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PRAJNAPARAMITA PARICCHEDA OF THE
BODHICARYAVATARAPANJIKA OF PRAJNAKARAMATI

ABSTRACT

This thesis is a study of the heart of Prajfidkaramati's Bodhicaryavatarapanjika: the
only commentary preserved in Sanskrit on Santideva's Bodhicaryivatira, one of the
most popular and influential texts in Mahayana Buddhism. The primary purpése of
the thesis is an annotated translation of the Prajiaparamita Pariccheda (Wisdom
Chapter) of the Bodhicaryavatarapanjika. The translation is based on Louis de La
Vallée Poussin's edition of the Sanskrit text with close reference to the Tibetan
translation. The annotations present material necessary to understand Prajﬁakaraxf’iti's
comrné:tary both regarding the terminology he uses and the context in which he was
writing. The annotations identify sources of quotations and parallel passages in other
texts, and provide references to scholarly material on the subject matter treated by
Prajiidkaramati. While the reference point for the translation has been the Sanskrit text
the Tibetan translation has been studied as an aid to the translation. Note has been
made of where the Sanskrit and Tibetan texts diverge and some variant readings have
been offered on this basis. There is an appendix containing an edited version of the
Derge (sDe dge) and Peking editions of the Tibetan translation. A short introduction
outlines the scope of the work, presents the known facts concerning Santideva and
Prajiiakaramati and their works, and discusses scholarly research done on

Prajfidkaramati's commentary.
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INTRODUCTION

Scope of the Thesis

The Bodhicaryivatarapaiijika (BCAP) written by Prajiidkaramati is the only
commentary preserved in Sanskrit on Santideva's Bodhicaryavatira (BCA), one of
the most popular and influential texts in Mah3yana Buddhism. The Paiijik3
comments on nine out of the ten chapters. The commentary to the ninth chapter on the
perfection of wisdom (prajfidparamit3) is undoubtedly the heart of Prajiidkaramati's
work and accounts for nearly a half of his text: 263 pages out of 605 in L. de La
Vallée Poussin's edition. In it Prajfizkaramati, following Santideva's lead, declares
wisdom as the culmination of the Buddhist path and presents the correct understanding

of reality from the Madhyamaka point of view.

Given the fact that the Pafjika is the only surviving Sanskrit commentary on the
Bodhicaryavatara and is the oldest known commentary it is surprising that up until
now it has not been translated into a European language. The aim of this thesis is to at

least partially rectify this situation.

I have aimed to provide a fairly literal translation of the root verses and commentary of
chapter nine within the intelligibility of standard English (although this has been
strained at times). It seems to me important to initially establish the content of what
Prajiiakaramati is saying even if at the cost of elegant expression. I have also focused
on conveying the structure underlying his commentary, a structure which is to some
extent determined by the nature of the Sanskrit language. For this reason I have
tried to remain close to Prajiidkaramati's mode of expression and to the structure of the
commentary where words and phrases cited from the text are interspersed with glosses

and comments. This does not always lend itself to easy rendition into English.




Although T kept closely to the Sanskrit I have rearranged some of the English
translation of the commentary to reflect English word order. Because of the structure
of Prajfidkaramati's commentary it has not always been possible or appropriate for the

English translation to do this.

I have based my translation on L. de La Vallée Poussin's edition. La Vallée Poussin
brought out first a romanised edition of the ninth chapter of the
Bodhicaryavatarapaiijika (Bouddhisme, Etudes et Matériaux, 1898) followed by an
edition in Devanagari script in Bibliotheca Indica (1901-1914) which included all of
the commentary available in Sanskrit on the basis of two manuscripts: one in Nepalese
characters and another, containing only commentary on the ninth chapter, in Maithili
characters. The root text of Santideva's BCA based on Minaev's edition along with

his critical apparatus is included in La Vallée Poussin's edition.

La Vallée Poussin had intended to publish appendices to his edition containing sources
etc. for the works cited by Prajfidkaramati but it never eventuated. To meet this need |
Aiyaswami Sastri prepared a pamphlet called "A Guide to Quotations in the
Bodhicaryavatarapaiijikd." This guide was published in his Arya Silistamba Siitra
(1950). Many quotations not identified by La Vallée Poussin have been identified by -
Aiyaswami Sastri. I have indicated these in the foomofes unless they were identified

by a scholar prior to Aiyaswami Sastri in which case I have given the earlier reference.

In 1960 Vaidya brought out another Sanskrit edition of the Pafjika including
appendices containing a verse index and a list of Buddhist sfitras from which extracts
have been used by Prajiidkaramati. Vaidya's edition adds little to that of La Vallée
Poussin and yet is missing much that is in the earlier edition. None of La Vallée
Poussin's extremely useful footnotes in which he draws attention to textual problems

and compares certain passages to the Tibetan translation have been included. Vaidya
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has amended La Vallée Poussin's readings at various places yet has not offered any
justification for his changes. It is true that he has amended many trivial scribal or
typographical errors, yet in other cases he has made changes that are justified by
neither the context nor the Tibetan translation. I have identified several such cases in
the footnotes to the translation. Hahn's comments about Vaidya's re-edition of the
Madhyamakasastra appear to be apposite to his edition of the Bodhicaryavatara:
"Apart from the corrections of some of the most obvious printing mistakes no original
textual criticism was done by VAIDYA. For that reason his re-edition can be

neglected entirely for any critical study of the basic text."]

The translation has been made with the aid of the Tibetan translation which keeps
closely to the original Sanskrit. The Tibetan is an invaluable aid to interpretation of the
Sanskrit text (although not by any means infallible). To help me in this task I have
made an edited version of the Tibetan translation on the basis of the Derge (sDe dge)
and Peking editions. The texts are presented as I read them with no attempt to
establish a preferred reading. This represents an aid to reading the text and makes no
pretensions to being a "critical edition.” The edited Tibetan translation is provided in a
séparate volume as an appendix to this study. In general I have found the Derge
edition to be the more reliable. Such amendments as suggested themselves to me as I

made my translation have been noted in the footnotes to the translation.

I have followed the Sanskrit text in my translation unless otherwise noted. I have
based the translation on the Tibetan when the Sanskrit text is unintelligible or appears
to be corrupt. Where the Tibetan translation deviates from the Sanskrit I have noted it

in the footnotes to the translation.

1 Hahn (1982) p. 3.
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Annotations are provided to the translation which explain some of the key terms and
concepts used by Prajiidkaramati. I have sometimes explicated his argument briefly
when the way in which it has been expressed is particularly obscure. As far as
possible I have noted, both in the commentary and elsewhere, the sources of the
quotations and parallel passages particularly those that may have directly influenced

Prajfidkaramti.
Santideva and the Bodhicarydvatira

It is generally accepted that Santideva lived in the lafter part of the seventh century and
first half of the eighth century C.E. There are three accounts of his life by Tibetan
Buddhist historians: Bu-ston (1290-1364), Taranatha (1575- ?) and Sum-pa mkan po
(Yeshes dPal-'byor) (1704-1788). According to these histories, which are
embellished with all manner of hagiographical detail and legendary material, Santideva
was born in Surastra in South India, the son of a king, Kalyanavarman. As a youth
he adopted the bodhisattva Manjusri and goddess Tara as his spiritual guides. He
went to Nalanda University and became a monk. He was considered lazy in his
studies by other monks who tried to expose him by examining him in a test of
recitation of scriptures. When it was his turn to recite, he asked the assembled monks
if they would like to hear something they had not heard before. It was agreed, and
Santideva recited the Bodhicaryavatara. During his recitation of the section on

wisdom Santideva is said to have disappeared from view as he elevated into the sky.

Santideva is the author of two works, the Bodhicaryavatira and the .S‘ik,séj{?uccaya,
and also possibly of a third work, the Siitrasamuccaya, which is no longer extant. The
Sikséfhuccaya is primarily a collection of extracts from Mahdyana siitras, most of

which are no longer extant in their complete versions. It has been utilised extensively
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by Prajfidkaramati in his commentary on the Bodhicaryavatira and likewise by other

Indian and Tibetan commentators on this text.

The Bodhicaryavatira is undoubtedly Santideva's great work, ranging in style from
intense religious fervour to philosophical subtlety. It presents the bodhisattva path as a
union of religious practice and intellectual understanding and, as such, has had a
significant influence both on the philosophical development ot"‘:l‘\‘dadhyamaka school
and on the more general view of how the perfections (paramitas) of the bodhisattva

should best be practised.

Buddhism was flourishing in the great monastic institutions such as Nalanda in the
eight century at the time of the transmission of Buddhism to Tibet and it is in that
country that the Bodhicaryavatara came to be particularly revered. From the colophon
of the Bodhicaryavatira we know that the text was first translated by the Indian
scholar Sarvajiiadeva and the Tibetan translator dPal-brtsegs in the early period of
transmission and again in the eleventh century by the Indian scholar Dharmasribhadra
and the Tibetan translators Rin-chen-bzan-po and Sﬁkya-blo-gros. It was re-edited
and translated a third time by the Indian scholar, Sumatikirti and the Tibetan translator

Blo-ldan §es-rab.1

The text that has come down to us comprises 913 verses in ten chapters. The
existence of anothér version in 600 verses has long been known and has been referred
to by Bu-ston, Taranatha and others.2 Only recently has a systematic study been
undertaken of a shorter version of the text preserved in the manuscripts from Tun-
huang in order to establish the relationship of the two versions. A. Saito (1993) has

argued persuasively that the version attributed to Aksayamati preserved in 701.5

1 For a translation of the colophon see Saito (1993) ep. 16-\1.
2 See Saito (1993) pp. 14-22.
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verses is an authentic version of Santideva's great work and that it has kept a "more
reliable and authentic form of the text"! than the longer version which is better known

to us.

Prajfiakaramati's commentary is on the longer and widely known version of the
Bodhicaryavatara and it is that version that concerns us here. The Bodhicaryavatara
in 913 verses comprises ten chapters as follows: 1) Bodhicittanusamsa, praise of the
thought of enlightenment; 2) Papadesana, confession of sins; 3) Bodhicittaparigraha,
taking up the thought of enlightenment; 4) Bodhicittipramada, heedfulness of the
thought of enlightenment; 5) Samprajanyaraksana, guarding of mindfulness; 6)
Ksantiparamitd, perfection of patience; 7) Viryaparamita, perfection of vigour;
8)Dhyadnaparamita, perfection of contemplation; 9) Prajiaparamita, perfection of

wisdom;lO) Parinamana, dedication of merit.
Prajfidkaramati and the Bodhicaryavatirapaiijika.

If little is reliably known of Santideva and his life, even less is known about
Prajiiakaramati. He is reported to have lived at Vikramasila, one of the last great
inonastic universities of north-eastern India. Chattopadhyaya suggests he was one of
the Six Door-keeper scholars, at Vikramasila, who probably lived in the early eleventh
century.2 Ruegg suggests Prajiiakaramati lived c. 950-1000. Other contemporary
scholars are reported to have been Ratnikaraéﬁnti, JiianaSrimitra, Naropa and

$antipa.3 Maitripdda met him and 'Brog-'mi was one of his Tibetan disciples.4

ibid. p. 24.

A. Chattopadhyaya (1967) pp. 100-112.

D. Chattopadhyaya (1970) p. 294 ff p. s206, and Ruegg (1981) p116.
Ruegg (1981) Appendix Ifootnote 405.
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Taranatha records that he was a monk and "a scholar in all the branches of learning
and had the direct vision of Mafjusri."! The Abhisamayilamkaravrttipindartha, a
work on Prajiidparamita doctrine, Sisyalekhavrtti and Bodhicaryivatirapa iijika® are

works attributed to him.

Vaidya proposes that Prajiidkaramati wrote the commentary to chapter nine of the

Bodhicaryavatara first of all, and composed that for the first eight chapters at a later

date3 La Vallée Poussin had suggested that the authenticity of chapter ten of

Bodhicary3vatira was doubtful because Prajiidkaramati wrote no commentary to?it'."' .
Ay KIEranad

VaidyaS and Ruegg both reject this view. Ruegg refers to the fact that although P,

wrote no commentary to chapter ten, he refers to it in Bodhicary3vatdrapaiijikd 1:33.6

Prajiiakaramati's Bodhicaryavatarapaijika is the best known and only complete
Sanskrit commentary on the Bodhicaryavatara that is extant. Ruegg notes that the
first commentaries on the BCA appeared in the late tenth century.? Saito® cites ten
commentaries current in the Tibetan tripitaka that were probably officially incorporated
in 1334 by Bu-ston. The Tibetans regarded Prajfidkaramati's commentary to
Bodhicaryavatara as autho‘ritative.9 Tson-kha-pa refers to Prajfidkaramati's BCAP

several times, as a "great commentary" and as a good interpretation.10

1 D. Chattopadhyaya (1970) p. 295.

2 D. Chattopadhyaya (1970) p. 295.

3 Vaidya (1960a) ix.

4 Vaidya (1960a) vii-ix.

5 ibid.

6  Ruegg (1981) p. 84.

7 Ruegg (1981) p. 84 fn. 85.

8 Saito (1993) pp. 22-23.

9  Sweet (1977) p. 38.

10 Tson-kha-pa in Hopkins (1980) p. 155.
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Although Prajiiakaramati lived perhaps three or four centuries after Santideva, he
belonged to the same North Indian monastic tradition! and wrote in Sanskrit, the
language of the original work. He drew heavily on Santideva's own compilation of
quotations from the Mahayina sfitras, the Siksdsamuccaya. This work has been

characterised as a "companion anthology of scriptural readings"2 and Prajiiakaramati
has used it extensively to illustrate and amplify points made in Santideva's verses. As
one would expect, Prajiidkaramati quotes extensively from the works of Nagarjuna

and Candrakirti, great luminaries of the Madhyamaka tradition and forerunners of
what came to be known as the Prasarigika School. Prajfidkaramati, of course, quotes
verses from the Miilamadhyamakakarikds which are central to any presentation of the
Madhyamaka philosophy, but he also quotes from the whole range of Nagarjuna's
writing. For example, he quotes liberally from Nagarjuna's Catuhstava and it is in
fact in his commentary that we find the first known usage of the name Catuhstava to
describe this collection of hymns.3  Of Candrakirti's works, he draws most
substantially on the Madhyamakavatara and the Prasannapada. He is also very

clearly indebted to Vasubandhu and in particular to the Abhidharmakosa. At times his
wording is almost identical to Vasubandhu's quite apart from the verses he
acknowledges as quotes. He also quotes a few verses from Dharmakirti's
Pramapavarttika. He refers to Nagarjuna, Vasubandhu and Dharmakirti by the term

Acaryapadah, "Venerable Teacher." Thus Prajfidkaramati uses this term in a wider

sense than does Candrakirti who in the Prasannapada appears to use it exclusively for
'Nagﬁrjuna."' One other figure who deserves mention is Santaraksita on whom

Prajiikaramati relies for his presentation of non-Buddhist schools.

Sweet (1977) p. 38.

Sweet (1984) p. 3.

See Tucci (1956) p. 236.

For example, on pp. 503.6 and 389.8, he uses acaryapadih when referring to
Vasubandhu. See comments of de Jong (1978) p. 136.

LV S
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Previous Scholarly Study of the Bodhicary3vat3rapaiijika

As detailed above, Louis de La Vallée Poussin brought out two editions of the

Bodhicaryavatarapaiijika between 1898 and 1914.

The translation of BCA which La Vallée Poussin brought out in 1907 has remained a
key work for those intent on understanding Santideva's work. It is unusual in that it
incorporates a considerable amount of material, more or less directly, from the
Paiijika, especially in the ninth chapter, in order to draw out the meaning of the text.

One result of this is that he has translated the BCA very much in line with the Paiijika.

Many translations in European languages followed, most of them inc‘:omplete.l
Notable among them is Finot's translation La Marcbe 4 Lumiére, (Paris 1920).2
Surprisingly, given the enormous amount of interest in Santideva there is still no
entirely satisfactory English translation of the verses based on the Sanskrit text.
Matic's translation (1970) is unreliable throughout and most interested i'eaders, it
would appear, rely on Batchelor's translation (1979) which is based primarily on the

Tibetan.

For my own study I have found La Vallée Poussin and Steinkellner's (1981)
translations of the Bodhicaryavatara to be the most useful. Steinkellner's translation
has obviously been made with reference to Prajiidkaramati's commentary and offers

an exceptionally clear and faithful rendition of $antideva's verses.

1 For details of translations into European and Asian languages, ancient and
modern, see Pezzali (1968) pp. 50-65.
2 See Steinkellner (1981) p. 21 for comments on this translation.
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Murti, in his Central Philosophy of Buddhism (1960), frequently refers to
Prajiidkaramati's commentary and has quoted it liberally in his footnotes but usually
without translation. Clearly Murti undestood the Paifjika to be an important source
for material on Madhyamaka thought. This is consistent with his claim that the
Bodhicaryavatara and Siksdsamuccaya are "the most popular works in the entire
Mahiyana literature,” and that they are "our chief sources for the Madhyamika path

of realisation."!

A study of the ninth chapter of the Bodhicarydvatira was made by M. Sweet in the
mid 1970s as part of his PhD. program but it has only appeared as a xeroxed
microfilm (1984). This is the first study to have paid significant attention to
Prajnakaramati's whole commentary. Despite his many references to the Paiijika
Sweet's thesis contains virtually no translated material from it and in general appears to
owe far more to the Tibetan commentarial tradition. It contains a translation of rGyal-
Tshab's commentary on the BCA spyod jug mam bsad rgyal sras ‘jug riogs. Sweet's
thesis, as well as giving a general exegeSis of Santideva's ninth chapter, has a special
section devoted to the two truths as understood by Prajﬁﬁkaramati and later
commentators.2 Prajfidkaramati's treatment of conventional and absolute truth in his
commentary on verse two is quite extensive and has significantly influenced later
thinkers such as AtiSa. Lindtner has translated this part of Prajiidkaramati's
commentary in his article "AtiSa's Introduction to the Two Truths, and its Sources,"

(1981).

In 1990 Parmananda Sharma published an English translation of Santideva's verses

with a commentary of his own with the title Santideva's Bodhicaryivatara: Original

Murti (1960) p. 101.

2 Sweet has reworked the material in his thesis on the two truths and published it
under the title "Bodhicaryavatara9:2 As A Focus For Tibetan Interpretations of
the Two Truths In the Prasangika Madhyamika." (1979).
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Sanskrit text with English translation and exposition based on Prajnikarmati's (sic)
Panjikd. Unfortunately this well intentioned work is full of serious errors and cannot
even be recommended to the most casual reader. A better example of the kind of work
that Sharma was aiming at is Tripathi's Hindi commentary (1989) which, while not
translating Prajfidkaramati's commentary, presents a selection of material and comment

which is in keeping with it.

As well as Sweet's thesis with its translation of rGyal-tshabs commentary, some other
material based on Tibetan commentaries is available in English. For example
Batchelor's translation (1979) of the verses of chapter nine is embedded in a translation
of a Tibetan commentary, and Geshe Kelsang Gyatso's Meaningful to Behold (1980)
contains material from Tibetan commentaries. Williams brings together material from
various commentaries including that of Prajidkaramati and several Tibetan
commentaries on the topic of prakrtinirvana "natural nirvana" in his article "On
Prakrtinirvana / Prakrtinirvrta in the Bodhicaryavatara: A Study of the Indo-Tibetan
Commentarial Tradition." The material from the various Tibetan traditions contained
in all these works is, of course, interesting insofar as it offers insights into how the
‘Tibetan tradition has understood the Bodhicary3vatira ; however as aids to translating
the verses from Sanskrit and, more particularly, for translating Prajfidkaramati's work

the Tibetan commentaries are of surprisingly little use.
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PARTIAL LIST OF TOPICS IN PRAJNAKARAMATI'S COMMENTARY

342.1 Invocation.

342.2 Introductory verses on the perfection of wisdom and the
commentator's motivation.

343.7 The relationship of wisdom with the other perfections and the

necessity to generate it in order to end suffering.

343.7 The other perfections devoid of wisdom do not procure
buddhahood.
344.6 The assemblage of giving etc. has wisdom as its aim.

345.17 One should not think wisdom alone is the means of accomplishing
buddhahood.

346.5 The significance of the designation "[Silent] Sage."

346.10 The Prajiiaparamita Siitras on the relationship of wisdom and the

other perfections.
348.4 The verse alternatively understood: mental calm has wisdom as its
349.6 One should generate wisdom because it is the aim of the assemblage
of giving etc.
3499 Wisdom is twofold as cause and effect.
350.3 Explanation of suffering, cessation, and the desire for that cessation.

351.13 The two truths: conventional and absolute.

3525 Conventional truth defined.
353.7 Two types of conventional truth: true conventional and false
conventional. '

354.3 Absolute truth defined.
354.9 No real essential nature is possible.
354.18 Impossibility of origination from a totality of causes.

355.15 Impossibility of origination in connection with a cause which is self,
other, both self and other, or in connection with no cause.



357.15

3583

358.6

359.15
362.3
362.9
363.3
363.7

366.6

367.10

xix
Real essential nature does not withstand examination as "one" or

" "

many.

Only absence of essential nature is the absolute and just that is the
supreme aim.

One should not be conceptually attached to the absolute. Nothing
should be considered the object of conceptual attachment.

The difference between conventional and absolute truth.

The four noble truths are included in the two truths.

Why conventional truth is called a "truth."”

Reality is not the domain of intellect: the nature of absolute truth.

The absolute, not being an object of knowledge, is explained to
some extent with the help of the conventional.

Intellect is concealing (relative): it is not possible that it apprehend
absolute nature.

Absolute truth is personally realised by the saints.

367.16 Two types of people: yogins and ordinary people and their

understanding in relation to the two truths.

368.3
368.13
370.3
371.1
3725

3739

Yogins and ordinary people defined.

Ordinary people are refuted by yogins.

Yogins are refuted by yogins on a higher spiritual level.
How one understands that ordinary knowledge is in error.

How bodhisattvas engage in giving etc. for the sake of the goal
despite knowing reality.

The disagreement between the world and yogins.

374.12 Answering the Sautrintikas and other Realist opponents.

375.7

374.16

[Opponent] How can the reality of form etc. which are directly
perceived be denied?

From etc. are established by direct perception, a valid means of
knowledge, by general acceptance. They are established
conventionally, not absolutely.




375.7

375.14

376.3

376.17

377.12

378.12

3794

380.1

380.9

380.18

381.13
382.3

382.12

382.16

4 XX
General acceptance is wrong because it apprehends purity etc. in
what is impure etc.

[Opponent] Doesn't scripture establish form etc. as real since the
Blessed One teaches that the psycho-physical groups etc. are
momentary?

The Blessed One, knowing the propensities etc. of beings, taught the
psycho-physical groups etc. conventionally. He did not teach them
absolutely.

[Opponent] But the psycho-physical groups etc. are not perceived as
permanent. How can one say that their conventional nature is
momentary?

Momentariness etc. are the objects of the conventional usage of
yogins: compared to the world they see reality.

This must be assented to by the realist otherwise yogins would be
refuted by the world in determining a woman's body as impure, and
this the realist cannot accept.

All dharmas have the nature of an illusion. Yes, even the Buddhas
have the nature of an illusion.

[Opponent] How can merit and sin arise from worship etc. of the
Blessed One if he is similar to an illusion?

It makes no difference whether the Blessed One is real or an
illusion: the principle of conditioned arising of merit and sin applies
to both cases.

[Opponent] If a being is an illusion, once dead, why would he be
born again?

As long as there is the assemblage of conditions illusion occurs.

Mere length of continuity does not establish that a being really
exists.

[Opponent] There would be no destruction of life when slaying a
person, illusory or otherwise, and hence no sin.

There is no sin in killing an illusory person because of the absence
of mind in an illusory person.




383.6

383.12

384.4
384.14

385.8

386.8

386.14

When the person is endowed with an illusory mind there is the
arising of sin and merit.

[Opponent] Illusions do not have an illusory mind because mantras
etc. which produce them do not have the capacity to produce such a
mind.

Illusion is of various sorts arising from various conditions.

A single condition does not have the capacity for every effect. One
illusion arises through the power of mantras, another through the
power of ignorance. |

[Opponent] If one in nirvana absolutely were to continue in
samsara conventionally then what would be the use of activity for
awakening?

If the condition are not extirpated illusion continues; when the
conditions are destroyed there is no arising even conventionally.

Explanation of dependent origination from the Salistambasiitra.

389.14 Refutation of the Yogacara disagreements.

390.1

390.7

390.15
391.2

391.8

39.14

392.4
392,10

[Opponent] If everything is an illusion, how is anything perceived
without there being a real apprehending mind?

When for the Yogacara illusion itself does not exist, then what is
perceived? |

Even if what is perceived is an aspect of mind it is other than mind.

If it is accepted that illusion is not other, and mind itself is the

- illusion, what is seen by what?

[Opponent] There is no damage to our position because cognition is
self-aware.

Mind does not see mind. The operation in regard to its own self is
contradictory.

Just as a sword blade does not cut itself so mind does not see itself.

Searching for the mind according to the Ratnaciidasiitra.



400.12
401.4

401.10

402.16

403.11
404.2

404.11
405.1

405.8 .

405.11
406.10

407.17

408.17

409.2

410.7
410.15

xxiii
Even memory is not established through being a cognition.
Even cause and effect are in absolute terms without existence and
cannot establish self-awareness absolutely. If self-awareness is

accepted through conventional usage it belongs to the conceptual and
the conventional.

How there is memory without self-awareness on account of the

connection.

[Opponent] Just as another mind is seen by a mind endowed with
certain conditions, so one's own mind is seen because of particular
conditions.

What is seen because of something is not thing itself.

[Opponent] An object is evident because cognition makes evident
what is not evident; without the perception of the cognition how is
an object percieved? Everything described conventionally as "the
seen” would not exist.

In absolute terms "the seen” etc. does not exist.
How it is seen etc. conventionally is not negated.
[Opponent] What then is negated?
Conceptualisation of them as real is rejected.

Rejection of the postulate that illusion is neither the same as nor
different from mind which alone is real.

Just as illusion though unreal is able to be seen, so mind though
unreal is the seer.

N
If the basis of samsara were substaptially real mind, samsara would
be either identical with mind and hence not to be abandoned, or
different to mind and hence a complete non-entity like space.

A non-entity (samsara) could not have causal efficacy by relying on
a real entity (mind).

It turns out that mind is alone without an other.

If mind is free of the apprehensible object then all are Tathagatas.
Cultivating the noble path would be worthless.



NOTES TO THE SANSKRIT TRANSLATION

This translation is based on the original Sanskrit, following La Vallée Poussin's
edition. The verses from the Bodhicaryavatara are in bold typeface, quoted
immediately above the relevant Paiijikd commentary and then embedded within the
translated commentary, as cited by Prajfidkaramati.

Numbers given at the beginning of each paragraph of the commentary are from the La
Vallée Poussin edition of the Bodhicaryavatarapaiijika. Tibetan paragraph numbers
for the text contained in the appendix also correspond to the La Vallée Poussin edition.
Further notes to the Tibetan text are contained in the appendix.

My reference point for the translation is always the Sanskrit text. Wherever it
provides an intelligible reading, I have followed it. Where the Tibetan differs from the
Sanskrit text I have noted it as a variant reading in the footnotes. Where the Sanskrit
text appears corrupt, the Tibetan text has been consulted to provide a possible
amendment.

"

A few Sanskrit words have been retained in the translation. "Samsara" and "nirvdna
are not italicised in the translation and are treated as legitimate English words, as are
various terms such as "tathagata", "arhat" and "sugata”. The word "Dharma" with
uppercase "D" refers to the doctrine or teachings of the Buddha. When it is used in

the sense of "constituent of reality", it is rendered as "dharma" with a lower case "d."

Some explanatory material is contained in brackets, often clarifying pronominal
referents. (It is characteristic of this commentarial style to use a pronoun wherever
possible.)

The letters a, b, c, d, placed after the verse number, refer to the pada of the verse.
Where only a partial pada has been quoted (following the textual break up used by La
Vallée Poussin), the relevant letter has been underlined.

In the footnotes, where a dot point followed by a number is given after a reference this
number refers to the line number. e.g. the digit 2 in p. 349.2 refers to line number two.
If there is no attributed source for a page reference, the reference is to the La Vallée
Poussin edition.




Om. Obeisance to the Protector of the World. Om. Obeisance to the Lord of the
World.1

That2 which being stainless is the highest station3, which has abandoned
all conceptual elaboration?, and is free of the sullying influences’, is

declared with obscured® words: the perfection of wisdom?’ etc.8 Having

1

T. 'phags pa 'jam dpal gzon nur gyur pa la phyag ‘'tshal lo = mafijusriye
kumarabhiitiya namah 'Homage to Maiijusri the Youth.'

