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ILI: Yuganaddha (*integration) in general

That yuganaddha (Tibetan zung-'jug) is one of the most important
technical terms of the vajrayana is a platitude which needs no com-
ment from me; one need only look at the writings of Prof. H. V.
Guenther or of Prof. Alex Wayman. At the same time it is hardly possi-
ble to think that this word has been adequately explained by either of
these distinguished authors or by anyone else. It is clear that the use of
this word by different! Tibetan writers varies; as in Part I, the treatment
here will be restricted to Padma Dkar-po. However, Padma Dkar-po
himself has criticized various earlier Tibetan authors in this area,? and
we will be able to bring some of the differences which he discusses into
sharp focus.

Both Guenther and Wayman have used a great variety of English
renderings for yuganaddha. In Guenther we find e.g. “unity”,> “unity
of opposites”,* “union of opposites”,® “unitive Being”,® ““together-
ness”,” “coupled toge'cher”,8 “harmoniously blended”’,’ “harmonious
juxtaposition”,'® “coincide”,! and “coincidence”.!? Given the overrid-
ing importance of this term for Guenther, he is careless about his use of
these words to represent the views of different authors; for instance it
is Padma Dkar-po™ (and not the Bka’-brgyud-pas in general'¥) who in
criticizing Tsong-kha-pa, attributes to him, as I will show below, a view
of yuganaddha which might be interpreted as ““harmonious juxtaposi-
tion”, a phrase, however, which does not fit the attributed passage
very well. Most of Guenther’s other renderings of yuganaddha repre-
sent either Padma Dkar-po’s view (as he understands it) or Indian au-
thors, such as Naropa, whose views Padma DKkar-po accepted.

In Wayman'’s writings we find e.g. “’pair united”’,’> “pair com-
bined”’,'® ““pair-wise united”’,'” “combined together””,'® and “‘cou-
pling”."” On the whole these renderings represent (confusedly, as we

*This is the second of two papers appearing in successive issues of the Journal of
the Tibet Society, the first being called Padma Dkar-po on tantra as ground, path and
goal. In the present paper, references to “Part I”” are to this earlier paper.




6 THE JOURNAL OF THE TIBET SOCIETY

will see) a “lexical” approach to the notion of translation, but insofar as
they represent the view of a specific author, it is Tsong-kha-pa (and, in
LW, his pupil Mkhas-grub-tje).

In the introduction to his translation of the hagiography of Bu-ston,
Prof. D. Seyfort Ruegg has several times translated zung-jug by “inte-
gration”, representing the views of various Sa-skya and Dge-lugs au-
thors whom he quotes at some length. For reasons given below I feel
that this word is a happy compromise between various Tibetan views
of zung-'jug, and so I will sometimes use ‘“*integration” as a cipher for
yuganaddha or zung-'jug.

Methodologically, Seyfort Ruegg (and perhaps Wayman) is commit-
ted to a “lexical” notion of translation, in which one English word is
used uniformly to translate one foreign word. Guenther seems to dis-
like this approach, though it is not clear to me what he wants to put in
its place. In any case the lexical approach hardly constitutes a method of
translation, since it tells us nothing about which word to use uniformly
for each foreign word. When interpreting, I shall concentrate, on the
whole, on sentences, without worrying overmuch about uniformity;*'
but when focussing attention on single words such as yuganaddha 1
shall follow Gilbert Ryle’s recommendation to consider carefully their
logical grammar: features such as the syntactic type (whether noun,
verb, predicate with 1,2,3 . . . places, &c.). Ryle also emphasized the
semantic categories of words with which a word may be combined,
and though his notion of category is perhaps not clear enough to pro-
vide a basis for solving philosophical problems? it is still of heuristic
value in demarcating specific philological ones. As Ryle showed in
English, these modest considerations may not tell us the meaning of a
word, whatever that is, but at least they may prevent us from making
mistakes.

Padma Dkar-po’s own “etymology”’ of yuganaddha®® may be ren-
dered thus: “yuga means ‘joined’ and naddha means ‘non-dual’, and so
yuganaddha is said to be *integration”’.** The phrase “and so” (de’i phyir)
is tongue-in-cheek. The syllable-by-syllable analysis is not meant to be
literal, but merely to give the right result.”

