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Theil-Horstmann; read: Titiel-Horstmann 
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as well his; read: as well as his 
Stcherbatsky's and well annotated; read: Stcherbatsky and is well annotated 
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1976?; read: 1976 
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Yl33.12-13 
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Ilanpa1; read: i!anpa1 
common to the bodhisattvas and the fravak:as together with their novices46; read: 
common to the bodhisattvas and the Sravakas etc. who are inferior [to them ]46 
Delete and replace with: Read: sarvam apy etat sottarairiJ.vak:iJ.dfnillp sadhiJ.raJ)81p 
bodhisattviJ.niirp in place of sarvam apy etat sottariic chriivak:iidibhi{> siidhiJ.raJ)81)1 
bodhisattvil.niiIIJ; Tib.(D l 93a.2): de dag thams cad kyart bla ma dart bcas pas byart 
chub sems dpa' mams dart nan thos la sags pa dart thun moll ste 
Su/asui!.ilata; read: Cfi/asui!.ilata 
devoidedness; read: devoidness 
possess a nature; read: JX>Ssesses a nature 
refer to the six; read: refers to the six 
Insert the following sentence after " ... subject.": The three natures are thus included in 
the imagination of what is unreal. 
Noble Ones and ordinary people etc.; read: Noble Persons etc. 
from that matured 'seed' which has undergone a special transformation; read: from 
that special transformation which is obtained due to the maturation of the 'seed' 
It is due to suffering that the world is completely defiled, by birth, 
old-age and death; read: It is due to being made to suffer by birth, old
age and death, that the world is completely defiled 
It is due to suffering that the world is completely defiled, by birth, 
old-age and death290; read: It is due to being made to suffer by birth, 
old-age and death, that the world is completely defiled290 
mIJon par, read: mnon par 
even when no counteragent has arisen, ... liberation would be in vain.; 
read: even when no counteragent has [yet] arisen, because of the 
absence of defilement, all sentient beings would be liberated quite 
without effort. But if, even when the counter-agent has arisen, should 
[emptiness] not be pure, the under-taking [of effort] with a view to 
liberation would be fruitless 
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ERRATA 2 

even when no counteragent has arisen ... because of the absence of 
defilement; read: even when no counteragent bas [yet] arisen - because of 
the word 'even' this [would be] like [the case where the counteragent] had arisen -
then, because of the absence of defilement, all sentient beings would be 
liberated quite without effort421 
Now, even when the counteragent has arisen .. .liberation would be in 
vain; read: But if, even when the counteragent has arisen - because of the 
word 'even' it [would be] like [the case when the counteragent] had not arisen -
should [emptiness] not425 be pure, then the undertaking [of effort] with 
a view to liberation would be fruitless 
skeptics who believe that [emptiness] is subject to defilement and purification; read: 
those who are uncertain whether defilement or purification will ensue in this way 
refers to obscuration consisting in both moral defilement and the 
knowable; read: refers both to obscuration consisting in moral 
defilement and (obscuration] in regard to the knowable 
refers to obscuration consisting in both moral defilement and the 
knowable; read: refers both to obscuration consisting in moral 
defilement and [obscuration] in regard to the knowable 
Insert: "[obscuration] in regard to" after " ... consists in moral defilement and" 
that consists in; read: of 
sphere; read: object 
Delete: "[those consisting in moral defilement and the knowable]" 
that consists in; read: of 
Similarly, ... as is ignonmce; read: Similarly, nescience in regard just to the sphere of 
the truth of suffering etc. is not [nescience] in regard to other spheres known as 
ignorance and moral defilement. In regard to other spheres it is just nescience, and 
neither ignorance nor defiled. Hence, since this [nescienceJ is known as the 
obscuration of the knowable because of obstructing the activity of direct intuition 
only in respect to the knowable, moral defilement, karma and rebirth are not 
produced as is ignorance 
that consists in; read: of 
that consists in; read: of 
and the knowable; read: and that in regard to the knowable 
that consists in; read: of 
from from; read: from 
a craftsman; read: knowledge of craft 
a craftsman; read: knowledge of craft 
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'debs par lta ba'oies zer tel 'dzinpaspo!l ba 'di ni bsam dgos pa (D244b.3). 
in regard existent; read: in regard to existent 
does exit; read: does exist 
kannadhiirya; read: kannadhilraya 
Si!Iµkya;read:Sfuµkhya 
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heretics; read: Nihilists 
limpossible; read: Impossible 
tathtiigatacalaavaitinor, read: tathiigatacalaavaitinor 

goes forth; read: obtains liberation 
Insert: N48 on line 1 in left-hand margin 
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(k) the higher meditative development; read: (k) the inferior meditative 
development 
(k) The higher meditative development; read: (k) The Inferior meditative 
development 
analagy; read: analogy 
(c) prerogative; read: (c) service 
(c) the highest degree of prerogative; read: (c) the highest degree of 
service 
(c) The highest degree of prerogative is due to the prerogative for 
deeds of benefit for al! beings; read: (c) The highest degree of service is 
due to the service of deeds of benefit for al! beings 
(f) The highest degree of non-hardship ... through his approval alone; 
read: (f) The highest degree of non-hardship is due to the fulfilment of 
the perfections merely through the act of approv-ing of the generosity, 
etc., of others 
while rejoicing In the birth of a Buddha; read: and attains [re-birth] 
when a Buddha is living 
[3] The highest degree of prerogative is due to the prerogative for 
deeds of benefit for all beings; read: [3] The highest degree of service is 
due to the service of deeds of benefit for al! beings 
Delete paragraph 7 and replace with: The highest degree of non-hardship is 
due to the fulfilment of the perfections merely through the act of 
approving of the generosity, etc., of others. The bodhisattvas with joyous 
mind express their approval of [all other] beings' roots of the wholesome consisting 
in s-enerosity, etc., in such a way that merely throu&h the act of RpprPvtna cf them, 
the perfections of generosity, etc., are fuliilled [in themselves]. 
which consist in the transformation; read: which are transformed 
while rejoicing in the birth of a Buddha58; read: and attains [rebirth] 
when a Buddha is living58 



ERRATA 4 

p. 283.16-18 The action .. .in each of one's rebirths; read: The actions pertinent to this are the 
attainment [of rebirth] when a Buddha is living in each of one's births and 
engagement in generosity etc. at ali times 

p. 288.17 Having paid respect to it, the giving of the written worl<:s etc. to others81; read; 
The giving of the written worl<s etc. to others81, carefully, 

p. 288.18 Having paid respect to it, listening when it is being recited by another; read: 
Listening carefully when it is being recited by another 

p. 321.1-4 These are due to .. .is non-existent; read: These are due to imagin-ing 
that: (a) there exists a personal entity whose destruction emptiness 
brings about, or else, (b) insubstantiality [means that it] does not exist 

pp. 333.28 to 334.4 
emptiness is for the destruction of ... that insubstantiality does not311; read: 
these are due to imagining that: (a) there exists a personal entity 
whose destruction emptiness brings about, or else, (b) insubstantiality 
[means that it] does not exist. If [knowledge] does not cause the dhannas to be 
empty through emptiness [knowledge] because they are empty by nature, then, (a) 
there exists a personal entity whose desttuction emptiness brings about, or else, (b) 
insubstantiality [means that it] does not exist because of the absence of the personal 
entity: for, without an adverse element, there is no counteragent. Therefore, the 
existence of the personal entity or its absence due to its insubstantiality311 is 
necessarily to be accepted 

p. 357, n.408 Sastra; read: -slistra. clirya; read: Acarya 
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ABSTRACT 

This work contains two main components: (a) an English translation of the 

Sanskrit texts comprising the Buddhist Yoglicara philosophical work known as the 

Madhylintavibhliga. It includes the verses (ki!iriki!i) of Maitreyal Asanga, commentary 

(bhiiffa) of Vasubandhu and sub-commentary (tikil) of Sthiramati. (b) Text critical 

remarks for the establishment of the Sanskrit text of Sthiramati's commentary based 

upon: (i) a photographed copy of the original manuscript, (ii) the Edited Sanskrit text 

prepared by S. Yamaguchi and (iii) the Peking and Derge (sde dge) editions of the 

canonical blockprints of the Tibetan bsTan J;>gyur. 

The Madhylintavibhliga contains an exposition of the analysis (vibhi!iga) of the 

middle way (madhya) in relation tc the various extreme views (anta). It is arranged in 

five chapters: The first chapter, "the defining characteristics" (Jakfiapa) provides a 

detailed account of both the nature of the phenomenal world and the way that it is 

imaginatively constructed (parikalpyate) in consciousness, as well as the Yogliclira 

understanding of emptiness (siinyatii). Chapter two identifies the main obscurations 

(iivarapa) to enlightenment for the sriivaka, the pratyekabudd11a and the bodhisattva. 

