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TRUTH AND METHOD IN THE
SAMDHINIRMOCANA

�
SŪTRA

The problem of the relationship between truth and method, as indi-
cated by the title of Hans-Georg Gadamer’s magnum opus, has not
only been explicitly treated in hermeneutics, but has also been taken
as the most fundamental issue in the history of philosophy. What is
truth? What is method? How is truth revealed through method? In
this article, I will address these questions to the Samdhinirmocana

�Sūtra (hereafter, SNS), an Indian Yogācāra philosophical scripture
that had been translated into Chinese four times since the fifth
century. The text I use here is Xuan Zang’s (602–664) Chinese
translation.1

In the following, I will examine two usages of “truth” in the SNS,
that is, “ontological truth” and “propositional truth,” arguing that
ontological truth takes the particular (svalaksana

� �
) (zixiang ) as

the object of knowledge, while propositional truth takes the universal
(samanya laksana-

� �
¯ ¯ ) (gongxiang ) as the object of knowledge. The

questions that follow up in this inquiry are: How are these two aspects
of truth to be known? Are they to be known synchronically or
diachronically in the course of cognition? According to the later
theory proposed by Dignāga (ca. 480–540), the author of the
Pramanasamuccaya

�
¯ , the particular is known through perception

( pratyaksa
�

) (xianliang ), while the universal is known through
inference (anumāna) (biliang ).2 However, in the SNS the answer
seems not as clear and systematic as what Dignāga proposes. The
whole issue is rather treated in the complicated context of hermeneu-
tic meditation. It is in the progressive course of meditation that propo-
sitional truth is required as the prerequisite for the final intuition of
ontological truth. Precisely owning to the epistemic role of proposi-
tional truth played in the attainment of awakening, we are able to
explain why Buddhist logic and epistemology were developed in the
Yogācāra School named after its emphasis on the practice of medita-
tion. On the one hand, as indicated by the label yogācāra, “practice of
yoga,” the main concern of the school is to achieve the awakened
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experience through transformation of consciousness. On the other
hand, Buddhist logic and epistemology reached the mature stage of
historical development solely within the Yogācāra School. To explain
the special feature of combining mysticism and logic in Yogācāra
philosophy is part of my intention in this research.

The same distinction between propositional truth and ontological
truth is also found in the usage of satya (di ), another Buddhist term
for the notion of truth. Derived from the root √as (be, exist, happen,
take place), satya means “reality” first. As far as the experience of
reality is expressed in language, however, there is also the meaning
of satya as the truth of statement.According to the Buddhist theory of
two truths, the satya as reality is called the ultimate truth (paramārtha-
satya) (shengyi di ), while the satya as discourse is called con-
ventional truth (sa

�
mv

�
rti-satya) (shisu di ).3 The ultimate truth

can be known only through the conventional truth. This doctrine
holds good for both Mādhyamika and Yogācāra. For Yogācāra,
however, they further argue that the ultimate truth should be revealed
through propositional truth.

I. Is Yogācāra Philosophy Merely a Form of Factism?

In addition to satya, there are several other Buddhist terms, such as
tattva, tathatā, and bhūta, in parallel with the notion of truth as con-
ceived in Western philosophy. The term most frequently used in early
Buddhism to designate “truth” is yathābhūta

�
m, a compound designa-

tion derived from the words yathā and bhūta
�
m, meaning “seeing

things as they are” or “in accordance with fact.”4 Thus, K. N. Jayat-
illeke claims that the Buddha basically accepts a correspondence
theory of truth, even though consistency and utility are also consid-
ered as criteria of truth.5 If the Buddhist notion of truth is construed
as correspondence with fact, then the question that immediately
follows is:What is meant by “fact”? The answer to this question can be
detected in the usage of tathatā (zhenru ), one of synonyms
for yathābhūta