T. gari dag. Read gan zig. See LVP p. 342 fn. 3.

T. go 'phar Idan 'possessed of highest station." LVP, p. 342 fn. 4, suggests Skt.
equivalent niruttarapadavati but go ‘phar Idan may also translate niruttarapadam
understood as a bahuvrihi (exocentric) compound qualifying prajidparamitadi T.
Ses rab la sogs pha rol phyin par. This would require reading Skt.
prajiiaparamitadi samvrtipadair in place of prajfidparamitadisamvrtipadair. (But
see fn. 8 below.) On the use of Idan in translating bahuvrihi compounds cf. Weller
(1952) p. 271.

prapafica. Prapaiica is closely associated with vikalpa (conceptual differentiation)
and represents the proliferation or elaboration of names and things discriminated
by vikalpa. May (1959), p. 175 fn. 562, explains: 'Prapaica, littéralement
"expansion", tib. spros pa, me parait désigner non pas tant la fonction de pensée
discursive, correspondant, sous divers aspects, A vikalpa, vitarka, vicara, que
l'opération de cette fonction (“expansion"”, différentiation du réel global en objets et
en concepts distincts ...), et le résultat de cette opération, c'est-a-dire le monde
constitué en objets et concepts distincts ..., avec les termes qui désignent ces
concepts ..." It thus also reflects the fact that the 'subjective' and ‘objective’ worlds
cannot be separated from each other. In the elaboration of duality 'things' and our
naming of them are always given together. (On this point see Lindtner (1982) p.
271.) Schmithausen (1969), pp. 137 ff., shows that prapaiica is closely associated
with three groups of concepts: speech (“'ék, abhil3pa); conceptual differentiation,
imagination (vikalpa); and mental effort and disquiet (abhisamskara).

andsrava. Asravas are evil influences that sully the dharmas (constituents of
reality) and bind a person to samsiara. They are sensuality (kdma), becoming or
attachment to continued existence (bhava) and ignorance (avidyd). Sometimes
false views (drsti) are included as a fourth. See Dayal (1932) pp. 109, 116 ff.
samvrti. Samvrti means both "obscured" or "concealed" and "conventional." The
verse plays on the words samvrti, vivrti ("disclosure” or "explanation") and nirvrtti
("cessation [of suffering]," i.e., nirvana).

prajiia. No English word has the same connotations as prajia. According to the
Abhidharma systems prajiid is a dharma (constituent element) present in every



made obeisance to that, which those with stainless intelligence understand
completely and attain the supreme cessation, I disclose it duly with lucid

words.

Can I, my mind perplexed, explain the meaning of that about which the
learned teacher Santideva, that repository of virtue who has reached the
further shore of the ocean of explanation, is able to speak clearly?
Nevertheless, since through the practice of wisdom there is unequalled

merit, I am undertaking it.

My mind does not have any impression of a trace of virtue, I have not

moment of consciousness. On an ordinary level prajia is synonymous with mati
and simply means understanding. But, as Th. Stcherbatsky (1923), p. 50, points
out, prajfia acquires a particular importance within the stream of becoming
(samtina) where it may develop and act as an antidote to the defilements (klesa).
In the Abhidharma systems, prajfia is understood to achieve this by discriminating
the elements (dharmapravicaya) whereby it is seen that there is no abiding self
(d@tman, pudgala) and the dharmas are gradually suppressed becoming
anutpattidharmas, constituent elements whose manifestation power has been
suppressed forever. All the Abhidharma systems define prajfia as
dharmapravicaya However to translate prajiid as discrimination in the context of
Madhyamaka thought would be misleading. Here prajia does not merely
discriminate dharmas leading to their suppression. From the Madhyamaka
perspective ultimately there are no dharmas to suppress and nothing to
discriminate! Prajiid as a perfection (paramit3) is that faculty which allows us to
move from the conventional (samvrti) level to that of the absolute (paramartha)
level. By means of prajiid we see that all things (dharmas in the wider sense) are
empty (§dnya) and without independent existence or essential nature
(nihsvabhava). As such prajiia may be inadequately translated as ‘wisdom." It
may also be translated, where appropriate, as 'insight' (= vipasyana) and
'discernment’ (= pravicaya). The degrees of prajiia are also traditionally expressed
by its division into three types (trividha): Sruti, cint3 and bhavana, consisting of
listening or understanding, of reflecting, and of direct experience in meditation.
The three types are referred to below on p. 349.12.
8 T. Ses rab la sogs pha rol phyin par = prajiiadiparamitd. See LVP p. 342 fn. 6.



acquired the quality of mental dexterity, nevertheless it is the result of
attendance on a spiritual friend that speech of mine! streams forth towards

such.

3437 Now, any great being, inasmuch as they have attended on a spiritual friend
because of [belonging to] a special spiritual family2, suffers for the suffering of all
living beings belonging to the triple world.3 They are indifferent to their own
happiness and intend to eradicate the entire suffering of all animate beings. They
believe that buddhahood alone# is the means of stopping that suffering and with the
desire to attain it generate the mind intent on awakening (bodhicitta).5 They engage
duly in giving etc. for the sake of completing the two accumulationsé which are the
means of bringing about the station of a Sugata.” Although, being so engaged, they
are fully endowed with mental calm8®, their giving etc., devoid of wisdom, does not

procure them buddhahood, the determining factor in accomplishing the aim of the

1 T. gari phyir ... de Itar de Ita bu la riag 'because [it is the result ...], in this way
speech [streams forth] towards such. T. perhaps reads yad evam etadrsi vak in
place of yad eva me tadrsi vik.

2 T. gar zig rigs kyi khyad par 'ga’ las = yah kasmic cid gotraviSesat. See LVP p.
343 fn. 5. There are five spiritual families (gotra): disciples (Sr3vaka), solitary
buddhas (pratyekabuddha), bodhisattvas, those of undetermined family
(aniyatagotra), and those without a family (agotra). The gotra referred to here is, of
course, that of a bodhisattva. For a detailed treatment of the question of the gotras
and their relationship to the vehicles (yana) and the spiritual element (dhatu) said
to be present in all beings see Ruegg (1969), (1977b).

3 trijagat. i.e., samsdra. Equivalent to the triple states of existence (tribhava) or the

three realms (tridhatu), namely, the desire (kima), form (riipa), and formless

(ariipa) realms.

eva T. di Itar = evam 'in this way.'

5 Chapter III deals specifically with the acceptance and generation of bodhicitta;
chapter IV with heedfulness in developing and protecting it.

6 Accumulations (sambhara) of merit (punya) and knowledge (jfiana). See p.
344.14.

i..e., buddhahood.
T. Zi gnas dan yari dag par Idan par ‘'gyur pas,
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world. With this in view one seeking liberation from the suffering of samsara should

certainly strive to generate wisdom. As was said:

Insight well endowed with mental calm ...1

Mental calm was explained there. Now, explaining insight, of which another name is

wisdom?, attained immediately after that3, he says:

1. Since, the Sage has said, this entire assemblage
has wisdom as its aim, therefore one should
generate wisdom with the desire for the cessation

of suffering.

344.6 This is the giving etc. explained in terms of characteristics immediately

preceding in this treatise. With the word "this" he indicates it as being present.

Assemblage is a retinue, a party?, that is to say, a collection. All5 is what is of the

said kind and more.6 It connects with since, the Sage has said, [this] has

wisdom as its aim. Wisdom, characterised by the discernment of the reality of

dependently arisen entities as they are is itself the aim. That assemblage characterised

by giving etc. whose purpose it is inasmuch as it brings about the state of cause of

complete awakening is called thus [i.e., one whose aim is wisdom]’ since wisdom

N N S

IIX 4. Alternative translations are possible: 'well endowed with insight on account
of mental calm;' 'well endowed with insight together with mental calm.' yadi va
hetvarthe trtiya / Samathena hetun3 vipaSyanasuyuktah / saharthe va / Samathena

sardham vipaSyanasuyukta iti. p. 287.

Cf. p. 287 vipaSyana yathabhiitatattvaparijiiinasvabhava prajia.

T. de'i rjes Ia thob pa'i lhag mthon gi miri can Ses rab kyi pha rol tu phyin pa bstan
pa'i phyir 'to explain the perfection of wisdom, called "insight," attained
immediately after that [mental calm].'

T. ris. Read paricchadam in place of paricchedam?

T. brjod pa 'said.’ T. reads uktam in place of sarvam.

T. brjod (D. rjod) pa'i rnam pa dari gzan yari ste.

The commentary here indicates that parikaram is qualified by the bahuvrihi
(exocentric) compound prajiartham. Parikaram prajiartham lit. 'assemblage
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whose essential nature is the discernment of dharmas is primary among giving and the

other perfections.

344.14 Forsoitis : Giving is the first cause for the attainment of the awakening of a
complete buddha because it belongs to the accumulation of merit. And that, adorned
with morality, procuring a succession of favourable states of existence! endowed with
the means of enjoying happiness, is a cause for acquiring unexcelled knowledge.
Patience too, protecting the accumulation consisting in the virtuous deeds of giving
and morality inasmuch as it is a counteragent to anger which is adverse to them, acts
towards the realisation of the Sugata state. And since the wholesome, arising from the
three beginning with giving termed "the accumulation of merit" and that generated by
meditative concentration etc. termed "the accumulation of knowledge" does not come
about without strenuousness, that too, inasmuch as it is a cause of both accumulations,
a;ises to dispel all the obscurations.2 And since thorough knowledge of things as they
are arises for one whose mind is concentrated, the perfection of meditative

concentration also occurs as a cause of unexcelled knowledge.

345.6 Though, in this way, giving etc. be accumulated zealously, without wisdom
they are not causes for the realisation of the station of a Sugata3 and hence do not
receive the designation "perfections." However, partaking of the complete purity
effected by wisdom, following conformably to that insofar as their activity is
unimpeded and lofty, they acquire the state of cause for that and receive the name

"perfections."

whose aim is wisdom.'

1 j.e., a propitious rebirth as a god or human being: sugatim Sobhaniam
devamanugsyagatim. p. 595.8. v

2 The obscurations (avarana) by the defilements (klesa) and on account of the
cognisable (jieya). See verse 55 and commentary.

3 T. bla na med pa'i go 'phari = anuttarapada 'highest station.'




345.11 Completely purified thus by wisdom as a consequence of the non-perception
of the triad of giver, gift and recipient! etc., practised assiduously and uninterruptedly
for a long time, they reach the limit of excellence. They cause the attainment of the
Dharma-body? of the Tathagata which is free of the stain of3 the entire network of
dichotomising conceptualisation proceeding from ignorance; which is free of the
obscurations by the defilements and on account of the cognisable#; whose essential
nature is the realisation of both kinds of non-self5; which is the basis of the
acéomplishment of all one's own and others' benefit; and whose true nature is the

absolute. For this reason, as giving etc. have wisdom as their chief they are said to be

secondary.6

345.17 But one should not say, "If, of giving etc., wisdom is the chief, that alone
must be the means of bringing about complete awakening. What is the use of the
others’, of giving etc.?" The purpose of those other than that [wisdom] has been
described. By themselves, giving etc. are without an eye as it were.8 Only led by

wisdom? do they proceed to the spiritual level of a Sugata as intended. Therefore, they

These are the three points (kofi) or spheres (mandala). See below p. 604.5.

2 The Dharma-body (dharmak3ya) is the absolute as an actual fact of experience or
realisation. The 'objective’ dimension of the absolute is the sphere of the real
(dharmadhatu). See Takasaki (1966b).

T. does not translate mala 'stain.'

4  klesajiieyavarana. Moral defilements (klesa) always have an affective dimension
and are an obscuration to the peace of nirvana; the cognisable (jiieya) because they
are falsely attributed (samaropita) are an intellectual obscuration to the omniscience
(sarvajiiatd) of the buddhas. See verse 55 and commentary.

Non-self of person (pudgala) and dharmas.

6 T. Ses rab ni gtso bo yin la / sbyin pa la sogs pa ni phal par brjod do 'As wisdom is
chief, giving etc. are said to be secondary.' See LVP p. 345 fn. 3.

7 T. does not translate aparair 'of the others.'

T. does not translate iva ‘as it were.'

T. Ses rab kyi mig dan Idan pa iiid kyis 'only endowed with the eye of wisdom.'

o oo
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are said to lead to wisdom. However, wisdom alone is not the means of
accomplishing perfect complete awakening. Therefore it is established that the

assemblage of giving etc. has wisdom as its aim.

346.5 The [Silent] Sage (muni), the Buddha, the Blessed One, is so because he
has abandoned all conceptualisation, because he is silent on the two extremes of
attribution and deniall, or because he is endowed with the three silences? characteristic
of the actions of body, speech and mind of the one beyond learning. Firmly intent on
the protection of all the worlds suffering from the threefold suffering3, he has said,
has spoken, has stated, is the meaning. In the noble Prajﬁépéramitz Stitras he has

stated that the assemblage of giving etc. respectively have wisdom as their aim.

346.10 As is said in the noble Satasihasrikd Prajiiiparamitd : "Just as, Subhiiti,

the orb of the sun and the orb of the moon perform their function in the four

1 Attribution (samiropa) attributes too much reality to things understanding them to
have independent existence or essential nature (svabhiva) when in reality
(vastutas, paramarthatas) they are without independent existence or essential nature
(nihsvabhava); it leads to the extreme of asti 'it is.' Denial (apavada) denies all
reality to things thus ignoring that conventionally (samvrtitas) they are dependently
arisen (pratityasamutpanna); it leads to the extreme of ndsti 'it is not.' By his
'silence’ the Buddha refuses to affirm or deny and thus avoids either extreme. On
the relationship between the Buddha's silence and the development of
Madhyamaka thought see Murti (1960) pp. 36-54.

2 T. thub pa gsum 'three capacities.'
triduhkhata. Suffering as suffering (duhkha); suffering of conditioned factors
(samskara); and suffering of change (viparinama). See AKBh VI 3. For a
detailed discussion of triduhkhata see Schmithausen (1977) pp. 918-31.

4 The quoted passage corresponds to two passages in the Gilgit manuscript of the
Astiddasasahasrika ed. Conze (1962) pp. 111.23-112.10, 112.23-113.3. The
second passage begins tadyathdpi nima subhiite yah kascana kunadyah 'Just as,
Subhiiti, whatsoever small rivers." Conze notes, p. 111 fn. x, that these passages
are quoted in the Pafijika and has noted the variants. He observes, p. xiv, that this
manuscript is very similar to the Cambridge manuscript (Add 1632) of the
Satasahasrika.
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continents, go after the four continents, follow them, even so Subhiiti, does the
perfection of wisdom perform its function in the five perfections, goes after the five
perfections, follows them. If they are separated from the perfection of wisdom the five
perfections do not receive the name 'perfections’. Just as, Subhtiti, a Cakravartin King
separated from the seven jewels [of state]! does not receive the name 'Cakravartin'
even so, Subhiiti, if the five perfections are separated from the perfection of wisdom
they do not receive the name 'perfections’. Just as, Subhfiti, whatsoever small rivers
there are, they all go wherever the Great River Ganges goes: together with the Great
River Ganges they go to the ocean. Even so, Subhiiti, the five perfections taken hold

of by wisdom go wherever the knowledge of all aspects? goes," and so on.

347.8  And again, it is said: "This perfection of wisdom of the Bodhisattvas, the

Great Beings, KausSika, surpasses the perfection of giving, surpasses the perfection of

1 T. ‘khor los sgyur ba'i rgyal po dar bral ba / rin po che sna bdun gyis 'khor los

sgyur ba'i mini mi 'thob 'if separated from a Cakravartin King, the seven jewels do
not receive the name "Cakravartin" ' AKBh III 96 p. 186 siitra uktam rdjias
cakravartino loke pradurbhavat saptanam ratnanam loke pradurbhavo bhavati /
tadyathd cakraratnasya hastiratnasyasvaratnasya maniratnasya striratnasya
grhapatiratnasya parindyakaratnasyeti 'In the sfitra it is said: "Because of the
appearance in the world of a Cakravartin King seven jewels appear in the world: a
precious wheel, a precious elephant, a precious horse, a precious treasure, a
precious woman, a precious minister and a precious military adviser." '

2 sarvakarajiiatd. Aspect (akdra) according to AKBh VII 13b p. 401 is the mode
in which one apprehends an object of consciousness (dlambanagrahanaprakara)
as impermanent etc. Sixteen such aspects are taught (AKBh 13a p. 400) in
association with the four noble truths. In the Mahayana sarvakirajiata
distinguishes the omniscience of a buddha from the other two kinds of
omniscience (sarvajiiatd): omniscience in regard to the path possessed by
bodhisattvas, and omniscience in regard to the empirical world accessible to
Sravakas (disciples) and solitary buddhas (pratyekabuddha). Chapters I-IV of the
Abhisamayalamkara deals with this distinction in detail. Obermiller, (1932) p.
64, in his study of the Abhisamayalamkira characterises sarvakdrajiata as
'knowledge of all the aspects of existence as being devoid of an independent
separate reality and as not being liable to origination from the standpoint of the
absolute.'
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morality, surpasses the perfection of patience, [surpasses the perfection of
strenuousness]!, surpasses the perfection of meditative concentration. 2Just as,
Kausika, a hundred, or a thousand people blind from birth are unable, without a leader,
to get onto a path, much less enter a city, even so, Kausika, without the perfection of
wisdom, eyeless, the five perfections are like one blind from birth; leaderless without
the perfection of wisdom, they are unable to get onto? the path to awakening, much
less enter the city of knowledge of all aspects. However, Kau$ika, when the five
perfections are taken hold of by the perfection of wisdom, then these five perfections
are possessed of an eye. And, taken hold of by the perfection of wisdom, these five
perfections receive the name 'pelfectibns'," and so on. In the same way elsewhere also
one should understand according to the stitra.4 And it is stated:

All the immaculate perfections, O Blameless One, ever follow you, like

stars do the crescent moon.5

348.4  Alternatively, this, the continuity consisting of mental calm whose nature
has been discussed immediately preceding, assemblage, the mass of causes of that
and® its basis inasmuch as it generates wisdom, has wisdom as its aim, the
previously mentioned wisdom is itself the aim, the purpose, as it is that which is to be
cultivated, since, like grain springing up in a well cleaned field, wisdom appears in the
mental continuum completely purified by mental calm.

T. includes brtson ‘grus kyi pha rol tu phyin pa dan.

See AS p. 87 (p. 172 Mitra's edition.) LVP p. 347 fn. 1. Cf. MA VI 2.

T. skyed pa 'to generate.' '

T. de bzin du gzan yan ‘dir mdo gzan gyi rjes su ‘brans nas ji Ita ba bzin du go bar
bya’'o 'In the same way, moreover, one should understand here in accordance with
another sttra.’

AS prefatory stanza 8. LVP p. 348 fn. 1.

T. v3'or.’

& W N
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3489  As is said in the Siksisamuccayal: "What is the excellence of this mental
calm? The ability to engender the knowledge of things as they are. For:

'the Sage has stated that the concentrated one knows things as they are.' "

348.12 This is also said in the Dharmasamgiti2: "The one with concentrated mind
sees things as they are. The bodhisattva who sees things as they are manifests great
compassion for beings. [And he thinks thus:]3 'T must accomplish this concentration
method for all beings.¥ Driven on by this great compassion he completes the
trainings: higher morality, higher thought, and higher wisdom; and fully awakens to

unexcelled perfect complete awakening," and so on.

349.6 "Since" (hi) is to be construed thus: Because, the sage has said, the
assemblage of giving etc, or the assemblage whose nature is mental calm, has wisdom
as its aim, therefore one should generate wisdom. One should generate means one
should give rise to%, should make evident, should cultivate, should dcvote oneself to,

or should make abundant.

3499 And that wisdom is twofold as cause and result. As cause it is also twofold:

that of the one following the course of firm conviction® and that of the bodhisattva

1 §Sp. 119.9. See LVP p. 348 fn. 6 for other occurrences of the quoted saying.
The whole of verse 9 of SS, of which the first part is quoted here, is quoted by
Prajiidkaramati on p. 287.16.

This quote immediately follows the preceding quote on SS p. 119.11.

SS includes evam casya bhavati.

T. bdag gis (P. gi) sems can thams cad la tini rie 'dzin gyi sgo 'di bsgrub par bya’o.
T. bsgrub par bya'o zes pa adds an iti after nispadayet.

On adhimukticary3, a preliminary stage in the career of a bodhisattva, see Dayal
(1932) pp. 53-4. According to Obermiller (1932), pp. 37,102, it is a synonym for
the path of application (prayogamarga). A succinct and clear presentation of the
paths and spiritual levels is given by sGam-po-pa in Guenther (1959) pp. 232-56.
See also Obermiller (1932) pp. 14-57.
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who has entered the spiritual levels.] But as result, on account of being signless, its
essential nature is the realisation of the emptiness of all dharmas endowed with all the
most excellent aspects. In regard to this, in the first place, as cause consisting of
listening, reflecting, and meditative cultivation? respectively practised, it brings forth
the wisdom of one who has entered the spiritual levels. And that, on account of the
acquisition of the spiritual levels one after another, increases to a high degree, until free
of both obscurations3, it gives rise to the wisdom whose essential nature is
buddhahood? free of the entire network of conceptualisation. For this very reason he

says, with the desire for the cessation of suffering.

350.3 Suffering, is suffering which pertains to the multitude of sentient beings
included in the five states of existence> and to oneself; which belongs to samsaraS;
whose essential nature is birth, sickness, old age and death; whose characteristic is
separation from what is dear to one, meeting with what is not dear and failure to obtain
what one seeks; and which, in short, consists in the five appropriated psycho-physical

groups.” Cessation is nirvina, appeasement, meaning the complete cutting off [of

1 On entry of the path of seeing (darS§anamarga) the bodhisattva has insight into
emptiness (Siinyatd) and enters the first of ten spiritual levels (bhiimi).
Srutacintabhavanamayi. The three degrees or types (trividha) of prajia.

The obscurations (Zvarana) by the defilements (klesa) and on account of the
cognisable (jiieya). See verse 55 and commentary.

4 T. saris rgyas iiid kyi (P. kyis) Ses rab kyi ran bzin yoris su rdzogs par byed de 'it
perfects the nature of wisdom which is buddhahood.'

5 The states of existence or places of rebirth (gati) are either enumerated as five:
hells, animals, hungry ghosts, human, gods; or six with the addition of demi-gods.
See BHSD p. 208.

6 T. khor ba'i 'gro ba'i ris Irias yan dag par bsdus (P. sdus) pa'i sems can gyi phuii
por gtogs pa'i bdag fiid la yod pa '[suffering whose essential nature is birth ...]
existing in samsara the nature of which pertains to the multitude of beings included
in the five abodes (or groups) of the states of existence.! T. reads -
rasigattmakasya in place of -rasigatasya svatmagatasyaca?

7 paiicopadanaskandha. '
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that suffering] insofar as its characteristic is to not arise again.! With the desire for

that [cessation], that is to say, with the wish, with the appetite, for that.

3509 Forsoitis: Because of the action of grasping self2 and what belongs to self
through the force of conceptual attachment to the attribution of reality to the non-
existing3 on the part of one perceiving erroneously, attachment and the rest of the host
of defilements born of incorrect mental activity, arise. From that, action, thence birth,
and from that sickness, old age, death, grief, lamentation, suffering, mental
unhappiness, and distress are born. Thus is the arising of this entire4 great mass of
suffering.> Thus then, for one examining dependent origination with perfect wisdom
in the regular order® and, furthermore, for one seeing the same [dependent origination]
without self, without owner, as, in terms of the absolute, without essential nature
insofar as it is like an illusion, a city of the gandharvas, a dream, a reflection etc., the
ignorance member of the process of becoming, its essential nature delusion, ceases.’
This is on account of thorough knowledge of things as they are insofar as the nature
[of thorough knowledge] is adverse to that [ignorance]. Because of the cessation of
ignorance the mental formations dependent on that cease. In this way, one should

know, the cessation of each later [member] as an effect is on account of the cessation

1 T. slar mi skye ba'i fie bar zi ba'i chos fiid kyis $in tu rgyun chad pa 'complete
cutting off [of suffering] insofar as its characteristic is appeasement [which is] the
non-arising again [of suffering].'

T. does not translate atma 'self.' Cf. LVP p. 351 fn. 4.

T. mi bden 'not true.'

T. 'di 'ba’ Zig las 'from this alone.'

LVP, Kosa (II1 27) vol. 2 p. 70, translates this saying: 'Ainsi a lieu la production
de cette grande masse qui n'est que souffrance;' and comments (fn. 1): Les
commentators disent: le mot kevala indique 1'absence d'atman et d'atmiya; le mot
grand indique 1'absence de commencement et de fin; ... "masse de douleur”, parce
qu'accumulée par les samskaras impurs; samudaya parce que produite par le
concours des conditions ...'

Wn AW N

T. lugs las bzlog pa'i mam pas = pratilomakaram 'in inverse order.'
7 zlog par byed Ia 'is stopped [by seeing absence of essential nature]."
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of each former [member] as a cause, up to, old age, death, grief, lamentation, suffering,
mental unhappiness and distress cease because of the cessation of birth. Thus is the
cessation of this entire! great mass of suffering. 2Therein ignorance, craving and
clinging is the section relating to the way of defilement; mental formations and
becoming is the section relating to the way of action; the remaining members are the
section relating to the way of suffering.3 The cessation of the extremes of former and
latter is the portion belonging to the way of cessation. Just so, the triple way, without
self4, devoid of self and what belongs to self, comes to be on account of coming to be
and ceases to be on account of ceasing to be, in nature like a bundle’ of reeds [that rest

on each other]. Later, this will be explained at length by reasoning and scripture.

3519 Thus then, when one examines the conditioned, which has the essential
nature of a dream, an illusion etc., with wisdom, one understands that all dharmas are
without essential nature and realises the absolute. Because of that the multitude of
faults with their latent impressions completely cease. Hence it is said that wisdom

occurs as a cause allaying all suffering.

351.13 To show how discernment$ of the non-erroneous reality of things arises
when one examines by reasoning and scripture, he declares the principle of the two

truths with the words conventional ...7

1 T, gcig tu'as one.'

2 Passage ending duhkhavartmano vyavacchedah 'section relating to the way of
suffering' is from Dasabhiimikasiitra p. 50 quoted SS p. 227.11. See LVP p. 351
fn 1.

On the three ways (trivartman) see LVP Kosa (III 20) vol. 2 p. 60 fn. 1.

T. bdag med pa ma yin te. Delete ma. LVP p. 351 fn. 3 bdag mari ba ma yin te?
T. tshigs 'knot." Elsewhere (pp. 473.3, 523.6) kaldpa is translated as tshogs.

T. does not translate pravicayah discernment.’ _

T. does not translate satyadvayavyavastham 3ha samvrtir ityadi 'he declares the
principle of the two truths with the words "conventional ..." '

N N W AW
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2. Conventional and absolute: these are accepted as
two truths. Reality is not the domain of intellect;

intellect is said to be "concealing" (samvrti).

352.5 Thorough knowledge of things as they are is concealed, is obscured, because
of the obscuration of essential nature and because the obscured is made manifest by
this.] Therefore it is concealing (conventional). Ignorance, delusion and error are
synonyms for it. Since ignorance attributes intrinsic nature to an unreal thing and
exists as an obscuration to seeing essential nature it is concealing. Which is said in the
noble Silistambasiitra: "Furthermore, not understanding and wrong understanding of
reality are unknowing, i.e., ignorance."2 And it is said:

Having obscured the real, ignorance reveals the unreal thing, arising3 like

the affliction of jaundice.4
And the dependently arisen entity shown by this is called "the conventional." The
same is called "worldiy conventional truth" with the understanding that it is truth by.

convention (samvrti ) of only the world. Which is stated:

1 T. does not translate this sentence.

2 See LVP Douze causes p. 82; Aiyaswami Sastri (1950) p. 11; Reat (1993) p. 54.
The passage in the Silistambasiitra from which this quote comes is cited below p.
479.6. It is also quoted SS p. 222. T. gZan yari de kho na iiid ma rig pa dar log

- par rtogs pa ni mi Ses pa dari ma rig pa yin no. Ajiiina is a synonym for avidy3,
not understanding and wrong understanding in regard to reality are what constitute
them. Murti (1960), p. 238, comments: There are thus two functions of avidya:
one is obscurative (avarana), covering the real nature of things; the other
constructive, as it throws up a false appearance (asatkhyapana)." These
observations are borne out by the quote immediately following in the commentary.
May (1959), p. 270 (MV p. 564.7), offers an alternative translation:
L'incompréhension, la fausse compréhension, l'ignorance a I'endroit de la réalité
[constitue] la nescience.' ,

Read, with Vaidya, jdyamanaiva in place of LVP jadyamaneva. T. skyes pa fiid
supports this.

4 Kambala's Alokam3li 18. Identified by Lindtner (1981) p. 204 en. 65. Quoted

by Vibhiiticandra. See LVP p. 352 fn. 6.
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Delusion is the conventional ("concealing") because it obscures essential
nature. That which, being artificial, appears as true on account of it, the
Sage has declared to be "conventional truth." Also the artificial object [he
has declared] to be conventional [truth]!.

353.7 In only worldly terms the conventional is twofold: true conventional and
false conventional. For so it is: Whatever dependently born entity is perceived as blue
etc. with faultless sense organs is true in worldly terms; and whatever dependently
arisen entity is perceived with sense organs at fault in an illusion, a mirage, a reflection
etc., or is imagined according to the tenets of the heretics themselves, is false in
worldly terms only. This is stated:
The objects that the world perceives with all six sense organs without
injury is true only in worldly terms; the rest, imagined, is false only in
worldly terms.2
To the saints with perfect vision these two are both wrong since in regard to the
absolute condition the conventional is mistaken. We will explain this with conclusive
argument immediately following this. Therefore it is said that the essential nature of

things does not appear to the ignorant.