Chapter three provides an explanation of the ten realities (tattva) and their intrinsic 

relationship with the three natures (svabhiiva), i.e the imaginary (parikalpita), the other

dependent (paratantra) and the perfected (parini~panna). Chapter four is concerned 

with the development of meditative practices ( bhiivanii), the various states (avasthii) of 

the latter and the results (phala) obtained from those states. Chapter Five extols the 

virtues of the universal vehicle (mahiiy!ina) in comparison to the other vehicles 

especially in regard to spiritual practice (pratipattI), objective support (1Hambana) and 

full attainment (samudiigama). 
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Introduction 

The Madhyl!ntavibhllga (MA V) contains a comprehensive and detailed account of 

the philosophical thought of the Y ogiicara school l of Mahiiyl!na Buddhism at an early 

stage of its development. As a systematic exposition of the Mahayana from the 

perspective of the early Yoglicara it is unique; thus its understanding is fundamental to 

a proper appreciation of Yogliclira thought. 

In the Indian Yogl!cllra tradition the MA V comprises three essential works: (a) the 

Kllrikll text attributed to Maitreya I AsaJiga, (b) Vasubandhu's Bhl!~ya and (c) the 'fikll 

of Sthiramati. Considering that all three of these works have been available for more 

than fifty years it is remarkable that they have not been comprehensively studied to

date. The French translation and annotation of the Vijiiaptimlitratllsiddhi by Louis de 

La Vallee Poussin in 1928-292 remains the most authoritative study of the Yoglicara

vijiiaptimlitra doctrine. However, this work is not representative of the Yogllcl!ra as a 

whole but is heavily influenced by Dharmapala's interpretation of the thought of 

Maitreya and Vasubandhu and has fundamental differences from Sthiramati's 

interpretations as contained in the MA V-J'ika3. Apart from a flurry of scholarly 

activity that coincided with the publication of the Sanskrit Editions of Sthiramati's 

'.fikll4 in the early 1930's and Vasubandhu's Bhli$ya5 in the 1960's; the MA V has 

received only piecemeal attention. 

There are three main reasons for this neglect: (a) The MA V- '.fikil stands virtually 

alone as a broad ranging account of early Yogilcllra thought; consequently it is often 

not possible to seek help from other parallel texts for a proper understanding of some 

of its more complex passages. The Ma.blyiinaslitrMaqik:Ara (MSA) is closely related 

to the MA V and a study of Sthiramati's commentary will undoubtedly shed more light 

on the MA V; however, the MSA reflects a more practice oriented doctrine and many 

of its ideas are generally at an earlier stage of development. There are other shoner 

works in existence that obviously share common doctrinal elements with the MA V, 

such as the Dharmadharmatl!vibhllga and Vasubandhu's Vijiiaptimlitratlisiddhi; 

however, these works are relevant only to specific aspects of the early Yoglicllra and 

1 Commonly known also as the vijni1navllda. 
2 ViIDaptimllttatllsiddhi - La Siddhi de Hiuan-Tsang. Tomes I & II, Paris: Llbrairie Orientaliste 

Paul Geuthner, 1928-29. 
3 Cf. Y. Ueda: "Two Main Streams of Thought in Y ogllcllra Philosophy" in Philosophy East and 

West. 17 (Jan-Oct.) 1967, pp.155-65. 
4 Cf. Sthiramati • Madhyllntavibhl!ga!!kll Exposition systematigue du Y ogllellravijilaptivMa. 

Edited by Susumu Y a:maguchi. Tome I Texte, Nagoya: Hajiakaku, 1934; and Madhyllnta-
vibhllgasiitrabh!lsyatfkll of Sthiramati, Part I. Edited by V. Bha~:lljla and G. Tucci. Calcutta 
Oriental Series, No.24, 1932. 

5 Cf. Madhyllntavibhllga-bh!sya. Edited by Gadgin M. Nagao. Tokyo: Suzuki Research 
Foundation, 1964; and Madh~1!nta·vibhllga-bhl!sya. Edited by N. Tatia and A. Thakur. Tibetan 
Sanskrit Works Series, Vol. , Patna: KP Jayaswal Research Institute, 1967. 
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are themselves in need of funher study. (b) An additional hindrance to the study of 

this school lies in the fact that the precise meaning of many of the words and concepts 

employed by Sthiramati is often of quite an enigmatic nature. This is due partly to his 

terse commentarial style but also because the reader's familiarity with many of the 

subjects discussed is assumed and no attempt is made at further clarification. In 

addition, when presenting the alternative views held by other schools Sthiramati never 

identifies the particular school intended; presumably because this is also assumed to be 

common knowledge. (c) The third factor that has had an inhibiting influence on the 

study of the MA V is the quality of the Sanskrit text of Sthiramati's Jika edited and 

published by S. Yamaguchi. The manuscript used by Yamaguchi was hand-copied 

from a badly damaged original, a large portion of which was reconstructed with the 

help of the Tibetan translations. Since it is often impossible to recast much more than 

the known technical terms from the Tibetan into Sanskrit with any certainty, such an 

enterprise is never entirely satisfactory and this edition stands in need of improvement. 

It was the French scholar Sylvain Levi who first discovered the Sanskrit 

manuscript of the MAV-Jika in Nepal in 1928 and arranged to have a copy prepared 

by hand. Inevitably scribal errors were incorporated during the copying process. As 

mentioned above, the original manuscript was incomplete with approximately one third 

. of all the folios missing on the left-hand side. The copied manuscript was then 

entrusted to Susumu Yamaguchi who prepared a Sanskrit edition, the first two 

chapters of which were published over the next couple of years in various issues of 

Otani Gakuho6. Meanwhile, the MA V-Jika was discovered for a second time in 

Nepal by Guiseppe Tucci, who, with the help of Vidhusekhara Bhattaclirya, also 

engaged in the preparation of a Sanskrit edition. Although originally intending to edit 

and reconstruct the missing portions of the entire text, they eventually published only 

the first chapter in 19327. This is a work of good quality (in devanii.gari script) and the 

reconstructed sentences are sometimes preferable to those of Yamaguchi's editions. In 

1934 S. Yamaguchi published an edition of the complete Sanskrit text in five chapters 

(in Romanised form) which includes the portions recast from the Tibetan9. Although 

this edition of the MA V-Jika has many shortcomings, it must be regarded as a 

significant and valuable scholarly achievement; this edition is used as the basis of the 

present study. 

6 Vol. XI, 1930, pp.576-602; Vol. XII, 1931, pp.24-67, 307-335, 719-775; Vol. XIII, 1932, 
pp.59-99. 

7 Madhy3ntavibhagasfitrabhl!syatltl of Sthiramati. Part I, Calcutta Oriental Series No.24, 
1932. 

8 This work was reviewed by E. Obermiller in IHO. Vol. IX, 1933, (pp.1019-1030) where he 
suggests some valuable alternative readings, especially in the reconstructed portions. 

9 Cf. fit. 4 above; this edition was reprinted in 1966 by the Suzuki Research Foundation, Tokyo. 
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A Japanese translation of the MA V-Tikli was published by S. Yamaguchi in 

193510. The following year the great Russian··scholar of Buddhism Theodore 

Stcherbatsky published an English translation of just the first chapterll of the MA V

Tfka. This work which includes a translation of Vasubandhu's Bhll~ya from the 

Tibetan is based on the Tucci and BhaWicarya edition of the Tfka as well as the Tibetan 

translation. As far as the translation is concerned, it is not a very useful work since it 

suffers both from Stcherbatsky's somewhat florid and free style as well his many 

philosophical misconceptions regarding the Yogacara doctrine. However, his text

critical remarks and annotations where he often provides a more literal translation are 

quite valuable; many are difficult to improve upon and are incorporated in the present 

study. At the same time that Stcherbatsky was preparing his translation, the Dutch 

scholar David Friedmann was also translating the first chapter of the Tfkll based on 

Y amaguchl's edition, When he discovered that the Russian scholar was translating the 

same work, Friedmann almost abandoned his translation but fortunately was persuaded 

by Stcherbatsky himself to complete his study12. The result is a good translation, 

generally superior to that of Stcherbatsky's and well annotated particularly through its 

references to the L VP Kosa and Siddhi; however, no attempt has been made to rectify 

the Sanskrit textual problems. 