The full form of the Tibetan zung-'jug is found quite frequently, and
is zung-du 'jug-pa. The syntax of this full phrase gives us an important
part of its meaning. ‘Jug-pa is in general a verb or a verbal noun (Skt.
vrt-, vrtti) and here is a verbal adjective (modifying a noun to yield an-
other noun). Zung-du just modifies this verbal adjective (yielding an-
other). (Of course the semantics do not follow this simple course; it is
partly for this reason that Padma Dkar-po’s nirukta must be so non-lit-
eral — see note 25 — and also that lexical translation into English runs
into problems.) Also yuga or zung acts syntactically as a two place pred-
icate (two things are joined). The logical grammar described so far may




M. BROIDO 7

be summed up in the schema:
(X,Y) zung-du ‘jug-pa’i Z 1)

where of course the semantics will impose restrictions on what can fill
the three places here labeled with variables X, Y, Z. In Tibetan the two-
variable slot (X,Y) is usually filled by some phrase denoting two things,
either in the explicit form X dang Y (X and Y e.g., thabs dang shes-rab),
yielding from (1) the schema

X dang Y zung-du ‘jug-pa’i Z )

or by contraction of such a phrase (e.g. thabs-shes, corresponding more
closely to the Sanskrit prajfiopiya); or by a phrase of some other form
but similar function (e.g. bden-gnyis, Skt. satyadvaya). Most of these fea-
tures are found in the phrase?

bden-pa gnyis-ga gnyis-su mi-phyed-pa zung-'jug-gi ting-nge-"dzin 3)

which may perhaps be translated “the samadhi which *integrates the
two satyas inseparably”’. This concludes the summary of the syntax of
zung-'jug.”’

On its semantics according to the schemata (1) and (2), the first thing
is to say something about the semantic character of what may replace
X, Y and Z. Now Z is normally omitted, but when it appears, the word
substituted is almost always, as in (3), ting-nge-"dzin (Skt. samidhi). I be-
lieve that any appearance whatever of zung-‘jug or zung-du 'jug-pa (at
least in the kind of context considered in this paper) is to be taken as an
ellipsis of zung-du jug-pa’i ting-nge-'dzin (Skt. yuganaddhasamidhi). In
particular we see quite often the phrase

zung-jug-gi rim-pa  (yuganaddhakrama) 4)
which according to Padma Dkar-po® is short for
zung-'jug-gi ting-nge-dzin-gyi rim-pa  (yuganaddhasamadhikrama). 5)

The expansion of (4) into (5) is not special to the yuganaddhakrama; he
describes all six (sic) stages of the Paficakrama as ting-nge-'dzin.?> Simi-
larly, Padma Dkar-po’s most detailed discussion of yuganaddha, that in
the gzhung-'grel,*® opens with the following verse from the Vajramala:

Iphyag-rgya chen-po’i dngos-grub chel /zung-du 'jug-pa’i ting-'dzin-gyis/
/rnam-rtog med-par zhugs-nas ni/ /thob-pa 'di-la the-tshom-med/

which means roughly: “If one enters into non-discursiveness by means
of yuganaddha-samadhi, without a doubt one will obtain the great siddhi
of mahamudra.” Another standard phrase is zung-du ‘jug-pa’i sku
where again the standard contexts® make it clear that a samadhi is in-
tended.*




8 THE JOURNAL OF THE TIBET SOCIETY

The claim, then, is that yuganaddha (zung-'jug) is a technical term
used in Buddhist (and especially vajrayana®) soteriology; a samadhi, a
state of mind. As far as I know there is no colloquial use competing
with this technical use. From this point of view the problem of finding
a suitable translation is quite different from that of translating terms
like rlung (vayu).**

Now we turn to the main remaining feature of the schemata (1), (2),
namely the two variables X and Y, that is, the two items joined or
*integrated in yuganaddha. Padma Dkar-po has pointed out several
times that in this respect the terms zung-’jug and lhan-skyes (sahaja) are
very similar.®® In both cases the fundamental feature is the inseparability
of the two items so related; this feature is already present in the exam-
ple (3). A further point upon which Padma Dkar-po not only insisted
but contrasted his view with that of others is that this inseparability is
non-contingent (ma-bcos-pa>®). However, it seems that this non-contin-
gency applies only to certain zung-'jug pairs, viz. those which are also
Ihan-skyes, i.e. “born together”, roughly the “positive” type discussed
below; these are the most interesting and controversial cases. Sahaja
(Ihan-skyes) is a two-place relational attribute, saying of the two terms
that they are born together or arise or emerge together, rather than
separately.®® There is no one term with which it stands in a privileged
relationship (as does zung-'jug with ting-nge-"dzin), and this difference
emphasizes the extent to which lhan-skyes is a purely relational attrib-
ute, in contrast to the way zung-'jug stands for a kind of individual in
the broadest sense (viz. a kind of state of mind).

