas kyi zhing
de dag na dge slong dang dge slong ma dang\ dge snyen dang\ dge bsnyen ma dang| rnal
‘byor can dang| rnal *byor spyod pa gang dag *bras bu thob pa dang| ‘bras bu ma thob pa de
dag thams cad kyang snang ngo! |. The syntax of the Sanskrit has been understood
strangely in Matsunami et al. 1975: 12: 215 D{AFEOE L IZIZRE - LB,

85 - GROBITHELSNNT, RUFTEED. TOBEEERZHOLHIUL

KER/IBENBDOBH DA WSHELZTNTRAL. 1 frankly think this cannot
be correct. Note that the Tibetan translation does not support this rendering.
Compare the translations in Burnouf 1852: 4, and Kern 1884 7.
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yogins and yogicaras, who had attained the fruit and who had not
attained the fruit, also all appeared in those buddha fields.” The
Chinese translation of Kumarajiva has, corresponding to yogino yogi-
carih praptaphalds capriptaphalas ca, B#EFT B2 10 It is at least possi-
ble that this should be understood as more or less equivalent to
yogacarah and praptapbalih, although a recent English rendering has
more naturally understood the Chinese phrase as one (apparently
causal) expression: “those who had practised and achieved the path.”!!!
‘The Ratnamegha, a very interesting text, actually makes some
attempt to, as it were, “define” the term yogacara (although of course
one should not confuse this type of listing with true definition):'"2
If, gentle son, bodhisattvas possess ten ualities they a Gei
What are the ten? [They are] (?) Amply cul(iivating [theyco;ig;l‘giflfgﬁi
on] the disgusting (Casubbabbivani). (2) Amply cultivating [the contern-
plation on] friendliness ( “maitri®). (3) Amply cultivating [the contemplation
on] dependent arisal (Cpratityasamutpada®). (4) Being amply expert con-
cerning faults.'” (5) Amply cultivating [the contemplation on] emptiness
(‘Sanyata®). (6) Amply cultivating [the contemplation on] the signless

‘The identical expression in the Sanskrit text of the Karunapundarika (Yamada
1968: I1.5.2-21) is due to the fact that, the beginning of the Sanskrit original having
been lost at some point, the Karunzpundarika manuscripts were suppleted from the
Saddbarmapundarika (Yamada 1968: 1.2 2).

110.°T. 262 (IX) 2b21. Exactly the same is found at T. 264 (IX) 135b28.

111. Kubo and Yuyama 1991: 3. It is also so understood by Watson 1993: 6. «
had carried out religious practices and attained the way.” This is also a traditi
Japanese reading (Nakada 1989: 14): %% % 2, DEFLEET L.
Dharmaraksa’s version, T. 263 (IX) 63c12-13, has: EITHBRE R BEE—1)
K& Here yogin and Yogacara seem to have been understood as EITHEE, a

translation which we might have understood otherwise as
and “Frapyaka (7).

'who
onal

equivalent to *yogacira

It is wort.h remarking that, the syntax notwithstanding, it is unlikely that the
text means to imply that male or female lay disciples might be yogacaras.

112. Derge Kanjur 231, mdo sde, wa, 90a6-b1: rigs kyi bu chos beu dang ldan na byang
chub sems dpa’ rnal ‘byor spyod pa rnams yin nol | beu gang zhe nal ’di lta stel (1) mi
sdug pa bsgom pa mang ba rnams yin| (2) byams pa bsgom pa mang ba rnams yinl (3)
rten cing brel par byung ba bsgom pa mang ba rnams yin| (4) skyon la mkbas pa mang ba
nams yinl (S) stong pa nyid bsgom pa mang ba rnams yin| (6) mtshan ma med pa bsgom
pa mang ba rnams yin\ (7) rnal ‘byor bsgom pa mang ba rnams yinl (8) rgyun tu bsgom
Pamang ba rnams yini (9) "gyod pa med pa rnams yin| (10) tshul kbrims phun sum tshogs
pa 7'"117'722 ())’;)722 |2 ';he Chinese versions of this passage are found as follows: T. 489
~28, T. 658 232c28- . —
VD 318000 20 (XVI) 232¢28-233a2, T. 659 (XVI) 269b1 6, T. 660
113. The sense is not entire

., ¢ ly clear to me. Two of the Chinese versions seem to
g8est “completely elimina

ting all faults and transgressions,” T. 489 REEBBEeE
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("animitta®). (7) Amply cultivating [the contemplation on] yogic practice
(*yoga®). (8) Amply engaging in continual cultivation. (9) Being without
remorse (*kaukrtya). (10) And completely upholding the precepts.

Here there can be no question that it is the meditative cultivation
of the yogicira which is felt to define him, although we should not
overlook the mention in item (10) of the precepts.

The memavis‘e;acintipaniprccbd contains a reference to the yogacira
in a widely quoted passage:'"*

Those deluded people, Blessed One, who having renounced the world

into the well-known community are fallen into the speculative views of
the heretics and seek nirvana as a real existent—just as [people seek to

FRER and T 658 ZAEBEE B IE; another two support “expert,” T. 659 EFE L2 1E
and T. 660 REEBBHEEET.

114.1In his edition of the first bam po of the sitra, Goshima Kiyotaka has traced
multiple quotations of the passage. In this unfortunately not very accessible edition,
Goshima 1981: 31-32, and appendix pages 9-13, the passage is critically edited on
the basis of a number of sources. For reference see the Derge Kanjur 160, 44, 33b,
and Peking 827, phu, 34b4, and in Chinese T. 585 (XV) 4c7-13; T. 586 (XV)
36c28-37a4; T. 587 (XV) 66c16-21. The Sanskrit for the passage is available in the
Prasannapadi of Candrakirti, although quoted there under the odd name Tuathi-
gatavaggubyaparivaria = de bzhin gshegs pa’i gsang ba bstan pa’i le'u. (No such name
appears in the list of alternative titles found at the end of the satra itself.) See La
Vallée Poussin 1903-1913: 540.12-541.5: tad ime bhagavan mobapurusi ye svakbydite
dbarmavinaye pravrajya tirthikadystau nipatitd nirvinan: bhavatab paryesate tadyatha
tilebbyas tailam ksirat sarpib | atyantaparinivvrtesu bhagavan sarvadbarmesu te nirvapam
mdrganti tin abam Gbhimanikin tirthikan iti vadimi\ na bhagavan yogacarab samyak-
pratipannab kasyacid dbarmasyotpadans vi nivodbar va karoti napi kasyacid dbarmasya
praptim icchati nabbisamayam iti vistarah) . The Tibetan transladon of this passage is
found in the Derge Tanjur 3860, dbu ma, ’a, 182al-5. According to Goshima’s
edition, the passage is also found in the Prajfigpradipa of Bhavaviveka, Peking Tanjur,
dbu ma, tsha, 311b7-312a5, Chinese T. 1566 (XXX) 131b2-8, and in Avalokitavrata’s
tika: Peking, dbu ma, za, 360b7-361a5. In all cases the Tibetan versions of the siitra
and its quotations in the §astras have yogacara samyakpratipanna as rnal *byor spyod pa
yang dag par zhugs pa. The Chinese versions, however, show a considerable variation:
T. 585 173, T. 586 and T. 587 IEAEEH#; and Prajispradipa FRITE. Although
not mentioned by Goshima, the final portion of the quotation is also found in the
Felneii 5% T. 1580 (XXX) 884a3-6, and there the term is rendered with
Xuanzang’s (nearly) habitual Bffiffi. The Tibetan equivalent of this text is the
*Yogacir(y)abbamivyikbyi, Toh. 4043 (Derge Tanjur, sems tsam, ’, 69b4), in which
we read: tshangs pas zhus pa chen po’i mdo las kyang\ bcom ldan *das rnal byor spyod pa’i
sa la yang dag par zhugs pa ni chos gang skye ba’am ’gag par mi bgyid do zhes bya ba 14
sogs pa gsungs sol i. The rendering rnal *byor spyod pa’i sa suggests, however, an
understanding of “yog@c@rabbiimi. Does this imply that we should imagine somthlqg
like *yogacarabbamau samyakpratipanna, i.e., “one who is perfected in his practice in
the stage of the practice of yoga”? (On the relation between Toh. 4043 and T.
1580, see Mukai 1979: 42, and 61, n. 10.)
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obtain real] oil from [real] sesame seeds, [real] ghee from [r i
seeking, Blessed One, after nirvina among allg things wh[icel:lixr-lc}llll{re:(g;
completely passed into nirvana."* I call those people misguided heretics

he yogicara, Blessed One, who is correctly perfected in his practice'
does not cause the arisal or destruction of anything at all, nor does he
wish for the acquisition of anything, nor its realization. ’

Here the authors of the sutra use the term yogdacara to refer to the
type of practitioner of whose behavior and vieys they approve; he is
in fact a sort of touchstone of orthodoxy against which the hete;odox
are to l?e contrasted. If we are to so understand the yogacaras as those
practitioners whose views are correct, in contrast to the deluded
‘t‘hen 1t seems to be implied that they too are monks, those who have

renounced the world into the well-known community.” It is inter-
esting here too to note that this passage clearly refers to orthodoxy
not orthopraxy, as one might expect if the defining characteristic of
the yogdcara were his practice itself,

Hints that the yogdcira may be more than a mere monk appear in
zeveral place§. The Ratnamegha contains the following passage:!'