The MAV-Bhli~ya then became the focus of scholarly attention with the 

publication in 1937 of S. Yamaguchi's edition of Vasubandhu's Bha~ya which 

included the Tibetan translation and the Chinese translations of Hsiian-csang and 

Paramlinha13. In 1953-54 P.W. O'Brien published an English translation of the third 

chapter of the Bh~ya in two issues of Monumenta Nipponica1 4• This is a very 

thorough and readable work based on the Tibetan and Chinese translations and 

includes abundant references to Sthiramati's Tfkll (Yamaguchi's ed.) and also to the 

L VP Kosa and Siddhi. An important contribution to the study of the MA V was made 

in 1964 when Gadjin M. Nagao published a Sanskrit (Romanised) edition of 

V asubandhu's Bhll~ya which incorporates the Klirikli textl5. It was prepared from a 

manuscript discovered in the Ngor Monastery in Tibet by Rahula Sanskrityayana in 

1934 and is an exceptionally fine work requiring only a few minor corrections. The 

publication of this edition now made it possible to revise Yamaguchi's edition of the 

Tika since the latter contains many quotations from the Bhll!jya that were reconstructed 

10 Anne ashariva +O ChQhenfunbetsuron shakusho. Nagoya: Hajinkaku, 1935. Reprinted in 
1966 by Suzuki Research Foundation, Tokyo. 

11 Madhyllnta-vibhallga - Discourse on Discrimination Between Midd!e and Extremes, English 
translation and annotation. Reprint, Calcutta: Indian Studies : Past & Present, 1971. 

12 Sthiramati - Madhyllntavibhl!gatlkl!., Analysis of the Middle Path and the Extremes. English 
translation and annotation. Utreeht, 1937. 

13 Kanzo taisM Benchllbenron. Nagoya: Hajlnkaku, 1937. Reprinted in 1966 by the Suzuki 
Research Foundation, Tokyo. 

14 VoL IX April 1953, No. 112, pp.277-303 and Vol. X April 1954, No. 112, pp.227-269. 
15 MadhyllntavibMga-bhl!sya. Tokyo: Suzuki Research Foundation, 1964. 
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from the Tibetan. The B~ya component of the present study is based on this edition 

of the Sanskrit. Nagao also published a Japanese translation of chapters I and ill of 

the Bhll~yall:i and a translation of the whole B~ya in 1976?17 Another edition of the 

Sanskrit B~ya was published in 1967 by ~athmal Tatia and Anantalal Tuakurl8. 

An attempt was made to improve upon Y amaguchi's edition of the Tikii by the 

Indian scholar Ramachandra Pandeya who published a revised edition in 197119 

incorporating the Bhii~ya and Klirikl! text In the introduction to this work Pandeya 

claims that his corrections to Y amaguchi's edition are made on the basis of the Tibetan 

translation (Peking Ed.). Pandeya's edition was reviewed by J.W. de Jong20 who 

demonstrated that in many instances his emendations appear to be made quite 

arbitrarily without recourse to the Tibetan text and for this reason Pandeya's edition has 

not been consulted in the present study. In his review, de Jong resolves many of the 

textual problems of the second chapter of the 'fika. 
In 1982 Thomas A. Kochumuttom published a study of the essential doctrines 

from the works of Vasubandhu21 which includes an English translation of the first 

chapter of the MA V-Bh~ya as well as selected parts of the ')1k!. Although his 

translation of the Bhll~ya is generally quite accurate, his translation of the 'J'Ik:!. 

passages (upon which much of his interpretative comment depends) is based on 

Pandeya's edition which, as we have seen, is not completely reliable. It should be 

noted that Kochumuttom's understanding of the philosophy of Vasubandhu is 

controversial for he argues that it is open to interpretation as a system that embraces 

"realistic pluralism". An English translation of the whole MAV-Bhi!J!ya was included 

in a publication by Stephan Anacker in 198422. This is an unsatisfactory work which 

abounds with errors and misunderstandings22. 

When my own project was first conceived it was envisaged to have three main 

components: (a) A translation of the KlirikA, Bhii~ya and Tikn texts based on N agao's 

and Yamaguchi's respective editions. (b) Text-critical annotations to the Yamaguchi 

edition of the Tiki with the help of the Sanskrit Bh~ya and two versions of the 

Tibetan translation, i.e. the Derge (sde dge) and Peking editions, with the aim of 

making a significant contribution towards the establishment of a more reliable Sanskrit 

16 
17 
18 

19 
20 

21 
22 

23 

Sekai no meicbo, Vol. 2: Daij1l butten. Tokyo, 1967, (pp.397-426). 
Daij!) butten. Vol. 15 (Tllky1l Chllllkoronsha), pp.215-358, 380-409. 
Madhyllnta-vibbllga-bhllsya. Tibetan Sanskrit Works Series, Vol. X. Patna: KP Jayaswal 
Research Institute, 1967. 
Madhyl!ngi-vibhl!ga-sastra. Delhi: Motilal Banamdass, 1971. 
"Nores on the Second Chapter of the Madhyl!ntavibhllga!lka" in Central Asiatic Journal Vol. 
XX!, 1977, pp.111-117. 
A Buddhist Doctrine of Experience. Delhi: Motilal Banarsidass, 1982. 
Seven Works of Vasubandhu - The Buddhist Psvchologicai Doctor. Religions of Asia Series 
No.4, Delhi: Motilai Banarsidass, 1984. 
Cf. my review of this work in Inda-Iranian Journal. VoL 30, No.1, 1987, pp.57-60. 



xvi 

µkli text ( c) Time permitting, I also hoped to produce a preliminary exegesis of the 

work. 

Several months after beginning my study I was fortunate enough to discuss my 

research with Professor M. Hahn of the lndologisches Seminar of the Uruversity of 

Bonn who was visiting the A.N.U. at the time. Following his suggestion I contacted 

the Nepal-German Manuscript Preservation Project in Kathmandu, Nepal, on the 

chance that the original manuscript of the MA V-µk~ were listed among their records. 

As it turned out, this was in fact the case - the Tikli had indeed been discovered for a 

third time and was catalogued and microfilmed in 1970 by that orgaruzation. Many 

months later I managed to secure a copy of the manuscript which was photographed 

from the microfilmed copy. The script of the manuscript is clearly a variety of Nevari 

and the reproduction is generally of a very high quality, most characters being quite 

legible as can be seen from the samples shown in Appendix I. It soon became obvious 

that it was the very manuscript found by Levi and Tucci more than fifty years earlier 

although a little worse for wear. When compared with Yamaguchi's edition, the 

lacunae coincide almost exactly; the only differences being caused by further 

deterioration along the damaged side of some folios where up to ten characters may be 

lost. The first folio (lb) is in a particularly bad state with only a small fragment that 

can be read with certainty. Also, two folios are completely absent (31b and 32a 

equivalent to Y105.15 to 106.27). The microfilm is kept in the National Archives, 

Kathmandu, Nepal, and the details found on the title page are as follows: Manuscript 

No. 5 - 233 vi bauddhadarsana 66; Catalogue: brhat sarµk$ipta siicipatram; Title: 

MadhyD.ntavibhaga-k~k~; No. of leaves: 85; Size: 56 x 5.5 cm.; Date of filming: 

22.9.70; Remarks: palm-leaf - half of the foll. very badly damaged; Reel No. A38/10. 

The re-discovery of the original manuscript of the MA V-JiU has thus made it 

possible to include new material in this study, material that is particularly relevant to the 

establishment of the Sanskrit text By comparing the original manuscript with the 

Yamaguchi edition it has been possible to detect and rectify many mis-readings and 

scribal errors that were incorporated into the Yamaguchi edition. This aspect of my 

work has been further complemented through the acquisition of a photo-copy of the 

actual manuscript used by Yamaguchi which was kindly supplied by Prof. G.M. 

Nagao. 

As my research progressed it became apparent that there would not be time to carry 

out the third component originally envisaged, i.e. the exegesis of the text; rather, the 

completed study would be restricted to the translation and textual emendations. In 

addition to the textual problems encountered in the Sanskrit Tikli, the Tib~ta.'l 

translation is also quite corrupt in many places, thus compounding the difficulties in 

establishing the Sanskrit. Although I am now reasonably satisfied that the majority of 

the textual problems have been resolved, the completed work cannot not be regarded as 
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definitive or conclusive. The MAV-Tikll will no doubt yield greater coherence to 

future scholars and many of its more 'enigmatic passages will be translated with more 

certainty only after the writings of Sthlramati are understood in greater depth. Suffice 

it to say that, although there is considerable scope for improvement through future 

research, it is intended that this study may serve as the basis for a critical edition of the 

Sanskrit text of the Jj:kn and that the translation will be of value to those seeking a 

proper understanding of the philosophy and doctrine of the early Yogl!cllra. 