�
m, which is rendered by Jayatilleke as “objectivity,”

that is, the objective state of causation or dependent origination
(pa

�
ticca-samuppāda).6

According to Hakamaya Noriaki’s etymological interpretation,
however, in addition to the meaning of objective fact, “tathatā” also
means “correctness.” The “tathatā” as “correctness” is said to have
been derived from the adjective stem tatha (true, correct), while the
“tathatā” as “fact” is said to have been derived from the adverb stem
tathā (thus). Hakamaya contends that the distinction of two usages of
“tathatā” reflects different Buddhist philosophical positions, that is,
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logicism and factism.7 That is, logicism is more concerned with the
judgment of truth and falsity, while factism is rather committed to
the disclosure of facticity.8 According to Hakamaya’s classification,
Yogācāra philosophy falls under the category of factism. As I will
argue in this article, however, Hakamaya’s classification is overly
one-sided, because, as we will see below, the logic of syllogism is fully
recognized in the early Yogācāra philosophy.

II. Truth in the SA �MDHINIRMOCANA SŪTRA

Before we clarify the usage of tathatā in the SNS, let us see its defi-
nition in the Viniścayasa

�
mgraha

�
nı̄ of Yogācārabhūmi:

What is tathatā? It is the state of affairs (vastu), which is disclosed in
the self-less-ness of thinghood, known by the holy insight, and no
referents of all discourses.9

According to this definition, the notion of tathatā is referred to the
state of affairs that has not been conceptualized and verbalized. It is
directly perceived by nondiscriminative insight only. In the same
section of Yogācārabhūmi, “tathatā” is further taken as the synonym
of “dravya-sat” (real existence) and “paramārtha-sat” (ultimate real-
ity).10 All these synonyms suggest that the notion of tathatā refers to
the real state of affairs prior to conceptualization and verbalization.

When we come to the SNS, we find that the motif of the whole
scripture is centered upon the hermeneutical task of disclosing the
meaning of tathatā. In the chapter entitled “The Characteristics of
the Ultimate Truth,” the ultimate truth is characterized as “wordless,
nondual, transcending the object-realm of reasoning, transcending
identity with and difference from all phenomena, and one flavor in
all phenomena.”11 First, the ultimate truth is described as “the word-
less state of affairs” (anabhilāyadharmatā) (liyan faxing )
that is neither conceptually constructed nor linguistically express-
ible. It can be perceived only by nondiscriminative insight. Second,
ultimate reality is realized by the practitioner inwardly and reflex-
ively. It cannot be known through reasoning (tarka). While the
object-realm of reasoning is subject to conceptualization, verbaliza-
tion, and argumentation, the ultimate reality is subject to none of
them.12 Third, there is neither identity nor difference between ulti-
mate truth and phenomena. They are identical, because the ultimate
reality is not ontologically separate from the phenomena. They are
different, because the ultimate reality is purified of conception and
defilements, while the phenomena is still defiled and conceptually
discriminated.
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Fourth, the ultimate truth is referred to as“pure object of cognition”
(viśuddhālambana) (qingjing suoyuan ) in varying taxono-
mies or categorizations, such as“five aggregates,”“twelve sense-fields,”
and “eighteen realms,” which are used for the practice of meditation.13

It should be noted that in this context the notion of ālambana (suoyuan
) is taken to mean the object of cognition in meditation.14 Accord-

ing to the Commentary of Wonch’uk, the “pure object of cognition” in
meditation refers to the ultimate truth of aggregates and so on, by
which the mind is in turn purified. It also refers to the ultimate as the
object which is free from all defiled bondages.15 ObviouslyWonch’uk is
correct with regard to the usage of “pure object of cognition” as
referring to both propositional truth and ontological truth.