Gen.tle son, if people are endowed with ten qualities they are noble
bodhisattvas (@aneyabodhisattva). ... 1) [If they] are yogiciras who
abundantly contemplate emptiness....” In the Gandavyiha we find

the expression:'!” “[ The Tathagata’s body] makes fall for the yogacara

115. It is possible we should read this, as Jens-Uwe Hartmann
as a locative absolute: “when all things are already completely
The point is that it is a mistake to r
from them something real.

has suggested to me,
passed into nirvana.”
egard such things as real, and seek to obtain

116. The passage in Tibetan reads (Derge Kanjur 231, mdo sde, wa 58a4): ri 3
fb(zx beu dang ldan na byan chub sems dpa’ cang :bl: pa rnams yin ;m I bo: E;;zg;lfey lan
di {ta stel (1) stong pa nyid la sgom pa mang bas rnal *byor spyod pa rnams yinl. The
Chinese translations render the crucial expression: T. 660 (XVI) 305¢4 ?Tﬂrfﬁ('ﬁ]ﬂﬁfﬁ'
T. 489 (XIV) 726¢12-13: BEFTHREZ, T. 659 XVI) 25726-7: B, T,
658 (XVI) 222b18: BefTigsE {E 2048, ' o
;}}? Suzulq and Id_zum_i 1949: 94.13-14: yogacaranam bodhisatrvinan, sarvadbarmasva-
@vatalanirghosar nama dbarmameghavarsam abhipravarsamanin. The Chinese
;;l;s‘l?}-l: hive the critical term as T. 278 (IX) 696¢18: @ﬁ%@, T. 279 (X) 34224
};g ﬁ;i%@; T 293 (X) 691c7-8: EfTHIMEAISEERE. They do not offer much
avoié[ed t;ver, with the \fcrord tala: The translation of Kajiyama et al. 1994 I.166 has
Chines e grqblem of interpreting the difficult compound by merely quoting the
whict thre.n ering of T. 293. Takasaki 1974: 554, n. 54 suggested that the list in
¢ Item quoted here appears is presented in descending order of importance
’ , abbisekaprapta b°, mabidbamayauvarzi]}/i—,
5%, avivartya b°, Suddbadbyisaya b, parvayogasaripanna b°
, adikarmika b°, prathamacitrotpadika b°, etc. The same list’

I?bl_'celea. 0°, kumarabbia b°
Janmaja b°, yogacira be
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bodhisattvas rain from the cloud of the teaching which is called the
cry of the base (?) of the intrinsic nature of all things.” I confess that
this remains rather unclear to me, but taken together with the Ratna-
megha passage it is interesting that both point explicitly to the yogacara
as a bodhisattva. As noted above, Ruegg pointed out that the “Yoga-
lehrbuch” seems to take a similar view of the yogacira as a bodhisattva.

Another important, although quite obviously not early, Mahayana
sutra, the Lankivatira, has the following passage:'"®

appears in several other texts, there limited to ten members, however. (See Yamada
1959: 256-57.) See for example T. 1487 (XXIV) 1033a26-b4, where yogacara is
transcribed M [F]B&, and the almost identical text at T. 283 (X) 454c4, 455a11-18,
where the term is & ¥/, and ten qualities of the yogacira are listed.

118. Nanjio 1923: 248.8~14: Smasinikinint ca mabamate aranyavanaprastbiny ama-
nusyFvacarani prantini sayandsanany adhydvasatinm yoginam yogacadranam maitrivibi-
rinam vidyadharanam vidyisidhayitukamanidnm vidyasadbanamoksavighnakaratvan
mabdyanasarprasthitanan kulaputrinam kuladubitipan ca sarvayogasadbanintari-
yakaram ity api samanupasyatim (?) mabamate svaparatmahitakamasys mamsan sarvam
abhaksyart bodbisattvasya.

The Tibetan text in the Derge Kanjur 107, mdo sde, ca, 154a6-b1, reads: blo gros
chen po dur kbrod pa rnams dang| dgon pa nags 'dab mi ma yin pa rgyu ba bas mtha’i mal
stan la gnas pa’i rnal *byor pa\ rnal *byor la spyod pa byams pa la gnas pa rnams dang\ rig
sngags’ chang ba\ rig sngags grub par’dod pa rnams kyi rig sngags sgrub pa dang! thar pa
la bgegs byed pd'i phyir theg pa chen po la zbugs pa’i rigs kyi bu dangl rigs kyi bu mo
rnams kyi rnal’ byor sgrub pa thams cad kyi bar chad byed par ’gyur bar rjes su mthong nas
bdag dang gzhan gyi lus la phan par *dod pa’i byang chub sems dpas sha thams cad mi
bza'ol .

My translation of the Sanskrit is guided by my understanding of the Tibetan
translation. This is especially so with regard to the insertion of conjunctions; the
Sanskrit appears to intend several classes, cemetery dwellers, yogins, upholders of
spells, etc., in apposition, while the Tibetan translation conjoins them. I follow the
latter understanding. The Chinese translation T. 672 (XVI) 623b27-c2 appears to
have an equivalent for yogacara with FFHETT, but the equivalence is problematic. I
am very grateful to Prof. Schmithausen for his remarks on this and the following
Lankavatara passage, and to Prof. Nagao for his suggestion on the first quotation.
Prof. Nagao, in fact, would translate this passage as follows:

And moreover, Mahamati, because for those who dwell in cemeteries, and for
those yogins and yogacaras, who dwell in wilderness areas, realms frequented
by demons, and border regions, and who dwell in friendliness, and for those
upholders of spells, who wish to completely command spells, it (meat eating)
creates an obstacle to the perfection of spells and to liberation,—and also for
those gentle sons and gentle daughters who, observing that this causes obstruc-
tion to all the perfections of yoga, just set out in the Mahayana, (the same is
true)—Mahamati, the bodhisattva who desires his own and others’ benefit
should not eat any meat atall.

1 confess that despite the assistance of these two great scholars I still cannot
clearly construe the construction of the whole passage. (Prof. Schmithausen suggest
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| And moreover, Mahamati, because [meat eatin c
~ the perfecupn of spells and to liberatiozE for those gr]horg?;eelsl 211;1 (?:r;t::;;;)
and for yogins, yogacaras, who dwell in wilderness areas, realms frequented,
by demons, and border regions, who dwell in friendliness, and for the
| upholdprs of spells, those who wish to completely command spells, and
r observing that this causes obstruction to all the perfections of yo a for
Zt\l/};)i; nf:gtl;l sc;)nsd ﬁpd gentle daughters just set out in the Mahﬁgyina
, tie bodhisattva i i ’ i
not car sy i who desires his own and others’ benefit should

Here again yogiacara seems to be virtually synonymous with yogin
:and may or may not be considered as an avocation parallel to dwellin :
in cemeteries or dwelling in wilderness areas.”g)I think we haveg
virtually the same implications a bit later in the same sitra:2°

i ;:ag Jgggil;arizfzi vidya'sa;z;ba}{itukima:nim vidyasidbanamoksavighnakaratvin may be
e , P ng to Hastikaksyasiatra T. 814 [XVII] 787al1, Peking 873, mds
52, ‘ ’ ’

'119. One of the many powers of a dbdrani described in the Stryagarbbasiitra is that
it makes tl-le yogacara delight in wilderness dwelling. At least this is the understandin

of thi(gunese text: T. 397 (XIIT) 250b12 T ALEMEE, 258022 ﬁﬁ%ﬂéﬁf

- %l‘ﬁ] W5, and 264al7 47817 AZER 2. The Tibetan, however, reads somewhat

differently (Derge Kanjur 257, mdo sde, za, 137b7, 158a3, and 172a3): rnal byor spyod

{w rnams mngon par dga’ bar bgyi ba (or: byed pa[’o]). Should we emend mngon par to

dgon par? (In the first place, of course, the reading of these passages in other

Kanjurs must be confirmed; I regret that at the I j
other tham the ey fiad moment I lack access to any Kanjur

12_0. N-anjio 1923: 254.8-16: yadi tu mabimate anujhiatukimati me syit kalpyans vi me
frfzfakanim pratisevitum syan nihar maitrivibarinan YOgindm yogiacaranan Smasinika-
nén fnaba'yzinasampmstbitzinﬁm kulapurrapin kuladubitnam ca sarvam.twaikaputmlm-
:qm]na'bba'vantinbam sarvamanisabhaksanapratisedham /ezérya'ml krtavins casmi <Edi-
tl?l;l: {ezfrya'm krtavans ca asmin> mabimate dharmakamindn kz.dapumina'm kuladu-
bitFpam ca sarvayanasamprasthitanarm Smasinikinan maitrivibirinim ﬁ.ranyakina'm