The main materials used in the preparation of this study are as follows: 

1. Dbus dan mthah rnam par hbyed pahi tshig lehur byas pa. Tibetan Tripitaka, 
Derge (sde dge) Edition, Sems Tsam, Vol. 1, No.4021. Tokyo: University of 
Tokyo, 1980. 

2. Dbus dan mthah rnam par hbyed pa, Tibetan Tripiiaka, Peking Edition, Vol. 
108, No.5522. Kyoto: Otani University, 1957. 

3. Madhyllntavibhllga·Bh!sya, Sanskrit text edited by Gadjin M. Nagao. 
Tokyo: Suzuki Research Foundation, 1964. 

4. Dbus dan mthah rnam par hbyed pahi hgrel pa, Tibetan TripitakJ!, Derge (sde 
dge} Edition, Sems Tsam Vol. 2, No.4027. Tokyo: University of Tokyo, 
1980. 

5. Dbus dali mthah rnam par hbyed pahi hgrel pa, Tibetan Tripi1aka, Peking 
Edition, Vol. 108, No.5528. Kyoto: Otani University, 1957. 

6. Madhyllntavibh!ga-Tik!i, Sanskrit text edited by Susumu Yamaguchi. 
Reprint, Tome I, Tokyo: Suzuki Research Foundation, 1966. 

7. Madhy!ntavibhl!ga-Trkll, a. photographed copy of the original manuscript 
from which S. Levi prepared the hand-written copy used as the basis for the 
Yamaguchi Edition (6. above). The Ms. was re-discovered and catalogued in 
1970 by the Nepal German Manuscript Preservation Project, Kathmandu, 
Nepal. 

8. Madhyllncavibhllga-TikJ, a photo-copy of the actual hand-written copy of the 
manuscript that was used by S. Y amaguchl to prepare his edition. Courtesy 
of G.M. Nagao. 

9. Dbus dan mthah rnam par hbyed pahi hgrel bsad, Tibetan Tripitaka, Derge 
(sde dge) Edition, Sems Tsam, Vol. 2, No.4032. Tokyo: University of 
Tokyo, 1980. 

10. Dbus dan mthah rnam par hbyed pahi hgrel Mad, Tibetan Tripiiaka, Peking 
Edition, Vol. 109, No.5534. Kyoto: Otani University, 1957. 

11. Madhyllntavibhllga-Tfkll, [Chapter One] Sanskrit text edited by G. Tucci & 
V. Bhartllclirya. Calcutta Oriental Series, No.24, 1932. 

Synopsis of the Madhylintavibhlga. 

As its title suggests, the central theme of the Madhyllntavibhllga is the analysis 

(vibhaga} of the traditional Buddhist concept of the Middle Way (madhya) in relation 

to the various extreme views (anta) recast to accomodate the spiritual perspective of the 

Yogacara. The extremes are normally identified as belonging to two essential 

categories, i.e. as the extreme views which lead to imputation (samllropa} or negation 
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(apaviida) in regard to the existence (bhiiva) of phenomena in contrast to the way that 

they are to be understood in reality. The MA V is arranged in five chapters which deal 

with seven main subjects: (a) the defining characteristics (lak$apa), (b) the obscurations 

(iivarapa), (c) the realities (tattva), (d) the meditative development of counteragents 

(pratipak$a-bhiivanii), (e) the various states (avasthii) in the latter, (f) the attainment of 

results (phala-priipti) and (g) the supremacy of the [universal] vehicle (yiiniinuttarya). 

Each chapter concludes with an abridged summary (pipr,iiirtha) of contents which, 

according to Sthiramati24, is included to enable the student to easily remember both the 

contents and sequential order of the subjects explained. 

The first chapter, which is possibly the most complex of the five, provides a 

detailed account of the essential philosophy of this school. The chapter is divided into 

two parts: the defining characteristics (lak$apa) of: (a) the imagination of what is unreal 

(abhiita-parikalpa) and (b) emptiness (siinyatii). Part (a) explores both the nature of the 

phenomenal world which is understood in essence as unreal (abhiita), and the way in 

which it comes into being or is imaginatively constructed (parikalpa). This part is 

divided into nine sections which include explanations of the three natures (tri

svabhiiva), the dynamics of the actualizing consciousnesses (pravrtti-vijfiiiniin1) and an 

extremely detailed re-interpretation of the theory of dependent origination (pratitya

samutpiida) according to this school. Part (b) defines the correct understanding of 

emptiness (siinyatii) in the context of Yogl!clira thought. This includes a sixteenfold 

differentiation of emptiness and contains some of the more enigmatic portions of the 

text particularly where emptiness is described as having some sort of positive 

ontological value, i.e. the characteristic of emptiness is defined as the existence of a 

non-ens. One of the most predominant themes throughout this chapter is the 

constantly re-stated significance of the imminent relationship between the conventional 

understanding of phenomena ( dharma) and their real nature ( dharmatii). 

The second chapter has a more practical orientation than the first insofar as it 

examines the main obscurations (iivarapa) to enlightenment (bodhl). These are reduced 

to two broad categories, namely, the obscuration that consists in moral defilement and 

that which consists in the knowable (klesa-jfieya-iivarapa). Firstly, it identifies 

obscuration that is common to the srllvaka, the pratyekabuddha and the bodhisattva. It 

then concentrates specifically on the bodhisattva by defining the obscurations to his 

attainment of (a) the factors that contribute to enlightenment (bodhi-pakffa), (b) the 

perfections (piiramitii) and (c) the spiritual levels (bhiim1). 

The third chapter provides an explanation of the ten realities (tattva). These are 

identified as the ten main areas where one's understanding of phenomena as they are in 

reality (yathll-bh ii ta) is susceptible to confusion especially in regard to erroneous 

inversion (viparyllsa), imputation and negation. Fundamental to the ten realities are the 

24 Cf. MAV-T!kJ!: Y109.5-6 & !64.23ff. 
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three natures (tri-svabhiiva), i.e. the imaginary (parikalpita), the other-dependent (para

tantra) and the perfected (panni~panna). These three natures collectively comprise the 

basic reality (m iila-tattva) which has an intrinsic relationship with the other nine 

realities. The latter half of the chapter is devoted solely to the tenth reality, the reality of 

the skills (kausalya-tattva), which leads into a detailed explanation of many of the 

essential Buddhist doctrines from the Yoglicara point of view. It includes explanation 

of the meaning of the five aggregates (pafica-skandha), the elements (dhiltu) and the 

sense-fields (iiyatana). 

Chapter four is divided into three sections concerned mainly with description of 

various aspects of spiritual practice (pratipattJ). These are: (a) the correct practices of 

meditative development (bhiivanii) for the generation of the thiny-seven factors that 

contribute to enlightenment (bodhi-pak~ya). The practices are examined through their 

modes as counteragents (pratipak$a) to particular adverse elements (vipak~a). These 

factors include the applications of mindfulness (smrty-upasthiina), the correct exertions 

(samyak-prahilna) and the bases of psychic power (rddhi-piida). (b) The nine states 

(avasthll) which define the progress of the bodhisattva engaged in these meditative 

practices. (c) The respective results (phala) that are attained by the bodhisattva 

stationed in any of these nine states. 

The fifth chapter extols the virtues of the universal vehicle (mahiiyiina) and indeed 

its superiority over the sr§vaka-yilna and the pratyekabuddha-yiina. This superiority is 

explained in relation to three categories: (a) spiritual practice (pratipata) that is based on 

the ten perfections, (b) objective support (Dlambana) which is twelvefold and (c) full 

attainment (samudiigama) which is tenfold. The chapter depends heavily on the 

Klisyapaparivana section of the Ramakiiµi for a scriptural basis. 

The Authorship of the MadhyD.ntavibhaga 

The Madhyantavibhliga [-Kllri~] is one of the five treatises which the Mahayana 

Buddhists traditionally ascribe to Maitreyanatha, the bodhisattva and incumbent 

Buddha who resides in the Tu~ita Heavens. The legendary accounts in the Tibetan 

tradition25 tell of his materialization in the presence of the Arya Asruiga after he had 

completed twelve gruelling years of meditative practices. After transporting Asailga to 

the Tu~ita Heavens, it is said that Maitreya instructed him in the fundamental doctrines 

of the Mahayana and then passed on to him five important trea~.ses to be taught for the 

benefit of sentient beings. They are: 

25 Cf. E. Obermiller: The History of Buddhism in India and Tibet by Bu-ston. Translation from 
Tibetan. Reprint, Delhi: Sri Satguru, 1986 & A. Chattopadhyl!.ya and L. Chimpa: Thanl!.tha's 
Historv of Buddhism in India. Translation from Tibetan. Simla: Indian Institute of Advanced 
Study, 1970. 