It is also crucial to note that in the SNS the usages of “ultimate
truth” (= the truth of the ultimate reality, paramārthasatya) and “the
ultimate” (paramārtha) are clearly differentiated.The ultimate truth is
said to take the universal as the object of cognition, while the ultimate
as reality is itself the particular.16 Since the ultimate truth takes uni-
versals as objects, it is subject to expression in proposition, while the
particulars by definition are detached from words and concepts. Now,
if the ultimate reality is wordless, how could it be talked about
through communication? If it is not communicable, then the Buddha’s
teaching would not be possible from the beginning. Since the Buddha
did teach about his awakened experience, it clearly implies that the
ultimate experience is communicable. Thus the question arises in the
SNS is how this seeming contradiction is solved. The Buddha could
only speak of the ultimate truth, but not the ultimate, yet there is a
correlation and relation between the two

For the early Yogācārins, the hermeneutics of truth begins with
belief in the validity of the Buddha’s teaching. These truth claims are
stated in propositions such as: “All conditioned existences are imper-
manent.” “All existences are suffering.” “All existences are no-Self.”
These statements are asserted prior to any argumentation.They will be
proved, recognized, and re-experienced again in the later stages of
meditative practice. Only if these truth claims have been thoroughly
examined,can they be experienced through the method of deconstruc-
tion called“wedge-evicted-by-wedge.”For theYogācārins, the solution
to the problem of seeming contradiction lies right in the effectiveness
of deconstructive practice in the advanced stage of meditation.

III. Truth and Meditation

According to the manual of meditation in SNS.VIII, there are two
prerequisites which should be fulfilled, that is, relying on scriptures
and dwelling on the vow of attaining the Supreme Wisdom of Enlight-
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enment.17 In the initial stages of meditation, reading scriptures plays
a vitally important role. A Buddhist text is taken as a hermeneutic
device, which has two features. First, it is the hermeneutical vessel
carrying the experiential message of enlightenment. Second, particu-
larly in light of the Abhidharma heritage, a Buddhist text provides an
inclusive taxonomy by which all states of affairs can be classified for
contemplative analysis.18 Concerning the first feature, the Yogācāra
conception of text could be viewed as parallel to the conception
of text in Romantic hermeneutics.19 That is, through reading and
interpreting a scripture one is expected to re-experience the
author’s experience. In the case of Buddhism, one is instructed
to re-experience the Buddha’s process of enlightenment through
reading and meditating on the scripture in the first place.

After reading scriptures, the course of meditation in the Yogācāra
tradition is further divided into four steps in accordance with four
meditation objects: (i) “image with non-discrimination” (nirvikalpa-
pratibimba);20 (ii) “the image with discrimination” (savikalpa-
pratibimba);21 (iii) “the limits of states of affairs” (vastu-paryantatā);22

and (iv) “the accomplishment of the task” (kārya-parini
�
spatti).23

Before four steps are taken progressively, a Buddhist practitioner is
required to reside in solitude so that she is able to concentrate on
reading and thinking. This precondition for engaging in reading is
“calming” (śamatha), that is, the calming down of the mind-body.24

The method of calming the mind-body allows the mind to abide in an
“image with non-discrimination.” If the image is analyzed, it is called
“the image with discrimination,” the meditation object of discerning
(vipaśyanā). When all states of affairs are interiorized as the medita-
tion objects of the basic Buddhist categories, for example, “five
aggregates,” “twelve sense bases,” “eighteen realms,” and “four noble
truths,” the practitioner is able to attain “all-inclusive knowledge”
(yāvadbhāvikatā ) ( jin suoyou xing ). He will then attain
“all-inclusive truth” (yathāvadbhāvikatā) (ru suoyou xing )
insofar as the truth (tathatā) of each and every state of affair is
realized.25

Seeing states of affairs as they are in the concentrative state is
called “the limits of states of affairs.” In this stage, calming and
discerning are operating synchronically. The same technique of
mediation also operates synchronically in the last stage, “the
accomplishment of the task.” In this stage, due to the unfailing efforts
of calming-discerning meditation in the preceding three stages one is
able to destroy all gross wickednesses (dau

��
sthulya) and, therefore, to

attain the fundamental transformation (āśraya-parāv
�
rtti). After one’s

mind is fundamentally transformed to nondiscriminative insight, the
image (mark) is also transcended.26 At the final stage, what a practi-
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tioner realizes is bare experience of reality without any trace of con-
cepts, that is, ontological truth.