YOginany yogacaranam: i 7 ] tjfigbhavana
mf,, i ”);r fp mt,;re'd}.,a ”iarvﬂyogasadbanaya sarvasattvaikapurrakasamyiidbbavanirthan
o The '}“1betan text in the Derge Kanjur 107, mdo sde, ca, 156a6~b2, reads: blo gros
i [;:l g;  te mgas gnang bar bya bar 'dod dam| nga’i nyan thos rnams kyis bsnyen par
" gjm z ;5 yin na nil byams pas g‘:ms :pa’i rnal *byor can dur kbrod pa rnams dang| theg
e 5; h yang dag.par z,bugs pa’i rigs kyi bu dang | rigs kyi bu mo rnams la sems can
iy bz; geig bzbin du 'du sbe.: l{sgom D&t plyir sha thams cad 24 ba geod par yang
o e lﬂo g;’o: chen po ngas ni rigs kyi bu dang rigs kyi bu mo chos dod ba theg pa
il ey s 7a dtu zhugs pa rnams fiangl dur kbrod pa byams pa la gras pa dgon pa pa
bain o y}zjyo bpa man? kyi Wl byor thams cad sgrub pa dang sems can thams cad by
very odd Shes bsgom pa’i phyir| sha tba?{tx cad geod par yang byas sol | . * Something is
i sen:re in the Derge text: a negation seems to be missing from the final verb
Schmic, encfe. I regret I }.mve. not been able to check other editions, but Prof,
I\l/[ ausen mforms me it is missing in the Peking edition too.
¥ translation of the Sanskrit was guided by the Tibetan translation and Prof.
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But if, Mahamat, I had wanted to allow [meat-eating], or if I were to
judge it as acceptable for my auditors to indulge in [meat eating], then I
would not make the prohibition of all meat-eating, in order for yogis,
yogacaras, who dwell in friendliness, who dwell in cemeteries, and™' for
gentle sons and gentle daughters who are set out in the Great Vehicle, to
cultivate the idea that all beings are like their only child. But, Mahamati,
I have [in fact] made the prohibition on all meat, so that gentle sons and
gentle daughters who desire the teachings, who are set out in any vehicle,
who dwell in cemeteries, who dwell in friendliness, who dwell in wilderness
areas, who are yogins'” and yogacaras, might cultivate the idea that all
beings are like their only child so that they may perfect all the yogas.'

Finally, in the Sarmdbinirmocana, also of unknown date but certainly
not early, the term seems to be used, as we have seen it before, in a
quite nonspecific sense:'**

Again, Subhuti, the yogacéra monk, understanding the true nature of
one skandha as the ultimate selflessness of dharmas, does not seek out
individually the ultimate characterization of absence of self of other
skandhas, dhitus, ayatanas, dependent arisal, nourishments, truths,
foundations of mindfulness, exertions, bases of magical power, powers,
strengths, limbs of awakening, and the eight-fold noble path. Rather,
relying on the non-dual knowledge which conforms to true reality, he
ascertains and correctly understands the characteristic of the same flavor

Schmithausen’s comments; the emendation is also his. Equivalents in the Chinese
translations are found at T. 671 (XVI) 563c4-12, with 1 ET#, and T. 672 (XVI)
624a22-26 with E81f73. On terminology close to ANEFT#, and its relation to
yogalyogin, see Takasaki 1993.

121. The conjunction is indicated by Tibetan, but absent in Sanskrit, which appears
to be appositional.

122. Tibetan omits yogins.

123. Tibetan has: “so that they might cultivate the perfection of all yogas and the
idea that all beings are like their only child.” This seems to give a somewhat better
sense.

124. Lamotte 1935: IV.9: 7ab “byor gzhan yang dge slong rnal *byor spyod pa ni phung po
geig gi de bzhin nyid don dam pa'i chos bdag med pa rab tu rtogs nas yang de las gzhan pai
phung po rnams dang| kbams rnams dang\ skye mched rnams dang)\ rten cing *brel par
‘byung ba dang\ zas rnams dang\ bden pa rnams dang| dran pa nye bar bzhag pa rnams
dang\ yang dag par spong ba rnams dang\ rdzu’ phrul gyi rkang pa rnams dang| dbang
po rnams dang\ stobs rnams dang| byang chub kyi yan lag rnams so so dang| ‘phags pa’i
lam yan lag brgyad pa so so la de bzhin nyid don dam pa bdag med pa yongs su tshol bar mi
byed kyi de bzhin nyid kyi rjes su’brang ba gnyis med pdi shes pa la rten pa de nyid kyis
don dam pa thams cad du ro geig pa’i mishan nyid nges par *dzin pa dang\ mngon par
rtogs pa kho nar byed de| rab’byor rnam grangs des kyang kbyod kyis 'di ltar thams cad du
70 geig pd i mtshan nyid gang yin pa de don dam pa yin par rig par byad'o| |. The Chinese
versions are found at T. 675 (XVI) 668c11-16, and T. 677 (XVI) 714b1-10. Both
render *yogacara bbiksu with {17 b L.
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in all ultimate truth. ‘Through this teaching, Subha, you must understand
that what is characterized by the same flavor in everything is the ultimate

truth.

As mentioned above, the term does not seem to have received
quite the attention in the $astric literature one might have expected.
In the Yogacarabhimi of Sanigharaksa, in genre somewhat similar to
the “Yogalehrbuch” published by Schlingloff, both yogdcara and yoga-
carabbiimi are defined. However, the definitions are not entirely clear.
We possess two versions of the text in Chinese, one by Dharmaraksa,
and the other (partial) version by An Shigao. The former at least
seems to understand yogacira as a tatpurusa,'” “practicing what is to
be cultivated and following it.” Unfortunately the following definition
of yogacarabbimi is not entirely clear.'? This is not a Yogicara text.
However, the term yogacara does appear in the works of the Yogacara-
Vijiidnavada school proper, although apparently again (and surpris-
ingly?) without special emphasis.'”’ In the portion of the Srzvakabhimi
published by Wayman, for instance, we find the word several times.
In the fourth Yogasthana the term Jyogacara seems to be used synon-
ymously with yogin, and the specification adikarmika yogdcara, which
we saw above in the Abbidbarmakosabbisya, is found.™ The fact that
this term refers to one involved in mental, meditative cultivation is
made clear in a subsequent passage."” The word appears also in

other Sravakabbimi materials studied by Sakuma, also fortunately

preserved in Sanskrit."* Especially important is a lengthy quotation

125.T. 606 (XV) 182b29-c1, with variant 16. The version of An Shigao T. 607
(XV) 231b3 is not helpful in this regard. See Demiéville 1954: 398,

;i?T 606 (XV) 182c1-2, T. 607 (XV) 231b5-6; see Demiéville 1954 398, and

.127._The term seems to be likewise rare in Madhyamaka texts. For example, despite
its ttle (the precise meaning of which is not clear to me), the Bodbi.rat’zvayoga'—
mmaztz.;_bfamlea_tz'ki, Candrakirti’s commentary to Aryadeva’s Catubsataka, appears

accordl.ng to Suzuki’s index (1994b: 265, s.v. yogicira) to use the term only oncé
(Suzuki 1994a: 154.9 [ad VIII.24]), and then in a rather generic way. It is interesting
that‘the Tibetan translation here renders yogacara with rnal byor pa (but this Tibetan
version differs from the extant Sanskrit on many points).

_128-_V.V_ayman 1961: 125, and see also Shukla 1973: 437. This expression also occurs
in Pali in the form adikammiko Jyogavacaro, on which see Sitk 1997, n. 26.
129. Wayman 1961. 130, and see also Shukla 1973: 470,

. €r to the Critical Cditi i i i i
]
130 I Ie'i ) ‘ on Of SanSkIlt Ilbetan, and Chlnese (" lth GeIIIlan

1990. For the Sanskrit see also the editio princeps of Shukla
}gg 71;3'27—200. The passage below was already noticed (in Chinese) by Miyamoto
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from what might be an as yet unidentified satra source."’ I refer to
this material in the context of §astric rather than satra sources because
I am not certain that the “quotation” has a genuine source older
than the §astra."*” In any case, the term here is juxtaposed with bhiksu
and yogin in one set expression, bhiksur yogt yogacarah." It is clear
from the context that the monk who is 2 yogin and yogdcara™* is

considered to be one engaged in meditative cultivation. The apparent
quotation begins:'*

131. See Sakumna 1990: i.16. He refers there to Shukla 1973: 197, n. 1.

132.That is, we might keep in mind the possibility that the author(s) or compiler(s)
of the Yogacarabhami may have made up the sutra reference him- or them-selves as a
way of legitimating his or their ideas. (Note that there is actually no reference to a
sutra in Sanskrit, Tibetan, or Chinese. The Sanskrit begins: yathoktarn bbagavati
Fyusmantan revatam arabbya. The implication, however, is that the following was
spoken in a satra.) In regard to the source of the quotation, although the case is
obviously quite different and the evidence as yet weak, we might recall Nagao’s
discussion concerning the “Abbidbarma-mabiyana-sitra, quoted often in the works
of Asanga. Nagao 1982: 28-33 considers in detail the facts concerning this *4bki-
dbarma-mabiyana-sitra, concluding (p. 33) in a cautious manner, but clearly implying
that the author of the “quoted” passages may well have been Asanga himself. Notice
that our “sttra quotation” has been studied from an entirely different point of view
by Schmithausen 1976: 239-242. Schmithausen does not mention any doubts about
the authenticity of the source, merely referring to it as “an unknown Satra.” Davidson
1985 seems to assume that what he calls the *Revazasizra is a legitimately old work,

since he cites it together with the Astaszbasriki and the Kasyapaparivarta. And on p.