Madhyl!ntavibhaga 

Dhannadharmatavibhaga 

Maha yanas ii trl!I arp.kl!ra 

Ratnagotravibhliga [Uttaratantra] 

Abhisamayalarp.kara 

xx 

The first three of these stand in close relation as works belonging to the early strata 

of the Yogl!cl!ra. The fourth, wherein the tathagatagarbha doctrine features 

prontinently, has some links with the Yogacl!ra (particularly the MSA) but is classified 

as belonging to the Madhyl!mika-prlisangika school by cenain Tibetan writers, notably 

Tsoil kha pa26. The fifth is generally regarded as a Madhyamaka work which presents 

the bodhisattva path based on the Prajiiapliramitli literature. 

For the past sixty years scholars have remained divided over the precise identity of 

Maitreyanlitha with some, notably Ui27 and Tucci28 preferring to explain him as a 

historical personage. Others such as Oberntiller29 and Demieville30 argue quite 

convincingly that Maitreya is intended as the tutelary inspiration of Asailga and 

disclaim the need to read an unwarranted historical facticity into the legendary material. 

Obermiller31 has already drawn attention to the fact that it is in the MA V-'Jikli.32 that 

Maitreya is explicitly described as the bodhisattva who has reached the tenth spiritual 

level and is separated from Buddhahood by just one birth - thus adding credence to his 

identification as a tutelary entity. 

No such confusion exists concerning the historicity of Vasubandhu, the author of 

the MAV-Bha~ya; rather, it is over the actual number of Vasubandhus that 

contemporary scholars are unable to reach agreement. Traditionally it is believed that 

there was only one Vasubandhu, who was the younger brother of Asailga. 

Paramlirtha33 reports that he was born in Puru~apura (modem day Peshawar) in the 

eleventh century after the parinirvil.p.a of the Buddha and that he was initially allied with 

various sarvastivada schools. During this time he composed his definitive work 

illustrating the vaibha#ka and sauuantika doctrines in the Abhidharmako5a and 

Bh~ya. Although originally he was a staunch skeptic of the Mahayana, it is said that 

through the efforts of Asailga he eventually became convinced of its theoretical and 

26 Cf. E. Obermiller: "The Sublime Science ofMaitreya" in Acta Orientalia. IX, 1932, p.83. 
27 H. Ui: "Maitreya as a Historical Personage" in Indian Studies in Honor of Chatles Rockwell 

Lanman. Cambridge, 1929. 
28 G. Tucci: On Some Aspects of the Doctrines of Maitreya(nathal and Asailga. Calcutta: 

University of Calcutta, 1930. 
29 E. Obermiller. "Sublime Science ofMaitreya" ... pp.81-306. 
30 P. Demieville: "La Yogacarabhwni de Sanghatak:;a" in Bulietin de !'Ecole Francaise d'Extreme 

Orient. No.44, 1954. 
31 Cf. E. Obermiller's review of V. Bhattl!Cllrya & G. Tucci's Sanskrit edition of the first chapter of 

the MAV-T!ka entitled: "MadhyantavibMgasutrabM~ya11U of Sthiramati ... " in The Indian 
Historical Ouanerly, Vol IX, March 1933, No.I, p.1024. 

32 Cf. Yl-2. 
33 J. Takakusu: "The Life ofVasu-bandhu by Patamllrtha (AD. 499-569)" in T'oung Pao, Vol. 5, 

1904, pp.269-296. 
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practical integrity. It is reponed that when he made the decision to enter the 

Mahllyl!na, five hiindred of his disciples also made the transition. He is credited with 

the authorship of numerous original works and commentaries34 and his reputation for 

excellence in meditative practices and learning was known throughout the North of 

India. After the death of Asaliga, Vasubandhu became upadhyaya (Abbot) of Nalanda 

and Tllranlltha records that he was responsible for the creation of 654 Dhanna centres 

in and around Magadha. 

The dates of Vasubandhu are problematical. Some scholars argue in favour of the 

acceptance of more than one author with this name during the period of the third to 

fifth centuries A.D., while others maintain that the available evidence does not allow 

for such an interpretation35. It is a particularly hazy area of study that is based 

essentially on attempts to reconcile the Tibetan and Chinese historical accounts and 

hence necessarily contains considerable supposition and speculation. Suffice to say 

that Vasubandhu, the author of the MA V-Bha~ya, probably lived during the third and 

fourth centuries A.D. 

Bu-ston describes Sthiramati as a pupil of Vasubandhu who was more learned in 

the Abhidhanna than his teacher. He is reputed to have joined Vasubandhu at the age 

of seven and worked diligently at his studies until becoming proficient in all the five 

sciences. According to the Chinese pilgrim I-Tsing36, Sthiramati was at Nlilanda for 

some years before moving on to Valabhi where he established a monastery and 

composed most of his works. He was a prolific writer who wrote sub-commentaries 

to most of Vasubandhu's commentaries in addition to numerous other works3 7. 

Scholars are in rough agreement concerning his dates which can be put approximately 

at 500-570 A.D.38 

34 

35 

36 

37 

38 

For a complete list of his worl<s as recorded in the Tibetan bsTan }Jgyur see L. Chimpa & A. 
Chattopadhyllya: Tl!ranl!tha's History ... , pp.395-7. 
The most recent studies in this regard are by: E. Frauwallner. On the Date of the Buddhist 
Master of the Law Vasubandhu. Rome: Serie Orientale Roma III, 1951 & "Landmarks in the 
History of Indian Logic" in Wiener Zeitschrift fUr die Kunde SUd-und Ostasiens, Band V, 1961, 
pp.125-148; P.S. Jaini: "On the Theory of Two Vasubandhus" in BSOAS. Vol. XXI, 1958, 
pp.48-53; A. Wayman: Analysis of the Srl!vakabhlimi Manuscript. University of California 
Press, 1961, pp.19-24. 
J. Takakusu: A Record of the Buddhist Religion as Practised in India and the Malay 
Archipelago (A.D. 671-695) by I-Tsing. Reprint, Delhi: MunshiramManoharlal, 1966. 
For a complete list of his worl<s as recorded in the Tibetan bsTan }Jgyur see L. Chimpa & A. 
Chattopadhyllya: Tl!ranl!tha's History .. ., pp.399-400. 
Cf. E. Frauwallner. "Landmarks ... & Y. Kajiyama: "Bhl!vaviveka, Sthiramati and Dharmapfila" 
in Beitrllge zur Geistesgeschte lndiens - Festschrift fiir Erich Frauwallner; Wiener Zeitschrift fiir 
die Kunde Sild-und Ostasiens, Band XII-XIII, 1968/1969, pp.193-203. 



Works Cited in the Bha~ya and J'IU. 

Wor:k: ciU:d 

Majjhima-nikliya-sutta No.121 

Klisyapaparivarta #60 

Abhisamayll.la!llklira V.21 

Abhidharma-siitra 

Anguttara-nikliya III.54 

Mahliylinasiitrllla!llklira XI.60 

Dafabhiimika-siitra R26.12ff. 
n 

n n 

n n 

Abhidharma-siitra 

Sa!llyutta-nikliya 

R25.2lff. 

R33.15ff. 

R42.2ff. 

Bahudhlituka-sutta (cf. Majjhima-nikliya 115) 

Dhammapada 223 

Klisyapaparivarta #52 

" #63 

• 

" 

" 

" 
" 

" 

" 

#64 

#66 

#67 

#68 

#69 

#70 

#71 

Notes on the Translation. 

Page & line No. 
ofBh~ya or')ll<n 

Nl8.4ff. 

Yl5.22ff. 

Y29.7-8 

Y34.l-2 

Y40.22ff. 

Y66.28-29 

N35.22ff. 

Yl00.19ff. 

Yl01.2lff. 

Yl03.9ff. 

Yl 12.8-11 

N45.4 

N.46.20 

Yl50.13-14 

Y233.13ff. 

Y243.13-14 

Y244.18 

Y245.12ff. 

Y246.llff. 

Y247 .12ff. 

Y248.llff. 

Y249.llff. 

Y250.12ff. 

xxii 

The arrangement of topics and sub-topics under their respective headings follows 

Nagao's edition of the Sanskrit Bhli~ya and sometimes differs slightly to the 

arrangement of Yamaguchi's edition of the Tikli. The Kllrikli and Bhli~ya text is 

translated in bold type and is placed immP.diately above the relevant Tikli text. When 

the Klirikli or Bhli~ya is quoted in the Tikli, this is also rendered in bold type. The 

numbers in the left-hand margin indicate: (a) the page number of the Sanskrit texts 

when a page break occurs or (b) the page and line number of the Sanskrit texts at the 

beginning of a new topic. The paragraph di visions of the Tikli generally follow 
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Yamaguchi's arrangement although this is occasionally changed for the sake of a more 

coherent separation of Sthiramati's argument and discussion. 