Regarding the realization of truth, the last two stages, that is, “the
limits of the state of affairs” and “the accomplishment of the task,” are
most crucial. In the stage of the limits of the state of affairs, a practi-
tioner is said to be able to comprehensively know the truth of all
existents. In the same section of SNS, seven truths (tathatā) cognized
at this stage are listed: (i) truth of evolution; (ii) truth of characteris-
tics; (iii) truth of consciousness; (iv) truth of suffering; (v) truth of the
cause of suffering; (vi) truth of cessation; and (vii) truth of path.27 It
should be noted that these truths are stated propositionally. For
example, “truth of evolution” is stated as “All conditioned existents
are without linear sequentiality.”“Truth of characteristics” is stated as
“All existents are characterized by the selflessness of both personality
and thinghood.”“Truth of consciousness” is stated as “All conditioned
existents are consciousness-only.” Most of those statements can be
found in the Buddha’s teachings, which are already well learned at the
initial stage of meditation and investigated thoroughly in the concen-
trated state of mind.

As the objects of contemplation, those propositional truths are
investigated with the method of inspection (pravicinoti).28 In
another context, they are said to be the object of analysis (parye

�
sate,

vitarkayati) and examination (mı̄m
�
māsām).All these methods of ana-

lytical inspection are employed to examine the object of meditation
thoroughly. The object of inspection includes (i) meaning (artha); (ii)
state of affairs (vastu); (iii) aspects (lak

� �
sana); (iv) category (pak

�
sa);

(v) time (kāla); and (vi) reason (yukti).29 Regarding the inspection of
meaning, the practitioner must inspect the verbal expression first in
order to discern its meaning. As indicated above, the doctrines in the
scriptures always serve as the hermeneutical vehicle for further inves-
tigation. Then, the practitioner needs to move forward to inspect the
state of affairs listed in the written or orally transmitted text and
inspect its two aspects, that is, particular and universal. It should be
noted here that the four reasons (yukti) (daoli ) are also listed as
objects of inspection. They are (i) reason for the origination of an
existence in dependence on others (apek

�
sā-yukti) (guandai daoli

); (ii) reason for an existence to have its own function
(kārya-kāra

�
na-yukti) (zuoyong daoli ); (iii) reason for proof

(upapatti-sādhana-yukti) (zhengcheng daoli ); and (iv)
reason for the true nature of existence (dharmatā-yukti) ( faer daoli

).30 As we will see later, the reason for proof is established as
a Buddhist theory of knowledge. Up to this point, it is quite clear that
at the meditation stage of “the limits of states of affairs” the object of
meditation is mainly inspected with the logical and epistemological
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analysis, which is called “vicinoti,” “tarka,” or “mı̄mā
�
msā.” Hence the

truth that is analyzed at this stage cannot be other than the proposi-
tional truth, while the ontological truth would be disclosed only con-
sequently at the final stage of meditation, that is, the “accomplishment
of the task.”

At the final stage of meditation, the “accomplishment of the task,”
the propositional truths need to be deconstructed and substituted by
the intuition of the ontological truth.The distinction between the final
stage and the previous stages lies in the different ways of cognition.At
the previous stages of meditation, the objects in the form of images
are known by the analytical mind. The truth of these objects is
attained through logical and epistemological analysis. However, at
the final stage of meditation, one comes to know the objects devoid
of “image” through pure perception, which is also called “non-
conceptual insight.” It is at this final stage that the ontological truth of
the state of affairs is fully disclosed. On the contrary, the propositional
truths attained at the previous stages have their function as a provi-
sional instrument only. They are not final truth.

IV. “Wedge Evicted by Wedge”: A Yogācāra
Deconstruction of Propositional Truth

If the truth in the form of concepts and propositions has been attained
at the early stage of mediation, how could they be switched to the
nonconceptual and nonpropositional truth at the final stage of medi-
tation? It is a crucial problem for both theory and practice. In the
early stages, concepts are required for analytical contemplation
(despite the fact that in Buddhism all concepts are accepted only as
provisionally true). However, these concepts and verbal expressions
need to be erased at the final stage, because the ontological truth
would not be fully disclosed, if the mind of contemplation is still
contaminated with conceptual and mental traces.