354.3  The highest (parama), that is, the most elevated, thing (artha) is the absolute
(paramartha). It is the non-artificial entity, through the realisation of which the
abandonment of all defilements in connection with the latent impressions of the
obscurations comes about. Absence of essential nature, emptiness, suchness, real

limit, sphere of the real etc. are synonyms. Indeed, the absence of essential nature of

1 MA VI 28. See LVP Le Muséon vol. XI (1910), p. 303.

2 MA VI 25. LVP Le Muséon vol. XI (1910), p. 301 translates: 'Ce que le monde
considére comme pergu par le six organes exempts de trouble, cela est vrai du point
de vue du monde; le reste, du point du vue du monde, est tenu pour faux.' For a
discussion of the implications of this verse see Tillemans (1990) I pp. 46 ff.
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every dependently arisen thing is its absolute nature for the conventional as it appears

is not logically possible.

3549 Forsoitis: In the first place, there is no entity with a real essential nature in
the form that it is seen because it does not continue to exist at a later time; and because
essential nature is of unchanging nature insofar as it is never adventitious. For how
could that which has essential nature cease! at any time whatsoever? Otherwise, as a
consequence of the loss of the essential nature of that there would be absence of
essential nature! Nor, arising with a real essential nature, could that come from
anywhere or, being destroyed, be stored? anywhere. Rather, like an illusion, it arises
depending on3 the totality of causes and conditions and ceases because of a lack of
those. How could that born depending on* the totality of causes and conditions,
obtaining its individuality in dependence on another like a reflection, have real essential

nature?

354.18 Nor, in terms of the absolute, is the origination of anything from a totality of
causes and conditions possible since that [totality] too, obtaining its individuality in
dependence on another insofar as it is born of another totality, is without essential
nature. In the same way, each other former [totality] is to be seen as without essential
nature insofar as each is born of its own totality of causes. In thié way, how can the
origination of real essential nature from absence of essential nature be accepted by one
holding3 that an effect is conformable to its cause. Which [Santideva] will state:

That which is created by illusion and that which is created by causes -

from where does that come and to where does it go? This should be

1 T. Idog pa ma yin 'not cease.'

T. does not translate samnicayam 'store.’
T. raii bzin gyis 'by the nature of.'

T. tshari ba las 'through completeness of.'
T. 'dod pa mams kyis 'by those holding.'

w AW N
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investigated.
What is seen with the presence of another [and] not [seen] because of the
absence of that; in that artificial [entity] which is similar to a reflection,
how can there be reality?!
And it is stated:
That which is born of conditions is, in fact, not born; it has no origination
in terms of essential nature.2 That which is subject to conditions is said to
be empty. He who knows emptiness is heedful.3

"Empty dharmas come forth from dharmas which are just empty."4

355.15 The birth of an entity in connection with a cause which is self, other or both
or in connection with no cause is utterly impossible. For so itis: Were entities to have
an individual intrinsic nature as causes of their own births it could be arisen or not
arisen. Firstly, that which is arisen does not have causality in regard to its own self
because it would have [already] arisen entirely by itself.> Where then would be its
function? Furthermore, this which is to be produced does not have another essential
nature which has not arisen since, being one, it does not have parts.6 And it is not

tenable that another arising afterward is the essential nature of that since when it has

Verses 144, 145.

2 j.e., essential nature and origination are contradictory. T. skye ba'i ran bzin =
utpadasvabhava 'essential nature of origination.' See May (1959) p. 220 fn. 770.

3 Anavataptahraddpasamkramanasitra quoted MV pp. 239.10, 491.11, 504.1. See
LVP MV p. 239 fn. 2. Apramatta ‘heedful' also has the sense of absence of
delusion. Cf. Dhammapada II Appamadavagga.

4 Nagarjuna's Pratityasamutpddahrdayakarikd 4cd. Also quoted below p. 532.5.
Identified by LVP Douze causes p. 123 fn. 1.

5 T. skyes pa ni re zig ma yin te / ran gi bdag iiid rgyu yin pa na de'i bdag fiid thams
cad rari iiid kyis skyes pa'i phyir ro 'First, it is not arisen because, if it were cause
of its own nature, it would have [already] arisen entirely by itself.'

6 T. gcig po 'di Ia cha $as dan Idan pa'i phyir 'because this which is one would have
parts.' ?
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arisen the not-arisen is not its essential nature.! Therefore nothing originates from that
which has arisen? from itself. Nor in regard to the postulate of origination from
oneself is it possible for anything to have an essential nature arisen prior to it because
the fault of each depending on the other would follow. Nor is that essential nature
which has not arisen3, which is empty of all capacity like a sky-flower, able to serve as
a cause# in regard to its own arising. Otherwise there is the absurd consequence that a

donkey's horn could generate its own essential nature!

356.10 Neither is the "from another" postulate [tenable] because it would follow that
darkness could arise even from the sun or anything from anything for there would be
no differentiation of what is generally accepted’ as the producer and the non-producer®
with regard to what is meant by "result."’” Also the determination of a single
continuity8 for producer and produced, insofar as it is imaginary if the effect has not
arisen is, in reality, not consistent. With regard to dharmas existing in future the
conventional expression "result” etc. does not relate to a real entity? for the real

existence of essential nature of entities will be examined. Nor in regard to the sprout

1 T de grub pa dan ma grub pa ni de'i rani bzin ma yin pa'i phyir ro 'because that,

arisen or not arisen, is not the essential nature of that.'
T. does not translate nispannat 'from [that which has] arisen.’
T. de ma grub pa las kyari ma yin te 'nor from that which has not arisen.'
Alternatively 'nor should it be accepted as a cause,' but T. rgyu'i drios por ‘gro bar
rigs pa ma yin no Cf. MV 312.8 hetubhivam apy upagamya; MV 423.3
hetubdvam upetya T. rgyur gyur nas trans. de Jong (1949) p. 66 'qui a rempli sa
fonction de cause.'
T. mi ‘dod pa 'not accepted.'
T. bskyed par bya ba dan skyed par byed = janyajanaka 'produced and producer.’
7 T. bskyed par bya ba dari skyed par byed par mi ‘dod pa dag mrion par ‘dod pa'i
‘bras bu Ia ltos pa ste gzan iiid du khyad par med pa'i phyir ro 'for there would be
no differentiation for what is not accepted as produced and producer in regard to
the generally admitted effect.’ ?
T. rgyu. Read rgyun.
9 na vastavah 'does not relate to a vastu.'
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existing in the seed states is the otherness of the seed! not imaginary for the existence
of an effect in a cause will be repudiated. When a thing which being perceived, on
examination does not remain, what thought can there be of possible existence in the

future etc?

357.1 Nor is the "from both" postulate [tenable] because there would be the
consequence of the combined faults? described of each postulate. And when an effect
has not arisen, there is, in absolute terms, no cause whose nature is both [self and
other]. Or when [an effect] has arisen, since nothing is to be produced, what would be

the function of a cause whose nature is both?

357.5 Nor is the "not from a cause" notion [tenable] because this "not from a
cause" [notion] inasmuch as it has the nature of a non-implicative absolute negation? is
illogical. For if there were no cause there would be the consequence that things would
not be determined as to place and time or the consequence that they would always exist
or not exist. Nor would there be attending to a definite method for those seeking an
end. And because if [it is accepted that] Primary Matter or God etc. is a cause the
repudiation of this ["not from a cause" thesis] will be accepted.4 Therefore, things do

not obtain essential nature from a non-cause (i.e., without a cause).

357.11 Therefore things with real essential nature do not originate from a cause
which is self, other, both, or not a cause. This has been stated:

No things whatsoever exist anywhere, at any time, originated from

T. sa bon las 'from the seed.'

2 T. gii ga'i phyogs Ia skyon 'faults in both postulate.’

3 prasajyapratisedha, i.e. not implying any affirmation. See Ruegg (1981) pp. 37-8,
65.

4 This passage is problematic. T. does not translate isyamanatvat 'will be accepted.'
Read perhaps pratisetsyamanatvat and karanatvasya: 'because [Primary Matter or
God etc.] being a cause will be repudiated.’
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themselves, from another, from both, or without a cause.!

357.15 And there is no real essential nature, because, on examination of essential
nature as one or many, all things are devoid of essential nature. The mere principle of
conditionship? which is like a dream, an illusion, a reflection etc., may be attractive if
there is no investigation. To what purpose is conceptual attachment to things, the
cause of all suffering in this world?® Hence this is the truth of the matter:

These entities declared by ourselves and others# are, in reality, devoid of

an essential nature which is one or many. Therefore they are without

essential nature like a reflection.3

358.3  Thus, only absence of essential nature remains as the absolute nature innate
to all things.6 Just that, being the principle goal of men, is called the absolute

(paramartha), the supreme aim.”

358.6 Nor should one be conceptually attached to this. Otherwise there is no

difference in conceptual attachment to things or conceptual attachment to emptiness8

MMKI1. MV p. 12.13.

2 idampratyayatimatra. Below p. 474.18 yad asmin sati idam bhavaty asyotpadad

idam utpadyata iti / etena bhagavataivedampratyayatimatralaksanah
- kdryakaranabhdvo 'pi darSita eva. See also p. 182.12. For sources see LVP
Douze causes pp. 110-1.

3 T. ji Itar sdug bsnal thams cad kyi rgyur gyur pa mrion par Zen pas ci zig bya ste /
dgos pa yod pa ma yin no 'What use is conceptual attachment, the cause of all
suffering? There is no purpose.' T. ji Itar, read 'di la (= iha) ?

T. bdag dari gzan smras drios 'di dag.

Madhyamakalamkaral 1. Identified by Aiyaswami Sastri (1950) p. 106.

T. de Itar na ran bzin med pa fiid drios po rnams kyi giiug ma yin te don dam pa'i
rari bzin gyis gnas pa ma yin no 'Thus only absence of essential nature is innate to
things; they do not abide with an absolute nature.'

7 T. de fiid Ia skyes bu'i dgos pa'i mchog dari khyad par du 'phags par brjod do 'Just
that is called the principal aim and supreme of man.'

8 T. does not translate Sinyatibhinivesah 'conceptual attachment to emptiness.'
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since both, being conceptual, belong to the conventional.] Nor does a non-thing,
inasmuch as its essential nature is notional, have any intrinsic nature. And nor does a
non-thing have the nature of the cessation of a thing since cessation is without
essential nature. If there were any essential nature of a thing then a non-thing, its
nature the negation of that, would also exist.2 But a thing does not have essential
nature as has assuredly been explained. Hence there is no "non-thing" at all whose
nature is the cessation of a thing. Nor, given that the non-existence of a thing and a
non-thing has been explained in the way stated, is a nature combining both those or
negating both possible. Since the conceptualisation of a thing is the causal basis of all
conceptualisation, when that is repudiated all these are cast out at one blow. Therefore:

Not the existing, not the not-existing, not the existing-and-not-existing,

and also not not-consisting-in-either,3
should be considered an object of conceptual attachment. This is stated in the noble
Prajfidparamit3 : "Subhiiti said, Here, O Venerable Son of Saradvati’ if a son or
daughter of good family belonging to the bodhisattva vehicle, unskilled in method,
know; that form is empty, it is an attachment. If he or she considers® that feeling is
empty, it is an attachment. If he or she considers that mental formations are empty, it
is an attachment. If he or she considers that consciousness is empty it is an
attachment. Likewise, if he or she considers that eye, ear, nose, tongue, body, mind,

up to the emptiness of all dharmas is empty, it is an attachment", and so on.

Or, 'are obscuring.' T. bsgribs pa yin pa.
2 T. gal te yan drios po ma yin te / log pa ni rar bzin fiid 'ga’ zig gi ran bzin yin na /
de'i tshe bkag pa'i bdag fiid kyan drios po med par 'gyur ro 'And if a thing were not
and cessation had the essential nature of some essential nature, then [cessation]
also, having the nature of negation, would be a non-thing.'
See below p. 359.10.
Cf. AS 95 (p. 190 Mitra's edition). LVP p. 358 fn. 4.
= Sariputra.
T. yari dag Ses na 'if [he or she] knows,' throughout the passage.
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359.7 Anditis stated:

To dispel all conceptions there is instruction with the ambrosia of

emptiness. He who believes even in that is censured by you.!

Not existing, not not-existing, not existing-and-not-existing, and also not
not-consisting-in-either: the Madhyamikas maintain that reality is free of

the four extremes.2

359.12 Thus, we shall see the entire universe free of the four extremes, primordially

at peace because it is beyond conceptual elaboration3 insofar as its essential nature is

unarisen, not ceased, beyond annihilation and eternity etc, and like space with no place

for attachments.

359.15 These are accepted as two truths. What are they? Conventional

and absolute is to be construed afterward.4 The conventional is one non-erroneous

truth and the absolute is the other truth. The word "and" collects them together with

1

CS I 23 (Lokatitastava). Identified by Aiyaswami Sastri (1950) p. 108 as
Lokititastava 21 and incorrectly by Vaidya as Nirupamastava 21. This verse is
also quoted below p. 415.3. Cf. MMK XIII 8 quoted below p. 414.11 and
Ghanavyiihasiitra 54b8f cited in Tauscher (1981) p. 137. For other occurrences
see Lindtner (1982) p. 137 fn. 23. Lindtner op. cit. translates the final pada: "You
[have declared that] he is lost.'

Jidnasarasamuccaya 28. Identified by Lindtner (1981) p. 205 en. 76. Quoted
Subhagitasamgraha (fol. 17) from Saraha. LVP p. 359 fn. 5. On catugskoti 'the
four extremes' or 'tetralemma’ see Ruegg (1977a) pp. 1-71; Tillemans (1990) pp.
72-9.

nihprapaiica. See fn. to prapaiica p. 342.2.

i.e. "these" (lit. "this") refers to conventional and absolute. The commentator then
gives grammatical examples (not translated in this translation or T.) of a neuter
predicate with a subject that is not neuter: just as 'this female brahmin is something
existing’, 'this fist is a vessel'. In the verse satyadvayam idam is a predicate of
samvrtih and paramarthah.
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equal force! merely as truths. The difference between them is that relative truth is the
not untrue form [of truth] of the world while absolute truth is the non-deceiving truth
of the saints. The word "and" is employed also for showing the difference in this

way.2

360.8 This is said: Every one of those internal and external things arises bearing
two natures, namely, conventional and absolute. Of those, one, insofar as it is the
object of the wrong seeing of ordinary people who see the unreal thing3, the eye of
their intellect obscured by the darkness of ignorance is self existence incorrectly
seen’; the other, insofar as it is the object of the perfect seeing of the saints who know
reality, their eye of perfect knowledge cleared of the veil of ignorance by the stick of

the unguent of discernment, is intrinsic nature correctly determined.

360.15 All things then carry these two natures. Of these two natures, that which is
the object of the spiritually immature who see wrongly is conventional truth while that
which is the object of those of perfect seeing®, who have clearly understood reality, is
absolute truth. Such is the determination of the knowers of the Sastra.” Which he

[Candrakirti]® declares:

1 T. mtshuris par 'equally.! Read, with Vaidya, tulyabalatam in place of LVP
‘tulyabalatam.

2 T. don gyi khyad par 'di Ita bu mthor bas 'because of seeing in this way the
difference of meaning.’

3 T. bdag iiid 'nature.'

T. does not translate buddhi ‘intellect.'

Reading asamadarsitatmasattakam. Text is probably corrupt. There is no verb

samadrs according to the dictionaries. T. does not help yari dag par mthori bar Zen

to = samyagdarSanasakta ? '

6 T gnas skabs. 'condition.' Reading dasam in place of drsam ?

7 T. bstan bcos rigs pas . T. perhaps reads §3stravid in place of §3stravidam.

Candrakirti is the knower of Nagarjuna's treatise (§3stra) on Madhyamaka

(Madhyamakas$astra) known as Millamadhyamakakarikds. On the title see Ruegg

(1981) p. 1 fn. 3.
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All things carry two natures found by perfect and wrong seeing. That
which is the object of those of perfect seeing is called "reality,” that of

those of wrong seeing,"conventional truth."!

361.8 Thus it is appropriate that the collection of the two be referred to as "the
two." Accepted means agreed uponz, generally accepted. By whom [is it accepted]?
By the buddhas, the blessed ones whose minds have abandoned the obscurations and
the noble disciples, solitary buddhas and bodhisattvas who follow their path. These
alone are the two truths; there are no other truths. Thus the word "and" is also
employed for precise determination.3 This is stated:
The teaching of the Dharma of the buddhas relies on two truths: worldly
) conventional truth and truth in terms of the absolute.4
And it is stated in the Pitputrasamagama:
You yourself have seen these two truths of the knowers of the world
without having heard them from others; which are, accordingly,

conventional and absolute. No third truth is admissible.>

362.3 But, [it may be objected], weren't the four noble truths characterised by
suffering, arising [of suffering], cessation and the path, related by the Blessed One in
the Abhidharma? How then are the truths only two? True, but due to the disposition

and propensitiesS of the people to be trained these which are only two were related as

MA VI 23 LVPp. 361 fn. 1.

T. does not translate sammatam 'agreed upon.'

i.e., there are precisely two truths.

MMK XXIV 8. Quoted MA p. 70.11.

or, 'No third truth exists." T. bden pa gsum pa gari yari ma mchis so.

ASaya, 'propensities’ or 'latent defilements' which according to AK V 1 p. 277 are
the root of becoming. They are variously classified, but AK V 1-2a p. 277 lists
six: attachment, hatred, pride, ignorance, false views and doubt; or seven by
dividing attachment: miilam bhavasyanusayah sad rigah pratighas tatha / mano
'vidya ca drsti$ ca vicikits3 ca te punah // sad rigabhedat saptokth. Asaya is
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four since those are included in the two. For it is so: The truths of suffering, arising
[of suffering] and the path insofar as their nature is conventional are included in -
conventional truth while the truth of cessation is absolute truth. Therefore there is no

contradiction.

3629 This may be so but why is the conventional called "truth" when it is vitiated
in a hundred ways by examination because its essential nature is an unreal attribution
insofar as its nature is shown by ignorance. This is also true, nevertheless, due to the
grasping of the world it is called "conventional truth." Since the world itself accepts
conventional truth here', the blessed ones in compliance with that, disregarding those
whose object is the true reality, likewise2 call it "conventional truth." For the same
reason, in the Sastra3 as well, the distinction is made by the Venerable Teacher
[Nagarjuna] with the words "and worldly conventional truth."4 However, in reality,
the absolute alone is the one truth. Hence there is no damage at all [to our case]. As
stated by the Blessed One: "Monks, supreme truth is one only3, that is to say, the non-

deceptive dharma is nirvana and all formative forces are false, deceptive dharmas."S

3633 These [are accepted as] two truths is said. Of those "conventional
truth" is known to those whose minds are afflicted by ignorance insofar as that is its

nature, but absolute truth is not known to them, its kind, its nature or its characteristics.

often compounded with anusaya, 'disposition' Edgerton, BHSD p. 35, notes that
this compound 'usually refers to the person ripe for conversion.' This is the case in
the present passage.

T. zes = iti in place of iha' "[conventional truth]." '

2 T. bcom Idan 'das kyis kyari de kho na'i don de fiid btan siioms su gzag (P. bzag)
nas 'The Blessed One also, disregarding just that true object ...'

1.e., Miilamadhyamakakarikas MMK).

MMK 1 1 quoted above p. 361.14.

MYV pp. 41.4, 237.11 reads etad hi, 'this indeed,' in place of ekam eva, 'one only.'
Quoted MV pp. 41.4. LVP p. 363 fn. 1. Also MV p. 237.11; MA p. 119.17. Cf.
MMK XIII 1.
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Hence the intrinsic nature of that should be declared and, accordingly, he says, reality

is not the domain of intellect.

363.7 It is not the domain, not the object, of intellect, of any knowing,
because it is beyond being the object of any knowing. That is to say, in no way can it
be made the object of any intellect. Then how can its intrinsic nature be taught. For it
is so: The reality of absolute truth! has a nature free of all conceptual elaboration,
consequently, since it is empty of all particularity, how would it be perceived by way
of any conceptualisation?? And its intrinsic nature, surpassing conceptualisation is not
the object of words; words, born of a conceptual dichotomisation cannot function with
regard to that which is not the object of conceptualising minds.3 Therefore, since it is
devoid of all the expressions of conceptual dichotomisation how# can absolute reality
which is beyond attribution, which does not belong to the conventional, and which is
inexpressible, possibly be taught? Although it is so, in order to assist people> who
listen and are worthy vessels [for the Dharma], with the help of imagination, by the

use of examples a little is conveyed through the conventional.

364.1 For example’, a partially blind person, on account of darkness [of vision]8,

p—

T. adds de bzin iiid = tathata 'suchness.'

2 T. ji Itar yani rmam par rtog pas mthon ba ma yin te 'would in no way be perceived
by conceptualisation.’

3 T. sgra ni rnam par rtog pas bskyed pa yin la yul ma yin pa la rnam par rtog pa'i
blo ‘jug pa ma yinno?

T. ji Itar na ‘di Itar 'how in this way?'

T. adds ji Itar yari 'somehow.'

T. kun rdzob kyi bden pa dpe iie bar bstan pas 'by using conventional truth
examples.'

7 MV p. 373 and MA p. 109 also use this example in regard to the absence of
affirmation and negation. Cf. Candrakirti's use of the example in CSV XII 13, in
Tillemans (1990) I p. 8. For other occurrences see Tillemans (1990) I p. 275 en.
370. :

8  On timira, 'darkness’ or 'obscurity’ of vision, see May (1959) p. 226 fn. 779.
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despite looking in this direction and that, sees hair-like apparitions everywhere.
Perceiving him acting thus a person of sound vision, wondering why he is doing that,
approaches close to him; though his eyes are directed toward the hair perceived by the
other he does not perceive its visible form. Nor does he imagine the distinctions of
existent and non-existent based on that hair. Furthermore, when the partially blind
person clarifies his intent explaining that he sees hair therel, in order to remove that
notion, he says to him in accord with the truth, "there is no hair here" accommodating
what the partially blind person perceives yet he makes a statement containing a
negation. But he2 does not negate or affirm anything [as such] while teaching thus.
The reality of the hair which the person of sound vision sees the partially blind person

does not see.3

364.12 "In the same way, that intrinsic nature of the psycho-physical groups,
constituent elements, domains of cognition4 etc. which the spiritually immature, who
do not see reality, perceiveS because of impairment on account of the darkness of
ignomncé, is their relative nature. The eésential nature with which’ the buddhas, the
blessed ones who have cast out all the latent impressions of ignorance see those same
psycho-physical groups etc. after the manner of the hair perceived by the person of
sound vision, is their absolute truth."8 Which the Knower of the Sastra [Candrakirti]

1 di ni (P. na) skra yod do Zes 'that there are hairs.'
2 T. de rnams kyis 'those.'
Translated on the basis of T. skra Sad kyi de kho na iiid de yar rab rib can gyis
mthori ba gan yin pa de rab rib med pas mthor ba ni ma yin no. This reading is
supported by MA p. 110. See LVP Le Muséon XI (1910) p. 306 fn. 4. Skt. 'The
reality of the hair which the partially blind sees the person of sound vision does not

1

see.
On the skandhas, dhatus and Zyatanas see BHSD pp. 607, 101, 282-3.

D. de kho na fiid ma mthor ba. P. om. ma. Cf. LVP p. 364 fn 5.

T. dmigs pa ma yin te. Delete ma. See LVP p. 364 fn 5.

D. [de mams ]rari bzin gan gis, is correct. P. de bzin gari gis. Cf. LVP p. 364 fn.
6.

8 MA p. 110.5. T. does not translate iti.

N N S




28
says:
Whatever form such as hair etc. is conceptualised on account of! darkness
[of vision] is indeed false; the nature with which those of pure vision see

that is reality. One should understand thus here also.2

365.6  Thus, though absolute reality is inexpressible in absolute terms, with the help
of the conventional it is explained to some extent through examples.3 But that essential
nature which is apart from all conventional expression of the relative cannot, in reality,
be expressed. Which is stated:

How can the unutterable Dharma be heard or taught? The unutterable is

heard and taught through attribution.4

365.11 Therefore only on the basis of the relative is the absolute taught. Through
understanding the teaching of the absolute the absolute is realised since that5 [teaching]
is the means for that [realisation]. Which is stated in the Sastra:

Without recourse to conventional expression the absolute is not taughtG;

without understanding the absolute nirvana is not realised.’

1 T. snar bas 'through appearance.' T. perhaps reads 3bh3sat or prabhasat in place
of prabhavat?

MA VI 29. LVP p. 365 fn. 3.

3 T. de Itar don dam brjod par bya ba ma yin yari / don dam pa'i de kho na iiid gzigs
(Read dpe) pa'i sgo nas fie bar brtags pa bzur ste 'Thus, although the absolute is
inexpressible, with the help of conceptualisation (= parikalpam upadiya. Cf.

~ 363.16) through examples of absolute reality.' Read dpe (= drstanta) in place of
8zigs (= drsta).
Quoted MA p. 264.6. See LVP p. 365 fn. 4.
T. de fiid 'only that.'
T. does not translate paramartho na desyate 'the absolute is not taught.' Missing in
T. dam pa'i don ni bstan mi nus. See May (1959) p. 434.

7 MMK XXIV 10. LVP p. 365 fn.. 3. Widely quoted. See May (1959) p. 229 fn.
790.
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365.16 Thué, teaching the absolute is the means and realising the absolute is the
end.! Otherwise it would be impossible to teach that. But although it is like that why
is it not the object of intellect of that kind absolutely? In response he says, intellect
is said to be concealing. For every intellect, with or without an object?, has
conceptualisation as its essential nature and all® conceptualisation has ignorance as its
essential nature since it apprehends non-entities. Which he states:
This conceptualisation by itself has assumed the nature of ignorance.4

And ignorance is concealing (relative), so, ultimately, it is just not possible that any>
intellect apprehend absolute nature. Otherwise, being the apprehensible object of the
conventional intellect, its absolute nature would be lost. For, in reality, the absolute is

not the object of conventional knowledge.6

366.10 And in regard to this it is stated by the Blessed One in the noble
Satyadvayavatara’ : "If, Devaputra, ultimately absolute truth could become the object
of body, speech and inind it would not be reckoned as absolute truth: it would be.
relative truth. But, Devaputra, absolute truth surpasses all conventional expression, is
without distinction8, is not born, does not cease, is separate from naming and the
named, knowing and the known, etc. up to, that absolute truth surpasses being the
object of knowledge of the omniscient endowed with all the most excellent aspects,”

and so on.

1 Cf. MA VI 80 updyabhiitam vyavaharasatyam upeyabhiitam paramarthasatyam.
Quoted below p. 372.15.

2 T. snari ba dari mi snari ba fiid kyi (Read kyis?) 'having a false appearance or not

having a false appearance.’ Cf. LVP p. 366 fn. 1.

T. thams cad du 'in every way.'

Also occurs in TSP (ed. Shastri)‘ p- 633. Noted by Lindtner (1981) p. 205 en. 83.

T. brgya la yari 'in any way,' 'at any time.'

T. drios po la don dam pa ni kun rdzob kyi Ses pa'i yul yin pa'i phyir ro 'because, in

reality, the absolute would be the object of conventional knowledge.'

Quoted MA p. 110. Noted by LVP Le Muséon XI (1910) p. 306 fn. 5.

T. does not translate nirviSesam 'without distinction.'
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366.17 For this very reason, that is not the object of any conceptualisation since the
distinctions of existence and non-existence, own and other-being, truth and non-truth,
everlasting and ceasing, permanent and impermanent, happiness and suffering, pure
and impure, self and non-self!, empty and not empty, characteristic2, unity and
difference, arising and cessation, etc. are not possible for reality because these qualities

belong to the conventional.3

367.3  This is stated by the Blessed One in the Pitdputrasamdgama* . "5 This much
should be known, namely, the conventional and the absolute and that is thoroughly
seen, thoroughly known, thoroughly realised by the Blessed One as empty. For this
reason he is called 'Omniscient'. And in regard to this, the Tathdgata sees the
conventional in terms of conventional usage. Furthermore, that same absolute is
inexpressible, incomprehensible, unknowable, not taught, not explained, up to without
action, without instrumentality, up to not gain, not non-gain, not happiness, not

suffering, not fame, not disgrace, not form, not without form," etc.

367.10 Thus apart from all particuiarity, all the distinctions of conventional things
vanished, the Blessed One, his inner being shining with the light of knowledge that
penetrates the expanse of limitless things, has declared it "absolute truth.” It is that
which is to be personally realised by the saints insofar as its essential nature is

personally realised. Therefore they alone are authoritative here.6 Conventional truth,

Read, with Vaidya, dtmanatma in place of LVP atmamanatma.

2 T. does not translate laksana 'characteristic.' MA p. 111 includes Ilakgsya,
'characterised,’ as does Vaidya.
Cf. MA p. 111.11. Noted by LVP Le Muséon XI (1910) p. 307 fn. 2.
Quoted in SS p. 256 and again by Prajiiakaramati below p. 593.2.
T. begins 'di Itar de bzin gSegs pas kun rdzob dar / don dam pa giiis thugs su chud
de Thus the Tathagata has realised both the conventional and the absolute.'