I have aimed for consistency in the choice of an English term fur its Sanskrit or 

Tibetan equivalent although this principle is occasionally waived when it is felt that the 

context demands a different nuance. For example, svabhava is usually translated as 

"own-being", but when used in the context of the rri-svabhllva doctrine, it is rendered 

as "nature" as is the normal practice of most contempory commentators. Due to their 

multivalent meaning and cumbersome English equivalents, some Sanskrit words have 

not been translated: the word dharma is not translated when its sense as "constituent of 

reality", or "ontological category" etc. is intended; when it is used to refer to the 

doctrine or teachings of the Buddha, it is rendered as "Dharma". Where the word 

karma is used chiefly in the sense of "action" it is translated as such, however, it is not 

translated when it is clear that its other more abstract moral connotations (as the fruition 

of the actions of the past) are intended. The word jn'lina is usually rendered as 

"knowledge" and occasionally "cognition" except when it signifies the knowledge that 

is free from conceptual discrimination (nirvikalpa), in which case it is translated as 

"direct intuition". This latter sense is often clarified by the Tibetan translation which 

renders it as ye ses rather than ses pa. 

My fundamental principle when translating both Bhll{lya and ')1ld has been to take 

the Sanskrit text as the reference point. If it reads differently to the Tibetan but 

maintains coherence both syntactically and philosophically, its reading is adopted in 

preference to the Tibetan and the latter is noted as a variant. In the case of the 'J'ika, 
any difference between the manuscript reading and Y amaguchi's text is noted. If a 

coherent rendering is not possible from the manU&cript, the Tibetan forms the basis of 

the translation and an emendation to the Sanskrit is suggested. The translation of the 

missing portions of the manuscript is always based on the Tibetan, and an 

improvement is annotated where I am unable to agree with Yamaguchi's 

reconstruction. 



Chapter One 

Introduction 

Index by Paragraph 

The 'Body' of the Treatise 

The Defining Characteristics 

1. The Imagination of What is Unreal: 

(a) The Characteristic of Existence and Non-existence 
1. Introductory 
2. Rejection of the negation of the dharmas 
3. The imagination of what is unreal (abhUtaparikalpa) is a 'bare' existent devoid of 

the duality of subject and object 
4. Avoiding the extremes of imputation and negation (samllropllpavlldii) 
5. The relationship between defilement and purification 
6. abh UtapariJ:alpa 
7. The characteristic of emptiness (sUnyatll) 
8. All dharmas are established as neither empty nor not empty 
9. This is the middle way 

(b) The Individual Characteristic 
1. The individual characteristic (svalak$1l{1a) of abhilwparilcalpa 
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2. The establishment of the sense faculties, sense-objects and consciousness (vijDlJna) in 
relation to abhlltaparikalpa 

3. abhi!taparikalpa is the essential nature of consciousness 
4. The four kinds of appearance (pratibhasa) 
5. The appearance as object (a.rtba) and sentient being (sattva) is without aspect (nirakllra) 

The appearance as self (Jitinan) and representation (vijDapa) is a false appearance 
( vitatha-pratibhllsa) 

6. The object cannot be differentiated from the nature of consciousness 
7. Since the existence of the object cannot be established. consciousness - as discerning 

agent - is non-existent 
8. Consciousness does not exist as such, nor is it non-existent 
9. Why the non-existence of consciousness is not accepted 
IO. Why consciousness does not exist in the way in which it manifests 

( c) The Characteristic of the Totality 
1. The three natures (svabhSva) 
2. Explanation of the three natures in the context of abhi!taparikalpa 
3. abhi!taparikalpa is equivalent to the other-dependent nature (paratantra-svabhava) 

(d) The Characteristic of the Expedient for Entry into the 
Characteristic of Non-existence 

1. The characteristic of non-existence refers to the non-existence of the duality 
2. The perception of representation-only ( vijiiapa-mlltra) is the basis for the non~perception 

of the object 
3. Consciousness arises in the nature of the appearance of the object 
4. The nature of the objective support (illambana) 
5. Rejection of the various 'atomistic' theories as attempts to account for the objective 

support 
6. Rejection of the sign ~nimirta) as the objective support 
7. Rejection of non-resistant matter (apratighaJp Ii!pam) as comprising the objective 

support 
8. Rejection of the theory that the objective support derives from past experience 
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9. The non-perception of the object is the basis for the non-perception ofrepresentation

only 
10. The sequential progression of the bodhisartva's understanding that non-perception has 

non-perception for its basis 
11. The essential nature of perception is non-perception 
12 Non-perception ls equivalent to perception 
13. Alternative explanation of 12 
14. 2nd alternative explanation of 12 
15. 3rd alternative explanation of 12 

( e) The Characteristic of the Differentiation 
1. Why the differentiation of abhiJtaparikalpa is necessary 
2. abhataparikalpa consists in mind and the mental concomitants of the three realms 
3. Alternative explanation of the differentiation among realms 
4. 2nd alternative explanation of 3 
5. 3rd alternative explanation of 3 
6. 4th alternative explanation of 3 
7. Summary of the differentiation 

(f) The Characteristic of its Synonyms 
1. Why the synonyms are relevant 
2. The perception of the object pertains ro the object; the perception of particulars pertains 

ro the mental concomitants 
3. Rejection of the view that the mental concomitants are special modes of mind 

(g) The Actualizing Characteristic 
L The cause I result dynamics of consciousness 
2. The store-consciousness (lllaya-vijni11la) is the causal condition for the other 

consciousnesses 
3. The actual consciousnesses (praV(tti-vijiii11la) are the basis of the sense experiences etc.; 

the store-consciousness is not 
4. The relationship of sense experience, discrimination and stimulation tu their respective 

skandhas 
5. Alternative explanation of 4 

(h) The Characteristic of Defilement 
1. The explanation of dependent origination in the context of abhatapariJralpa 
2 Phenomena, as they are in reality, are concealed by ignorance 
3. The latent impressions are implanted by the fonnative forces 
4. The 'seed' of the new exisrence is conducted to the place of rebirth by consciousness 
5. The individual nature is encapsulated by name/fonn 
6. The individual nature is completed by the six sense-fields 
7. There are three modes of discrimination through contact 
8. There is sense experience through sensation 
9. The new existence is attracll:d through craving 
10. Consciousness is fettered through grasping 
11. The karma performed causes the karma-result to be directed towards the new existence by 

becoming 
12 The world is defiled by binh, old-age and death 
13. Explanation of: "the world is defiled' 
14. Threefold, twofold and sevenfold defilement 
15. Threefold defilement: (a) moral defilement, (b) karma and (c) rebirth 
16. Twofold defilement: (a) cause and (b) result 
17. Sevenfold defilement: (a) erroneous inversion, (b) projection, (c) leading, (d) possession, 

(e) sense experience, (f) a!ttaction and (g) agitation 
18. Moral defilement and karma are the general and specific causes respectively 
19. There is no egent of action et.c. that is defiled 
20. There are two kinds of dependent origination: (a) that characteri:z.ed by projection (/lJcyepa) 

and (b) that characteriz.ed by acrualization ( abhinitvrm) 
2L All defilement manifests from abhiltapariJralpa 

The Summary Meaning of the Imagination of What is Unreal 
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2. Emptiness: 

Introductory 

1. Explanation of the subjects discussed in relation IO emptiness 

(a) The Characteristic of Emptiness 

l. Emptiness is ch~ by the essential nature of a non-existent 
2. Emptiness is equivalent ID the absolute non-existence of the subject I object duality on 

the part of abhlltJJ.parikalpa 
3. The essential nature of emptiness neither exists nor does it not exist 
4. The characteristic of emptiness is neither different from nor identical IO abhlltapa.rilcalpa 
5. Why this differs from the Nirgrantha doctrine of the Jams 
6. Summary 

(b) The Synonyms of Emptiness 

1. The five main synonyms are: (a) tatha/S, (b) bhatalroti. (c) nimitta, (d) paramarthata and 
(e) dbarmadMtu 

(c) The Meaning of the Synonyms of Emptiness 

1. The meaning of the five main synonyms 

( d) The Differentiation of Emptiness 

1. Emptiness is differentiated as defiled or pure 
2. If it possesses the quality of change, why is emptiness not impermanent? 