Methodically speaking, how could these concepts possibly be
erased? The propositional truths are realized when one arrives at the
first stage, that is, the Path of Insight (darśana-mārga). For anyone
who is going to enter the First Stage a thorough discipline in calming
and discerning is absolutely essential. She should be capable of medi-
tating upon the “image with non-discrimination” as well as the “image
with discrimination.” Only by being equipped with this kind of medi-
tation technique can a practitioner comprehend the “limits of states of
affairs,” which is done by operating calming and discerning synchro-
nically.31 At this stage a practitioner possesses all-inclusive knowledge
and all-inclusive truths. The latter is further subdivided into seven
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kinds of truth, in which the truth of “consciousness-only” is
included.32

After the first stage, the calming-discerning meditation is still
required for all subsequent stages. If a practitioner stops at the stage
of the “limits of states of affairs,” she will not be able to attain lib-
eration, because anyone who is satisfied by mere intellectualistic
understanding will remain caught in mental-conceptual marks
(nimitta) which the Yogācārins consider a major bondage.33 At the
subsequent stages, all sorts of psycho-linguistic-conceptual marks
are brought to the discernible level in the form of images in order to
be erased. The deletion of marks is the most crucial moment in the
whole process of meditation. Generally these marks are deleted
through a special meditation technique called “intensive under-
standing of [propositional] truth” (tathatāmanaskāran

�
a ).

Here “tathatā” is understood as propositional truth because the
practice of deleting marks is taken at the stage of the “limits of the
state of affairs,” not at the final stage. Only if the practitioner fully
understands the truth of impermanence and selflessness, she is
capable of erasing the traces (something like ink marks) of verbal
designations. To delete the marks of names and their referents is the
first step. The same procedure is also applied to the sentences and
their meanings. Taking the taxonomy of dharmas as a guiding map,
the practitioner is finally able to gradually delete all marks over the
course of her progression along the path.34

How many marks are there to be eliminated? Theoretically, there
are marks as numerous as the states of affairs.They can be categorized
by all sorts of taxonomies.35 Including the marks of pure and impure
dharmas, they are divided into two basic categories, “coarse marks”
and “subtle marks.” The coarse marks refer to those which appear in
the everyday mental state.36 In the course of meditation, the practi-
tioner eliminates the coarse marks by replacing them with the subtle
marks, that is, the images, in a way analogous to expelling a thick
wedge by using a thin wedge.37 As listed in the SNS, there are twenty-
one kinds of subtle marks appropriated by mind in the form of an
image: The mark of experience, the mark of consciousness, the mark
of defilement and purity, the mark of altruism, the mark of wisdom,
the mark of propositional truth (tathatā), the mark of the four noble
truths, and so forth.38 When the coarse marks have been erased, the
subtle marks are in turn ready to be eliminated by the same method
of “wedge-evicted-by-wedge.”39 Obviously the mark of tathatā is the
trace left by the concepts and statements in which Buddhist truths are
consisted. In addition to the analogy of “wedge-evicted-by-wedge,”
the analogy of metallurgy should not be overlooked. It is intended not
only to emphasize the gradual character of Yogācāra path, but also to
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describe how the hidden, stubborn defilements can be “melted down”
by attentive thinking on the truth.40

V. Logic, Epistemology, and Hermeneutics

In the SNS, as explained above, truth is realized progressively in the
course of meditation which is directed to the full disclosure of the
ontological truth realized by the Buddha and stated in his teachings.
To read the scriptures in which the Buddhist truth is embodied is
hermeneutically required at the beginning stage of meditation.
However, a practitioner does not merely accept the Buddhist truths as
dogmas. She is rather asked to examine and verify by herself the
truths that have been taught. In the course of meditation as described
in the SNS.VIII, such sort of examination and verification of the
propositional truths is carried out at the stage of the “limits of the
state of affairs.” Nevertheless, the method of verification is not laid out
in detail in the SNS.VIII. It is rather seen in the SNS.X, “The Accom-
plishments of the Tathāgata,” that the “four methods of reasoning”
(catasro yuktaya