131 he makes his assumption explicit by calling it “probably the oldest satra base for

the doctrine of asraya-parivreti under the guise of asraya-visuddhi.” At 194, n. 9, he

says “The actual title of this satra is unknown, but Revata as a figure and the

material in this satra appear to have been specific sectarian developments within the

Kashmir-Gandhira area.” I have pointed out above that Revata is important in

canonical sources as the first among those dedicated to dbyana.

133.1 am not certain that this form is invariant, however, and wonder whether we
must agree with Sakuma 1990: ii.9 n. 43 (§A.2.1) who restores y0gi, missing in the
Sanskrit manuscript and Tibetan translation. He suggests that it is found in the
Chinese translation, which has b R EMERR T 2 K0S, its habicual translation of
the complete set bhiksur yogi yogacarah. In other nearby passages, yogin alone is
indeed regularly rendered {28117 While it is therefore likely that the Chinese
text does in fact represent the whole phrase, the entire question is a relatively minor
one, and especially in view of this, given the agreement of the Tibetan translation

with the Sanskrit text, I would prefer not to emend the latter solely on the basis of
the Chinese.

134. Tibetan supports the understanding of the expression as an appositional phrase,
so perhaps even better: “ayogin, a yogacira.”

135. Sakuma 1990: ii.9-10 (§A.2. 1-2): kiyati bhadanta bhiksur yogécira Glambane cittamn
upanibadhniti| katamasminn Glambane cittam upanibadbniti| katham punar lambane

meant by yogiaczr, here, but its conju
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In how many ways, Reverend, does a monk who Is a yogacara fix his
mind on an object? On what object does he fix his mind? And how is his
mind fixed on its object that it comes to be firmly fixed? ... Now
Revata, a monk who is a yogin and yogacara and wants to purify his

: ? ¢ ponding [object], and he
1s an assiduous meditator devoted to that [object].

It is clear from this passage and the passages that follow it that the
yogéacara monk, who is considered simultaneously to be a yogin, is
here a meditator. This is quite in concert with what other sources
Suggest.”é

I noted at the outset that I did not initially see any serious problem
in finding an appropriate translation for yogacira, thinking one would
not go far wrong with “practitioner of yoga.” But this actually begs
several questions. What we really need to understand is the specific
reference or references of the term. Is the JYogacara a meditator or a
meditation specialist? Or again, is he (or she) merely a generic “practi-
tioner”? What does “yogs” signify here? Does it signify the same
thing in every text in which the term appears? QOur survey above
seems to suggest that, in the majority of cases, the reference of

Yyogécara does not in fact seem to be specific at all. On the contrary, it
is rather generic. Certainly in most cases the Yogdcira or yogicirg
bhiksu seems to be a meditative practitioner, although there are several

cittam upanibaddbanm siupanibaddhan: bbavati) .

. . iha Revata bhiksur yogi yogicarah
caritan vz viSodbayitukamalh kausalyam vi kartukimahp dsravebhyo va cittam vimocayitu-
kamah anuripe calambane cittam upanibadbnati p

4344 (Derge 4036, 77alff; Peking 5537, 92b5ff), Chinese on 79-80 (T. 1579
[XXX] 427c27ft.). Sakuma offers the following translation (pages 105-106): “Auf
YVleviele [Weisen] (oder: Aufgrund von wieviel[en Motven(?))) fixiert der Yoga-Praxis

0 i slgegenstand? Auf welchen [Ubungs]-

gegenstand fixiert er seinen Geist? Wie, ferner (oder: anderseits), muss der Geist

auf den [Ubungs) gegenstand fixiert [sein, um) gut fixiert [zu sein]? ... Wenn da ein

Monch, der ein Yogin ist, der die Yoga-Praxis iibt, sein Verhalten liutern, Versiertheit
erwerben oder seinen Geist von den i

b

[Gegenstand], [fixiert ihn] in genau der richtigen Weise,

_ r darauf [gerichteten) versenkungsmiBigen Betrachtung
gewidmet.”

136. A further reference from what is

217 pasya|

t]. Nothing further in the manuscript fragment clarifies what is
ction with yogin does not seem unusual.
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cases in which even meditation seems not necessarily to be involved.
If we are to understand the Chinese renderings at their face value,
they often suggest that yogacara refers to the practice of seated med-
itation (“zazen”), but even this term does not imply anything specific
about the actual mental content of the practice. By the same token
there is also a considerable number of cases in which the term has
been rendered into Chinese with a generic term seeming to indicate
nothing more precise than what we might mean in contemporary
English by “practitioner.”

When we can tell (and usually there is no indication), the term
yogacara does not seem to be used to distinguish advanced from
beginning practitioners; some of our sources (and there may be inter-
esting commonalities between diverse sources in this regard) are in
fact quite explicit about the application of the term to one at any
stage of the path. Likewise, the specific doctrinal content or orientation
of the meditation undertaken by the yogdcara (when indeed meditation
comes into the question) does not seem to be specified; the term
seems to be widely used with reference to different varieties of med-
itative practice, or even more usually with reference to meditative
practice generically understood. This supports the observation that
the label may be applied equally to beginning and advanced practition-
ers. It has not been possible to determine with certainty whether the
term points more to a vocation or career than an avocation—in
other words, whether the yogacira is a professional meditator, or
rather more simply a monk who happens to be engaged in meditative
practice (however this is understood) at a given time. But certainly
the generic usages documented above argue forcefully against the
strong reading of “meditation monk” in the sense of one who devotes
himself especially to meditative cultivation as a vocation. This also
raises the question of the importance of the term bbsksu here. Indeed,
while we do frequently find the collocation yogacara bhiksu, we also
find yogacira alone, and there are even some indications that a yogacars
need not necessarily be a monk (or nun). On the other hand, there is
no indication that the term yogdcira bbiksu need indicate anything
more specific or precise than does yogicira alone.

The frequent coordination of yogacira with yogin suggests that the
two terms are, at least sometimes, if not usually, thought to be near
or virtual synonyms."*’ If this be the case, we might suppose yogicara

137. Although this is only corollary evidence at best, it is interesting to note thatit
appears that Uigur translators of Tibetan texts often, even systematically, rendered
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to be the more restricted term, since it appears to be found, in this
sense (rather than as a tatpuruss meaning “the practice of yoga”),
only in Buddhist literature, whereas yogin is, of course, a common
term in almost all genres of Sanskrit literature.

The appearance of the term yogécara in vinaya literature might
suggest a relatively early origin for the term. (We should remember,
however, that we have little solid information upon which to base
any absolute chronology of Indian Buddhist literature, and without
further specification a word like “early” is not terribly meaningful,
and even potentially misleading.) We cannot say, since we are so
poorly supplied with Buddhist texts in Indic languages, whether the
term was favored by one school more than another. Although absent,
to be sure, from almost all Pili canonical literature, the apparently
related term yo‘?tivamm does appear rather often in post-canonical
Pali literature.”® Since we can positively identify the term yogacara
or yogavacara in texts of at least the Theravada, Mahasarghika, and
Sarvastivada (and possibly Sautrantika)* schools, at least at this point
itis not possible to assign its use alone any special sectarian significance.
To the extent that yogdcara is a technical term, it seems possible that

“yogin (rnal *byor pa) with yogatari. De Jong 1982: 204 quotes rnal *byor nyams kyi
snang ba la as yogacari-ning tiiziilmiklig kongiil-di. The German translators render
this with Yogacarya. The same is true in Kara and Zieme 1976: 47 (360, and note),
63 (9), 102, and 1977: 36 (100, with note), where again yogacari is rendered Yogicirya.
But in 1977: 49 (287) the same authors render it with yogacarin. The Tibetan-Uigur
vocabulary in 1977: 75 quotes for rnal byor &y dbang phyug the Ulgur yogalarilar
iligi, but the Uigur glossary 1977: 147 quotes yogalari twice, once as equivalent to
Yyogécira, once to yogacarya, without explanation. Jan Nattier has informed me that
Indic short final # is normally rendered in Uigur with 7 and therefore the form
yogacari does not support the form *yogacarin, but rather suggests that the translators
had in mind yogacara.