6 Reading taeva. T. dediid = tad eva. 'that alone' See LVP p. 367 fn. 3.
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on the other hand, is taught through recourse to worldly usage. Therefore, in this way,
through thorough knowledge of the two truths duly distinguished, non-erroneous

discernment of dharmas comes about.

367.16 Having established in this way that truth is of two types! through the
division of conventional and absolute, now showing that people relating to those are

also of two types he says, in regard to those people ...

3. In regard to those, people are seen to be of two
types: yogins and ordinary people. Of these

ordinary people are refuted’ by yogins.

368.3 In regard to those, those two, that is to say, relating to conventional and
absolute truth, there are the perceivers of those truths. People, mankind, are seen,
understood through reasoning and scripture, as of two types, of two kinds,
knowing conventional and absolute truth [respectively]. "People" is a collective noun:
because of that the meaning is two groups. As to how they are taken to be of two
types he says, yogins and ordinary people. Yoga is concentration characterised
by the non-perception of any dharmas. He who possesses that is a yogin, belonging
to one kind of group referred to by the word "people." And nature (prakrti) is
ignorance and craving, the cause of the activity of samsara. Born of that is the
ordinary (prakrta). Quite ordinary are the ordinary people (prikrtaka) the second
[group] referred to by the word "people.” Of these the yogins see primary3 reality
without error while ordinary people, since they err, see the reality of things

erroneously.

1 T. bden pa giiis 'the two truths.'

2 Of course, arguments are refuted not people. Difficult to find a satisfactory word.

3 T. riial ‘byor pa fiid ni gtso bo yin te 'yogins indeed are primary, [they see reality
without error].'
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368.13 That is true but since both see reality in their own way, which of them is in
error The one who is refuted by the other. Then, of the two who? is refuted by
whom? In response he says, of these ... Of these indicates a collection by use [in
Sanskrit] of the locative case and is a locative of specification. Of these, from among
both yogins and ordinary people, the ordinary people are specified from the
collection as a group with the generic quality of ordinariness. Having been specified,
refutation is assigned them with the words are refuted. With regard to the question
"by whom?", he says, by yogins.3 By saying they are refuted by them an erring
mind is established. As to how, "by superior intelligence" is to be construed.# But a

yogin is not refuted by an ordinary person.

369.6 What is intended here is this: The knowledge of one whose vision is affected
by partial blindness, and who seeing apparitions of non-existent hair etc. attributes,
through erring, real existence to them, is refuted by the knowledge of one of sound
vision who apprehends the reality of things as they are; but the knowledge of the one
of sound vision is not so refuted by the knowledge of one partially blind. In the same
way, the knowledge of ordinary people apprehending the erroneous essential nature of
things, their intellectual vision sullied by the darkness of the dirt of ignorance, is
refuted by the knowledge of yogins, knowers of the intrinsic reality of things, whose
eye of knowledge is free of the sullying influences, the dirt dispersed> by the wash of

the water of wisdom; but the knowledge of yogins is not [so refuted] by the

T. ma 'khrul pa can = abhrantimat. Read 'khrul pa can.
T. does not translate kah 'who.'
The commentary here indicates that the compound yogilokah ('yogins' lit. 'yogi
folk') is made up of two substantives in apposition: yogin and lokah.

4 See verse 4.

5 T. adds mtshan fiid can 'characterised by.' Possibly T. has misread laksita in
salilakgsalita despite having translated salila and k$3lita?
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knowledge of! the others. And thus it is stated:
Just as the perception of the partially blind does not refute the knowledge
of those of sound vision, so, the immaculate intelligence is not refuted by

the intelligence of those for whom immaculate knowledge is concealed.2

370.3  Therefore, certainly, ordinary knowledge is refuted since it is in error, but are
only ordinary people refuted by yogins? Are yogins also refuted?®> In response he

says the yogins ...

4ab. The yogins are also refuted by superior

intelligence in succession.

370.6 Yogins are also refuted by yogins one after another. Not only ordinary
people, is the meaning of the word "also." In -what manner? In succession. The
next and then the next, one after another by those [yogins]. By successively greater
ones who have obtained the eminence of acquiring4 superioi' qualities existing in
greater and greater degrees is the meaning. The successively lesser ones whose good
qualities are meagre in comparison to those are refuted. They are surpassed by the

excellence of knowledge etc.

370.11 How? By superior intelligence. By superior, eminent because it is

free of the various obscurations, intelligence, knowledge, wisdom. And this is

1 T. does not translate jiidna 'knowldge [of].'

2 MAVI27. LVPp. 369 fn. 6. T. Ses pa dri ma'i dbari gyur pas '[is not refuted] by
those whose knowledge is under the power of contamination." MA VI 27c de bzin
dri med ye Ses sparis pa'i blos. See LVP p. 370 fn. 1.

3 Reading, with Vaidya, atha kim prakrtat eva badhyante yogibhih, uta yogino
piti. Uta begins the second part of the double question. T. ‘on te ci phal pa iiid la
mal ‘byor pa mams kyis gnod dam / ‘on te rnal ‘byor pa la gnod ce na.

4 T. does not translate pratilambhotkarsa 'the eminence of acquiring.'
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implied: by superior contemplative states, concentration, meditative attainments etc., as
well. For so it is: The power of knowledge and other good qualities of the bodhisattva
who has attained the higher second spiritual level named "the stainless" are superior
with respect to qualities of knowledge etc. of the Bodhisattva who has attained the first
spiritual level called "the joyful." And likewise, one should know, for the others who
have attained the higher and higher spiritual levels.] In the same way the successive
annulment of those who have attained the first contemplative state etc. is to be
construed, up until those free of the sullying influences? refute those with [remaining]

sullying influences.

371.1 This may be so but how, even given the superior intelligence of yogins, is it
can one understand that ordinary knowledge is in error? In response, he says, by

example accepted by both.

4cd. By 'example accepted by both for the sake of the

goal since there is no investigating.

3714 By example, by simile3, accepted, admitted, by both yogins and
ordinary people. This very example, givén by the Blessed One in the siitras, of an
illusion, a mirage, city of the gandharvas, reflection, etc. is well known by both as
being absence of essential nature since the absence of essential nature of all dharmas is
taught in conformity with that [example]. For so it is: In the first place, the forms etc.

understood by all people to have intrinsic nature# are known by yogins alone as

1 T. sa gori ma gori ma gzan thob pa mams 'those who have attained the other higher
and higher spiritual levels.'

2 an3srava. See fn. to p. 342.3 'sullying influences."'

3 T. fie bar sbyar ba = upanaya, upasamhara. Possibly meaning 'presentation’ [of an
example] (drstintopasamhara). See upasamhira BHSD p. 142.

4 T. does not translate svarilpah '[that they have] intrinsic nature.'
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without essential nature because of their realisation of absolute truth. Furthermore,
these same [forms] which are perceived in dreams, illusions etc. are also [accepted! as
without essential nature] by ordinary people. Hence, because of the absence of
disagreement among them about that, the nature? of the example is not impaired. But
the Mimamsakas and others who are of the opinion that only a thing whose nature is
otherwise in respect to place and time’ appears thus [in a dream] have been refuted
elsewhere?; accordingly, their opinion is not disposed of here. But our co-religionists
who believe that mind alone is substantially real and appears thus in dreams etc. will
be refuted below at an appropriate opportunity through the refutation of self-
cognition> What is established by reason is admitted by both and hence by that
example it is established that ordinary knowledge is in error insofar as it apprehends
an erroneous intrinsic nature of things. The [knowledge] of yogins respectively as

well can be spoken of in the same way.6

3"72.1 But if the reality of things is that all things are without essential nature how
can the bodhisattvas, despite knowing reality, then engage in giving etc. for the sake of

completing the accumulations with the intention of extricating beings [from samsara]

1 T.includes grub ste 'accepted.’

T. chos mams = dharma [na] 'qualities' in place of dharmata.

Uttaramimarhsakas (Vedantins) do not accept the conformity (sddharmya) of the
dream and other examples to waking life: Brahmasiitra I 2 29 vaidharmyac ca na
svapnadivat . Also III 2 3 mayamatram tu kartsnyenanabhivyaktasvariipatvat

‘But (the dream world) is mere appearance on acount of its nature not being
manifest with the totality (of attributes of the waking state). (Trans. Radhakrishnan
(1960) p. 443). Radhakrishnan ibid. explains. 'S[ankara] argues that the dream
world does not agree with the waking world in respect of time, place, cause and
non-contradiction and so it is not real like the waking world ... Dream states are not
bound by the rules of space time, cause and non-contradiction.! T. yul dan dus
gzan gyi bdag iiid 'a nature consisting of a different place and time.' See LVP p.
371 fn. 1.

In another treatise. LVP p. 371 fn. 2.

5 See below verses 17-32.

6 i.e., as erroneous in respect to the knowledge of yogins on a higher spiritual level.
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since they [giving etc.] are also without essential nature? In response, he says, for

the sake of the goal since there is no investigating.!

372.5 For the sake of, on account of, the goal, described as that which is to be
accomplished, to be taken possession of, the result, since there is no
investigating, since there is engagement in the cause of that without investigation.
Though they [giving etc.] are so, since there is the certainty of the principle of

conditionship in regard to them, there is no obstruction of cause and effect.

372.9 This is said: Even though giving etc. are without essential nature insofar as
they are of the nature of an illusion etc.2, nevertheless, practised assiduously with
complete purity in regard to the three points3, though they be thus [without essential
nature], they become causes for the realisation of the absolute since they are the means
for that and because dependent origination is inconceivable.4 Such a result is realised
from just such a cause since it is the means for that. This is stated:

Conventional truth is the means; absolute truth is the end.>

372.17 Certainly this is so. Otherwise how through the practice of the path6 would

Cf. below verse 77cd.

2 T. sgyu ma la sogs pa ran bzin med pas 'illusions etc. being without essential

nature.' Read sgyu ma la sogs pa'i rani bzin med pas ?

Below p. 604.5 deyadayakapratigrahakaditritaydnupalambhayogena

trikotipariSuddhyeti yavat 'on account of non-perception of the triad of gift, giver

and receiver etc., that is to say, with purity regarding the three points." T. 'khor
gsum 'the three spheres' = trimandala Cf. §S 183.11 dadato datvi ca

trimandalaparisodhitam danapramodyam. Cited BHSD p. 258.

4 acintya. Maturation of karma and many other other things are also said to be
inconceivable, e.g., CS XIII 311cd. Tillemans (1990), p. 280 en. 392, comments:
‘The term should be taken in the sense of something being too subtle for us to
understand, and not in the sense of something being impossible or inconsistent.’
MA VI 80. LVP 372 fn. 1.

T. dri ma dari beas pa'i gnas skabs na lam Ia sogs pa med na 'if the path etc. did not
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the stainless state! arise from the stained state, the non-conceptual state? from the
conceptual state, since, in absolute terms, that [non-conceptual stainless state] is the
essential nature of that [stained conceptual state]?? And it is similar in other respects
as well since, in absolute terms, all dharmas are without essential nature, and
everywhere it is accepted that a result is conformable to its cause.# Hence even from a
conventional cause which is without essential nature realisation of absence of essential
nature is the result. How else could unconditioned nirvana be attained even from the
conditioned path?5 Thus, although giving etc. are, in reality, without essential nature
they are taken up by bodhisattvas feeling compassion for sentient beings in order to
realise absolute reality, for, otherwise, they would not realise the absolute. Therefore
engaging in giving etc. is not obstructed. Thus, those seeking to gain a desired result
and to avoid an undesired result should be told to® engage in the wholesome and desist

from the unwholesome. This will again be made evident later.

373.9  That may be so but if the entity, having the nature of an illusion etc., that the
yogins perceive is the very same one that ordinary people also perceive, where is the

disagreement? In response, he says, things are seen ...

exist in the stained state.'
T. dri ma med pa la gnas pa 'abiding in the stainless.'
2 T. rtog pa med pa 'the non-conceptual.’
The stains of the passions etc. born of conceptualisation of self and other etc. are
adventitious (3gantuka). See below p. 408.7-16.
T. rgyu fiid dan de'i rari bzin ?
T. ji Itar ‘'dus byas pa'i lam las gzan 'how apart from the conditioned path.'
T. dge ba dari mi dge ba dag la 'jug pa darn Idog par bya ste '[they] should engage
in the wholesome and desist from the unwholesome.'
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5. Things are seen and also conceived by the world as
real but not as like an illusion; herein is the

dispute between yogins and the world.

373.14 Things assume a nature of their own in dependence on causes and
conditions; nevertheless they have no innate absolute nature.! By the word "thing" the
designation "absence of essential nature” is understood. Are not only seen with a
nature of their own2 they are also conceived by the world, ordinary people, as
real. They are grasped with an essential nature in absolute terms as conceived, that is
to say, intellectually clung to because of accepting the idea, "this entity, the object I
perceive, is certainly substantial.” But not like an illusion: they afe seen as
absolute but are not seen empty of essential nature like an illusion, that is, similar to an
illusion, as they are by yogins. Thus herein, in this, is the dispute3, disagreement,
between yogins and the world. "Of the world with yogins" is the meaning
because the world does not understand the reality of things understood by those
[yogins]. Or, "of yogins with the world" because the yogins correctly negate what
they [the world] have understood. This is the intent: All things have two natures
belonging [respectively] to the relative and the absolute. Of those, it is said, only that
belonging to the relative is understood by the world while that belonging to the
absolute [is only understood] by yogins. For example, people their eye going astray4
on account of the power of mantras etc. see the form of an elephant etc. created by an
illusion maker but the illusion maker sees its innate nature, its essential nature etc. It

is similar, one should understand, in the case of the world and yogins respectively.

ey

T. does not translate na punah paramarthikam riipam nijam esam asti 'nevertheless
they have no innate absolute nature.’

T. does not translate satsvariipena 'with a nature of their own.'

T. spyod pa? Verse rtsod.

T. bslad pa 'corrupted.’

& W N
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374.12 That may be so but how can this entity common to all people, which is
capable of causal efficacy, and is known by a valid means of knowledge!, namely,
direct perception, be denied? Supposing that the opponent thinks thus, he says, and
directly perceived ...

6ab. Also form etc. is [established] as directly
perceptible by general acceptance not by a valid

means of knowledge.

374.16 Also whatever form etc. - by the word "etc." sound etc., feeling etc. is
understood - is said to be directly perceptible is [established] by general
acceptance, by current usage2, by general talk of the world, not by a valid
means of knowledge. The connection is that directly perceived form etc. is not
being known by a valid means of knowledge.3 For direct perception etc. are valid
means of knowledge in terms of conventional expression; only conventional form etc.
is known by means of them. Real nature is not knowable through valid means of
knowledge belonging to the world for there would be the absurd consequence of all
people knowing reality! Which [Nagarjuna] states:4

If whatever is perceived by the senses were reality, spiritually immature

people would be born as knowers of reality; what then would be the

purpose of knowledge of reality?5

1 T. skye bo ma lus pa la thun mor du mrion sum gyi tshad mas mthor ba 'seen by a
valid means of knowledge, namely, direct perception, common to all people.'

2 T. does not translate riidhya 'by current usage.'
T. tshad mas rtogs pa mrion sum gyi gzugs la sogs pa yod pa ma yin 'directly
perceptible form etc. known by a valid means of knowledge do not exist.' This
translation overlooks the fact that na pramanenadhigatam sat has been added by
way of explanation to pratyaksam riipadi.
T. adds gari zig 'what.' ?
CS III 19 (Acintyastava). Identified by Aiyaswami Sastri (1950) p. 103 as
Acintyastava 18. Cf. Larikavatira Il 36, cited in Lindtner (1982) p. 147 fn. 19.
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Therefore even the directly perceptible is not known by a valid means of knowledge.

375.7  If the reality of form etc. though directly perceived is not known by a valid
means of knowledge, what is the manner of its general acceptance and if there is
general acceptance how is it wrong? In response, he says, like the general

acceptance ...

6cd. Like the general acceptance of purity etc. in regard

to what is not pure etc., that is wrong

375.10 The idea of purity in regard to a woman's body etc. which is, in absolute
terms, impure arises in a mind perverted by attachment to it.! Because of [the use of]
the word "etc." the idea of permanence etc. in regard to what is impermanent etc. is
u.nderstood.2 And that because of apprehending that in what is not that is wrong. It
apprehends falsely is the meaning. It is also the same in regard to form etc.

Therefore3 there is no difference [between them).

375.14 [It may be claimed that] if they are not established through direct perception
as a valid means of knowledge, then they will be through scripture. For soitis: Ina
stitra the Blessed One teaches the existent insofar as its essential nature is the psycho-
physical groups, elements, domains of cognition? etc. and its own-nature is momentary

etc. With regard to that the Blessed One says, "O Brahmins, when one speaks of ‘all

1 T. phyin ci log tu Zen pa'i sems Kyis de la gtsari ba'i blo skye bar ‘gyur ro 'the idea
of purity arises in regard to that because of a mind pervertedly attached.'

2 There the four perverted views or misapprehensions (viparydsa) involving,
respectively, misapprehension of self (4¢tman), permanence (nitya), happiness
(sukha), and purity (Suci) in what is not self (anatman), impermanent (anitya),
unsatisfactory (duhkha) and impure (asuci, asubha). See AKBh V 9ab p. 283.

3 T. does not translate iti 'therefore.'

4 On the skandhas, dhitus and dyatanas see BHSD pp. 607, 101, 282-3.
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all' it extends just so far: the five psycho-physical groups, the twelve domains of
cognition, the eighteen elements."! Likewise:

Al conditioned things are momentary; where is the action of the unstable

of which the existence is both its action and its agency??

376.3  Nor is it appropriate to teach that the real nature3 of what has the nature of a
illusion etc is momentary or not momentary since what is without essential nature has
no nature of its own. Then how are they not absolutely real? In response to that he

says, and in order to introduce the world ...

7. And in order to introduce the world existents were
taught by the Protector. In reality they are not

momentary. If it is contradicted conventionally ...

376.8 And indicates the reason, because4, in order to introduce, to direct by
very gentle small steps, the world, beings who are conceptually attached to existents
and should be trained by teaching on the psycho-physical groups etc. but are not
immediately qualified for teachings on emptiness, to emptiness, existents,
characterised as the psycho-physical groups, the domains of cognition etc., despite all
dharmas being in reality without essential nature3, were taught, explained, by the

Protector, by the Buddha, the Blessed One who knowing the propensities etc. of

Quoted TSP p. 11. _

Regarding this verse see LVP p. 376 fn. 1 and LVP (1903) p. 112 fn. 1.

T. chos = dharma, 'quality,' in place of dharmata.

This connects with the 'therefore' at the end of the paragraph. Because of the
arrangement of the English translation the two words are even further apart than in
the Sanskrit. '

5 T. phuri po dan khams la sogs pa'i mtshan fiid can gyi chos rnams drios po la ran
bzin med pa yin pa'i phyir ro 'because dharmas characterised as the psycho-
physical groups, the domains of cognition etc. are in reality without essential
nature.’

HOW N -
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beings protects them from the suffering of hell etc. and causes! them to attain temporal
and ultimate happiness.2 But [they were not taught] in absolute terms. Therefore there
is no contradiction with the stitra.3 This is stated:

Just as "my" and "I" have been spoken by the Conquerors for a practical
purpose, so for a practical purpose the psycho-physical groups, domains

of cognition and elements have been spoken of 4

376.17 If they were not taught in absolute terms, how are they momentary? In
response he says, in reality they are not momentary. In reality, in absolute
terms, since they are without essential nature, they, these existents, are not even
momentary. Because of explaining the essential nature of those to those to be trained
by the teaching of momentariness etc. [they are described as momentary]. If, in reality,
they are not momentary, how are they spoken of even in the teaching?> Bearing this in
mind he says, if conventionally.® Supposing the rejoinder, "if conventionally
they are described as momentary," he poses the difficulty. There is then contradiction.
To say, they are momentary conventionally, not in absolute terms, is contradictory. It
is not consistent. It is contradicted by perception because they are perceived’ as
permanent. Because they are perceived as permanent by those belonging to the

domain of everyday practice. That is to say, the conventional nature is not

1 T. bde ba thob par ‘dod pa la sogs pa'i bsam pa mkhyen 'knowing the propensities
of those desiring to obtain the happiness of ... etc.'

2 abhyudayanihSreyasasukha. i.e., happiness in the world and the bliss of liberation.

Cf. Ratnavali 1 4 where abhyudaya is equated with happiness and nihSreyasa with

liberation (moksa).

i.e., the siitra quoted above p. 375.16 and the siitras in general.

Yuktisastikd 33. LVP p. 376 fn. 3.

T. does not translate desangyam api 'even in the teaching.'

Translated on the basis of T. yid Ia bzag (P. bzag) nas / kun rdzob ces smos te.

Skt. parah 'opponent [bearing in mind].' See LVP p. 377 fn. 2.

7 T. does not translate pratiteh 'because they are perceived.'

AN L AW
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momentary.! The follower of the definitive system?2 rejects that, saying, there is no

fault ...

8. There is no fault by way of the conventional
[truth] of the yogins: compared to the world they
see reality. Otherwise there would be refutation

by the world in determining a woman as impure.

377.12 There is not the fault characterised as being contrary to perception. Why?
Because they are perceived as momentary by way of the conventional [truth],
conventional usage, of the yogins who have obtained meditative concentration on
the non-self of the person.3 This is the intent: Even if momentariness is not perceived
by those seeing this side, nevertheless, it is the object of the conventional usage of
yogins; and the conventional expression of yogins, on account of the statement
“intellect is said to be concealing (conventional)"4, does not abandon conventional
nature. Nor is what is refuted5 by perception necessarily refuted since such perception

is not authoritative.

378.6 Why then, despite its belonging to the conventional, do only yogins see

1 T. tha siiad pa rnams kyis skad cig ma ma yin pa'i de kho na iiid du rtogs pa dari /
kun rdzob kyi ran bzin Zes pa ni 'gal lo zes pa'i don to 'This is the meaning: The
perception of them by those belonging to the domain of everyday practice as in
reality permanent and the conventional nature [being impermanent] are
contradictory.' For Skt. reconstruction see LVP p. 377 fn. 5.

2 siddhantavadin, i.e., a Madhyamika. According to Renou (1942), p. 340: ‘celui
qui exprime (au terme de la discussion) la vue finale et définitive.'

3 pudgalanairdtmya. One of the two kinds of non-self mentioned on p. 345.14. It

does not negate the reality of the dharmas as impermanent etc. The other, non-self

of dharmas, denies the individual existence of the constituents of reality. It denies
svabhava in the sense of svalaksana of dharmas as being ultimate.

Verse 2d.

T. ‘gal ba 'contradicted.’

“n A



44
momentariness etc. and not those seeing this side? In reply, he says, compared to
the world they see reality. Compared to! the world which sees this side, those
yogins see reality, see beyond the senses. This states the reason. Because they see
reality they perceive the non-self? etc. of the momentary although it is not perceived by

the world. For the same reason they are not refuted by the perception of the world.

378.12 Since this is certainly to be accepted, he says, otherwise ... Otherwise,
if it were not thus assented to, then even in regard to what you accept there would
be refutation by the world. In regard to what? In determining a woman as
impure. At the time of meditation on impurity3, in determining, in ascertaining4, a
woman, a desirable woman, as impure there would be refutation by the
world. There would be contradiction by what is perceived5 by the world because the
world is conceptually attached to a woman's body as by natureé pure. Therefore the
vision of yogins is not refuted by the perception of the world. Here an abundance of
logical reasons may be supplied such as:
Just as the perception of the partially blind.”
Thus according to scripture as well, things are not established in absolute terms.

Therefore it is certain that all dharmas have the nature of an illusion, a dream etc.

1 sak3sat. See Speyer (1886) p. 136 § 189 and BHSD p. 544. T. mthori ba'i bdag
fiid las = darsandtmakat, 'consisting of seeing,' in place of darSanat sakasat.

T. bdag iiid 'nature.’

See IIX 52-69.

T. bsgom pa'i dus na, has understood vibhavandyam (which glosses niriipane T.
ries rtog 'determination’) as ‘at the time of meditation.' The term vibh3vani has
connotations of analytic reduction (‘undevelopment’ as Conze (1967b), p. 359, puts
it) and Harrison (1990), p. 28 fn. 7, has suggested 'meditational deconstruction' as
a suitable translation in certain contexts. The term also has a more standard
meaning of 'clear ascertainment' (given in MW p. 978). It seems likely that
Prajndkaramati used the term to evoke this spectrum of meanings.

T. grags pa 'generally accepted.'

T. does not translate svabh3vatayi 'by nature.'

See above p. 369.15,
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379.4  That may be so, but if essential nature similar to an illusion' is all pervasive,
then the Buddha also would be similar to an illusion, similar to a dream. And it is
stated in the illustrious [Prajiiaparamit3]? : "When this had been said, 3Subhiiti said to
those sons of the gods, 'O sons of the gods, similar to an illusion are those beings. O
sons of the gods, similar to a dream are those beings. For an illusion and beings are
not two, they do not form two groups. All dharmas as well, O sons of the gods, are
similar to an illusion, similar to a dream. A stream-enterer as well is similar to an
illusion, is similar to a dream. The fruit of stream-entry as well is similar to an
illusion, is similar to a dream. Likewise a once-returner and the fruit of once-returning
as well; a non-returner and the fruit of non;retuming as well. An arhat and arhatship
as well are similar to an illusion, similar to a dream. A solitary buddha as well is
similar to an illusion, is similar to a dream. Solitary buddhahood as well is similar to
an illusion, is similar to a dream. A perfect complete buddha as well is similar to an
illusion, is similar to a dream. Perfect complete buddhahood as well is similar to an
illusion, is similar to a dream. Up to, nirvana as well is similar to an illusion, is
similar to a dream. And if* there were any dharma> superior to nirvana, that as well I

would declare is similar to an illusion, similar to a dream.' "

380.1 In that case, how can merit and sin arise from doing good and harm

[respectively]? Supposing the intent of the opponent he says, how in any way ...

9ab. How in any way can there be merit from the

T. sgyu ma'i ran bzin = m3yasvabhava 'illusory essential nature.'

2 AS p. 20 (p. 39 Mitra's edition) with minor variations. Quoted MV p. 449.
Identified by LVP MV p. 449 fn. 4.

3 T.includes tshe dari Idan pa 'venerable.' This agrees with AS.

T. does not translate sacet 'if.'

T. ‘phags pa'i chos 'noble dharma.'

wm
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Victorious One similar to an illusion ? And if he

were real?

380.4 If the Blessed One as well has a nature similar to an illusion, then you think
how in any way, how possibly, by worship, veneration, respectful salutations etc,
can there be merit, virtue, from the Victorious One, the Blessed One, who is
similar to an illusion, who is without essential nature? And this is an elliptical
expression. It is to be regarded as: Also if there is harm done to him, how possibly
can there be sin? For the intent of the opponent is that it is not tenable that merit and

sin issue from doing good! and harm to a man created by an illusion maker.

380.9 The answer to this has been given previously. Thus, here he asks the
opponent in return, and if he were real? And if he were real, and if he existed
in absolute terms, from the Blessed One how possibly could there be merit?? "How in

any way?" is to be construed in both cases.

380.12 This is the intent: Just as for someone3, from the absolutely existing
Victorious One absolutely existing merit arises, so, for somebody else, [from the
Victorious One] similar to an illusion [merit arises] similar to an illusion. Between us
there is no difference at all since the mere principle of conditionship is common to both
cases. Thus the rejoinder of yours is no better4 than ours. That there is no absolutely

existing substantial intrinsic nature established by reason has [already] been shown.

1 T. bkur sti byas pa 'respect payed.' But cf. immediately above p. 380.1 where
satkdra is translated by phan pa.
2 T. does not translate punyam '[could there be] merit.'
3 T. 'ga’ zig Ias 'from some [absolutely existing Victorious One].'
T. khyad par curi zad yod pa ma yin no '[Our rejoinder is the same as yours:] there
is no difference at all.'
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380.18 Indeed there may be merit even from the Victorious One similar to an
illusion. How does one reply to this? [The opponent] says in reply, if a being is

similar to an illusion ...

9cd. If a being is similar to an illusion, once dead why

would he be born again?

381.2  Or put another way: If even the Victorious One is similar to an illusion what
can one say about samsaric beings? They too are the same, we say, in accordance
with the statement, "Similar to an illusion, O sons of the gods, are those beings."! If

this is so, a great fault follows. Hence he says, if...

381.6 If a being, a living creature, is similar to an illusion, has qualities the
same in nature as an illusion, then, once dead why would he be born again?
"Why" in the sense of a question or an impossibility. Once dead, fallen from one's
common class?, why would he be born, arise, again? One should either state a
reason for this or it is not tenable, for an illusory man once destroyed does not arise
again. Therefore one should accept that there are absolutely existing things. Since this

is not to be accepted [Santideva] says, just as long ...

10ab. Just as long as there is the assemblage of

conditions, for that long even an illusion occurs.