�
h) (sizhong daoli ) are employed as the

hermeneutical and logico-epistemological method to make explicit
the Buddha’s teaching. Moreover, the correct interpretation of the
“four methods of reasoning” is itself still the subject of much contro-
versy. Most of scholars classify it as the doctrine belonging to the
tradition of Buddhist logic. However, Ernst Steinkellner criticizes this
interpretation as “misleading,” emphasizing that the whole chapter of
SNS.X is “a great summa of Buddhist hermeneutics” in which the
Buddha’s teachings are examined in “a strictly ordered argumentative
way.”41 Steinkellner’s interpretation does make the point that
so-called Buddhist logic needs to be recontextualized within the
broader hermeneutical and soteriological situation.

The theory of four methods has been mentioned in many Yogācāra
texts other than SNS.X and Yogācārabhūmi. Before coming back to
SNS.X, let us look into two parts of Yogācārabhūmi, Śrāvakabhūmi
and Bodhisattvabhūmi, to see how the theory is treated in these texts.
In the Śrāvakabhūmi, the four methods are practiced at the stage of
thinking (cintā) after one learned from the Buddha’s teachings in
which all existences are categorized and explained.42 Following the
stage of hearing (śrava

�
na), then one is required to move to the stage

of thinking in which all dharmas (existents) are examined in terms of
two categories, that is, particular and universal. The method of think-
ing is of two kinds, categorizing and reasoning. The latter is further
divided into four methods of reasoning.43 At this stage, one is able to
reach “all-inclusive knowledge” by categorizing, while “all-inclusive
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truth” is reached by the method of reasoning.All we need to note here
is that the four methods, including the method of proof, are employed
at the intermediate stage of meditation.

The four methods are also found in the Tattvārtha Chapter of
Bodhisattvabhūmi, in which the knowledge of reality is divided into
four levels: (i) the knowledge of reality which is established conven-
tionally; (ii) the knowledge of reality which is established by reason-
ing (yukti); (iii) the knowledge of reality which is the object-realm of
insight purified of defilements; and (iv) the knowledge of reality which
is the object-realm of insight purified of ignorance. Those four levels
of knowledge are arranged in the hierarchical structure, wherein the
conventional knowledge of ordinary people is considered the lowest,
knowledge of reasoning established by philosophers and logicians the
second, knowledge established by the Hı̄nayānists the third, and the
highest is the knowledge established by the Mahāyānists.44

As the knowledge of reasoning is concerned, it is referred to as
that which is established through the valid sources of knowledge,
that is, perception, inference, and scriptural authority. Unlike the
Śrāvakabhūmi and SNS.X, in the Bodhisattvabhūmi the truth estab-
lished by logic and epistemological analysis is considered as mundane
knowledge. Nevertheless, in all of three texts there is no disagreement
with arranging the hierarchy of knowledge in accordance with the
progressive stages of meditative practice.

In the SNS.X, the four methods of reasoning are taken as one of
the characteristics of “root tenets” (māt

�
rkā), the prototype of Abhi-

dharma. Like any other scholastic tradition, basic tenets always need
to be explained by textual exegesis as well as validated by logical
argument. It is thus reasonable for the early Yogācārins to use the four
methods of reason as logical tools (upāya, yoga) by which the onto-
logical ground of existence can be predicated and analyzed. Hence,
yukti has two primary meanings,“reason” and “method of reasoning,”
with both usages being grammatically evidenced in the text.45 Like
many other Indian concepts, it is not unusual to use “yukti” in both
ways.