Next we can ask: is there just one yuganaddha-samidhi, of which the
different types listed in the standard sources (see below) are merely
different aspects? Or are there several different such samadhi? The texts
give no clear answer to this question. A possible line of attack is this:
we may look at the possible ways of individuating a thing such as a
samadhi. These will provide us with possible criteria on the basis of
which individual yuganaddha-samidhis might potentially be individu-
ated. Then we can look at the actual ways in which yuganaddha is de-
scribed in the texts, and see whether the differences in these modes of
description can be related in any way to those possible criteria. Two
kinds of criteria suggest themselves. First, there are purely physical cri-
teria, such as are used to distinguish between more familiar states of
mind, such as sleep-states (frequency of the dominant electromagnetic
mode active in the brain, movements of the eyeballs, &c.). It seems
perfectly plausible to suppose that some of the different types of dhyana
and samddhi distinguished in Abhidharma texts and elsewhere might
be individuated in this way. But when we review the different descrip-
tive phrases used of yuganaddha, as I will do later, it begins to seem
very implausible that they could be correlated with such physical crite-
ria. (Still, I have no reason to dismiss it as impossible.) Second, one
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might try to use dispositional criteria. Such-and-such a kind of samddhi
will dispose the subject to behave in such-and-such ways . . . The only
criteria of this kind, relevant to yuganaddha, which I can think of are
those related to the powers and activities of the buddha and perhaps of
bodhisattvas on the highest levels. It is not clear to me that there are
any genuinely empirical distinctions in this area, but suppose there
are. It seems most unlikely (say from Padma Dkar-po’s own descrip-
tions) that these will be clearly related to the different pairs of
yuganaddha items listed in the Yuganaddhakrama, or to Birupa’'s snang-
stong/gsal-stong/bde-stong/rig-stong. It might seem somewhat more
plausible that such criteria might be related to the saiksa/asaiksa (slob-
pa’i/mi-slob-pa’i) distinction in yuganaddha. But, as we see in the next
paragraph, there is independent textual evidence that these two form a
continuum of similar states. Accordingly, from now on I shall tenta-
tively assume that we are dealing with one basic yuganaddha, perhaps
in slightly varying forms or aspects, and not with a family® of different
ones, related by some family resemblance. Should this tentative as-
sumption prove mistaken, it will not be difficult to reformulate most of
the remaining arguments.

According to Padma-Dkar-po, saiksayuganaddha is the period from
the understanding of the radiant light until ultimacy, and corresponds
to the distinction of the bhavanamarga (sgom-lam), during which one cul-
tivates satya (already) freshly seen.*! Its counterpart asaiksayuganaddha
is just the buddha-level or ultimacy*? about which nothing more need
or perhaps can be said.*’ But these are not two different yuganaddha;
rather the daiksa stage is already the real thing, as far as it goes, and he
criticizes the views of those who construct an artificial saiksayuganaddha
(see below).

The term yuganaddha has a long history in India in connection with
non-tantric Buddhist meditation, both in the Hinayana and the Mahay-
ana. We find dhyina and samadhi used almost interchangeably, Tibetan
often using ting-nge-'dzin for both. Samatha (zhi-gnas, mental
quiescence) and vipagyana (lhag-mthong, insight) are first practiced sepa-
rately and later joined together: yuganaddha, Tib. zung-'brel or zung-du
‘brel-ba, and not zung-’jug. They are associated with one-pointedness
(ekagrata, rtse-gcig) of mind. In Tibet all these terms are prominent in
non-tantric mahamudra meditation (see note 45) and as such are fre-
quently discussed by Padma Dkar-po, who was famous for his expert
descriptions in this area. Some details:

(@) Poussin (ADK vol. V, p. 131, n.2) gives references to the Pali lit-
erature with the spelling yuganandha, about which he is unhappy, e.g.
samatha-vipassanam yuganandham bhaveti, &c. He translates with
“attelé”. He also gives refs. to BCA, Siks., MSL &c.

(b) Vaibhasika texts such as Sarighabhadra’s Abhidharmakoda-kirika-
$astra-bhasya (Sde-dge Bstan-'gyur, Mngon-pa, vol. khu 95b1), and the











































































































