381.13 Just as long a time as there is the assemblage, the collection, of
conditions, of causes, [such as] mantras, drugs etc. - all the causes - for that long

a time even an illusion occurs. It does not cease before, nor does it occur

1 Quoted above p. 379.6. T. sems can de mams kyar 'those beings also.'
2 nik3yasabhdgatd. See AKBhII 41a p. 67.
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thereafter. In the same way as long as there is the assemblage whose nature is
ignorance, action (karma) and craving, for that long even the illusion of the continuum
of a being occurs because its activity depends on the principle of conditionship.! If a
being does not exist in absolute terms, why does the continuum of beings continue as
long as samsdra and not cease? after only a brief time as an illusion does? In relation
to this it is said, just as long as there is the assemblage of conditions, for
that long [an illusion]® occurs. But that for which it is not so does not continue

to exist.4

382.3 Moreover, that it endures for a long time is not an adequate basis for

establishing its truth.5 Hence he says, how, by mere long continuity ...

10cd. How, by mere long continuity, could a being truly

exist?

382.6 How, in what way, he asks, by mere, by only, long, long enduring,
continuity, unbroken succession, could a being truly, absolutely, exist, be
found? The extent of the difference is this: That which is distinguished by causes and
conditions which endure for a long time continues to exist for a long time; but that for
which it is not so does not continue to exist.6 But truth and falsity are not [established]
by [a difference] of this extent. Therefore, even if it has the nature of an illusion, it is

not possible for it not to be born again.

T. has misunderstood Jyatta: gari rkyen rnams gaii yin pa ni 'jug pa'i phyir ro.
byuri ba'arise.’ And not arise after a brief time, i.e., cease.

T. includes sgyu ma 'an illusion.'

T. does not translate this sentence which occurs again below on p. 382.10.
samyaktva. Lit. 'correctness.’

T. de rjes su Idog pa yin te 'that ceases.'

A L b W -
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382.12 [Opponent] So then, just as in the slaying etc. of an illusory person there is
no destruction of life, in the same way in the slaying of a person other than that
[illusory person] there would be no [destruction of life] because their natures are not

different? To this [Santideva] says, there is no sin in ...

11ab. There is no sin in killing an illusory person

because of the absence of mind.

382.16 In the killing etc., in the murder! etc., of an illusory person, - the
word "etc." is used for taking what is not given etc.2 - although [an illusory person] is
the same [as an actual being] in”being without essential nature, there is no sin, that
is, the unwholesome destruction of life etc.3, does not arise, because of the
absence of mind, because of the non-existence of consciouSness, in the continuum
of an illusory person. 4And in that case, from striking a blow with the intent to

murder, there is the loathsome but not the destruction of life.

383.3 [Opponent] How can there be destruction of life in a case other than an

illusory person? In reply [Santideva] says, but when ...

11cd. But, when [the person] is endowed with illusory

mind there is the arising of sin and merit .

383.6 "But" has the sense of distinction from the proceeding. When [the

1 T. srog dari bral ba 'loss of life.'

2 Translation on the basis of T. ma byin par blaris pa la sogs pa yin la. See LVP p.
382 fn. 4.

3 T. does not translate pranatipatadi 'destruction of life etc.'
Skt. here gives a grammatical explanation: 'Sin (pdpaka), because of the use [in
Sanskrit] of the affix "ka" in the sense of the word itself (svarthe) is simply sin
(papa)' T. does not translate. See Abhyankar (1977) p. 106.
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person] is endowed with!, possesses, an illusory mind, the very mind is an
illusion - connected with a mind whose essential nature is illusory is the meaning -
there is the arising, the origination, of sin and merit, of both sin and merit, that
is, of both virtue and evil from helping and harming [respectively]. From a particular
assemblage [of causes and conditions] there is a particular? result. Just as, even when
two stalks born of cow dung and something else héve the same form, their natures are
different because they have different causes. In the same way, in this case [of an

illusory and an "actual" person] also, their is not the consequence of the stated fault.

383.12 Undermining what has been said, namely, "but, when the person ... ," the

opponent? says, because mantras etc. ...

12ab. Because mantras etc. do not have the capacity an

illusory mind does not arise.

383.15 Because mantras etc. - because of the word "etc." drugs etc. [are also
meant] - do not have the capacity, the function, for producing mind, an illusory
- mind does not arise, a mind with the nature of an illusion does not arise. For
example, the forms of elephants etc. come forth due to the power of mantras etc.
employed by an illusion maker as a causal basis for deluding others but mind does not
[come forth] in the same way. This is the way of thinking of the opponcnt.

Countering this [Santideva] says, also that illusion is of various sorts ...

12cd. Also that illusion is of various sorts; its arising

1 T. mtshuris = samana, 'the same,' in place of samete. Verse has dari Idan pa Ia.

2 T. does not translate visesah 'particular.'

3 T. gzan gyi. Read gZan gyis? Sweet (1977), p. 66, notes that Tsong-kha-pa and
1Gyal-tshab, following Bu-ston, interpret 12ab as Santideva's statement rather than
an objection. Bu-ston also noted Prajfidkaramati's opinion.
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from various conditions.

3844 The word "also" (api) has the sense of precise determination and! a different
stage. That illusion is of various sorts, of various kinds, arising very much
from various conditions. That [illusion] whose arising, production, is from
various conditions, from many kinds of causes, is called thus.2 This is the intent:
If illusion is called "illusion" the word is the same, nevertheless it does not have an
identical cause [in every case] since the result has various natures though the natures
are [all] illusory. For, since a particular3 cause is seen for a single result, it is not
logical to imagine that same [cause] in every case because the word "result” is the
same. Rather, though the word is the same, a particular thing has capacity in a
particular case because its nature is different. Showing just this he says a single

condition ...

13ab. A single condition does not have the capacity for

all in any circumstance.

384.14 A single condition, cause, causal basis* of which the capacity has been
observed in some instance, does not have, cannot have, the capacity for all,
that is, the capacity, the power, for every effect. With the understanding of "seen in
any circumstance" he says "in any circumstance" [meaning] seen or accepted in
any circumstance of place or time. And therefore, one illusion has a nature acquired

through the capacity of mantras etc. while another its active power come forth from

1 T. am'or.'

2 The commentary indicates that nanapratyayasambhava is a bahuvrihi (exocentric)
compound qualifying maya, i.e., [illusion] whose arising is from various
conditions.'

T. gcig 'single.’
T. glosses rkyen (pratyaya) with rgyu, not with both krana and hetu as does Skt.
"Rgyu" would translate both.
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beginningless samsdra is put into effect by the power! of ignorance. Therefore

mantras etc. do not have the capacity for all.

385.4  All this, following worldly usage, has arisen relying on conventional
substantial reality created by conceptualisation, but not absolutely, because of the
absence of the conceptualisation of birth, death, origination, cessation, cause, effect,
existence, non-existence etc. in the absolute state since all dharmas are naturally in

nirvana.2

385.8 The opponent not letting this pass, again drawing out a consequence in

another way3, says, if one, in nirvina absolutely ...

13cd. If one, in nirvina absolutely, were to continue

in samsdra conventionally ...

385.11 If one, in nirvina, devoid of origination and cessation* because of
emptiness of essential nature, absolutely, in terms of absolute truth because one is
primordially quiescent being naturally in nirvana, were to continue in sampsdra,

were to be yoked to birth, old age, death etc., conventionally, in terms of

1 'byur ba 'arising [from ignorance].

2 prakrtinirvrtta. T. ran bzin gyis Idog pa. 'naturally ceased.' Since dharmas are
without essential nature, neither arising nor ceasing, at peace from the beginning,
they are naturally in a state of nirvina. Ruegg (1969), p. 428, identifies
prakrtinirvana with cittaprabhasvaratva, the natural luminosity of mind essentially
unaffected by adventitious defilements (Zgantukaklesa). Cf. below p. 524.14. The
realisation that all things are naturally in a state of nirvana is concomitant with the
knowledge that all things are unarisen (anutpddajfiana) referred to below on p.
426.8. This realisation marks the entry into the eighth spiritual level (bhiimi). See
Sakurabe (1966) p. 885 and Williams (1992).

3 T. gzan yari slar yari = paro 'pi punar api ‘and the opponent yet again.'

4 T. lasogs pa'etc.’
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conventional truth, conceptually. Then, since there would be this great contradiction,

he says, the Buddha would also continue in samsdra in the same way ...

14ab. The Buddha would also continue in samsira in the
same way. Then what would be the use of activity

for awakening?

385.17 If such is accepted, the Buddha also, although in nirvdna because of
dispelling all obscurations, would continue in samsira, would partake of birth
etc. Because it is [the Buddha would continue] in the same way, then, for that
reason, what would be the use of activity for awakening? Activity
characterised by many hundreds of difficulties! such as giving a hand, foot, head, etc.,
for awakening, for buddhahood. What would be the use of that? There would
be no purpose because of the futility in the very way described.2 For that [activity] is
relied on for the cessation of all dharmas pertaining to samsdra3 and to attain
‘buddhahood which is dependant on the collection of all good ql'lalities.4 If, however,
the dharmas pertaining to samsdra have not ceased, what is accomplished by relying
on that [activity].5 This is the way of thinking [of the opponent]. That [objection] has

already been answered® with the words, "just as long as there is the assemblage of

T. sdon du gro ba'i sdug bsrial 'preceding sufferings.'

P. brjod pa'i rim pas 'bras bu med pa'i phyir. D. is wrong.

Dharmas perturbed (aprasanta) by the sullying influences (dsrava) bind a person
to samsira. See Stcherbatsky (1923) p. 49 and fn. to p. 342.3 dsrava 'sullying
influences.’

4 T. de yar 'khor ba'i chos thams cad Idog pa'i ched du yon tan thams cad bsdus pa la
brten te saris rgyas thob par bya ba'i phyir yar dag par brten la'And that, relied on
for the accumulation of all good qualites for the cessation of all dharmas pertaining
to samsara, is completely relied in order to attain buddhahood.'

T. What is the use of practice?

6 T. bsal ba 'negated.'
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conditions ..."! Clarifying it yet again, he says, for, if there is no extirpation ...

14cd. For, if there is no extirpation of the conditions,
illusion too is not extirpated;
15ab.2  But because of destruction of the conditions there

is no arising even conventionally.

386.8 For, because, if there is no extirpation, no annihilation, of the
conditions, the causes, illusion too, not only samsdra, is not extirpated, does
not cease. The word "too" in a collective sense. But because of the destruction,
the cessation, of the conditions, the causes, there is no arising, no continuing
in samsdra, even conventionally, even by conceptual conventional usage.
Moreover, the annihilation of the conditions is to be known by the respective cessation

of ignorance etc.3 through the practise of reality.

386.14 As is stated in the noble Silistambasiitra*: "When [Saripiitra] had spoken
thus, the Bodhisattva Maitreya, the Great Being, said this to the Venerable Saripfitra,
'In regard to what was said by the Blessed One, the Omniscient Master of the Dharma:
"Whoever, O monks, sees dependent origination, he sees the Dharma. Whoever sees
the Dharma, he sees the Buddha," [you ask] what is dependent origination? 31t is this:

mental formations dependent on ignorance, consciousness dependent on mental

o

Verse 10ab.

Both LVP and Vaidya have 15ab numbered as 14cd.

i.e., the members of dependent origination. See following passage.

See LVP Douze causes p. 70, Aiyaswami Sastri (1950) p. 2, Reat (1993) p. 28.
The Tibetan translation of the Silistambasiitra in the Kanjur adds 'di Ita ste 'di yod
pas 'di ‘byuri Ia 'di skyes pa'i phyir 'di skye ba ste = yad uta asminn satidam bhavati,
asyotpadad idam utpadyate 'It is: this being that occurs; from the arising of this,
that arises." See LVP Douze causes p. 71; also fn. 2 for parallel passages. The
saying is quoted by Prajfidkaramati on pp. 182.12, 474.18. The occurrence on p.
182 is noted by Aiyaswami Sastri (1950) p. 2 fn. 5.
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formations, name and form dependent on consciousness, the six domains of cognition
dependent on name and form, contact dependent on the six bases of cognition, feeling
dependent on contact, craving dependent on feeling, clinging dependent on craving,
becoming dependent on clinging, birth dependent on becoming, old age, death, grief,
lamentation, suffering, mental unhappiness and distress dependent on birth. Thus is
the arising of this entire great mass of suffering. Therein, because of the cessation of
ignorance mental formations cease ... Thus is the cessation of this entire great mass of
suffering. This is called conditioned origination ... 1 Whoever sees this conditioned
origination as incessant?, impersonal, as it is, non-erroneous, unborn, unarisen3,
unconditioned, unobstructed, without support, quiescent, fearless, immoveable, of
unceasing nature, he sees the Dharma. But whoever sees the Dharma thus, as
incessant up to of unceasing nature, he sees the Buddha, the highest body of the
Dharma ... 4Therein what is ignorance? The perception of these six constituent
elements as single, the perception of them as a whole, the perception of them as
permanent, the perception of them as fixed, the perception of them as everlasting, the
perception of them as happy, the perception of them as a self, the perception of them as
a being, the perception of them as a life, the perception of them as a creature, the
perception of them as a human, the perception of them as belonging to the human race,
the perception of them as forming an T or forming a 'mine’; this and other similar
kinds of unknowing is called ignorance. While such ignorance exists attachment,
hatred and delusion are active in regard to sense objects. In regard to that [conditioned
origination], attachment, hatred and delusion in regard to sense objects: these are called

mental formations dependent on ignorance. The mental representation of a thing is

1 Passage beginning here and ending so ‘nuttaram dharmasariram buddham pasyati
'he sees the Buddha, the highest body of the Dharma,' is quoted with minor
differences below p. 576.14.

2 T. adds srog med pa = ajivam 'non-personal.’

3 T. adds ma byas pa = akrtam 'not made.'

4 For following passage see LVP Douze causes p. 79, Aiyaswami Sastri (1950) p.
9, Reat (1993) p. 49. See also $S p. 221, MV p. 562.14.
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called consciousness. The four great elements and matter dependent on! them is one?
form.3 The four formless appropriated psycho-physical groups which arise together
with consciousness are name. Those [together]4 are name and form. The senses
dependent on name and form are the six domains of cognition. The coming together
of three dharmas’ is contact. The experience of contact is feeling. Attachment to
feeling is craving. The expansion of craving is clinging. The action springing from
clinging which gives rise to rebirth is becoming. The manifestation of the psycho-
physical groups caused by becoming® is birth. The maturation of the psycho-physical
. groups proceeding from birth is old age. The destruction of the psycho-physical
groups7 is death. The inner burning when one dies, bewildered and with intense
attachment®, is grief. The utterance arising from grief is lamentation. The unpleasant

experience associated with the five [classes of] consciousness’ is suffering. The

Reading upddiya on the basis of T. bzuri (P. gzur) nas.

aikadhya seems out of place here.

MYV 563.4 gives a more comprehensible reading: riipam catvari mahabhiitani tini
copadiya riipam Form is the four great elements and the matter dependent on
those.' T. byuri ba chen po bZi pa fie bar bzuri nas / gzugs gcig po ni gzugs so 'The
single matter dependendent on the four great elements is form.'

4 T. de dan de ni. 'that [form] and that [name]." LVP Douze causes, p. 79 fn. 6,
clarifies: Pour le sense: "Les quatre upddinaskandhas immatérials et nés avec le
vijiidna, c'est le naman, le riipa, c'est les quatre mahabhiitas et le riipa qui en
dépend; ce riipa et ce niman ensemble, c'est le ndmariipa." '

5 i.e., the coming together of object, sense organ and consciousness, as made clear
by the Madhyamakasalistambasiitra which adds visayendriyavijianasamnipata ity
arthah. See Reat (1993) p. 52 n. 19.

6 T. rgyu de las = taddhetukah 'caused by that.' T. agrees with $S p. 222.

7 T, adds rgas nas 'from old age.'

Read, with Vaidya, sabhisvarigasya, in place of LVP svabhzsvangasya This

reading is supported by SS p. 222 and T. mion par chags pa dan bcas pa'i.

Correct reading noted by LVP p. 388 fn. 5.

T. rnam par Ses pa Inia'i tshogs = paficavijiidnakdya. i.e., associated with the five

types of bodily consciouness; mental unhappiness (daurmanasya) is associated

with mental consciousness.
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mental suffering associated with the mental attention to suffering! is mental

unhappiness. And other like? afflictions are called distress.

388.17 3"Therein ignorance on account of great darkness.# Mental formations on
account of operations of volition. Consciousness on account of mental
representation’. Name and form on account of vain imagining.6 Six domains of
cognition on account of [their being an] entrance door.” Contact on account of contact.
Feeling on account of experience. Craving on account of thirst for. Clinging on
account of clinging. Becoming on account of generating rebirth. Birth on account of
manifestation of the psycho-physical groups. Old age on account of maturation of the
psycho-physical groups. Death on account of destruction. Grief on account of
grieving. Lamentation on account of vocal lamentation. Suffering on account of
bodily torment. Mental unhappiness on account of mental torment. Distress on

account of affliction." And so on.

389.6 If there is no extirpation of the conditions, thus shown, samsara8,

unimpaired, comes forth because of the formativeness of the conditioned origination of

1 T. does not translate duhkha. This agrees with SS p. 222. MV p. 563.10 reads
manas3 samyuktam 'associated with the mind.'

2 Read 4daya in place of LVP dddya. T. di Ita bu la sogs pa = evamidayah and $S
p. 222 support this reading.

3 The following passage is omitted in $S and only abbreviated by peyilam ‘etc.' It
is quoted MV p. 564.1.

4 MV p. 564.1 mohandhakara 'darkness of delusion.'

5 Reading vijiidpana on the basis of T. rnam par rig pa and MV 564.1.

6 mananarthena. T. rlom pa'i phyir. Perhaps because namariipa constitutes the
individual. MV p. 564.2 reads anyo ‘nyopastambhanarthena 'on account of
mutual support.’ ‘

7 Reading dyadvara. Cf. AKBh I 20 p. 13 cittacaittdyadvarartha dyatanarthah. T.
skye ba'i sgo 'door of birth.'

8 T. du byed = samskara 'formative forces' and what is conditioned by them, i.e., in
the sense of samkarasamiiha and samskrtadharmas. See Stcherbatsky (1923) pp.
5,22,
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the twelve members. Which the Venerable Master! states:
Matured gradually in accordance with the projective cause, the
continuum, on account of defilement and actions, goes again to the other
world.2 This is the beginningless wheel of becoming. That conditioned

origination has twelve members in three parts.3

389.12 However, if the conditions are extirpated4, there would be no
continuing in samsdra in any way at all because of a lack of causes. Therefore it does

not follow that "the Buddha would also continue in samsara in the same way.">

389.14 Thus, first having dealt with the objections of the Sautrdntikas etc., in order
to refute the disagreements of the Yogacarins, explaining a fault by means of their

opinion, he says, and when errancy ...

15cd. And when errancy does not exist by what is

illusion perceived?

390.1 When the whole world, insofar as it consists of illusion, is accepted by

[you] Madhyamikas as empty of essential nature, and [errancy]$, the intellect,

1 je., Vasubandhu. Prajiidkaramati uses the term dcaryapadih in a wider sense
than does Candrakirti who, in the MV, appears to use the term to exclusively refer
to Nagarjuna. See the comments of de Jong (1978) p. 136. Also see fn. to
dcaryapdda, 'Venerable Master,' below p. 491.17.

2 T. jig rten pha rol dag tu 'gro 'goes to other worlds.'

3 AKBh III 19-20 p. 129. The 'three parts' (kanda) are equivalent to the three ways
(vartman), i.e., karma-, klesa-, duhkha-. See above p 351.2.
pratyayanim punar ucchede. Verse pratyayanam tu vicchedat.

Verse 14a.

mayasvabhavasamvrtigrahini buddhir api 'the intellect, apprehending the
conventional which has the nature of an illusion' explains bhrantir api 'and
errancy.’
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apprehending the conventional which has the nature of an illusion, to you, like the
external, does not exist, then, by what is illusion perceived? By what is it
known without a substantially real knowing as apprehender (grahaka) of that.! By
nothing at all is the meaning. But he [who accepts] that his own mind, alone
absolutely real?, erringly appears thus as external form, does not have this3 fault. Thus

is the way of thinking [of the Yogacarins].

390.7 In order to refute them in the same way, he says, when, for you, illusion

itself ...

16ab. When, for you, illusion itself does not exist, then

what is perceived?

390.9 Whén, for you?, a Vijiidnavadin who accepts that the world is mind-only
because of the non-eﬁstcnce of the external object, illusion itself coming forth as
an apprehensible object (grahya) in the form of elephants etc. does not exist, then
what is perceived? Then what appears here? Because of the non-existence of the
external object, appearance is not logically possible as delimited by place etc, is the
meaning. Supposing the intent of the opponent here, he says, even if that is a

- form ...

16¢cd. Even if that is a form of mind itself it is in reality

other.

390.15 Itis stated in regard to this that one's mind alone, erringly, appears externally

T. does not translate tad [of] that.'

D. yod pa ma yin. Delete ma.

T. does not translate ayam 'this.'

tava. Verse te. T. khyod de ... khyed cagla?

£V
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in the form (3kara) of elephants etc. It is just stated. But even if that is a form,
an appearance, of mind itself, of knowing itself, appearing as an apprehensible
object as delimited by place etc., it is, it exists, in reality, in actuality, other,
different from the form of mind which is the internal apprehending subject. Even if
what is stated is to be accepted, it is, nevertheless not consistent. Hence he says,

when mind itself ...

17ab. When mind itself is the illusion, then what is seen

by what?

391.2 When mind itself, consciousness itself, accepted as the knower, is the
illusion, is not other because there is nothing at all called "illusion" separate from the
knowing mind on account of the acceptance that that [illusion] appears thus insofar as
it consists of that [mind], then what is seen by what? What is perceived by
what? For there is only seeing itself, not the seen. Without the seen there would be no
seeing either since that has reference to the seen. Hence nothing is seen by nothing!

The blindness of the entire world is arrived at! This is the way of thinking.

391.8 But [the Yogicdrin objects] it would only be so if cognition were not self-
aware. While aware of its intrinsic nature as self-aware it would know the appearance
of? illusion etc. as not different to that. And that being so there is no damage [to our
case]. Supposing the intent of the Vijiidnavadin to be thus, he says, and it has

been stated ...

1 T. does not translate pratibhdsa 'appearance [of].’
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17cd. And it has been stated by the Protector of the

world that mind does not see mind.

391.13 When it has been shown through reasoning that the whole world is quite
empty of essential nature, then what possesses what essential nature in reality? By
what, of what, would there be knowing? And the Blessed One has stated: "All
dharmas are empty. Mind has the characteristic of emptiness. All dharmas are
isolated. Mind has the characteristic of isolatedness."! Moreover, and it has been
stated, and it has been related2, by the Protector of the world: by the
Protector, the Refuge, i.e., the Buddha, the Blessed One, of the world, of all
beings. What has been stated? That mind does not see mind.3 Mind does not
know its* own self because even if it exists in reality the operation in regard to its own
self is contradictory. How possibly? Just as a sword-blade does not cut

itself ...

18ab. Just as a sword-blade does not cut itself so mind

[does not see itself].

392.4 Just as a very sharp sword-blade, cutting blade, does not cut, rend, itself,
its own body like something other than that3, because of the contradiction of action in

respect to its own self, so the mind5 [does not see itself]. "Like a sword-blade,

1 References to the emptiness and isolatedness of dharmas occur throughout the
Prajfidparamita literature. For some glosses from the commentaries on the
meaning of 'isolated’ (vivikta) see Conze (1967b) pp. 363-4.

2 T. does not translate uktam ca kathitam ca 'and it has been stated, and it has been
related.’ _

3 Cf. quote below from the Ratnaciidasiitra p. 393.2 na hi cittam cittam
samanupasyati.

T. sems kyi 'mind's.'
T. does not translate tad '[than] that.'
T. adds kyari 'too.'
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mind too! does not see itself," is to be construed. For so it is: It is not tenable that one and
the same knowing?2 have the three self-natures of the known, the knower and the knowing

because it is impossible for what is one without parts to have three natures.

392.10 Inregard to this, this is said in the noble Ratnaciigdasitra®: "Searching for the
mind he does not observe it as internal, he does not observe mind outside, he does not
observe mind in the psycho-physical groups, he does not observe mind in the
constituent elements, he does not observe mind in the domains of cognition. Not
observing mind, he thoroughly investigates the flow of mind, thinking#, "Whence does
mind arise? When there is an object mind arises.> ThenS is mind one thing and the
object another? But whatever the object mind is just that. If then the object is one
thing and mind another, that mind will be double. But whatever the object, mind is
just that. Then how does mind see mind? Indeed, mind does not observe’ mind. Just
as the same sword-blade is not able to be cut by the same sword-blade, nor is the same
fingertip able to be touched by the same fingertip, in the very same way, the same

mind is not able to be seen by the same mind." And so on.

393.6  Here the Cittamdtrin, to undermine the cbntradiction of the action in regard to

its own self, explaining an example to establish his own thesis, says, it is just as ...

18cd. It is just as a lamp illuminates its own being. If

—

T. bdag iiid kyis (D. kyi) sems kyi (D. kyis) bdag fiid mi mthori rio 'its own self
does not see mind's own self.'

T. Ses pa gcig po (P. pu) de la '[for] one knowing[to have]' See LVP p. 392 fn. 2.
Quoted $S p. 235, MV p. 62.4. LVP p. 392 fn. 4.

T. 'di sflam du sems te = tasyaivam bhavati 'it occurs to him thus,' 'he thinks.' T.
agrees with SS p. 235.

T. adds siam mo 'thinking.'

T. adds ‘di siam du sems 'he thinks.'

sems kyis sems mthon bar mi ruri rio ‘it is not right that mind sees mind.'
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one thinks thus ...

393.10 It is just as a lamp, a lantern, illuminates, makes visible, its own
being, its own nature. For, assuredly, it is just as a lantern is employed! to discern a
pitcher or some other thing obscured by darkness but not so another lantern to
illuminate a lantern. Rather, illuminating a pitcher etc. it illuminates itself as well. One
- should understand likewise in regard to the self-awareness under discussion. "And
there is no contradiction seen at all," is to be construed in every case. Therefore, like a
lantern it is quite without contradiction. If one thinks thus, if you think in this
way, then you should not speak thus. Why? In response, he says, a lamp is

certainly not ...

19ab. A lamp is certainly not illuminated since it has not

been obscured by darkness.

3942 A lamp is certainly not illuminated, certainly not lit up, like a pitchér
etc. is, since it has not been obscured by darkness, has not been covered by
the dark. Illumination is the removal of an existing obscuration. Therefore the
illumination of pitchers etc. is tenable? because they exist beforehand. It is not so for a
lamp because it does not exist beforehand and the illumination of the not-existing is
not tenable because it is non-existent. Therefore a lamp is certainly3 not illuminated.
Thus, because of dissimilarity4 the point to be established is not established through

the example of a lantern.

T. 'degs par byed Ia'is held up.'

T. does not translate yukta 'tenable.’

T. ‘di Itar 'in this way.' T. reads evam in place of eva.
This clause is construed with the previous sentence in T.

W e
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394.8  [Opponent] That may be so but the words "it is just as a lamp ..."1 do not
convey that a lamp illuminates itself obscured by darkness as [it does] a pitcher.2
Rather, they convey merely its lack of dependence on another in regard to its essential

nature. Showing just this [the opponent] says, because a blue [thing] ...

19cd-20ab. Because a blue [thing] does not depend on
another for blueness as a crystal does, so one thing
is seen depending on another and [another] not

depending.

394.14 Because, since, a thing which is itself blue does not depend on
another attribute for blueness [as a crystal does]3, in the same way as a crystal
stone not being itself blue depends on another attribute, such as the presence of a blue
leaf etc., for blueness, as a cause for the arising* of the quality blue, so, in that way,
one thing, such as a‘ pitcher etc., depending on another, depending on a lantern
etc., is seen clearly but another, such as a lantern etc., not depending [on another] is
seen, is perceived, having itself a luminous nature. Only so much was intended to be

said.
395.1 The distinction having been shown thus by the Vijfidnavadin, the follower
of the definitive system negating what is shown by the example, first, that something

blue is without dependence on another for blueness, says, when there is ...

20cd. When there is no blueness, that would not make

1 Verse 18cd.

2 T. does not translate ghatavat 'like a pitcher.'
yatha sphatikopalah 'in the same way as a crystal stone' glosses sphatikavat 'as a
crystal [does].' ‘

4 T. skyed 'production.'
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itself blue by itself.

395.5 Even this example is not fitting because, like a crystal, even something blue
is not without dependence for blueness because it would depend on its own causes
and conditions for being that. And when would it be without dependence?! If that
arose as not blue from its own cause it would then make itself blue quite by itself
without depending on another for being that. But this is not [the case] because when
there is no blueness, when the quality blue is wanting, that, an entity accepted as
blue?, would not make itself, its own-nature, blue, endowed with the quality blue,
by itself, quite by itself. "Not" negates it. It cannot be done because of the
contradiction of action in regard to itself as before.3 Therefore, like a crystal, even

something blue is not without dependence on another for blueness.

395.14 For so it is: Even a crystal stone its nature existing substantially does not
experience a blue colouring? in the presence of an> attribute. Rather quite another
crystal stone coloured with the quality blue arises because everything's own material
support6 is momentary’ and because of the cessation of its own former character8

through the cooperating condition of a blue attribute.? Thus is the definitive system.