We may note that the same term appears also as a loan in Tocharian. At Sieg
and Siegling 1949: 18 (9b5) of the text we find yogdca///, explained by the glossary
(p. 158 of the translation and glossary) as representing the nominitive plural yogaczri,
See also p. 15 and n. 13 of the translation. This text is an Udénalankara. In an Abhi-
dharma text in Thomas 1964: 44 (XTIL.29) we find yogdcares, translated in the glossary
(p- 131) as “Yogabeflissener.” I owe the indication of these sources to Davidson
forthcoming, n. 29. I do not know if the word yogacara or any similar or related
form appears in Khotanese.

138. See Silk 1997 for a study of these materials.

139. D’gpending on how one understands the doctrinal standpoints of Vasubandhu
;nd ~AS‘Vaghosa. Honjo has recently maintained that Asvaghosa belonged to the
arvastivada sect, and the Sautrintika school (Honjo 1993: 28).
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itis pan-Buddhist, although further studies will be required to clarify
this impression.

In some ways these may seem rather bland conclusions. But one
aspect of their importance lies precisely in this lack of specificity.
One ramification of this lack of specificity may be that, if we wish to
identify particular sectarian origins for the Mahayana sutra or §astra
sources in which the term yogicara appears or, even further, trace the
origins of the Yogacara-Vijiianavida school, the results of the
investigation undertaken above suggest that we probably cannot look
to an analysis of the term yogacira for help. The term seems to be
too common, too generalized to be of assistance in this regard. This
in turn suggests that, contrary to what some scholars have suggested,
there may be no particular connection at all between the yogacara
bhiksu per se and the Yogicara-Vijfianavada school, although this is
far from a foregone conclusion. It is perfectly possible to imagine a
group drawing particular inspiration from a pan-Buddhist notion
and giving it special attention and emphasis. This is in fact a usual
pattern in the development of schools.'® We cannot, it therefore
seems, pinpoint specific sources for the Yogacara-Vijiianavada based
on the appearance of the term yogécira in any given text or text-group.
Probably only a painstaking investigation of Yogacara-Vijiianavada
literary sources themselves, coupled with a survey of the scriptural
sources appealed to by early Yogacara-Vijiianavada writers, can
provide solid clues to the intellectual origins of the school.

Bibliography

Abhyankar, Vasudev Shastri. 1978. Sarva-darsana-samgraba of Sayana-
Madbava. Government Oriental Series, class A, no. 1. Third edition
(Poona: Bhandarkar Oriental Research Institute).

Andersen, Paul Kent. 1990. Studies in the Minor Rock Edicts of Asoka I:
Critical Edition (Freiburg: Hedwig Falk).

Apte, Vaman Shivaram. 1957. The Practical Sanskrit-English Dictionary (Poona.
Reprint: Kyoto: Rinsen Book Company, 1978).

140. Compare in this regard Gregory Schopen’s 1977 investigations of the pan-
Mahiyina nature of the Sukhavati cult with the later rise of a specific “Pure Land
Buddhism.”

The Yogacira Bhiksu 307

Bendall, Cecil. 1897-1902. Cikshasamuccaya: A Compendium of Buddhistic
Teaching Compiled by Cintideva, Chiefly from Earlier Mahayina-siitras.
Bibliotheca Buddhica 1 (St. Petersburg: Imperial Academy. Reprint:
Osnabriick, Biblio Verlag, 1970).

Bhattacharya, Ram Shankar. 1982. “Buddha as Depicted in the Puranas.”
Purina 24/2: 384-404. '

Bhattacharya, Vidhushekhara. 1957, The Yogacarabbimi of Acarya Asanga:
The Sanksrit Text Compared with the Tibetan Version (Calcutta: The
University of Calcutta).

BHSD Edgerton 1953.
Bloch, Jules. 1950. Les Inscriptions d’Asoka: traduites et commentées. Collection

4,

Emile Senart (Paris: Société d’Edition «Les Belles Lettres»).

Bohtlingk, Otto, and Rudolph Roth. 1855-1875. Sanskrit-Werterbuch (St.
Petersburg: Kaiserlichen Akademie der Wissenschaften). 7 volumes.
Burnouf, Eugene. 1852. Le Lotus de la Bonne Loi (Paris: Imprimerie Nationale.

Reprint: Adrien Maisonneuve, 1989).

Cowell, Edward Byles, and A. E. Gough. 1904. T¥e Sarva-Darsana-Samgraba,
or: Review of the different systems of Hindu philosophy (Reprint: New Delhi:
Cosmo Publications, 1976).

Dantinnp, Jean. 1983. La Splendeur de I’Inébraniable (Aksoblbyavyiiha).
Publications de I'Institut Orientaliste de Louvain 29 (Louvain: Université
Catholique de Louvain).

Davidson, Ronald Mark. 1985. “Buddhist Systems of Transformation: Asraya-
partvrtti/-pardvrtti Among the Yogicara.” Doctoral dissertation, Univer-
sity of California at Berkeley.

. Forthcoming. “Prolegomenon to Paracanon: Category Construction

and Textual Bundles in Three Meditative Traditions.” To appear in C.
Wedemeyer, ed., Intercultural Transmission and Interpretation.

Deleanu, Florin. 1993. “Sravakayana Yoga Practices and Mahayana Bud-
dhism.” Waseda Daigaku Daigakuin Bungaku Kenkyitka Kiyg Bessatsu:
ée%gz;ku,szigakuben PRERFAEG SRR BRI 22 - s

m 20: 3-12.

Demiéville, Paul. 1925. “Les Versions Chinoises du Milindapafiha.” Bulletin
de I’Ecole Frangaise &’Extréme-Orient 24: 1-258.

——— 1954. “La Yogacarabbimi de Sangharaksa.” Bulletin de I'Ecole Frangaise
d’Extréme-Orient 44/2: 339-436.

Dutt, Nalinaksha. 1939-1959. Gilgit Manuscripts. 4 vols. in 9 ps. (Srinagar
and Calcutta: J. C. Sarkhel at the Calcutta Oriental Press).

Edgerton, Franklin. 1953. Buddhist Hybrid Sanskrit Grammar and Dictionary.
2 vols. (New Haven: Yale University Press).

Fukuhara Ryogon @&, 1975. Bukkyo Gairon {L84## (Kyoto: Nagata
Bunsh6ds sk Hx &%),

Goémez, Luis Oscar. 1977. “The Bodhisattva as Wonder-worker.” In Lewis
Lancaster, ed., Prajhigparamiti and Related Systems: Studies in bonor of

Edwarz? Conze. Berkeley Buddhist Studies Series 1 (Berkeley: Berkeley
Buddhist Studies Series): 221-261.




308 J. SILK

Goshima Kiyotaka 7L &%, 1981. The Tibetan Text of the Brabmapariprccha
(Brabmavisesacintipariprechi). Vol. I (Tib. bam po dan po) (Takatsuki-shi,
Japan: Goshima Kiyotaka).

Griffiths, Paul J. 1986. On Being Mindless: Buddhbist Meditation and the Mind-
Body Problem (La Salle, Illinois: Open Court).

Hirakawa Akira S¢)l1&. 1982. Monastic Discipline for the Buddhist Nuns: An
English Translation of the Chinese Text of the Mabasamghika-Bhiksuni-

Vinaya. Tibetan Sanskrit Works Series 21 (Patna: Kashi Prasad Jayaswal
Research Institute).

- 1990. Shoki Daijs Bukkys no Kenkyis 11K 5\ B O I1. Hirakawa
Akira Chosakusha Il &#1E4 4 (Tokyo: Shunjusha F##t).

Honj6 Yoshifumi &R, 1993. “Memy6 no Gakuha ni kansuru Senks-
gakusetsu no Ginmi: Jonsuton-setsu” BROBRICHT 2 ETBH OB
— 3 > X b »#%—[E. H. Johnston’s Arguments on the School Affl-
iation of Avaghosa]. In Egaku Mayeda §iHR2 ed., Watanabe Fumimaro
Hakase Tsuito Kinen Ronshi: Genshi Bukky to Daijo Bukkyi 3% B 6t
R - FIBIAB & KRB (Kyoto: Nagata Bunshodo KA B )
11.27-43.

Hotori Risho F/34. 1980. “Yugagyo to Yuishikisetsu” B{ilfT & Mgz
[Yogdcara and the Consciousness-only theory]. In Nihon Bukkyd Gakkai
HALBFR, ed., Bukkyd ni okeru Shugys to sono Rironteki Konkyo {18,
BT DB L TOEBAYIBM (Kyoto: Heirakuji Shoten T
J&): 73-85.

Ishihama, Yumiko, and Yoichi Fukuda. 1989. 4 New Critical Edition of the
Mahavyutpatd. Studia Tibetica 16. Materials for Tibetan-Mongolian
Dictionaries 1 (Tokyo: The Toyo Bunko).

Jaini, Padmanabh S. 1977. Abbidbarmadipa with Vibbasaprabbavrtti. Tibetan
Sanskrit Works Series 4 (Patna: Kashi Prasad Jayaswal Research Institute).

Jetly, J. S., and G. C. Parikh. 1991. Nyayakandals, being a Commentary on
Prasastapadabbasya, with three sub-commentaries. Gaekwad’s Oriental
Series 174 (Baroda, India: Oriental Institute).