Among the four yuktis, the method of proof stands in need of
greater elucidation. In the SNS.X, the “method of proof” is referred to
the logico-epistemological “cause and conditions with which the
proposition of thesis can be established and consequently the correct
enlightenment can be attained.”46 This method is further divided into
two parts: Pure (pariśuddha) and impure (apariśuddha). In Buddhist
logical and epistemological terms, to characterize a method of proof
as “pure” or “impure” is the same as to characterize it as “valid” or
“invalid.” However, it is also important to note the religious flavor
that the metaphors of “pure” or “impure” possess, a feature which is
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wholly absent in modern logic.47 As to the validity of proof, five
conditions are said to be fulfilled: (i) direct perception (pratyak

�
sa); (ii)

inference that is based on perception; (iii) analogy (upamāna); (iv)
soundness of argumentation; and (v) scriptural authority (āgma).48

Among the five conditions, perception, inference, and scriptural
authority are considered to be the valid means of knowledge
(pramā

�
na).49

In the SNS.X, each logico-epistemological valid condition is further
explained as follows: (i) knowledge of the impermanent nature,
knowledge of the suffering nature, and knowledge of the selflessness
of all phenomena are true, if they are known by mundane perception;
(ii) knowledge of the momentariness of all phenomena, knowledge of
the existence of other worlds (paraloka), and knowledge of the non-
collapsibility of karmas are true, if they can be inferred from the other
knowledge which is available to direct perception; (iii) knowledge of
impermanence, suffering, etc., is true, if it is stated with the aid of
analogies; (iv) knowledge is perfectly established, if it fulfills the
above conditions (perception, inference, analogy); and knowledge of,
for example,“utmost quiescence of nirvā

�
na,” is true, if it is declared by

one who is omniscient (sarvajña).50

VI. Concluding Remarks

As the relation between truth and method is concerned, we found
that, for the early Yogācārins, truth would not be obtained without
being situated in the course of meditation. Truth and method are
mutually related. On the one side, the Yogācāra methodical practice
is designed as a progressive course of meditation. On the other side,
the levels of truth are also differentiated in accordance with differ-
ent stages of meditation. Roughly, there are two levels of truth, that
is, propositional truth (truth expressed in propositions) and onto-
logical truth (truth as reality). The latter is obtained at the last stage
of meditation, while the former is obtained at the stage preceding to
the last stage. Between two stages, there is radical transformation
of mind, that is, from the conceptual mind to the nonconceptual
mind. The conceptual mind takes propositional truth as its object,
while the nonconceptual mind takes ontological truth as its object.
Between two levels of knowledge, the deconstructive practice called
“wedge-evicted-by-wedge” is required for achieving such a radical
transformation.

At the stage of thinking and reasoning, logic and epistemology are
seriously treated. As seen in the SNS.X, the method of proof is
employed at this stage as a hermeneutical tool to elucidate and justify
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the truths of Buddhism. However, we should not overlook the scho-
lastic character of Buddhist logic and epistemology, which is evi-
denced in the priority of thesis (pak

�
sa) and the scriptural authority as

the epistemic source of Buddhist faith. Such scholastic character is
also seen in the Buddhist soteriological conception of truth which
leads to the awakening and liberation.
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4. Yathā means “in which manner or way, according as, as, like,” while bhūta, derived
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means “the object of apprehension.”

15. Wonch’uk, Jieshenmi Jing Shu , in Zokuzōkyō (Taipei: Xinwenfong,
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Sūtra, 88.

18. Cf. Paul Griffiths, On Being Mindless (La Salle: Open Court, 1986), 53.
19. Donald S. Lopez, Jr. characterizes the Yogācāra hermeneutic as “Romantic
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name (nāma) and the self-nature (svabhāva) of name, nor discerning the mark of the
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Sūtra, 155–56, 262.
47. Lamotte, Samdhinirmocana

�
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means “cleansed, cleared, pure, free from, free from error, faultless, right, correct,
accurate, etc.” Monier-Williams, A Sanskrit-English Dictionary, 1082.

48. SNS, T 16.709.b; Lamotte, Samdhinirmocana
�

Sūtra, 156, 263.
49. SNS, T 16.709.c–710.a; Lamotte, Samdhinirmocana

�
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