1 T. di yanri nam gyi tshe gzan la Itos pa yod par 'gyur ze na 'And when would it be

dependent on another?'

T. adds de 'that.'

Above p. 392.5.

T. srion por bsgyur bar gyur pa yin te 'has turned blue.' Read ma yin te.

T. khyad par gzan ‘another attribute.'

upadana in the sense of material support or cause. See LVP Douze causes, p. 27,

on the two senses of upadana.

Reading sarvasvopadanaksanat. T. thams cad rari gi fie bar len pa'i skad cig ma.

T. sria ma rari fiid 'former nature.'

9 T ‘on kyari thams cad ran gi iie bar len pa'i skad cig ma dari sfion po'i khyad par
lhan cig byed pa'i rkyen las kyari sria ma ran iiid kyis 'gags nas Rather, because of
the cessation of the former nature because the material support is momentary and
because of the cooperating condition of a blue attribute." See LVP 396 fn. 1 for the
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Therefore subjection to causes and conditions in regard to that quality is common to
both those. And thus there is no distinction also in regard to the thing to be

established which is under discussion.

396.4 [Opponent] But what [you] wish is willingly accomplished. The very
origination of knowledge from its own causes and conditions insofar as its nature is
the opposite to a senseless essential nature, i.e., the self-luminosity of what is without
dependence on other lumination, is called "self-awareness." And this is exactly what
is determined by you! indicating the intrinsic nature of something blue. And only to
such an extent was the lantern made an example. But we do not maintain? the self-
illumination of knowledge as distinguished by act, actor and action because it is not
tenable for a single existent to have the three natures of act etc. Despite the fault by
way of the distinction of action etc. that would not become any fault3 for us because of
not damaging the self-lumination of what is produced from its own causes and
conditions. Thus the fault set forth in regard to self-awareness does not follow. This
is stated:

Consciousness arises the opposite to senseless natures: this, its non-

senseless nature, is precisely its self-knowing. But its self-knowing is

not differentiated* by action and actor because it is not logical that what is

single, without parts, have three natures.3

397.1 [Commentator] To this we say%: The fault has been stated having understood

Skt. equivalent of the Tibetan.

T. kho bos 'by me.'

T. does not translate igyate 'is maintained.'

T. sun phyuri ba 'refutation.’

T. bya dari byed po'i drios por = kriyakarakariipena 'with the nature of action and
actor.'

Tattvasamgraha 2000-1. Identified by Aiyaswami Sastri (1950) pp. 104, 107.
ucyate. Lit. ‘it is said.’ |
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the word in the sense established by conventional usage as differentiated by action and
actor because the word "self-awareness" conveys that meaning. If however, through
fear of fault, the meaning of the word is totally rejected though admitted by the world

then you will be refuted in worldly terms.

397.5  And, neither in this way is self-awareness established in absolute terms. For
so it is: What is generated by causes and conditions is said to be without essential
nature like a reflection, even more so self-awareness of cognition since it is without
intrinsic essential nature in reality. And, given that it does not have essential nature, it
is not appropriate that a "sky-flower"! have self-awareness. And neither does a
senseless essential nature of anything exist? for a Madhyamika3 in absolute terms*
whereby a non-senseless self-awareness could be opposed to the senseless. Therefore
it is appropriate to say this only to others who are substantialists. Hence, being
without essential nature, self-awareness is in no way whatsoever established. We will
show this again in detail later on the occasion of showing the applications of

mindfulness.’

397.14 Now, teaching that self-awareness of intellect is untenable [even] after

accepting the self-illumination of a lantern, he says, one says ...

i.e., something completely non-existent.

T. does not translate siddha 'exist.'

T. dbu mar smra ba po mams 'Madhyamikas.'

T. does not translate paramarthatas 'in absolute terms.
Below verse 24.
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22. One says "a lamp illuminates” having known it by
cognition; having known it by what, does one say

"intellect illuminates?"

397.18 The overall meaning is: Even granted the luminous nature of a lantern the
example is, nonetheless, not suitable for establishing [self-]Jawareness! of intellect.
One says, makes known, "a lamp illuminates," lights up itself without depending
on another light, having known it, having perceived it, by cognition, with the
intellect, because a lantern is an object of cognition. One says "intellect", cognition,
"illuminates” but having known it2 by what cognition, does one say that? He

asks the opponent this.

398.6 And, [the fact] that there is no3 adequate basis at all for discerning the
intellect explains the impossibility. First, it is not discerned by a prior cognition
because of the non-existence of that because of its non-arising at that time. Nor [is it
discerned] by [that cognition] coming to be at a later time since at that time the
apprehensible object, being momentary, has passed away. Nor by that occurring at the
same time as it because that [self-awareness] is not instrumental and the non-
instrumental is not an object of knowledge in accordance with the statement, "a non-
cause is not an object." Nor [is it perceived] by itself because of the contradiction in

regard to that. Thus we do not know how that is perceived.

398.13 Since the awareness of that [cognition] is extremely untenable given the non-

discerning of intellect in any way thus, he says when, either ...

1 T. rad rig pa = svasamvedana 'self-awareness.'
2 T. adds go bar byas nas = pratitya 'having perceived it.’
3 mayin no Zes pa'i sgra ni "There is no ... The word "iti" ..." Cf. LVP p. 398 fn 2.
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23. When, cither illuminating or not illuminating, it is

not seen by anything, even talking about that is

senseless like talking about the charms of a barren

woman's daughter.

398.17 When intellect, either illuminating, having the nature of illumination like
a lamp, or not illuminating, having the nature of non-illumination! like a pitcher
etc., is not seen by anything, is not perceived by anything, nor is it a perceiver of
itself.2 The words "either or" in the sense of a reciprocal collection. The word
"when" attracts the word "then." Then, even talking about that, even explaining
that, i.e., the intellect, is senseless, is fruitless, like talking about the charms,
the coquetry, the dalliance, of a barren woman's daughter, the child of a woman
having the characteristic of not giving birth. Since, being non-existent, a barren

woman's daughter is not perceived, even less are her charms perceived, is the intent.

399.7  Alternatively, insofar as its essential nature is unarisen and not ceased,
intellect represents3 the barren woman's daughter; self-awareness, insofar as its
essential nature is unperceived, is like her charms. Because of the non-perception of
one the other is also not perceived.4 Thus even talking about that, self-awareness,
with mere talk devoid of reason, is senseless, is purposeless because it cannot be
taken hold of. [Opponent] It may be so but this is [not]5 mere talk empty of reason

because in regard to this there is this [following] reason. Thinking thus, he says, if

1 T. mi gsal ba (D. incorrectly inserts ma) yin. 'is non-illuminating.'

2 T. rtogs pa po ‘ga’ yai med la rtogs pa curi zad kyan med de ran dar gZzan giii gas
kyari ma yin no 'given that there is no perceiver there is no perception either; nor is
there both self and other.' See LVP p. 399 fn. 1.

T. Ita bu''is like.' ,

T. rari rig pa des ma rtogs pa'i phyir de'i rtogs pa yari med do 'because of its non-
perception by that self-awareness that is not perceived either.’

T. tshig tsam ma yin te. Cf. LVP p. 399 fn. 2.

(¥}
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self-awareness ...

24ab. If self-awareness does not exist how is

consciousness remembered?

399.14 If self-awareness of consciousness does not exist, is not found, then
how is consciousness remembered since without self-awareness of
consciousness there would be no remembering at a later time?! For remembering the
unexperienced is untenable? because of the extreme consequences. Therefore it is
inferred that self-awareness of cognition exists because of perceiving memory, the

result of experience, at a later time.

400.3  This proof is not better3 because if memory were certain insofar as it is the
result of self-awareness, memory would be the proof of self-awareness as smoke is of
fire. And when self-awareness is not established by a valid means of knowledge there
is no apprehending of memory as the result of that for there is [only] discernment of
cause and effect on account of a necessary connection* with the discernment of both

[cause and effect] completely. And it will not establish memory as its result like

1 The same argument is put and answered in MA VI 73-76 p. 166-171. For a
discussion of the refutation of self awareness (svasamvedana) in MA see Fenner
(1990) pp. 80-82. Fenner (p. 81) says: "Without such an apperceptive faculty, the
Phenomenalists [Vijiidnavadins] reason (MABh: 167) that memory or recall
would be impossible, for consciousness must be non-referentially aware of itself -
in other words, aware of itself independently of referents - in order to have
memories when the referents are past and finished.'

2 T. fiams su ma myon ba ni dran par mi nus te 'the unexperienced cannot be
remembered.' i.e., as consciousness occurs there is an experience (anubhava) of it
and that experience is self-awareness. Cf. Rgyal tshab's commentary on this verse
in Sweet (1984) p. 193.

T. bsgrub par bya ba = sadhya 'thing to be proved.' See LVP p. 400 fn. 1.

4 nantariyaka. T. med par (D. pa) ma yin. Equivalent to avinZbhiita. See Renou

(1942) p. 170.
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consciousness [is established as the result of] of the eye etc. even when there is not
seeing [the eye etc.]. For that result is inferred through negative concomitancel
because of the invariable absence? of consciousness of blue etc. when the eye is
absent; but we will show that remembering occurs even without the [self-]awareness
of cognition. Thus without the certainty that [memory] is the result of self-awareness,

since memory occurs without that3, [self-]Jawareness is not established.

400.12 Hence you should tell how even memory is established through being a
cognition.# An invariable mark3 that is itself not established does not make known$
something else. Nor is memory, insofar as self-awareness is directly perceived, the
apprehender because it is other than that [self-awareness]. Nor is cognition the object
of another cognition because of the consequence of the fault of not establishing a
connection etc. as [is possible] with an external object. Because it is the same in
regard to being other’ there would be the apprehension of that even by memory

occurring in another continuum. But, [one may object], it is not remembered because

vyatireka. T. ldog pa.

vyatireka. T. med pa.

T. dran pa ni de med pa yari byuri bas 'since memory occurs even without that.'

T. rnam par $es pa = vijiiana 'consciousness.’

linga. The invariable mark serves as the middle term or logical reason (hetu,
vydpya) in inferential knowledge. There must be prior knowledge of pervasion
(vyapti) or positive and negative concomitance (anvayavyatireka) between what is
to be proved (sadhya, vyapaka, the major term) and the invariable mark or logical
reason which is present in the subject of the inference (paksa, the minor term).
The invariable mark then serves as an indicator or makes known (jiidpaka) what is
to be inferred. For a full treatment of inference, see, for example, Athalye's edition
of Tarkasamgraha.

Jidpaka. See previous footnote.

i.e., there is no distinction insofar as memory in two continua are both other than
self-awareness and no connection has been established between a particular
continuum and self-awareness.

8 T. rgyud (D. rgyu) gzan gyi drios po de yan dran pas 'dzin par ‘'gyur ro 'that
existent in another continuum would be apprehended by memory.'
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it was not experienced previously by that. The consequence is the same: it is not

experienced previously even by that occurring in a single continuum.

401.4 Even the existence of cause and effect is not tenable as making that [self-
awareness] certain because in absolute terms cause and effect are without existence;
and because even if it exists it is impossible to apprehend that [self-awareness] insofar
as self-perception is the ultimate basis of all cognitions.! If it is accepted in accordance |
with conventional usage it belongs to the conceptual, and if it belongs to the conceptual
it belongs to the conventional because all conventional usages are created by
conceptual construction. Thus we have established the point to be established.2 Thus

self-awareness is not established through memory.

401.10 How then for you can there be memory in the absence of self-awareness? In

response, [Santideva] says, there is remembering when ...

24cd. There is remembering when something else is
experienced because of the connection as with rat's

poison.

401.13 There is remembering, memory of a cognition arises, when something
else3, an apprehensible entity, an object, other than the cognition, is experienced.
But wouldn't experiencing one thing and remembering another result in an extreme

consequence™ In reply, he says, because of the connection. When an object is

1 T. Ses pa thams cad la de yod Kyari rari fiid rtogs pa la mthar thug pa yin pa'i phyir
dar / de ‘dzin par mi nus pa'i phyir ro 'because though it exists in all cognitions that
is the ultimate basis of self-perception and because it cannot be apprehended.’

2 T. kun rdzob bsgrub bya yin pas don dam pa ma bsgrubs par ‘gyur ro 'because it is
to be established conventionally it will not be established absolutely.'

3 T. adds 'dir 'here.’

4 T. rigs pa ma yin te / $in tu thal bar ‘gyur ba'i phyir ro Ze na 'is untenable because it
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experienced remembering the consciousness of that occurs! because of the connection,
for consciousness, being the apprehender of that, is connected to that. Hence
consciousness is remembered not the other. [Opponent] Even if there is a connection,
if one thing is experienced and there is remembering of another the remembering
would be disordered. [Commentator] No [it would not]. An object formerly
experienced being remembered at a later time is itself remembered distinguished by the
experience because of the apprehension of that [object] distinguished by that
[experience]. And only cognition is the experience of an object, not something else.
Thus, one speaks of remembering a cognition because of remembering an experience
of an object insofar as it is connected to that; but cognition is not remembered by itself

separated from its object. Thus there is not a fault.

402.8 But how possibly would there be memory at a later time without the seed of
a latent impression of a memory implanted by [self-]Jawareness of cognition? In
response, he says, as with rat's poison. Rat's poison: mouse's poison. Just as
because of the connection it arises at a later time so too does mémory, is the meaning.
For so it is: At one moment a mouse's poison is transferred to the body but later
meeting with? the sound of thunder3, without there being the seed of a latent
impression implanted by self-awareness?, because its operation is dependent on the
mere principle of conditionship> at another moment it becomes a deleterious substance.

Thus even in regard to the point under discussion there is no fault. This is the way of

results in an extreme consequence?’

1 T. yul dran pa na ‘brel pa las Ses pa dran par ‘gyur ro 'when one remembers the
object remembering the cognition occurs because of the connection.'

2 T. rkyen dari phrad 'meeting with the condition.

3 The thunder activates the poison. Cf. the interpretation offered by Geshe Kelsang
Gyatso (1980) p. 273.

4 Rgyal tshab's commentary in Sweet (1984), p. 194, suggests at this point the bite is
remembered. Cf. Batchelor (1979) p. 137.

5 T. rkyen dar phrad fiid kyi phyir 'because of meeting with conditions.'
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thinking.

402.16 Yet again to show another way to establish the [self-]Jawareness of cognition

the Vijiianavadin says, because of the appearance ...

25ab. Because of the appearance [of another mind] to one
endowed with different conditions, [with pai‘ticular

conditions] it illuminates itself. -

403.2 Because of the appearance, manifestation, [of another mind] to a
mind endowed with different conditions, different causes!, i.e., to one in
relation with an assemblage of knowledge of looking into the future etc. and
supersensible cognition of other minds etc.2, [it is logical that] consciousness
illuminates itself, manifests its own-nature, that is to say, that [self-]Jawareness
exists. For if [mind] §vere always3 invisible how would it ever be perceived through a
particular assemblage [of conditions.] Therefore, just as the mind of another is
perceived through a particular assemblage so one's own mind is perceived through the

contiguous?, object and other conditions.5 Thus is the sense.

403.9 Since even this is not a means of establishing [self-]Jawareness of cognition

[Santideva] says, a pitcher seen ...

25cd. A pitcher seen because of the use of a magical

1 T. dus gzan 'different time.'

2 T. Ita ba'i rig pa la sogs pa dan gzan gyi sems Ses pa la sogs pa'i mrion par $es pa
dag. Cf.LVP p. 403 fn. 2. (D. and P. both gyi. LVP gyis),

T. thams cad du 'in every way.'

Read, with Vaidya, samanantara in place of LVP samantara.

On these conditions (pratyaya) see Murti (1960) pp. 170-2.
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ointment is certainly not the ointment.

403.11 A pitcher or [buried] treasure etc. seen, perceived!, because of the use,
the application, the employment, of a magical ointment or the ointment of an
accomplished one (siddha)? is certainly not the ointment. And the pitcher etc.
would not be the ointment itself. What is perceived because of something is not that
thing itself. Thus, supposing that the mind of another is seen because of cognition
with knoWledge of looking into the future etc. as co-operating causes in the way a
pitcher is, this is not enough to establish the [self-]awareness of that [cognition].

Therefore even this is not suitable as a means of establishing what is to be established.

404.2 [Opponent] But if cognition's intrinsic nature was not known there would be
no perception of the object either. An object is evident then® because cognition makes
evident what is not evident; without the perception of that [cognition] how is an object
perceived? For so it is: In no way whatsoever is there perception of the object if4
self-awareness is negated; because of the impossibility of one [cognition]
apprehending another; and because, if one accepts that apprehension [of one cognition
by another], a regression would follow as a consequence of another cognition for
perceiving the unperceived [cognition] in succession.5 For this reason the statement
"when something else is experienced ..."6 is inconsistent. Because of the absence of
the experience of the object all this whose conventional expression is "the seen" etc.

would not exist in the world. In response he says, how it is seen ...

T. does not translate pratita.

The commentary offers two resolutions to the compound siddhaiijana.
Reading tarhi 'then,''in that case,’ in place of na hi. See LVP p. 404 fn. 2.
Lit. 'because.’

T. reads uttarottarasya with tadgrahanabhyupagame: phyi ma phyi mas ‘dzin par
khas blaris pa na 'if one accepts that apprehension successively.'
6  Verse 24cd.
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404.11 [Commentator] When it is said, "[all this] whose conventional expression is
‘the seen’ etc. would not exist,"” would it not exist in absolute terms or conventionally?
Of those [alternatives] if one says that it would not exist inr absolute terms then this is
agreeable! to us, for what belongs to the conventional does not enter into consideration

of the absolute, but if it is in terms accepted by the world then:

26ab. How it is seen, heard, known is certainly not

negated here.

405.1 How it is seen, directly perceived by eye-consciousness etc, heard from
another person and scripture, known, ascertained because of inference born of the
logical mark in its three aspects.2 That, based on all conventional usége, is certainly
not negated here, is not excluded. Whatever is perceived in a worldly way is in like
manner, its intrinsic nature unexamined, accepted in terms admitted by the world, but
not in absolute terms.3 For this reason the faults of not clearly realising the object etc.
because of the non-existence of [self-]Jawareness of cognition do not impinge here on

one who espouses the side of the absolute.

405.8 [Opponent] If that is accepted in exactly the same way, what then is negated?

In response [Santideva] says but the conceptualisation ...

1 T. 'dod pa ma yin 'not agreeable." Read ‘dod pa yin.

2 trirlipaliriga. The logical mark (riipa) or indicator (equivalent to hetu 'reason’) must
be present in the subject or locus of the inference (paksa, anumeya) and what is
similar to it (sapaksa) and absent in what is not similar to it (vipaksa, asapaksa).
What is known is ascertained as a result of the inference but, interestingly, the
logical mark must be ascertained or certain in its three aspects for there to be an
inference: trairlipyam punar liigasydnumeye sattvam eva sapaksa eva sattvam

- asapakse casattvam eva niscitam (Nyayabindu II 5). See Steinkellner (1988) pp.
1427-1443. Nyayabindu is quoted by Steinkellner p. 1437.
3 T. don dam pa ma yin no it is not absolute.'




77
26¢cd. But the conceptualisation [of them] as real, the

cause of suffering, here is rejected.

405.11 The word "but" in the sense of "however." Conceptualisation,
attribution [of them] as real, as absolute, here, on examination or in the definitive
system, is rejected, is negated. Why? His saying "the cause of suffering"
states the reason. Because it is the cause of, the reason for, suffering therefore [it
is rejected], is the meaning. And samsira the essential nature of which is suffering is
caused by activity effected by conceptualisation of the appropriated psycho-physical

groups as real, unreal etc.

406.1 Thus, in accordance with the statement, "and those are suffering, its arising,
the world, place of views!, becoming2,"3 the conceptualisation [of them] as
real is the cause of suffering. Therefore only the negating of attachment to the
conceptualisation of unreal attribution is intended here. But nothing substantial is
negated. Thus in this way fhe self-awareness of cognition is not tenable in any way at
all. This is stated:

Mind in the aspect of the known* or a knower> is not seen by the

Tathdgatas. Where there is a known or a knower there is no awakening.6
Wherever anything is declared by the Blessed One to have existence as mind-only, that
will, like the psycho-physical groups, domains of cognition etc., be explained as being

of indirect meaning.”

Read drsfisthanam. See LVP p. 406 fn. 1.

T. sred pa = trspa. Read srid pa.

AKI18. LVPp. 406 fn. 1.

bodhya. T. rtogs bya.

bodhaka. T. rtogs byed.

bodhi. T. byar chub sems = bodhicitta.. Verse is from Bodhicittavivarana 45.
See Lindtner (1982) p. 199. Identified by Lindtner loc. cit. fn. 45.

7 Madhyamikas class scriptures belonging to the "third turning of the wheel of

A L AW -
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406.10 Now having completed the associated matter applying himself to the point

under discussion he says, if it is conceived ...

27. If it is conceived that illusion is not other than
mind nor is it identical, [that is untenable]. If it is
an entity how can it not be different? If it is

identical it does not exist in reality.

406.14 These then are the four alternatives: illusion may be other than mind or it may
be identical or its nature both or its nature neither. Of those, to begin with, it is not the
first postulate. If it is accepted as other than mind there would be contradiction for the
system of one maintaining that the world is mind-only. The fault in the second
postulato:l has been shown with the words, "when, for you, illusion itself does not
exist..."2 The third way is not consistent because of the non-existence in one place of
the mutually contradictory. As to the fourth conception, that is not consistent either.
[The verse] is spoken with that [fourth conception that it is neither the same nor
different] in mind. If, in case, it is conceived, is detcrmine}d3, that (iti), the
postulate of both cases negatecl4 [as follows]: "Illusion is not other than mind"
negates otherness. Then is it identical? "Nor is it identical" negates its identity.

[If that double negation is conceived then] that is not tenable either, because the

Dharma" (dharmacakrapravartana) which teach mind-only (cittamaitra),
alayavijiana, three natures (trisvabhava) etc. as being of indirect meaning
(neydrtha) and requiring interpretation to be understood definitively as do the
scriptures of the "first turning" which teach the psycho-physical groups, four noble
truths etc. See Obermiller (1932) pp. 91-100.

T. mam par rtog pa = vikalpa 'alternative.'

Verse 16ab.

T. mam pa gzan byed na. Read mam par gzag byed na?

T. giii ga'i bkag pa'i phyogs. Perhaps pata in the sense of 'fault.’

p—
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negation of one of the two, which are mutually exclusive, is necessarily concomitant
with the affirmation of the other. Since the two do not occur in one place the fourth

conception does not hold either.

407.8 Furthermore, if it is an entity, if that illusion exists as a real entity, how
does it not become different, not separate from mind? But if it is identical, if
mind itself is illusion, then it does not exist in reality, does not exist in absolute
terms because that [illusion] would have the essential nature of that [mind]. There
would only be mind itself. This is exactly what has already been said:

When for you illusion itself does not exist, then what is perceived?!
Now, having established the point under discussion, summing up, he says, just as

illusion ...

28ab. Just as illusion though unreal is able to be seen, so

mind [although ﬁnreal] is the seer.

407.17 Just as illusion though unreal - illusion being perceived as elephants
etc. has, in reality, an unreal essential nature.2 [Though illusion] is like that it is able
to be seen, is an object of seeing, so mind is the seer. That same unreal illusion
is able to be seen so mind is the seer.3 Though its essential nature is unreal in
absolute terms, [mind] will have the capacity of seeing. Therefore, having established
that which the opponent asked: "When there is no errancy [by what is illusion

perceived]?"4 it is shown in conclusion.

Verse 16ab.

2 T. drios po med pa ‘am med pa'i rari bzin yin pa ste 'is not an entity or has an
essential nature that is unreal,

3 T. Reading drasfr tathd manah in place of drstantah / tathd manah. T. med pa'i
sgyu ma de iiid blta bar bya ba dari / Ita ba (Read byed) de bzin du yid yin te.

4 Verse 15cd.



80

408.4 Moreover, having in view the opponent's endeavour to establish a

consciousness real in absolute terms in another way, he says, if samsara ...

28cd. If samsdra had a real entity as its base [samsira]

would be otherwise, [i.e., a non-entity] like space.

408.7 [Opponent] For so it is: Inasmuch as defilement! is to be abandoned and
purification2, is to be accepted these two should be discerned accordingly.3 In regard
to those, mind obscured by the impurity of attachment etc. is called "defiled." Those
adventitious [defilements] based on the mind are active because they are produced on
account of attribution of the unreal. Samsara comes forth depending on# a succession
of action and births arising from those.> That same mind, in absolute terms naturally
luminous®, unadventitious, empty of the latent impression of attachment to the
attribution of dualities such as apprehensible object and apprehending subject arising

from imagination of the unreal’, its essential nature non-dual, free of adventitious

samklesa.

2 yyavadana.

According to Abhidharma teachings (which are more evident in Yogacara thought
than Madhyamaka) Buddhist doctrine is a teaching about defilement and
purification: samklesavyavadanikam idam $3stram. See Stcherbatsky (1923) p.
35.

T. byuri ba ‘arising [from].'

5 Defilements (klesa), action (karma) and birth (janma) refer collectively to the
processes of samsara. The term "samklesa", defilement in general, embraces all
three and thus may be regarded as a synonym for samsira. See
Madhyantavibhariga I 11 on this threefold division and its relationship to the
twelve links of dependent origination.
prakrtiprabhasvara. See fn. to prakrtinirvrtta ‘naturally in nirvana' p. 385.4.
abhiitaparikalpa. The term imagination (parikalpa) indicates the creative or
constructive functioning of the mind (cittta) with its mental concomitants (caitta)
which makes discriminations of things (i.e., 'constructs' things) which have no
independent existent or are 'unreal' (abhiita). Foremost among the false
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faults, because of the turning about of the basis! is called "purified." Therefore in this
way,? they [the Yogacarins] think that the determination of defilement and purification
does not hold without a substantially real mind because samsara and nirvana are
qualities of mind in accordance with the statement "mind alone is defiled, mind alone is

purified."”

408.17 That then defines the opponent's opinion. If, in the case that, it is established
that samsara had a real entity as its base, that is, the base of it were an entity,
| namely, substantially real mind, then sams3ra would be otherwise, would be
other than mind - being other than an entity it would be a non-entity because only mind

is an entity. In what way [would it be a non-entity]? Like space, like the sky.

409.2 This samsdra which is described as having mind as its base, is it an entity or
is it a non-entity? And if it is an entity is it mind or other than that? Of those, if only
mind is an entity then samsara which has that as its base is not other than mind. It is
mind itself and mind is not to be abandoned because, being naturally luminous, its
nature is purity. But if it is other than mind there is damage to [your] system because
of accepting an other separate from mind. But if it is a non-entity nothing at all called
"samsara" exists, like a donkey's horn. For that very reason he says, "like space."

Just as space, a mere nominal reality, unreal, has no capacity at all for causal efficacy

discriminations is that of subject and object (grahakagrahya) which establishes the
very possibility of experience and is the mode of all appearance. The distinction of
subject and object, according to Mahadyanasiitralamkara XI 40, is the

distinguishing characteristic (laksana) of imagination of the unreal.

1 FSrayaparavrtti. Turning about of the basis involves overcoming the imagined
duality of apprehending subject and apprehended object and the elimination of the
obscuration of the defilements and on account of the cognisable
(klesajiieyavarana) which spring from that false imagination. It simultaneously
involves endowment with the most excellent qualities of the buddhas. See
Mahayanasitralamkara IX 12.

2 Reading tad evam in place of tad eva. T. de'i phyir de Itar na.
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so would samsdra be for you. Alternatively, saying "like spaée" fits into our

system because it is without own-being.

409.12 [Opponent] That may be so but even if itis a non-entity! it will, nevertheless,
have the capacity for causal efficacy because of its reliance on substantially real mind.

In response [Santideva] says, how would a non-existent ...

29ab. How would a non-existent have activity by means

of a basis which is a real entity?

409.16 There can be no basis at all for what is without real nature because the basis
and existent based on it have the nature of cause and effect and because a non-existent
is not the result of anything because of the sameness of the not producible? Granted,
nevertheless by means of a basis which is a real entity, by relying on
substantially real mind, a non-existent with an unreal nature has activity, i.e., its
operation is causally effective. How would it have that? Never at any time is it
tenable, is the meaning. Otherwise it would have the nature of an existent for capacity
is the characteristic of existents in accordance with the statement, "lack of all capacity

is the characteristic of non-existents."3

4104  Asking, "what now on examination results for you?", he says, for you ...

1 T. drios po yin. Read drios po ma yin.

2 Reading anirvartyaviSesatvat in place of anirvartyavisesatvat. T. bskyed par bya
ba ma yin par khyad par med pa'i phyir,

3 See Stcherbatsky (1930) pp. 124-5.
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29cd. For you it turns out that mind is, in fact, alone

with an unreal companion.

410.7 For you who espouses mind alone as absolute it turns out that mind is
in fact, in an emphatic sense, alone, without a second,! with an unreal
companion: it has an unreal, a non-existent companion. [Opponent] But mind has
the characteristic of non-duality free of the aspects of apprehensible object and
apprehending subject etc.; to show the singularity of mind is not the least
disadvantageous to us. [Commentator] This is untenable. You have said that
defilement insofar as it is to be abandoned is something actual. Then how is mind the
sole entity? Even granted it is [the sole entity], nevertheless it is not free from

invalidation. Therefore [Santideva] says, if mind is free ...