Jinananda, B. 1969. Abbisamaicirika (Bhbiksuprakirnaka). Tibetan Sanskrit
Works Series 9 (Patna: Kashi Prasad Jayaswal Research Institute).

Johnston, Edward Hamilton. 1928, 1932. The Ssundarananda of Asvaghosa
(London. Reprint: Delhi: Motilala Banarsidass, 1975).

Jones, John James. 1949-1956. The Mabizvastu (Reprint: London: Pali Text
Society, 1973-1978).

de Jong, Jan Willem. 1974. “Notes on the Bhiksuni-Vinaya of the Maha-
sarhghikas.” In L. Cousins, ed., Buddbist Studies in Honowr of I. B. Horner
(Dordrecht: D. Reidel): 63-70. Reprinted in Buddbist Studies byJ W.de
Jong. Gregory Schopen, ed. (Berkeley: Asian Humanities Press, 1979):
297-304.

- 1982. Review of Peter Zieme and Gyorgy Kara, Ein uigurisches

Totenbuch. Asiatische Forschungen 63 (Wiesbaden: Otto Harrassowitz,

1979). Indo-Iranian Journal 24: 162-166. Reprinted in J. W. de Jong,

Tibetan Studies. Indica et Tibetica 25 (Swisttal-Odendorf, Germany:

Indica et Tibetica Verlag, 1994): 198-205. (I refer to the reprint.)

The Yogicira Bhiksu 309

Kajiyama Yuichi #1L#—, et al. 1994. Szrori e 70 Henreki: Kegonkys Nyihok-
kaibon & &0 DB - HREA LR L [The Gandavyihasitra) (T okyo:
Chuokoronsha FRAFH). Two volumes. [Translated by Kajiyama,
Tanji Teruyoshi 8%, Tsuda Shin’ichi B HE—, Tamura Chijun M
HEE, and Katsura Shoryn ##8k ]

Kara, Georg, and Peter Zieme. 1976. Fragmente tantrischer Werke in
uigurischer Ubersetzung. Schriften zur Geschichte und Kultur des alten
Orients: Berliner Turfantexte VII (Berlin: Akademie Verlag).

- 1977. Die uigurischen Ubersetzungen des Guruyogas “Tiefer Weg” von

Sa-sakya Pandita und der Mﬂﬁjus’ﬁna'mammgz'ti. Schriften zur Geschichte
und Kultur des alten Orients: Berliner Turfantexte VIII (Berlin:
Akademie Verlag).

Kern, Hendrik. 1884. The Saddbarma-pundarika, or The Lotus of the True
Law. Sacred Books of the East 21 (Oxford: Clarendon Press. I have
used a reprint of 1909).

Kern, Hendrik, and Bunyiu Nanjio. 1908-1912. Saddbarmapundarika. Biblio-
theca Buddhica 10 (St. Petersburg: Imperial Academy. Reprint: Osna-
briick: Biblio Verlag, 1970).

Kielhorn, Lorenz Franz. 1965. The Vyakarana-Mababbasya of Patafijali.
Adbayas 111, IV, and V. Vol 2. 3rd ed., Tev. by Kashinath Vasudev Abhyan-
kar (Poona: Bhandarkar Oriental Institute). First published in 1883.

Kimura, Takayasu. 1986. Pasicavimsatisihasrika Prajaparamita II - ITI (Tokyo:
Sankibd Busshorin Publishing).

Kodama Daien /% X [H, Nakayama Masaaki HIIES, and Chokkai Gentetsu
E#XE. 1992, 1993. “Yugashi to Zenkyoten no Kenkyt: Denshé no
Mondaiten to Beunseki o chashin ni” RANGT & R OTRE - LRDMR
R & & H0MT [Yogacara and meditation sutras]. 2 parts. Ryikoku
Daigaku Bukkys Bunka Kenkyijo Kiyo BB REBBALHETLE 31,
115-134, and 32: 166-179.

Kubo, Tsugunari, and Akira Yuyama. 1991. The Lotus Sutra: The White Lotus
of the Marvelous Law. BDK English Tripitaka 13-1 (T okyo and Berkeley:
Bukkys Dends Kyokai).

Lamotte, Etienne Paul Marie. 1935. Samdbinirmocana Sitra: L’Explication
des Mystéres. Université de Louvain, Recueil de travaux publiés par les
membres des Conférences d’Histoire et de Philologie 2e Série, 34e
Fascicule (Louvain: Bureaux du Recueil/Paris: Adrien Maisonneuve).

—— 1975. La Concentration de la Marche Héroique (Sﬂmﬂ'zgamasama‘dbi—
stitra). Mélanges chinois et bouddhique 13 (Bruxelles: Institut Belge des
hautes Etudes Chinoises).

La Vallée Poussin, Louis de. 1903-1913. Malamadhyamakakarikis (Médbya-
mikasiitras) de Nagarjuna avec la Prasannapadi Commentaire de Candrakirti,
Bibliotheca Buddhica 4 (St. Petersburg: Imperial Academy. Reprint:
Osnabriick: Biblio Verlag, 1970).

- 1909. Bouddhisme: Opinions sur I'Histoire de I Dogmatique. Etades
sur I'Histoire des Religions 2 (Paris: Gabriel Beauchesne & Cie.).




J.SILK

- 1923-1931. L’Abbidbarmakosa de Vasubandbhu (Paris: Geuthner.
Reprint; Mélanges chinois et bouddbiques 16, Brusells: Institut Belge des
hautes Etudes Chinoises, 1971).

- 1928-1929. Vijiaptimatratasiddbi: La Siddbi de Hiuan-Tsang. Bud-
dhica Premire série: Mémoires, Vol. 1,5 (Paris: Librairie Orientaliste
Paul Geuthner). 2 vols.

- 1937. “Musila et Narada: Le chemin du nirvana.” Mélanges chinois
et bouddhiques 5: 189-222.

Leumann, Ernst, and Shiraishi Shindo £ ARE. 1957. “Mahavastu, Heft
IL.” Yamanashi Daigaku Geigakubu Kiyq R A B BB Proceedings
of the Faculty of Liberal Arts and Education, Yamanashi University 2: 1-133.
Reprinted in Shiraishi Shinds Bukkyogaku Ronbunshi B176 B8 - {18235
X% [The Collected Papers of Shiraishi Shindo]. Shiraishi Hisako (95
#T (ed.) (Sagamihara-shi, Japan: Kyo6bi Shuppansha FEHIRREE, 1988):
79-208. It is stated: “Gbersetzt von Prof. Dr. Ernst Leumann ... in
Verbindung mit Shindo Shiraishi.”

Lévi, Sylvain. 1911. Mabayana-Sitrilanikira: Exposé de la Doctrine du Grand
Vébicule, Selon le Systéme Yogicara. Vol. 11: Traduction—Introduc-
tion—Index. Bibliothéque de I’Ecole des Hautes Etudes: Sciences Histor-
iques et Philologiques 190 (Paris: Librairie Honoré Champion. Reprint:
Kyoto: Rinsen Book Company, 1983). '

Matsunami Seiren @B, 1954. “Yugagyoha no So toshite no Memys”
BMfTIROME L TDE® [Asvaghosa as a partriarch of the Yogicara
school]. Taishs Daigaku Kenkyi Kiyo REXSHHRALE 39: 191-224.
Reprinted in Matsunami 1981: 15 8-181, to which I refer.

- 1981. Mermyo: Tansei naru Nanda F%8 - $1F 3% Befe (Tokyo: Sankibs
Busshorin INEF{L&#).

Matsunami Seiren, et al. 1975. Hokekys %42 1 [The Saddharmapundarika-
satra). Daijo Butten KF{L81 4 (T, okyo: Chuokoronsha RO,

Miyamoto Shoson EAIFR. 1932, “Shin, Shiki, Funbetsu to Konpon Fun-
betsu” i + # - B EARAES T [cirza, vijiiana, vikalpa and miila-vikalpa).
Shitkys Kenkyi 52805795 9/5 (new series): 759-794.

- 1933. “Konpon Funbetsu no Kenkyu” #4453 0w [The mila-
vikalpa). In Tokiwa Hakase Kanreki Kinen: Bukkyo Ronso #8181 @ 1850
=+ H8GEREE (Tokyo: Kobundo 3A3%): 353-498 (esp. 376-409). Re-
printed in Hirakawa Akira )I1%, Saigusa Mitsuyoshi =#% ¥, and
Takasaki Jikido B#Hi#, eds., Miyamoto Shason Hakase Bukkyogaku
Ronshi: Bukkyogaku no Konpon Mondai EFREEH AR ERE - A5
DARARE (Tokyo: Shunjusha 84, 1985): 162-180, 191-197.

Mizuno Kogen /KEBF3ATE. 1956. Genshi Bukkys R 85{/\%%. Sara sosho — 5%
& 4 (Kyoto: Heirakuji Shoten ¥ &%),

Mochizuki Shinko 21 {8%. 1932-1936. Bukkys Daijiten 8 A#t# (Tokyo:
Sekai Seiten Kanko Kyokai EREBATITIHS).