The Sixteen Kinds of Emptiness 

1. Although its essential nature is undifferentiated, it can be differentiated in relation IO four 
foundations ( ¥l!.!1tu; giJ.) 

2. The fout foundations are: (a) the enjoyer, (b) the enjoyment, (c) the physical body and 
(d) the inanimate world 

3. The sixteen kinds of emptiness are: (a) Internal emptiness 
4. (b) External emptiness 
5. (c) Internal and external emptiness 
6. ( d) Universal emptiness 
7. (e) The emptiness of emptiness and (f) the emptiness of the absolute 
8. (g) The emptiness of the conditioned and (h) the emptiness of the unconditioned 
9. (i) Absolute emptiness 
10. (j) Emptiness without beginning and end 
11. (k) The emptiness of non-rejection 
12. {I) Intrinsic emptiness 
13. (m) The emptiness of the characteristic marks of a supreme being 
14. (n) The emptiness of all dharmas 
15. (o) The emptiness of non-existence and (p) the emptiness of the essential natute of non

existence 
16. Re-assessment of the fourteen kinds of emptiness in the light of the two kinds of 

emptiness mentioned in 15 
17. The object and essential nature of emptiness and the aim of the meditative development 

of emptiness 

(e) The Logical Proof of Emptiness 

1. If it were not defil;id. all beings would be liberated 
2. If it were not pure, effort would be in vain 
3. It is neither defiled nor undefiled, neither pure nor impure 
4. The juslification for the latter foutfold differentiation of emptiness 

The Summary Meaning of Emptiness 

1. In terms of its characteristics 
2. In terms of its establishment 
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Chapter Two 

I. The Five Obscu.rations Beginning with the 'pervading' 
1. The 'pervading' is pertinent to the bodhisattva. 
2. The Tunited' pertains to the irllvaka etc. 
3. The 'excessive' pertains to the bodhisattva and §nlvaka etc. 
4. The 'eqWll' pertains to the bodhisattva and irllvaka etc. 
5. The 'acceptance and rejection' of SllIPSllra pertains to the bodhisattva 
6. Summary of the five obscurations 

2. The Obscuration that Consists in the Nine Fetters to Application 
!. The nine fetters 
2. Attachment and repugnance relate to anxiecy and equanimicy 
3. Pride obscures the clear comprehension of the false view of individuality 
4. Ignorance obscures the clear comprehension of the foundation of the latter 
5. False view obscures the clear comprehension of the truth of cessation 
6. Clinging obscures the clear comprehension of the truth of the path 
7. Doubt obscures the clear comprehension of the three 'jewels' 
8. Envy obscures the clear comprehension of gain and honoux 
9. Avarice obscures the clear comprehension of austericy 
l 0. Summary of the nine fetters 

3. The Obscuration Pertinent to the Bodbisattvas: 

{a} The Obscuration to the Tenfold [Qualities] Beginning with 
Virtue 

l. The ten qualities 
2. Why these are relevant to enlightenment 
3. The sequential 0tder of the development of these qualities 
4. The obscurations to the wholesome are: (a) lack of application, (b) the application to 

unworthy objects and (c) superf"icial application 
5. The obscurations to enlightenment are: (a) the non-arising of the wholesome, (b) lack of 

mental attention and (c) incomplete accumulations 
6. The obscurations to complete acceptance are: (a) deprivation of spiritual lineage, 

(b) deprivation of good friends and (c) mental exhaustion 
7. The obscurations to inrelligence are: (a) deprivation of spiritllal practice, (b) living with 

foolish people and (c) living with pernicious people 
8. The obscurations to absence of error are: (a) the disquiet of error, (b) the defilement of 

passion etc. and (c) the non-matllration of wisdom 
9. The obscurations to the relinquishment of obscuration are: (a) innate disquiet, (b) laziness 

and (c) carelessness 
10. The obscurations to transformation are: (a) attachment to existence, (b) attachment to 

enjoyment and (c) faintheartedness 
ll. The obscurations to lack of fear are: (a) a low opinion of people, (b) lack of frrm 

conviction and ( c) undue deliberation on the literal meaning 
12. The obscurations to lack of avarice are: (a) lack of enthusiasm, (b) enthusiasm for gain 

etc. and ( c) lack of compassion 
13. The obscuxations to maste:ry are: (a) loss of what is learnt, (b) learning little and (c) lack 

of the necessary preparaticn f0t samlldbi 

(b} The Ten [Instrumental] Causes 

1. The ten instrumental causes 
2. The causes f0t origination 
3. The causes for the continuation of enlightenment 
4. The causes for the support. i.e. bodhicitta 
5. The causes for the manifestation of intelligence 
6. The causes f0t the modification of error, i.e. into non-error 
7. The causes for the disjunction from obscuxation 
8. The causes for the transformation into universal enlightenment 
9. The causes for belief 
10. The causes f0t belief in others 
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11. The causes for the attainment of mastery 
12. Alternative explanation of the ten causes by way of a sequential progression 
13. Summary of the ten causes in two antara-Slokas 

4. The Obscurations to the Factors that Contribute to Enlightenment, 
the Perfections and the Spiritual Levels 

1. Introductory 

(a) The Obscurations to the Factors that Contribute to 
Enlightenment 

I. Introductory 
2. Lack of skill as obscuration to the applications of mindfulness 
3. Laziness as obscuration to the complete relinquishments 
4. The two deficiencies in samadhi as obscurations to the bases of psychic power 
5. The non-engendering of elements conducive to liberation as obscurations to the faculties 
6. The weakness of the faculties as obscuration to the powers 
7. False views as obscuration to the limbs of enlightenment 
8. Disquiet as obscuration to the limbs of the path 

(b) The Obscurations to the Perfections 
1. These are shown through the obscuration to the relevant result of each perfection 
2. The obscuration to dominion and sovereignty 
3. The obscuration to the propitious states of existence 
4. The obscuration to the non-abandonment of beings 
5. The obscuration to the diminution of faults and the augmentation of virtues 
6. The obscuration to the guidance of those to be trained 
7. The obscuration to liberation 
8. The obscuration to the imperishability of generosity etc. 
9. The obscuration to the emergence of the wholesome elements 
10. The obscuration to the assurance that the latter will arise 
11. The obscuration to the enjoyment of the Dharma and the maturation of others 
12. Substantially, there Ille six. perfections; nominally, there Ille ten 

(c) The Obscurations to the Spiritual Levels 
1. Description of the bodhisatta's progression through the ten spiritual levels 
2. Undefiled nescience (ak:J4fllrp. ajiillnam) is a tenfold obscutation to each spiritual 

level 
3. On the fint spiritual level the bodhisatIVa penetrates the all-pervadingness of the 

dharmadhJJtu 
4. On the second level he penetrates the latter as foremost 
5. On the third level he penetrates that which flows out of the dbarmadblltu as being pre-

eminent 
6. On the fourth level he penetrates the dharmadblltu as being devoid of possession 
7. On the fifth level he penetrates it as a non-differentiation in mental continuum 
8. On the sixth level he penetrates it as devoid of defilement and purity 
9. On the seventh level he penetrat.es it as being devoid of multiplicity 
10. On the eighth level he penetrates it as being neither diminished nor increased 
11. Mastery is fourfold: (a) mastery over conceptual differentiation, (b) mastery over the 

pw::ification of the 'field' 
12. (c) Mastery over direct intuition 
13. ( d) Mastery over karma 
14. Summary 

5. The Totality of Obscuration 
1. All obscuration is subsumed in two: (a) obscuration that consists in moral defilement and 

(b) obscuration that consists in the knowable 
2. The obscuration to the Buddha level 

The Snmmary Meaning of Obscuration 
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Chapter Three 

Introductory 
1. The differentiation of realities ( tattva) is necessary to enable the understanding of their 

essential natures 
2. The relevance of the realities, in brief 
3. Altemative explanation of 2 
4. Various views on the realities 

1. The Basic Reality 
l. The basic reality comprises the three natures 
2. Why the three natures should be studied 
3. The imaginary natuxe (parikalpita-svabhava) is eternally non-existent 
4. The other-dependent natuxe (paratantro-svabhava) exists, but not as a reality 
5. The perfected nature (pflrini$panna-svabh!Jva) both exists and does not exist as a reality 

2. The Reality of Characteristic 
1. The reality-characteristic in relation to the imaginary nature 
2. The reality characteristic in relation to the other-dependent nature 
3. The reality characteristic in relation to the perfected nature 