30ab. If mind is free of the apprehensible object then all

are Tathd3gatas.

410.15 Apprehensible object is an elliptical expression: one should understand
free of apprehending subject etc. as well. Alternatively, because the state of subject
depends on the apprehensible object, because of the non-existence of that the
apprehending subject is also non-existent. And since, if the apprehending subject is
non-existent the expressible? fashioned by that [apprehending subject] is non-existent,
in order to show the non-existence of what is expressed3, "free of the
apprehensible object" is said. If mind [is free of the apprehensible
object], separate from the aspects of apprehensible object and apprehending subject,

[and is] the non-dual essential nature of the whole world then, because that mind is

1 ekam advitlyam eva. Perhaps an allusion to the monism of the Advaitans which
should not be confused with the advaya (non-dual) of the Buddhists.

2 T. miion par brjod pa 'what is expressed.’

3 T. brjod par bya ba 'the expressible.'
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included in the continuum of all being, all beings, those in samsara, are, would
become, Tathdgatas, buddhas, blessed ones. No one would be an ordinary person.
From that would follow the worthlessness of the cultivation of the noble path! for
dispelling defilements. And itis not so. Therefore, having in view the claim that even
if there is absence of apprehensible object and apprehending subject, because of that
persistence of attachment to existents, defilements are not completely? dispelled, he

says, and if it is so ...

30cd. And if it so, what merit is obtained even when

mind-only is supposed?

411.8 And if it so (evam ca) [in Sanskrit] is a collection of indeclinable particles
in the sense of "if it is s0." The word "and" in the sense of "even." Even if it is
accepted as so what merit is obtained? None at all [is attained] even when
mind-only, even whén mental representation3 only is supposed, is attributed by
conceptualisation, because of the pervasiveness? of attachment etc. in the continuum of

all beings even when there is connection with thorough knowledge of non-dual reality.

411.13 But it is the same for you who declare absence of own-being. Hence,

demonstrating the same faultiness, he says:

T. gzan lam. T. has misread arya as anya.
T. does not translate sarvath3 ‘completely.'
vijlaptimatratd. Equivalent to cittamatra but emphasising the ideational aspect of
mind. Vasubandhu's Vims$atikdvrtti begins by declaring citta and vijiapti
synonyms.

4 paryavasthana. Paryavasthdna also has the sense of 'possession,' 'ensnarement’
etc. See BHSD p. 334.
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31ab. Even if [the world] is known to resemble an

illusion how does defilement cease?

411.16 Even if the world! is known to resemble an illusion, to have the
nature of an illusion, how does defilement cease? How is attachment and the
rest of the host? dispelled? he asks. Thinking, "What you ask is: 'what is the reason

for the illogicality of dispelling [them] in this case?' " he says, when passion ...

31cd. When passion for an illusory woman is born even

in her maker.

412.2  Here the source of the illogicality of dispelling3 [them] in this case is seen:
When passion, that is, an enamoured state of mind, is born, arises, toward an
illusory woman, a member of the tender sex created by an illusion maker. Born in
whom?* Even in her maker. The significance of the word "even" is this: It is not
born just in those for whose delusion she was made but even in her maker. For when
for the sake of leading astray the minds of others some illusion maker exceedingly
skilled in creating such a form® causes a woman, a beauty of the country, created by
the efficacy of mantras and drugs, a woman complete with the characteristics of the
parts of all the major and minor bodily members, endowed with the perfection of
beauty of fresh youth, her complexion clear and attractive, [and] abounding in
exceeding loveliness, to appear, then, having seen her, not only do minds other than

his, become internally troubled” by the blow of the arrow of the god of love, but even

T. ‘gro bas '[known] by the world.'

T. does not translate gana 'host.’

T. mi spori ba'i ‘thad pa "logicality of not dispelling.'

T. does not translate kasya jdyate 'born in whom?'

T. de'i mam par 'khrul pa = tatvibhrama 'that erring.' Read mam par sprul pa ?
Janapadakalyani. See BHSD p. 237.

T.'dod pa'i l1ha'i mdaris (Read mdas) bsnun pa'i sems kyi sdug bsrial 'mental

N N AW -
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he who created that form longed for by those experienced in the art of love and rich in
desirable attractiveness, he who is familiar with her nature thinking, "I fashioned this
illusion myself," even he, finding the ultimate state with the art of love, is unable in
any way at all to check his mind. Then how, even if [he world] has been ascertained
to be like an illusion, would the continuity of birth-and-death be cut? Desiring to

remove this [difficulty, Santideva] says, since the latency...

32. Since the latency of defilements on account of the
cognisable has not been dispelled by her maker,
therefore at the time of seeing that his latency of
the empty is weak.

nl This fault does not follow for us because

41220 Since in the sense of "because.
that has not been dispelled, have not been turned away, by her maker, by the
creator of the illusory woman. What has not been dispelled? The latency of
defilements on account of the <:ognisable.2 Defilement on account the
cognisable is attachment etc. because of the attribution of having an essential nature
or the attribution of being an entity, that is to say, it is obscuration on account of the
cognisable. The latency of that? [defilements on account of the cognisable] is the
pentration by formative forces* by the mental continuum which are generated by

wrong conceptualisation practised in a succession of births in beginningless samsara

and which are the seed of that. Because that [latency] has not been dispelled.

suffering of the blow by the arrow of the god of love [arises].'

T. does not translate this sentence.

T. Ses bya dar / fion mors bag chags 'the latency on account of the cognisable and

because of the moral defilements.' Reflecting the fact that there are two kinds of

obscuration. See verse 55 and commentary.

T. de'i dbari gis = tadvasiat by force of that.'

4 T. 'dus byas pa '[defilement] conditioned.' T. reads samskrtah in place of
samskaradhanam.

1
2
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413.5 [Opponent] But is not the counter of the Vijiidnavadin also the same as this?
For him too despite the existence of non-dual reality, since the latency of adventitious
defilement has not been dispelled all beings do not become Tathagatas.
[Commentator] No, it is not the same because the impurities, by nature non-existent,
deficient in the result portion are not able to become an obscuration. This has already
been said. But for us the produced and the producer are indeed [both] without own-

being. Thus it is not the same.

413.10 Because that [latency] has not been dispelled therefore, for this reason, at
the time of that seeing, seeing, perceiving that cognisable object with an own-
being, at the time of that [seeing] or at the time of seeing, the time of perceiving
that illusory woman!, his, the seer whose latency of defilements has not been
dispelled, latency of the empty is weak. The empty is resolved as empty
objective reality? or empty state (§inyat3, emptiness). The teaching says "empty"
having made an elision of the suffix "state"3 [i.e., "-ness"] (£2) in compliance with the
metre. Latency is the penetration by formative forces. That is weak, wanting in
capacity, because of seeing what is attributed.4 Hence at that time the latency of

existence is strong. How then is that turned away? In reply he says, because of ...

1 je., there are two alternative resolutions of the compound taddrstikale: ‘at the time
of that seeing' or ‘at the time of seeing that.'

2 tattva s here understood in the sense of dravya. See 'dravya' in Renou (1942) pp.
162-3. T. drios po'i de kho na iiid = vastutattva 'reality of things.'

3 bhavapratyaya. See Renou (1942) pp. 243-4. i.e., because of the metre, 'empty’ is

to be understood as 'emptiness.'

T. brtags pa'i rio bo = dropitariipa 'attributed nature.’

'
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33ab. Because of penetration! by the latency of

"emptiness the latency of existence is dispelled.

414.2 The latency of emptiness, of the lack of essential nature of an illusory
nature. Penetration, the penetrative power, of that, that is to say, the making firm?2
through practice. Because of that contrary condition3 it is dispelled, it is turned
away like the sensation of cold through the presence of fire. What [is dispelled]? The
latency of existence?, the latency of attachment, the grasping as substantially real,
practised in samsdra without beginning or end.5 [It is dispelled] because that
[emptiness] is the true reality and because it is the intrinsicé nature of things and

because the other [i.e., the latency of existence] is adventitious because it is false.”

414.8 But [it is objected], whether there is attachment to existence or attachment to
emptiness, as regards attachment there is no difference at all8 because even that does
not go beyond the nature of? conceptualisation. Which [Nagarjuna] states:
Emptiness, the Victorious Ones have declared, is the remedy to all views;
however those who have the view of emptiness are incurable, they have
said.10

To remove this [difficulty] he says, and through practising ...

33cd. And through practising "nothing at all exists,"

T. goms pas 'because of practice.'

T. brten par gyur. Read brtan par 'gyur.

T. des na 'gal bai rkyen gyis 'therefore, because of the contrary condition.'
Insert a danda after kim. T. ci Zig ce na/dros po'i bag chags.

T. thog ma med pa'i 'khor ba 'beginningless samsara.'

T. does not translate nija 'intrinsic.'

T. gzan ni brdzun pa yin pas glo bur ba yin pa'i phyir.

See above p. 358.6,

T. does not translate svabh3va 'the nature[of].'

10 MMK XIII 8. Identified by Aiyaswami Sastri (1950) p. 108.
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afterwards even that is dispelled.

414.15 The word "and" in the sense of a conjunction in regard to the former part
[of the verse]. Through practising in this way: "nothing at all," neither an
existent nor emptiness, "exists," is found, afterwards, [after] dispelling the latency
of existence!, even that latency of emptiness is dispelled, is turned away. This is
the intent: The pene:tration2 of emptiness because it is the counteragent to attachment to
existence is the means of dispelling that. And the end being realised, afterwards the
dispelling of the means is carried out as well because it is like a raft [abandoned when
the further shore is reached].3 This is precisely what [Nagarjuna] says:
To dispel all conceptions there is instruction with the ambrosia of

emptincss. He who? is believes even in that is censured’ by you.6

415.5 [Opponent] This may be so but even if through practising the mental act,
"nothing at all exists," the latency of emptiness is abandoned nevertheless through that
practice the conceptualisation of non-existence which is active cannot be turned away.
Thus your weakness remains in the same condition just as prqtrusion of the eyeball

occurs on interfering with a goitre.” To this® [Santideva] says, when the

1 T. bags chags de 'that latency.'

2T, rtogs 'realisation.’

3 Cf. 'In the same manner, O bhikkhus, I have taught a doctrine similar to a raft - it is
for crossing over, and not for carrying (lit. getting hold of). You, O bhikkhus,
who understand that the teaching is similar to a raft, should give up even good
things (dhamma); how much more then should you give up evil things
(adhamma).! Majjhima-nikdya 1 (PTS ed.) pp. 134-135. Cited in Rahula (1974)
p. 12. ' ‘

Read yasya. Cf.Lindtner (1982) p. 137 and LVP p. 415 fn. 2.
T. sparis pa lags'is abandoned.' Cf. LVP p. 415 fn. 2.
CS I 23 (Lokatitastava). Identified by Aiyaswami Sastri (1950) p. 108 as
Lokatitastava 21. See above p. 359.8 where this verse is also quoted.
7 ie., one evil is replaced by another.
8 T. does not translate atra 'to this.'
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existent ...

34. When the existent of which one conceives "it does
not exist,” is not met with!, then how would a non-

existent without basis remain before the mind?

415.12 Not even this [conceptualisation of non-exisience] persists on investigation.2
[When], if3, that, existent of which one conceives "it does not exist," of
which a negation is made, on being investigated, insofar as it is without essential
nature, is not met with, is not found, like the tuft of hair perceived by a partially
blind person4 then, how would a non-existent, a form made to appear by
conceptualisation, without basis, without support because that of which existence is
thoroughly imagined has nothing connected to it, remain before the mind? How
would that on investigation5 appear before the intellect? In the absence of the essential

nature of existents it ceases naturally.

416.3  Alternatively, put another way: [Opponent] Granted the latency of existence
comes to an end because of penetration by the force of emptiness, nevertheless, since
that is not negated, by what is attachment to non-existence turned away?
[Commentator] Hence [Santideva] says, when the existent ... T Al

the rest is as before.

416.7 This is the overall meaning here: The emptiness of all dharmas is spoken of

or 'perceived’. T. dmigs pa.
T. adds Zes ston par byed de 'He shows that [not even ...].
Yadi ('if') either glosses yadi (‘when'), or is read by the commentator in place of it,
or is a wrong reading for yad3. T. gar gi tshe = yada.
4 Cf. above 364.1.
T. brtags pas.
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to dispel attachment to existence. Because it causes one to turn toward emptiness that
emptiness is also dispelled afterwards. Whatever conceptualisation of existence arises
in any way is also turned away by the immediately succeeding investigation. For this
very reason in order to turn away the whole network of conceptualisation the eighteen
emptinesses starting with emptiness of the internal have been declared at length in the
illustrious Prajiaparamita.l Nor is emptiness separate from existence since it is the
essential nature of existence itself. Otherwise if emptiness were separate from
existence? there would not be absence of essential nature of dharmas. That the lack of

essential nature is their essential nature has been established above.

416.16 This is also said in the Prajidparamita: "Furthermore, Subhiiti, a
bodhisattva, a great being, coursing in the perfection of wisdom with mental acts
endowed with knowledge of all aspects investigates thus: form is not empty of
emptiness of form, form itself is empty, emptiness itself is form. Feeling is not empty
of emptiness of feeling; feeling itself is empty, emptiness itself is feeling. Perception
is not empty of emptiness of perception; perception itself is empty, emptiness itself is
perception. Mental formations are not empty of emptiness of mental formations;
mental formations themselves are empty, emptiness itself is mental formations.
Consciousness is not empty of emptiness of consciousness; consciousness itself is

empty, emptiness itself is consciousness." Thus in detail.

417.6 Anditis said:
Dependent origination is exactly that which you consider as emptiness.

That there is no independent existence is your incomparable lion's roar.3

1 The different kinds of emptiness are variously listed as sixteen, eighteen, or twenty
in the Prajiidparamit3 literature. See Murti (1960) pp. 351-6, Tauscher (1981) p.
124 fn. 122.

T. chos = dharma.
CS 122 (Lokatitastava). Identified by Aiyaswami Sastri (1950) p. 107.
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Thus emptiness is not separated from dharmas; therefore one should not form

attachment even to emptiness.

417.11 In this way, because all dichotomising conceptualisation has vanished
liberation from the obscurations in their entirety comes about. Showing this he says,

when neither existence ...

35. When neither existence nor non-existence remains
before the mind then, there being no other mode,

without support, it is pacified.

417.15 When neither existence, an absolutely real own-being, remains before
the mind, in front of the intellect, nor non-existence, nor when non-existence,
characterised as devoid of existence, remains before the mind, then, there being no
other mode, because there is no mode! other than affirmation and negation. Sinée
the postulates of both or neither have the nature of the pair affirmation and negation,
insofar as they are not separate from those two, they also are included in the collection
of the two. Thus, without support? because it is not joined to either a real or an
unreal support, the intellect is pacified, becomes quiet because of the quieting of all
dichotomising conceptualisation, like a fire without fuel. Attains to nirvéna is the

meaning.3

418.6 How then can the Blessed One, who has attained Buddhahood, which was
sought after for many innumerable kalpas and which is the means of fulfilment of the

aim of others, because of separation from all conceptualisation, accomplish the aim of

1 T. does not translate gati 'mode.'

2 pirsraya. Verse nirdlamba.

3 T. me bzin du 'das pa ni ma yin no Zes pa'i don to ?
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others? In response, he says, just as a wish-granting ...

36. Just as a wish-granting gem [or] a wishing tree,
completely fulfils wishes, so the miraculous body!
of the Victorious One is seen because of the

trainees and the resolutions.

418.11 Just as even without conceptualisation a wish-granting gem, a special
jewel which bestows a wished for result, [or] a wishing tree, a special tree which
bestows an imagined result, completely fulfils wishes of people according to
suitability, i.e., it is an accomplisher of what is sought after, so the miraculous of

the Victorious One is seen. This is the connection.

418.15 So, in that way, the miraculous body, the body glorious with the thirty-
two characteristic marks of a Great Person2, of the Victorious One [so called]
because of his victory over the four Maras3 or because of his victory over evil
dharmas, i.e., [the miraculous body] of the Buddha, the Blessed One, is seen, is
perceived, as capable of accomplishing the benefit and happiness of others despite the

absence of all conceptualisation.

 419.1  But how will this come to be by merely being desired? In response, he says,
because of the trainees and the resolutions. By force of the trainees, those

who are to be trained by the Buddha, the Blessed One; because of the complete

1 jinabimba. See LVP Introductionp. 119 fn. 1.

2 mah3purusalaksana. See BHSD pp. 458-60.

3 Personifications of deadening influences. The four are: the Mara of the
defilements (kleSamara), Mira son of the gods, i.e., the Evil One
(devapiitramara), the Mira of the psycho-physical constituents (skandhamara),
and the Mara of Death (mrtyumara.). For references see BHSD p. 430.
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ripening of the wholesome actions which are a cause for the obtaining of the particular
result of an appearance! by them. By force of that, and by force of resolutions, by
force of the projective power of that which accomplishes the aim of beings [the
accomplishment of which was] resolved on by the Blessed One in many ways
formerly in the Bodhisattva state. The accomplishment of the benefit and happiness of
all beings is possible because it is put into effect effortlessly in the way spinning is

imparted? to a potter's wheel.3

419.8 Which is stated: "In the interval between the night on which the Tathagata
completely awakened and the night on which he entered final nirvana the Tathagata
uttered not even a syllable. What is the reason for that? The Blessed One is always
deeply concentrated. Those beings who are to be trained* by letters, vowels and
sounds hear the sound issuing from the Tathagata's face, hair-curl and top-knot ...">
And it is said:

When he dwellé in the attainment of meditative concentration, like a

wishing-jewel instructions issue even from the walls etc. according to

desire. By means of those, people understand everything they desire to

know and they quickly meet with benefits according to suitability.5
Also in the Catuhstava it is said:

Not even a single syllable was uttered by you O Lord, yet all trainees are

satisfied by the rain of Dharma.’

1 T. does not translate upadhi 'appearance.’ Upadhi also has the sense of a 'limiting
condition' or 'particularity.'

T. does not translate Zksepa 'imparting.'

Once the motion is imparted to it the wheel keeps spinning by itself.

T. does not translate vaineya 'to be trained.'

Tathdgataguhyasiitra quoted MV p. 366.1. Identified by LVP p. 419 fn. 4. Cf.
Larikdvatarasiitra pp. 142-3.

Tattvasamgraha 3241-3. Identified by Aiyaswami Sastri (1950) p. 105.

7 CS I1 7 (Niraupamyastava). Identified by Tucci (1932) p. 314.
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4204 Having explained the particular reason thus, again, in another way, he shows
with a pair of verses that from that same causal state! there is such a special abundance
of power? that effortlessly the result, the capacity of accomplishing the aim of others,

arises. He says, just as a snake charmer ...

37. Just as a snake charmer, having empowered a post,
perishes and, although he has long since perished,

that [post] would quell poisons etc.

420.10 Just as a snake charmer, one who knows the essence of poisons, one
who has acquired the capacity of mantras, having empowered, having consecrated,
a post consisting of a piece of wood, consisting of stone or something else, with a
mantra thinking, "after my demise this itself will be efficacious in removing every
poison," perishes, himself ceases to function, although he, the snake charmer, has
long since perished, although he deceased a long time ago, that post consecrated
by him with mantras, would quell poisons etc. By the word "etc." one
understands that it would remove evil spirits and other deleterious things.3 Having
thus presented the example applying it to thevthing to be explained, he says,

empowered by his conformity ...

38. Empowered by his conformity with activity

conducive to awakening the "pole" of the

1 je., the Bodhisattva state which acts as a cause for the accomplishment of the aim
of others.

2 T. does not translate sa tadrsah prabhavitiSayavisesah 'there is such a special
abundance of power.'

3 At this point the commentary notes that for metrical reasons the rule of Paninian
grammar (VI 4 92) whereby upasamayet should read upasamayet is not followed.
Not translated in T.
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Victorious One also performs all deeds although

the bodhisattva has passed into nirvipa.

421.3 The words "just as" attracts "so." So, [empowered by his conformity
with] activity conducive to awakening, activity for awakening, aimed at
awakening, its purpose buddhahood, [performs all deeds] although the
bodhisattva has passed into nirvina. Bodhil! (awakening) is described as
buddhahood which is devoid of an own-being which is one or many, is not arisen, not
ceased, not annihilated, not everlasting, is free of all conceptual elaboration, is similar
to space, named the Dharma-body [and] is absolute reality. The same, making use of
the relative2, is called by words such as perfection of wisdom, emptiness, suchness,
limit of reality, sphere of the real etc. With just this in view it is stated:

The buddhas are to be seen as the Dharma’ for the guides are the

Dharma-body; and real nature is not to be known dualistically (avijiieya ),

that is not able to be known dualistically.4
And it is said:

And without characteristics, not arising, not conditioned, not relating to

speech, [like] space, is the mind conducive to awakening; awakening has

the characteristic of the non-dual.

421.15 A Bodhisattva is a being whose intent is on that [awakening].’

This is the beginning of the commentary on 'bodhisattva.'

kun rdzob kyi bden 'relative truth.'

T. chos fiid = dharmata 'as real nature.'

Vajracchedikd 26. LVP p. 421 fn. 2. Quoted MV 448.14. Note previous verse:
ye mam riipena adraksur ye mam ghosena anvayuh / mithyaprahanaprasrta na

mam drakgyanti te janah / Whoever has seen me as form, whoever has been led
by my voice, these people, set out on false practices, will not see me.

5 'Bodhisattva' is understood as a bahuvrihi compound literally as follows: 'A
Bodhisattva is one who has sattva ("resolution"), i.e., abhipriaya ("intent"),
towards that [bodhi "awakening"].'

SOV N =
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Although! that one has passed into nirvina, although he has gone to supreme
peace by a non-abiding nirvana.2 The meaning is that the causal state has ceased and
the result state has been obtained. Thus in both cases even in the complete absence of

conceptualisation the accomplishing of the aim of beings3 without deficiency is shown.

422.1 That may be so, but if for the Blessed One, insofar as the entire support of
dichotomous conceptualisation has stopped, all functioning of mind and mental
concomitants has ceased, then how is it that worship of the Tathdgata is described as

having a great result? Supposing this, he says, how would worship ...

39ab. How would worship rendered to one without mind

be fruitful?

422.5 How would worship, a special act of worship4, rendered, performed, to
the Blessed who is [without mind]3, devoid of a conventional mind, be fruitful, be
profitable? When the one who enjoys [the gift] is non-existent how can there be merit
for the munificent people and givers. To this he gives the answer, because it is

taught ...

1 The commentary explains that the word 'apf is to be construed in a different place
in the text, i.e., after nirvrte (not before it).

2 apratigthitanirvina. Not abiding in the peace of a static nirvana nor abiding in
samsdra. Bodhisattvas on the sixth level and beyond realise that ultimately there is
no difference between samsara and nirvana and abide in neither. Both are equally
empty. '

T. gzan 'others.'

4 kara. P. ze sa byed pa. D. Ses par byed pa is wrong.

Samvrticittavivikte which follows is a gloss on acittake.
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39cd. Because it is taught that [the worship] of the living

and the one passed into nirvdna is exactly equal.

422.10 Because it is taught, made known in scripture, that [the \ivorship] of
the living and the one passed into nirvdna is exactly equal, precisely the
same. "Therefore it would be fruitful," is to be construed. There is no difference in
the worship of the living, the one not passed into final nirvana, and the one

passed into nirvina, the one gone to nirvana without remaining substratum.!

422.14 This is the intent: Merit is of two types: that associated with giving away
which arises from giving away and that associated with enjoying which arises from
the enjoyment of a meritorious gift. Concerning those, even if there will be no merit
associated with enjoying because of the absence of a receiver when the Blessed One

has passed into nirvana, how is the merit associated with giving away excluded?

423.1 [Opponent] How can there be even merit associated with giving away when
no one is receiving? [Commentator] But why should there be merit when there is a
receiver and not when there is not? [Opponent] Because of the absence of anyone
experiencing.2 [Commentator] This is not a reason at all because if there were merit
only with the assistance of another there would not be [any merit] in the cultivation of
benevolence and the other immeasurable states and perfect vision. Therefore one
should see that merit arises3 from one's own mind even without the assistance of
another. Thus even if the Virtuous One has passed away there would be merit from
one's own mind created through devotion to him. It is not contradicted. Moreover

scripture is everyone's witness to the real existence of all merit and sin. Hence he

1 NirupadhiSesanirvina means the total end of suffering and its substratum, the five
psycho-physical groups. '

2 len pa po ‘ga’ yari med pa'i phyir 'because of the absence of any receiver.'

3 T. mthus 'on account of.' T. reads prabhavit in place of prabhavam.
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says, according to scripture ...

40ab. According to scripture there is a result in regard to

that either conventionally or in reality.

423.10 What need is there for other reasoning? According to scripture,
according to the words of the Blessed One, there is a result effected by worship of
the Blessed One, understood to be characterised by great enjoyment etc. In regard
to that, in regard to the Blessed One whether he has or has not passed into nirvana,
the difference in worship is this: by one the result is considered conventional, by
another absolute. In this way, without regard to a following! investigation, it is
described differently. Either conventionally or in reality, the result of a
meritorious or sinful act is recognised according to the scripture of the Blessed One.

In regard to that there is no dispute between us two.

424.1 In regard to this, the Blessed One in the Pugpakiitadharani said this:
2"Every one of those, Simhavikridita, who will perform the worship of a Tathagata,
either living or passed into final nirvana, will attain final nirvana by one of the three
vehicles. And indeed, whoever, Simhavikridita, having seen a Tathdgata, an arhat, a
perfect complete buddha, would arouse faith in his mind, with a faithful mind would
pay honour, would show reverence, would show esteem, would worship, would wait
upon, would serve him with goods, with all that is needful for all happiness, namely,

the necessaries of robes, bowl, bed and seat, and medicine to cure illness and whoever

1 - T. does not translate anantara 'following.'

2 T. begins: seri ge rnam par rtse ba 'ga’ zig gis de bzin gSegs pa dgra bcom pa yan
dag par rdzogs pa'i sanis rgyas yon tan gyi tshogs dpag tu med pa dari Idan pa de'i
phyir de la mchod pa'i rnam par smin pa de yarn dpag tu med par bya'o
'Simhavikridita, because a Tathdgata, an arhat, a perfect complete buddha,
possesses an innumerable collection of virtues the result of worshiping him also
may be made immeasurable by anyone.’
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worships the body of the Tathagata passed into final nirvana in the form of bodily
relics as small as a mustard seed, should expect a similar result. Thus for worship!
there is no difference and no distinction.” And it is said:

For whoever would worship one living and for whoever would worship
one passed into nirvana with equal faith of mind, there is no difference in

regard to merit.2

424.13 Further this is said: 3"And further indeed, Simhavikridita, whoever would
serve a Tathagata with all that is needful for happiness for a hundred years or a
thousand years and whoever, taken hold of by the mind intent on awakening, would
place a single flower at a reliquary of a Tathdgata who has passed into final nirvana,
and whoever would offer water in cupped hands for the worship of a Tath@gata, and
who would sprinkle with water* or would present a sign-post [at the reliquary of a
Tathagata]®, or would remove the remains of an offering®, or would make the gift of
ointment or the gift of a light, or with mind transported advancing a single footstep
would say the words’, 'Homage to that Buddha, the Blessed One,' in regard this,
Simhavikridita, have no doubt or uncertainty or dubiety that that one would go into the
misery of an evil state of existence for a kalpa, a hundred kalpas or a thousand kalpas8:

the case does not occur."

1 T de bzin gSegs pa'i mchod pa Ia 'for the worship of the Tathdgata.' T. reads

tathagatapiijayai in place of tath3 piijayai.

Divyavadina p. 469.3. LVP p. 424 fn. 3.

This passage occurs SS p. 173.13. LVP p. 424 fn. 4.

T. does not translate jalena upasificet 'would sprinkle with water.'

isikapada. See BHSD p. 115. Bendall and Rouse (1922) p. 169 'offer a brush.'

T. byug pa'i thig le 'dri (Read ‘bri) 'make a stroke of a brush.’

6 T. me tog gi fial fiil (Read fal fiol 7) ‘phyag 'sweep away exhausted [remains] of
flower offerings.' ?
T. Zes smra ba tsam 'only says the words'. This agrees with SS 173.18 itimatre.
T. adds bskal ba ‘bum du 'am 'or a hundred thousand kalpas.'

v\ AW N
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425.6 This is certainly to be accepted, [otherwise] how would it be

possible ...

40cd. How would it be possible that worship rendered to
a real Buddha be fruitful?

425.8 How would even this be possible, how possibly would it be that
worship rendered to a real Buddha, to the absolutely real Blessed One, be
fruitful, be efficacious? Thus he gives an example. The example is from nowhere
else but scripture, is the sense.! Therefore it is understood from scripture that worship

of the Blessed One2 in every way has a real result.

425.12 Inregard to the statement "because of penetration by the latency of emptiness
..."3 the Vaibhasikas and others who do not allow the dispelling of all obscurations
through the emptiness of all dharmas and who accept the cultivation and seeing of the

four noble truths as the means for that, say, liberation is from seeing ...

41ab. Liberation is through seeing the truths; what is the

use of seeing emptiness?