Monier-Williams, Monier. 1899. 4 Sanskrit-English Dictionary: Etymologically
and Philologically Arranged with Special Reference to Cognate Indo-European
Languages (Oxford: The Clarendon Press).

The Yogacara Bhiksy 311

Mukai Akira A5, 1978, “Yogacyara (yugagys)-ha no Gakuhamei no Yuraj”
I=H=F v — 5 @IHT) ROLIRE D3k [The origins of the name of
the Yogacara school]. Sanzs =& 153: originally distributed with the
reprint edition of the Kokuyaku Issaikyo, Ronshibu B35 — 04T + e 6.
Reprinted in Kokuyaku Issaikyo Indo Senjutsubu Geppo: Sanzishi BiZ—1y)
%Q‘iﬂfg;?\ﬁ%ﬁﬁiﬁ * Z#£ 4 (Tokyo: Daito Shuppan KFEHiR, 1978):
267-273.

- 1979. “Ken’ys shagys-ron to Yuga shiji-ron” TSEIBEERL & TRy
WittERd  [On the Sasanodbbivans and the Yogacarablbimi). Bukkyogakn
HEZ 8: 39-68.

Mvy.  Mabavyutparti. See Sakaki 1916, and Ishihama and Fukuda 1989.

Nagao Gadjin £EHA. 1982, 1987. Shiduijoron: Wayaku to Chitkai 1855
i - FIER & TEAR [The Mabayanasamgraba: Japanese Translation and Com-
mentary]. Indo Koten Sosho 1 > Ry, 2 vols, (Tokyo: Kodansha

- 1994. An Index to Asariga’s Mabayanasargraba. Studia Philologica
Buddhica, Monograph Series 9. 2 vols. (Tokyo: The International
Institute of Buddhist Studies).

Nagao Gadjin and Sakurabe Hajime & #862. 1974. Hoshakuby Kyiten 5558
RS [Mabaratmakiia texts). Daij Butten XF{L 8 9 (Tokyo: Chus Kb-
ronsha 15\ 54%41).

Nakada Norio 1 H#i3%. 1989, Mysichi Kinenkan-bon Kanagaki Hokekys rp—
FUREHE - (RAEE SR (T okyo: Reiyukai £k £).

Nakamura Hajime 145, 1993. “Yogacira: ‘yugagys’ ka? ‘yugashi’ ka?”
Yogacara . [RMHT) 52 THdE A 2 (Yogacara: yoga practice or
practitioner of yoga?]. Tohd 55 9: 72-75.

Nanjio, Bunyiu. 1923. The Lasnkavatira Sitra, Bibliotheca Otaniensis 1
(Reprint: Kyoto: Otani Univeristy Press, 1956).

Nishi Giyn #igk#. 1939. “Buha Bukky6 ni okeru Yugashi to sono Yakuwari”
HRIRILAEIT AT 2 BRfiEm & 7 i 2 [The yogacara in Sectarian Buddhism
and his role]. Bukkys Kenkyir ##875¢ 3/1. Reprinted in Nishi 1975:
219-265, to which I refer.

——— 1974. “Buha Bukkys Kyodan Gojisha toshite no Yugagyssha no
Jissen” #RIRILB & I E & LT ORMTE DEE [The practice of the
yogacara as a protector of the Sectarian Buddhist community]. Extracted
from the latter half of “Datsuma Izen no Indo no Denryu Kenkya
Josetsu” BELIFT D > RDOEEFRRERFS, in Zenbunka Kenkyijo Kiys 1
SALBAEAAZE 6. Reprinted in Nishi 1975: 3513 74, to which I refer.

—— 1975. Abidatsuma Bukkys no Kenkyi ¥ B2 BB DFR% [Studies in
Abhidharma Buddhism} (T okyo: Kokusho Kankokai EHEFHTR).

Nishimura Minori ##¢ KA. 1974 “Daishubu-Setsushussebu nj okeru Yoga-
cyara” KIRER - BHEERICBITS 3—H—F+—3 [Yogicara in the
Mahz‘asﬁmghika-Lokottaravida]. Indogaku Bukkyogaku Kenkyi FNgsz21),
BB 32/2: 915918,

Nolot, Edith. 1991, Reégles de Discipline des Nomnes Bouddbisses. College de
France, Publications de I'Institut de Civilisation Indienne 60 (Paris:
College de France).




312 J. SILK

Norman, Kenneth Roy. 1966. “Middle Indo-Aryan Studies V1.” Journal of
the Oriental Institute (Baroda) 16: 113-119. Reprinted in Collected Papers:
Volume I (Oxford: The Pali Text Society, 1990): 77-84.

Pradhan, Prahlad. 1975. Abbidbarmakosabbisyam of Vasubandbu. Tibetan
Sanskrit Works 8 (Patna: K. P. Jayaswal Research Institute).

Régamey, Konstanty. 1938. The Bhadramayikiravyikarana: Introduction,
Tibetan Text, Translation and Notes. The Warsaw Society of Sciences
and Letters, Publications of the Oriental Commission Nt. 3 (Warsaw:
Nakladem Towarzystwa Naukowego Warswzawskiego Wydano z
Zasilku Funduszu Kultury J. Pilsudskiego).

Roth, Gustav. 1970. Bbiksuni-Vinaya: Manual of Discipline for Buddhbist Nuns.
Tibetan Sanskrit Works Series 12 (Patna: K. P. Jayaswal Research Insti-
tute).

Ruegg, David Seyfort. 1967. “On a Yoga Treatise in Sanskrit from Qizil.”
Journal of the American Oriental Society 87/1: 157-165.

Sacki Kyokuga {={Ei8R. 1887. Kands Abidatsuma Kusharon 5EsF Bz
. 3 vols. (continuous pagination) (photo reprint of woodblock edition:
Kyoto: Hozokan #:#88, 1978).

Sakaki Ry6saburs RiZE=ER. 1916. Mabavyutparti (Kyoto: Kyoto Teikoku
Daigaku Bunka Daigaku Sésho 87 B A2 SRk B %% 3. Numerous
reprints.)

Sakuma, Hidenori S. 1990. Die Asrayaparivrtti-Theorie in der Ve ogacarabbiimi.
Alt- und Neu-Indische Studien 40. 2 vols. (Stuttgart: Franz Steiner).
Sasaki Shizuka # % AEF. 1991. “Biku to Gigaku” b Fr & 5% [Monastic wor-
ship of stiipas with music and dance in vinaya texts]. Bukkyo Shigaku

Kenkya #3852 855 34/1: 1-24.

Schlingloff, Dieter. 1964. Ein Buddhistisches Yogalebrbuch. Sanskrittexte aus
den Turfanfunden 7 (Berlin: Akademie-Verlag).

Schmidt, Richard. 1928. Nachtrige zum Sanskrie-Werterbuch in Kiirzer Fassung
von Otto Bibtlingk (Leipzig: Otto Harrassowitz. Reprint: Tokyo: Meicho-
Fukyukai, 1983).

Schmithausen, Lambert. 1976. “On the Problem of the Relation of Spiritual
Practice and Philosophical Theory in Buddhism.” In German Scholars
on India I1 (Bombay: Nachiketa Publications): 235-250.

Schopen, Gregory. 1977. “Sukhavati as a Generalized Religious Goal in
Sanskrit Mahayana Sutra Literature.” Indo-Tranian Fournal 19: 177-210.

- 1992. “On Avoiding Ghosts and Social Censure: Monastic Funerals

in the Mulasarvastivada-vinaya.” Journal of Indian Philosophy 20: 1-39.

. 1995. “Monastic Law Meets the Real World: A Monk’s Continuing
Right to Inherit Family Property in Classical India.” History of Religions
35/2:101-123,

Senart, Emile Charles Marie. 18821 897. Le Mabavastu. Sociéte Asiatique,
Collection d’Ouvrages Orientaux, Seconde Série. 3 vols. (Paris: Imprim-
erie National. Reprint: Tokyo: Meicho Fukytukai, 1977).

The Yogacara Bhiksu 313

Shastri, Haraprasad. 1931, “Chips from a Buddhist Workshop.” In Bimala
Chum Law, ed., Buddbistic Studies (Calcutta: Thacker Spink. Reprint:
Delhi/Varanasi: Indological Book House, 1983): 818-858.

Shastri, Swami Dwarikadas. 1971. Abbidbarmakoss & Bhasya of Acharya
Vasubandbu with Sphutartha Commentary of Acarya Yasomirra, Bauddha
Bharati Series 6 (Varanasi: Bauddha Bharati).

Shukla, Karunesha. 1973. Sravakabbimi of Acarya Asanga. Tibetan Sanskrit
Works Series 14 (Patna: K. P. Jayaswal Research Institute).

Sieg, Emil, and Wilhelm Siegling. 1949. Tocharische Sprachreste: Sprache B,
Heft 1: Die Udznalanikara-Fragmente (Gottingen: Vandenhoeck &
Ruprecht).