425.16 Through seeing, from perceiving, from realising, the four noble truths
characterised by suffering, arising, cessation and the path. The elliptical expression
"through seeing" should be understood to include "through cultivation" as well. This
is stated:

The dispelling of moral defilements is explained to be through seeing and

1 T. does not translate iti bhavah 'thus is the sense.'
2 T. bcom Idan ‘das kyis. Read kyi.
3 Verse 33ab.
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cultivating the truths.1

426.2 2In regard to that, abiding in morality3? and cﬁdowed with listening and
reflecting one engaged in meditative cultivation?, by the respective generation of
meditative cultivation on the impure5, mindfulness of in-and-out breathingé and
applications of mindfulness’, sees the truths of suffering etc. with these sixteen
aspects. [That one sees each truth] as impermanent, suffering, empty and non-self.8
By way of the four® aids to per;elraﬁon, i.e., the state of warmth etc.19, that one attains
the path of seeing characterised by the fifteen momentsl! of acceptance of the
knowledge of dharmas etc. in regard to suffering.12 After that, through realising the
path of cultivation, bécausc of dispelling the multitude of major and minor defilements
which pertain to the three realms, which can be dispelled by seeing and cultivation, that
one has the arising of the knowledge of the destruction and non-arising [again of

sullying influences].13 This is, in brief, the order of comprehension in regard to the

four noble truths. In this way, "Liberation is through seeing the noble truths” is

AK VI 1.

2 A useful discussion of the Vaibhasika conception of the path, here given in
outline, as presented in AKBh can be found in Guenther (1976) pp. 215-32.

3 T. Zugs pas = vrttasya. 'involved.' See LVP p. 426 fn. 1. LVP Kosa vol. 4 p. 142
translatesvrttastha. (T. tshul gnas) 'fixé dans son devoir professionnel.' See loc. cit.
fn. 4. ,

4 Cf. AK VI 5ab: vrttasthah Srutacintavan bhavandyam prayujyate. The three
degrees of wisdom (prajia) are referred to here: Sruti, cintd and bhdvana,
consisting of listening or understanding, of reflecting, and of direct experience in
meditation.

5 See AKBh. VI 9-11.

6 See AKBh VI 12-13.

7 See AKBh VI 14-15.

8 See AKBh VI 16-17, VII 13a.

9 T. does not translate catur ‘four.'

10 See AKBh VI 17a-c, 20ab.

11 See AKBh VI 28cd.

12 See AKBh VI 25cd-26ab.

13 See AKBh VI 50.
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spoken of.

426.10 Therefore, given that liberation is through this alone, what is the use of
seeing emptiness? That is to say, of seeing, of understanding clearly, of
realising, emptiness, the absence of own-being of all dharmas, what is the use?
There is no purpose at all because the means of liberation are other than that. In reply

to this, he says, because scripture says...

41cd. Because scripture says that without this path there

is no awakening.

427.1 Because there is no other means, therefore [it has a use] is the meaning. This
is the reality of the great aim.! For so itis: Every single thing bears two natures called
“attributed” and "not attributed.” Of those, the nature which is attributed, given
impetus by ignorance, is common to all people. Dispelling the defilements is not
possible for one perceiving that, otherwise all spiritually immature people would be
Tathagatas, the absurd consequence [explained]? previously.3 Thus, only the non-
attributed reality, being realised in conjunction with non-perception, is perceived to
have the capacity to destroy unknowing and the sullying influences. And that, being |
discerned by wisdom, is ascertained to be characterised by the non-perception of any
dharma. Thus only the emptiness of all dharmas is understood to have the capability

to dispel the erring from all the obscurations.4

427.10 Thus it has been explained through reasoning above and will be explained

later. Furthermore, to make this matter known here through scripture, he has said:

T. 'di fiid don gyi de kho na ste 'Just this is the reality of the aim.'

T. includes bstan 'explained.".’

See above p. 411.3.

T. 'khrul pa‘i sgrib pa thams cad 'all the obscurations that are erring.'

H W N -
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Because scripture says that without this path there is no awakening.

| 427.13 Which is said in the Prajigparamita: "The Blessed One said, Here,

Subhiiti, a bodhisattva, a Great Being, coursing in the perfection of wisdom does not
cherish the thought that form is an existent; does not cherish the thought that feeling is
an existent; does not cherish the thought that perception is an existent; [does not
cherish the thought that consciousness is an existent]!; does not cherish the thought
that mental formations are an existent; up to, does not cherish the thought that
knowledge of the aspects of the path is an existent; up to, does not cherish the thought
that knowledge in regard to all aspects is an existent; does not cherish the thought that
dispelling all2 the moral defilements associated with the latencies is an existent. What
is the reason for that? [Subhiiti]3, for one with the conception of existence there is no
cultivation of the perfection of wisdom, up to, for one with the conception of existence
there is no cultivation of the perfection of giving. For one with the conception of
existence there is no cultivation of emptiness of the internal, up to, for one with the-
concepﬁoh of existence there is no cultivation of the emptiness of own-being of non-
existence. For one with the conception of existence there is no cultivation of the six
supersensible cognitions, up to, there is no cultivation of every concentration, every
mystic formula method, the Tathdgata's strengths, intrepidities, special knowledge,

great benevolence, great compassion and special buddha qualities, [up to, there is no
dispelling the moral defilements associated with the latencies.]4 What is the reason for
that? For so it is: Attached to the two extremes, he thinks, Tt is I in the existent';
attached to the two extremes, he thinks, Tt is I in giving, morality, in patience, in

strenuousness, in meditative concentration, in wisdom;' attached to the two extremes,

T. includes rnam par Ses pa drios po yod ces bya bar mi sgom mo.

T. does not translate sarva ‘all.’

T. includes rab ‘byor.

T. adds Zes pa nas bag chags kyi mtshams sbyor ba'i ion mors pa'i spori ba med
do.

HOW N =
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he thinks, 'it is I in emptiness of the internal, up to, in emptiness of own-being of the
non-existent, in the six supersensible cognitions, up to, in the dispelling of all! the
moral defilements connected to the latencies. And for he who is attached to the two
extremes there is no liberation. What is the reason for that? Subhiti, for one with the
conception of existence there is no giving, up to, there is no wisdom. There is no path,
there is no knowledge, there is no attainment, there is no comprehension, there is no
patient acceptance? conformable [to the continuation of religious development], there is
no thorough knowledge of form, there is no thorough knowledge of feeling, up to,
there is no thorough knowledge of conditioned origination . There is no thorough
knowledge of the conception of a self, a being, a life, a creature, a human being, a man,
a ;;crson, one born of man, one belonging to the humaxi race, an agent, an experiencer,
a knower, a seer, up to, there is no thorough knowledge of the dispelling of all moral
defilements connected with the latencies. How much less will there be liberation for /

~ him!

429.1  Further, for that very reason, in the same place it is said: "The Blessed One
- said, 'So it is, Kausika, so it is. Whatever tathdgatas, arhats, perfect complete buddhas
there were in the past period of time they too fully awakened to unexcelled complete
perfect awakening relying on this same perfection of wisdom. And whatever
tathagatas, arhats, perfect complete buddhas there will be in the future period of time
they too will fully awaken to unexcelled complete perfect awakening relying on this
same perfection 6f wisdom. And whatever tathdgatas, arhats, perfect complete
buddhas there are now who reside, remain3, pass time, teach the Dharma in the
immeasurable, innumerable world systems in the ten directions, they too have fully

awakened to unexcelled complete perfect awakening relying on this same perfection of

1 T. does not translate sarva 'all.’
2 or, 'intellectual receptivity.' See ksdnti BHSD p. 199.
3 T. does not translate dhriyante 'remain.’
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~wisdom. And whatever Sravakas (disciples) of past tathdgatas, arhats, perfect
complete buddhas there were, whatever §ravakas of future tathagatas, arhats, perfect

“ﬁfrc;:;ete; buddhas there will be and whatever §ravakas of presently existing
tathagatas, arhats, perfect complete buddhas there are, they too have attained, will
attain and are attaining the fruit of stream-entry relying on this same perfection of
wisdom.] And whatever solitary buddhas there were in the past period of time, and so
on, up to, they too have attained, will attain and are attaining the awakening of the
solitary ones (pratyeka) relying on this same perfection of wisdom. What is the reason
for that? In this perfection of wisdom all three vehicles are taught extensively.
Furthermore, they [are taught] by means of the signless, by means of non-perception2,
by means of non-arising3, by means of non-defilement, by means of non-purification,
up to, further in accordance with conventional expression of the world but not by
means of the absolute," and so on.
And it is said:

Adhered to by buddhas, solitary buddhas and Sravakas, you [perfection

of wisdom] are the sole path of liberation; there is no other. This is

certain.4
Intolerant of this statement of the Mahayéna he says, but the Mah#yiana ..
42a. But the Mahaydna is not established.

430.6 But, proponent of emptiness, for me the Mahdyina is not

established, is not admitted, as scripture, therefore citing it is not good as proof.

1 T. adds Zes pa nas dgra bcom pa iiid thob po // 'thob po // ‘thob par 'gyur ro 'up to
have attained, will attain and are attaining arhatshxp

2 T. does not translate anupalambhayogena.

3 T. adds 'gag pa med pa'i tshul = aniruddhayoga 'by non-cessation.'

4 Prajigparamitastuti 17. LVP p. 430 fn. 1.
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Here, putting the same fault as a counter to the opponent, he says, how ...
42b.  How is your scripture established?

430.10 If the Mahayana is not established, how, in what way, is it established
that your scripture! is the word of the Blessed One? For that we do not behold any
authority? which establishes it as scripture. The opponent says as a counter,

because ...
42c. Because that is established for both.

430.14 Because, for the reason that, that, my scripture, is established for,
ascertained as scripture by, both you and me. For, even you, a follower of the
Mahayana, do not dispute that my scripture is the word of the Buddha. Therefore that
[scripture] is established. One the other hand, I do not concur in regard to the

Mahayana in such a way that you too might give this same answer. The follower of

the definitive system says:
42d That was not established for you from the
beginning.

431.2 Even if being established for both is a reason for your scripture to be
established as scripture, still this should not be said since it was not established.
Because even for you that scripture of yburs was not established. When?
From the beginning, in the beginning before your acceptance of it. For, before

acceptance, that was in no way established for you. Thus since it was not established

1 tvadiydgama. Verse tVadEgama.
2 T. tshad ma lhag pa 'greater authority."
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being established for both is not proof.

431.7 And if the being established for both is not established, then this must be the
proof: That which comes from tradition through a succession of gurus and disciples as
the word of the Buddha and what is put down in a siitra, appears in the rules of
discipline, and is not contrary to reality, that and nothing else is the word of the

Buddha.! Thus he says, whatever ground ...

43ab. Whatever ground there is for confidence in that

apply that also to the Mah3yina.2

431.12 Whatever ground, basis, there is for confidence.? Whatever
ground, whatever basis, there is for confidence, acceptability, reverence, in
that, your own scripture, apply, assign, that ground for confidence here also to
the Mah3ydna because the cause for confidence spoken of is also found in regard
to the Mahayana.

431.16 Furthermore, the unerring characteristic common to all the declarations [of

the Buddha]4 which is stated in the AdhyaSayasamcodanasiitra: "Moreover,

1 See LVP Kosa Vol. 5 p. 252 fn. 2. T. gan yari mdo sde la 'jug / ‘dul ba la snari
ba'i rgyu mtshan blari bar bya zin gus par bya bar brjod pa yin no // der zes pa ni
ran gi lui Ia yin la chos iiid dan mi ‘gal ba de saris rgyas kyi bka' yin te / gzan ni ma
yin no ze na 'And what enters the stitras, what is characterised as appearing in the
rules of discipline which is acceptable and respectfully spoken. What is in that is
in our own scriptures and is not contrary to reality, that is the word of the Buddha,
nothing else.

T. theg chen la yan mtshuris: 'is the same also for the Mah3yana'.

The commentary here indicates that dsthd 'confidence' is qualified by the
bahuvrihi compound yatpratyaya. Lit. 'confidence whose grounds are whatever.'
T. includes saris rgyas kyi.

Quoted SS p. 15.13. LVP 431 fn 3.
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Maitreya, every eloquent word! should be known as spoken by Buddha in accordance
with four reasons. Which four? Here, Maitreya, the eloquent word is concerned with
sense, not concerned with nonsense. It is concerned with the Dharma, not concerned
with non-Dharma. It dispels defilements, does not increase defilements. It shows the
good qualities and benefits of nirvana, does not show the good qualities and benefits
of samsdra.2 By these four,” and so on down to "Of anyone3 who speaks or will
speak [eloquent words]4 with these four [reasons]’ faithful sons of good family or
daughters of good family should generate the notion of the Buddha. Having formed
the notion of a teacher, they should listen to the Dharma.6 What is the reason for that?
Whatever, Maitreya, is well spoken, all that is spoken by the Buddha. In that case,
Maitreya, whoever would reject these eloquent words, whoever, saying, 'these are not
spoken by the Buddha,' would generate disrespect toward them, that one, with
aversion toward the person’ rejects every eloquent word spoken by the Buddha.
Having rejected the Dharma, he is destined for an evil state because of an act®

conducive to an injury to the Dharma.? Thus only non-contrariety to reality is said to

Read pratibhanam sarvam. T. spobs pa thams cad. Cf. p. 432.10.

2 T. here reads: byams pa rgyu bzi po 'di dag dari Idan na sriar bzin du rig par bya'o /

byams pa dge slon riam / dge slori ma ‘am / dge bsfien nam / dge bsiien ma gari su

yan run ste 'Maitreya, if it is endowed with these four reasons it should be known
as before [i.e., as the word of the Buddha]. Whatever monk or nun or male lay-
disciple or female lay-disciple there is ...'

T. 'any monk, nun, layman or laywoman.' See previous fn.

T. includes spobs pa = pratibhina. S$S p. 15 supports this reading.

T. includes rgyu. SS p. 15 supports this reading. |

T. dam pa'i chos 'true Dharma.' T. reads saddharmah in place of sa dharmah. SS

p- 15 sa dharmah.

T. gari zag la dari ba' phyir. Read gari zag la sdari ba’i phyir.

T las mron par ‘du byed pas "because of performing an act.’

9 T. adds byams pa de Ita bas na rigs kyi bu 'am / rigs kyi bu mo dzad pa can gari
chos kyis (P. kyi) phoris par ‘gyur ba'i las las yoris su grol bar ‘dod pas / gan zag la
sdan ba'i phyir chos la sdan bar mi bya'o // "Therefore, Maitreya, any faithful son
or daughter of a good family desiring liberation from a deed conducive to an injury
to the Dharma because of aversion toward the person should not show aversion
toward the Dharma.'

A L AW
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be the correct characteristic here."
And it is said:
That speech which is concerned with the meaningful words of the
Dharma, which removes defilement pertaining to the three worlds and
which shows the benefit of peace is said to belong to the sage. Otherwise
it is the opposite.!

Since all this exists in the Mahayana how would it not be acceptable?

433.2 In regard to the statement, "That was not established for you from the
beginning,"2 the opponent sets forth a qualification: I do not say that which is
established for two is established for us both, but rather that since my scripture is
| established for two, other than us two, it is to be accepted3, while the Mah3yana is not
[established] because it is contrary to this. For this reason it is not to be accepted. In

" response, he says, if it is true ...

43cd. If it is true because it is accepted by two others,

the Veda etc. also is true.

433.8 If, because we two are involved in a dispute, it is accepted that that is true,
correct, which is accepted, that is, well accepted, agreed upon, by some unknown

pairs* other than us, the Veda etc. is also true, the statements of the Veda

1 Ratnagotravibhaga V 18. Identified by de Jong (1975) p. 178. This verse is
quoted in Vibhiiticandra's legend of Santideva section XIII. See comments of de
Jong loc. cit.

Verse 42cd.

T. gari gi tshe khyod dan kho bo cag giii ga la grub pa zes mi smra'o // ‘on kyari u
bu cag las gzan pa giii ga la grub pa'i bdag iiid luri ni blari bar bya ba yin la / theg
pa chen po ni ma yin te 't was not said [it is established] when it is established for
both you and me, but rather scripture whose nature is established for two, other
than us two, is to be accepted.’

4 Text may be corrupt here. See LVP p. 433 fn. 2.
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characterised as precepts. Because of the word "etc." [one understands that] the words
of Kanada and others would also be true, not false. In that case too, since agreement
between two other than the disputant and counter-disputant occurs, that too! should be

accepted by you. Therefore there is not this difference either.

433.15 That may be so but there is no dispute about my scripture being the word of
the Buddha but there is about the Mahayana. For this reason one is to be accepted not
the other. Supposing this, he says, if the Mah3ydna ...

44, If the Mahdydna is [not acceptable] because it is
disputed you should abandon your scriptures
because they are disputed by heretics [and
yourselves], and other scriptures [because they are

disputed by] yourselves and others.

434.3 If, in the case that, the Mah3y3ana is not acceptable because (iti), for the
reason that, it is disputed, disagreed about - some accept it as a condition for activity
since it is the word of the Buddha, others, because they attribute what is contrary to it
do not accept it? - then you should abandon your scripture, you should reject
your own scripture as well. That too would not be a condition for activity. For what
reason? Because it is disputed, because of the occurrence of disagreement on the
part of heretics such as the Mimamsakas etc., it deserves to be totally abandoned.
Since [it is disputed] not only by heretics but also by coreligionists, he says, by
yourselves. The teaching of the Blessed One is the four schools divided into

eighteen divisions. Because of the occurrence of many divisions in just one of the

1 T. does not translate api .
2 T. phyin ci log gi sgro btags pa iiid du ‘dod de 'accept it as an erroneous
attribution.'
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schools therein, dispute of one with another occurs even among coreligionists.

434.12 By yourselves: by those located in another division included within ones
own school. By others: by those located in other schools. The word "and" has the
sense of addition with regard to the former.] "Because they are disputed you should
abandon other scriptures,” is the connection. Other scriptures2are scriptures other
than those accepted by you. They too, because they are disputed do not merit
acknowledgment. And since your scriptures are equally disputed as the others, the

argument is of equal weight for their complete abandonment.

434.18 Alternatively: The stitras, Abhidharma and rules of discipline (vinaya) merit
total abandonment because they are disputed by yourselves, by Sautrdntikas,
Abhidharmikas and Adherents of the rules of discipline ( Vainayika) located in a single
division each [disputing] with the other. For there is dispute with each other among
the Sautrdntikas etc. located in a single division. By others: by those in a different
division based on one school. Because of this the statement, "the word of the Buddha
comes from tradition by way of a succession of gurus ..."3 should be seen as rejected
by this. For, it is not tenable that those who have not forgotten their traditional
doctrine dispute one with another; the words of the Omniscient One do not conflict
with each other; and, for you, uniformity of tenets with each other does not occur
among the stitras, Abhidharma and rules of discipline. Then how can agreement with
the stitras etc. be stated as a reason for being the word of the Buddha?* Therefore this

is worthless.

435.11 Having put the same fault for the counter thus, showing the fault again by a

T. sfia ma dari phyi ma = piirvapara 'of former and latter',
T. luri gi khyad par 'different scriptures.'

Cf. 431.7.

Cf. 431.7,

W N =
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qualification in what is accepted by the opponent, he says:

45ab. The teaching has its root in monkhood and

monkhood is scarcely possible.

435.12 He begins with the words, the teaching ... The teaching is characterised
by instruction by the Blessed One on acceptance of the beneficial and rejection of the

harmful and that is rooted in monkhood.

435.13 Alternatively, having dealt with the continuing disagreement about scripture,
wishing to refute the statement, "liberation is from seeing the truths; what is the use of

emptiness?"! he says, the teaching ...

435.17 The teaching conveys the precepts: "This should be done. This should not
be done." That is rooted in monkhood. That [teaching], of which monkhood, the
state of a monk, is itself the root, the fundament, is spoken of thus? because it is
based on that. Just as, assuredly, a tree with a firm root, experiencing long enduring,
[by means of its] trunk, branches, subsidiary branches, leaves, flowers, fruit, is
capable of removing torment etc. by providing shade, so too, the wishing tree of the
teaching of the Blessed One, putﬁng down the root of monkhood, endowed with3: the
applications of mindfulness, complete abandonments, supersensible powers, powers,

strengths, adjuncts of awakening, meditative attainment of formless concentration* and

1 Verse 41ab.

2 The commentary here indicates that §3sanam ‘teaching' is qualified by the
bahuvrihi compound bhiksutamiilam. Lit. 'teaching whose root is monkhood.'

3 The commentator here lists the thirty-seven factors conducive to awakening. See
Dayal (1932) pp. 80-2.

4 T. gzugs med pa'i tin rie ‘dzin la siioms par 'jug pa. But on the relation of samadhi
and samipatti see Tillemans (1990) vol. I p. 232 en. 134.




114
meditative absorptionl, and factors conducive to awakening, noble eight-fold path and
the fruit of mendicancy, has the capacity of removing the torment of the heat of
defilements by miracles of supersensible powers etc. Thus does monkhood have the

same qualities as a root.

436.8 In regard to that [monkhood], a monk in name only, a monk by his own
declaration, a monk who is used to collect alms, a monk ordained by a motion and a
resolution put three times2? and a monk whose defilements have been destroyed are the
five types of monk. Of those, the two foremost are the fourth and fifth since the
others should be merely designated by the same name. And neither of those is
incompatible3 with being determined by abiding in the teaching. And, of those, the
monk who has destroyed the defilements is primary. Only that one is understood

here. His state is monkhood.

436.14 And since it is not consistent that that [monkhood] is from seeing the noble-

truths, he says, and monkhood is ...4

436.16 Monkhood is the state of having destroyed the defilements, that is to say,
the dispelling of the deﬁlemehts. "And" adding another statement, is used in the
sense of a reason3: because that monkhood is scarcely possible, not right,
without seeing emptiness, it is not tenable through only seeing the truths. Therefore
one should not say, "liberation is from seeing the truths," is the intent. For whom® is

that scarcely possible? For those whose minds have an object. [The mind]

1 T. does not translate dhyana.

2 jAapticaturthakarma. See jiiapti (3) BHSD p. 244.

3 T 'gal ba yin no'is incompatible." Read ‘gal ba ma yin no?

4 T. does not translate bhiksutaiva cetyadi 'and monkhood is ...'

5 T. thar pa fiid du ‘jug Ia ?? in place of hetau vartate 'is used in the sense of a
reason.’ ‘

6 T. ji Itar = katham 'how?'
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which has an object: functioning with an object, it has attachment to an entity.
Those yogins whose minds are like that are spoken of thus.! Because, you accept,
they hold onto the truths of suffering etc. and separation from defilements as entities,
thus for them with views involving perception [of entities monkhood] is scarcely

possible. But not for those whose minds are free of objects.

437.8 Furthermore, the statement, "liberation is from seeing the truths" may be
differently conceived because seeing the truths is possible in two ways: absolutely and
conventionally. If it is the first postulate we have no disagreement because of the
primacy of our position through our acceptance of seeing all dharmas absolutely. But
the second, that we do not allow because it is contrary to reason. For liberation does
not arise2 from seeing conventional truth because the liberation of all beings would
follow as a consequence. For so it is: Because of the discernment of reality and non-
’ reglity by reason and scripture, of these only absolute truth and not conventional truth
is ascertained to dispel defilements and that is characterised by the non-perception of
any dharmas. For without that the cessation of the defilements is not tenable. As long
as there is attachment to existents conceptualisation does not cease; as long as there is
conceptualisation defilements, their might unimpaired, dwell in the mental continuum;
as long as there are defilements there is the bringing forth of a succession of births
created by actions. And samsdra, its progress unimpeded, continues3 still more.
Therefore only the emptiness of all dharmas, since it is the counteragent of ignorance,
is ascertained to be the cause of cutting the continuum of samsara, not seeing the

truths alone. Precisely this has been stated by the Venerable Teacher4:

1 The commentary here indicates that savalambanacittandm is a bahuvrihi
compound qualifying yoginam 'yogins whose minds have an object.' 'Yogins' is
understood in the verse.

2 T. rigs pa ma yin te 'is not tenable.' Perhaps T. reads upapadyate in place of
utpadyate? ’

3 T. adds mtha’ yas par 'endlessly.’

4 ie., Dharmakirti ,
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Liberation is from seeing emptiness; cultivation of the rest has that as its
aim.1
How the noble truths are included in the two truths has already been shown above.2

Thus, enough of excessive elaboration.3 Moreover:

45cd. For those whose minds have an object nirvdpa is

also scarcely possible.

438.6 The significance of "also" is: not only monkhood but also nirvidna.
Nirvina without remaining substratum because of separation from the defilements is
scarcely possible, is very difficult to accomplish. He first explains the

inconsistency of monkhood in regard to this.

46ab. If liberation is from dispelling the defilements it

must be immediately after that.

438.10 If defilements are dispelled through seeing the noble truths and through that,
liberation occurs, then it, liberation, must be, must occur, immediately after that,
immediately following the dispelling of the defilements. [Opponent] Granted it is so.4
Indeed, who says otherwise? [Commentator] It is not [so]. Why? In response, he

says:

1 Pramanavarttika Pramanapariccheda 255. Identified by Tripathi (1989) p. 405 fn.
1. Quoted Subhigsitasamgraha. LVP p. 438 fn. 1.

2 See above p. 362.

T. §in tu spros pas chog go.

4 T. does not translate bhavatv evam 'Granted it is so.'

w
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46cd. And in them is seen a capacity for action even

though free of defilements.

438.15 "And" in the sense of reason.] Because in them who have dispelled the
defilements, i.e., in noble Maudgalyayana, noble Angulimala etc., is seen, known
from scripture, a capacity, a power to give a result, therefore liberation is not
immediately after that. A capacity for what is seen? For action characterised as
wholesome or unwholesome. Is it [only] when possessed of defilements formerly in
the non-noble state? No.- He says, "even though free of cooperating
defilements" [the capacity is seen] "for action."3 [Opponent] But through seeing
the truths ignorance etc. is dispelled. By way of dispelling of mental formations etc.,
because of dispelling that [ignorance], craving too is dispelled. Craving and
[ignorance] possessing misapprehension are causes for the arising of re-birth.
Therefore, even if action exists, on account of the non-existence of those two, it is
[without capacity] like grain devoid of its husk, and nothing [of our case] is destroyed.
This is stated:
Having abandoned birth in an inferior state by force of thinking with

incorrect knowledge and craving generated by that, this does not arise.4

1 T. does not translate this sentence. (‘And' does not appear in the Tibetan
translation.)

3 T. gan yin Ze na / sriar '‘phags pa ma yin pa'i gnas skabs na fion moiis pa dari bcas
pa'o // lon moris pa med kyari yin no zes bstan pa'i phyir / fion moris med kyarn Zes
gsuiis te / han cig byed pa'i fion moris pa dari bral na yari las kyi nus pa mthori ba
yin no 'What [action has capacity]? That possessed of defilements when formerly
in the non-noble state. In order to show that even [activity] free of defilement [has
capacity] he says, "even that free of defilements," i.e., the capacity is seen of action
even when free of cooperating defilements.'

4  Pramanaviarttika Praminapariccheda 262cd-3ab (in Pandeya's edition).
Identified by Tripathi (1989) p. 407 fn. 1.
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439.10 Alternatively, craving alone is the cause of re-birth because it is the cause! of
arising. For it is said by the Blessed One: "Therein what is the noble truth of arising?
[It is] this craving which pertains to re-birth, which is associated with passion for joys
and which takes delight in this and that, that is to say, craving for pleasure, craving for
existence, and craving for annihilation."? Thus then, for him who has no craving, for
whom arising is destroyed, there is no possibility of re-birth because of the absence of

a cause. Setting up the intent of the opponent thus, he says:

47ab. If now it is determined that craving, the cause,

does not exist ...

440.1 If, in the case that, now it is determined, ascertained, that because of the
dispelling of ignorance craving, the cause, the reason for re-birth, does not
exist, is not found, then this should not be said. For the dispelling of ignorance is
impossible for those with views involving perception because there is no dispelling of
craving as long as that exists. Or granted [that determination], nevertheless, it is

explained:

47cd. Is there not craving, though being undefiled, in

them, like delusion?

440.6 Is there not craving, does craving not occur, though being undefiled,

though not possessed of defilements, in them, your yogins? How possibly? Like

1 Translated on the basis of T. kun ‘byuri ba rgyu yin pa'i phyir. Skt. 'it is the form
(akara) of arising.'

2 This is a well known definition of the truth of the arising of suffering found in
many texts. See Rahula (1974) p. 29 fn. 1. T. lors spyod has understood vibhava
in the sense of 'wealth.’
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delusion, like undefiled unknowing! Even in this way craving? cannot be

repudiated. Thus he says:

48ab. Craving is conditioned by feeling and feeling is

found in them.

440.10 Feeling is conditioned by contact and craving is conditioned by
feeling. That feeling, the cause of craving, exists in them.3 How then can one say
that craving?# the result of that does not exist despite the cause being unimpaired. But if
[it is objected] though the irreproachable> have feeling, there is no craving. It is said
[in reply] that6 the irreproachability’ of those attached to existents is not established.
Therefore, even if craving which is like undefiled unknowing is not accepteds8,

nevertheless, without [seeing] emptiness, by force of logic it occ<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>