Silk, Jonathan Alan. 1994. “The Origins and Early History of the Maba-
ratnakda Tradition of Mahayana Buddhism, with a Study of the Ratna-

rasisutra and Related Materials.” Ph.D. dissertation, The University of
Michigan.

- 1997. “Further remarks on the yogacira bhiksu.” In Dbarmadiia:

Meélanges offerts au Vénérable Thich Huyén-Vi & Poccasion de son soixante-
dixiéme anniversaire. Bhikkhu Pasadika and Bhikkhy Tampalawela Dham-
maratana, eds. (Paris: Editions You Feng): 233-250.

Snellgrove, David L. 1959. The Hevajra Tantra: A Critical Study. Part II:
Sanskrit and Tibetan Texts. London Oriental Series 6 (London: Oxford
University Press).

Staél-Holstein, Alexander Wilhelm, Baron von. 1926. The Kigyapaparivarta:
A Mabayanasiitra of the Ratnakita Class: Edited in the Original Sanskrit in
Tibetan and in Chinese (Shanghai: Commercial Press).

Suzuki, Daisetz Teitaro, and Hokei Idzumi. 1949. Tke Gandavyuba Sutra
(Kyoto: The Society for the Publication of Sacred Books of the World.
Originally published 1934).

Suzuki, K6shin. 1994a. Sanskrit Fragments and Tibetan Translation of Candra-
kirti’s Bodbisattvayogacaracatubsatakativa, (Tokyo: The Sankibo Press).

- 1994b. Index to the Sanskrit Fragments and Tibetan Translation of

Candrakirei’s Bodbz’mttwyogziaimcatu_bs’atalm;z'kzi. Sanskrit-Tibetan
(Tokyo: The Sankibo Press).

T. Taishi Shinshi Daizoky.

Takasaki Jikido BIFEE. 1966. Bukkyoshi Gaisetsu—Indo-ben {51555 -
1> K& [History of buddhism—India] (Kyoto: Heirakuji shoten¥. 5%
#JE). The book is co-authored with Sasak: Kybdgo # 4 K#U48, Inokuchi
Taijun # / 0%, and Tsukamoto Keisho BB

——— 1974. Nyoraizs Shiss no Keisei: Indo Daijo Bukkyo Shiss Kenkyi: tns i
BEDER - 1 > RARLKEARE [Formation of the Tathagatagarbha
Theory]. (T okyo: Shunjasha F#kt).

T 1993. “Giyaku Nyaryogakys no “Nyojitsu Shagyd’ to Kishinron” 5
R TABMRS © Mkl & e #d [The tg’m rushi xiuxing in
the Wej translation of the Lankavatira-sitra and the Auwakening of Faith).
In Tsukamoto Keisho Kydju Kanreki Kinen Ronbunsha Kankokaj FE
gﬁﬁﬁﬁgﬁﬁﬁﬁiﬁﬂﬁéﬂ eds., Tsukamoto Keisho Kygju Kanreki Kinen




314 J. SILK

Ronbunshi: Chi no Kaski—Bukkys to Kagaku iF A B8 RB R S50 0% -
RO #E—LB E P (Tokyo: Kosei Shuppansha # R HERA): 223-238.

Taranatha Nyaya-Tarkatirtha and Amarendramohan Tarkatirtha. 1936-
1944. Nyayadarsanam with Vatsyayana’s Bhasya, Uddyotkara’s [sic) Virttika,
Vacaspati Misra’s Tatparyatiki & Visvanatha’s Vrtti, Calcutta Sanskrit
Series nos. 18 and 19 (Calcutta: Metropolitan Printing & Publishing
House Limited. Reprint: Delhi: Munshiram Manoharlal, 1985).

Thakkur, Kanaklal. 1987. Kumérasambbavan-Mabakivyam of Mabakavi
Kalidasa with Safjrving and Sz’s’ubz’tai_sim' Commentaries by Mallinatha and
Sitaram Kavi. Kashi Sanskrit Series 14 (Varanasi: Chaukhambha Sanskrit
Sansthan).

Thomas, Werner. 1964. Tocharisches Elementarbuch. Band II- Texte und Glossar
(Heidelberg: Carl Winter Universititsverlag).

Ui Hakuju 31838, 1958. Yugaron Kenkyi Si#H75. Daijo Bukkyo Kenkya
RFMBEBIF 1L (Tokyo: Iwanami Shoten ik E)E).

- 1965. Indo Tetsugaku Kenkyii ENEE¥E 8877 I (Tokyo: Iwanami Shoten
BB EE).

Waldschmidt, Ernst. 1965. Sanskrithandschriften aus den Turfanfunden I
Verzeichnis der orientalischen Handschriften in Deutschland X, 1 (Wies-
baden: Franz Steiner Verlag).

- 1971. Sanskrithandschriften aus den Turfanfunden III. Verzeichnis
der orientalischen Handschriften in Deutschland X, 3 (Wiesbaden: Franz
Steiner Verlag).

Watson, Burton. 1993. The Lotus Sutra (New York: Columbia University
Press).

Wayman, Alex. 1961. Analysis of the Sravakabbami Manuscript. University
of California Publications in Classical Philology 17 (Berkeley and Los
Angeles: University of California Press).

Wogihara Unrai. 1904. “Bouddhisme. Notes et Bibliographie: Contributions
to the study of the Siksasamuccaya derived from Chinese sources (1)
(Continuation) and (end),” Le Muséon (New Series) 5: 96-103, 209-215,
7:255-261.

- 1932-1935. Abbisamayalarkiriloka Prajiigparamitavyakbyi. Toyd
Bunko Publications Series D, 2 (Tokyo: The Toys Bunko. Reprint:
Tokyo: Sankibd Busshorin, 1973).

Yamada, Isshi. 1968. Kerunapundarika. 2 vols. (London: The School of
Oriental and African Studies).

Yamada Ryujo \UE#EM. 1959. Daijo Bukkys Seiritsuron Fosetsu K RMBmRI
aafF3t (Kyoto: Heirakuji Shoten & &5).

Yamaguchi, Susumu. 1934. Madbyantavibbagatika: Exposition Systématique
du Yogacaravijiiaptivada. Tome I-Texte. Suzuki Research Foundation
Reprint Series 7 (Nagoya: Librarie Hajinkaku. Reprint: Tokyo: Suzuki
Gakujutsu Zaidan, 1966).

Yin Shun FINE. 1988. Shouyigieyoubuweizhu de Lunshu yu Lunshi zhi Yanjiu 8
—UA B EMRE MR LB (Taipei: Zhengwen Chuban IEBIHAR).

-2,

Manuscript Fragments, Texts, and Inscriptions in the
Temple of Tabo

An Interim Report with Bibliography

Ernst Steinkellner

Tabo' monastery in the Spiti valley of the Indian Himalayas was
founded in 996 C.E. That it survived and can give us an idea today
of the minds which created it is a miracle of history.? The manuscript
fragments remaining at Tabo are a part of this miracle, and are of
far-reaching import for Tibetan philology and Kanjur studies in par-
ticular. This treasure of Tabo as such is, in fact, just the visible tip of
an iceberg, to whose hidden bulk I would compare the still unidentified
remains of an independent western Tibetan manuscript tradition
which lasted from its beginnings in the tenth century until the advance
of central Tibetan traditions in the seventeenth century. Despite the
fact that this western Tibetan manuscript tradition has so far only
been verified and exemplified by the Tabo collection, I venture to
assert that its value for the history of the transmission of Tibetan
canonical literature is in all probability second only to the Tibetan
holdings of the Dunhuang library cave. Yet the unveiling of this
treasure has taken nearly a hundred years, or three generations of
scholars: first A. H. Francke in 1909, then Giuseppe Tucci and Eugenio
Ghersi in 1933, and finally a small Ttalian-Austrian group who visited
in 1991. Two world wars and two Tibetan catastrophes—the exile of

Paper delivered at the annual meeting of the Nihon Chibetto Gakkai, Nov. 1,
1997, at Kyoto University. The presence of Prof. Nagao Gadjin and his kind interest
in the subject are my reasons for offering it to this volume in his celebration.

knowledge the help received from Cristina Scherrer-Schaub and
i on, as well as the support of the Austrian Fund for the Promotion of
Science for the research on the Tabo literary heritage.

L. The proper old spelling of modern Tabo and the etymology of the name are
unclear. The name can hardly be Tibetan. Several different etymologized spellings
§uch_as‘lta, 724, sta can be found, and the variations po/pho/bo are also attested in
Inscriptions and manuscripts. For the sake of convenience, we earlier followed the
Proposal of Klimburg-Salter to use the spelling Ta pho (1987: n.9). At the last
Mmeeting of the Tabo research group in Vienna (J anuary 19-20, 1996) it was decided

to ab‘st:nn in future from this or simijlar differentiations, and to return to the modern
spelling “Tabo.” -

For a comprehensive introduction to this cultural treasure cf. D, Klimb
. D. urg-Salter,
Tabo—yg Lamyp Jfor the Kingdom, Milan, 1997, g ;
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