3. The Reality Free. from Erroneous Inversion 
1. The reality free from erroneous inversion consists in the knowledge of what is 

impermanent (anitya), painful (dul)kba), empty (silnya) and .insubstantial (nairatmya) 
2. The threefold nature of the impermanent object 
3. Suffering that is due to appropriation 
4. Suffering that is due to the characteristic 
5. Suffering that is due to association 
6. Emptiness as: (a) non-existence, (b) existence as something other and (c) intrinsic nature 
7. Insubstantiality as: (a) the absence of characteristic, (b) a difference in characteristic and 

( c) the individual characteristic 
8. Explanation of the difference between emptiness (§i1nyatl1) and insubstantiality 

( naiti!tmya) 
9. The three kinds of impermanence as the counteragents to imputation and negation 

4. The Reality of the Cause and the Result 
1. The reality of cause and result refers to the four noble truths 
2. The truth of suffering 
3. The truth of origination 
4. The ttuth of cessation 
5. The truth of the path 

5. Gross and Subtle Reality 
1. The gross and subtle realities refer to the conventional and the absolute 
2. The conventional as designation 
3. The conventional as knowledge 
4. The conventional as utterance 
5. Explanation of the three aspects of the conventional 
6. The absolute consists in the perfected nature 
7. The absolute as object is thusness 
8. The absolute as attainment is nirv!IJ;a 
9. The absolute as spiritual practice is the path 
10. The perfected nature includes both n.irvJQa {the unconditioned) and the path (the 

conditioned) 

6. Well Established Reality 
1. What ill generally established is due to the imaginary nature 
2. What is established through reasoning is due to the three natures 
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7. The Reality of the Sphere of Purity 
1. The sphere of purity is twofold 
2. The removal of obscuration that consists in both moral defilement and the knowable 
3. The twofold sphere of purity is due just to the perfected nature 

8. The Inclusion Reality 
1. The five categories 
2. The causal-sign (nimitta) and conceptual differentiation ( vikalpa) are included in the othet· 

dependent and the name is included in the imaginary 
3. Thusness and correct direct intuition are included in the perfected nature 

9. The Reality of Differentiation 
1. The reality of differentiation is sevenfold 
2. The imaginary and other-dependent consist in 'continuance' 
3. The latter two also consist in 'arrangement' and 'wrong course' 
4. The perfected consists in the 'characteristic', 'representations', 'purification' and 'correct 

spiritual practice' 
5. Alternative explanation of the sevenfold differentiation 

10. The Reality of the Skills 
1. The ten false views in reg3rl'l to the existence of a self among the aggregates 
2. The skills are included within the basic reality in terms of: (a) the imaginary 

(patikalpita), (b) conceptual differentiation (vikaipa) and (c) real nature (dbarmat!J) 
3. The latter three apply equally to all five aggregates 
4. The aggregates in relation to the three natures 
5. How the imaginary nature can be conceptually differentiated 
6. The refutation of the theory that the object is generated by the name 
7. Summary 

(a) The Meaning of the Aggregates 
1. They are considered in the sense of: (a) multiple, (b) collected and (c) disparate 

(b) The Meaning of the Elements 
1. They are considered in the sense of the 'seeds' of: (a) the subject, (b) the object and (c) the 

pen:eption of these 
2. Alternative explanation of the Jlaya-vijif/Jna as suppon for the three groups of elements 

(c) The Meaning of the Sense-fields 
1. These are considered as the medium of origination for the experience of: (a) sensation and 

(b) the discrimination of the object 
2. There is no 'agent' of experience, nor 'object' of experience 
3. Explanation of the sense-field theory in the light of the vijifapd-marra doctrine 
4. Reply to the objection that the latter conflicts with the !Illditional theory 
5. Reply to the objection that the vijnapli-matra interpretation does not allow the 

appearance (nirbhasa) of the object to be differentiated from consciousness 

(d) The Meaning of Dependent Origination 
1. Considered in the sense of an absence of imputation and negation in regard to cause, 

result and efficacy 
2. The imputation of causality 
3. The negation of causality 
4. The imputation of the result 
5. The negation of the result 
6. The imputation of efficacy 
7. The negation of efficacy 
8. The absence of imputation and negation is due to the absence of these six 
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(e) The Meaning of the Possible and the Impossible 
1. The possible and the not possible should be understOOd in the sense of a sevenfold 

dependency upon something other 
2. Dependency in relation to what is not desired 
3. Dependency in relation to what is desired 
4. Dependency in relation to purity 
5. Dependency in relation to the concurrent births of two tath11gatas or two cakravamns 
6. Dependency in relation to sovereignty 
7. Dependency in relation to complete attainment 
8. Dependency in relation to behaviour 
9. Summary 

(f) The Meaning of the Faculties 
L The twenty-two faculties exercise an influence in five main areas: (a) perception, 

(b) duration, (c) continuity, (d) experience and (e) the two purities 
2. The sense faculties are the influences in the perception of the object 
3. The vital faculty is the influence in the duration of life-span 
4. The female and male faculties are the influences in the continuation of the family 
5. The faculties of sensation are the influences in experience 
6. The faculties of faith etc. are the influences in mundane purity 
7. The faculty of understanding what is not understood is the influence in supramundane 

purity 
8. This arrangement is different for the yoglc!lra 

(g) The Meaning of the Times 
I. The perception and non-perception of cause and result 

(h) The Meaning of the Four Truths 
1. The truth of suffering is considered in the sense of sensation 
2. The truth of origination is considered in the sense of the practice caused by 1 
3. The truth of cessation is considered in the sense of the appeasement of 1 & 2 
4. The trqth of the path is considered in the sense of the counteragent 

(i) The Meaning of the Three Vehicles 
1. In order to go forth via the §tavaka vehicle 
2. In order to go forth via the pratyekabuddha vehicle 
3. In order to go forth via the universal vehicle 
4. Alternative explanation of the differentiation of the three vehicles 

U) The Meaning of the Conditioned and the Unconditioned 
1. The conditioned consists in the causal-sign accompanied by both its designation and 

cause 
2. Various alternative views on the definition of the causal-sign 
3. The elements incorporated in the acllla! consciousness are: (a) mind, (b) apprehending and 

(c) conceptual differentiation 
4. The unconditioned consists in: (a) tranquillity and (b) thusness - the object of tranquillity 

The Summary Meaning of Reality 

Chapter Four 

Prologue 

1. The Meditative Development of the Counteragent 

Introductory 
1 The counteragents are the factors that contribute to enlightenment 



xx.xii 

(a) The Four Applications of Mindfulness 
1. The meditative development of the applications of mindfulness leads to !he understanding 

of the four truths 
2. Disquiet (dau"hulya) is made lllllllifest through the body 
3. The cause of craving is sensation 
4. Mind is !he foundation for notional attachment to !he self 
5. The investigation of the dhannas leads to the comprehension of the truth of the path 
6. Explanation of the effects of the four mindfulnesses 

(b) The Four Correct Exertions 
I. The understanding engendered by mindfulness produces a fourfold vigour for the 

eradication of adverse elements and the production of the counteragents 

(c) The Four Bases of Psychic Power 
I. The psychic powers incorporate the mental stability that results from the above-

mentioned fourfold vigour 

The Five Faults 
I. Explanation of the five faults 

The Eight Formative Forces That Facilitate Relinquishment 
I. Four are counteragents to !he fault of laziness 
2. Four are counteragents to the other four faults 

(d) The Five Faculties 
I. The five are: (a) will-power, (b) application, (c) non-loss of objective support, (d) non

diffusion and (e) analysis 
2. Alternative explanation of the latter five 

(e) The Five Powers 
I. The five elements beginning with faith are called 'faculties' when mixed with adverse 

elements and 'powers' when these are eradicated 
2. Why they can be described both as 'faculties' and 'powers' 
3. The faculties that comprise the elements conducive to liberation 
4. The elements conducive to penetration 
5. The states of 'heat' and the 'summit' are faculties; the 'receptivities' and 'highest mundane 

realizati.ons' are powers 

(f) The Seven Limbs of Enlightenment 
I. Definition of terms 
2. The seven limbs are: (a) mindfulness, (b) the analysis of the dharmas, (c) vigour, 

(d) delight, (e) quiescence, (f) meditative concentration and (g) equanimity 
3. Further explanation of the latter !llree limbs 
4. Alternative explanation of equanimity 

(g) The Eight Limbs of the Path 
1. The eightfold path is established by way of: (a) accurate determination, (b) attainment for 

others, ( c) the confidence of others and (d) the counteragent to adverse elements 
2. Correct view is the limb for the accurate determination of the path of vision 
3. Correct intention and correct speech are the limbs for attainment for others 
4. Correct speech, correct action and correct livelihood are the limbs for confidence on the 

part of others 
5. Correct effort, correct. mindfulness and correct meditative concentration are the counter· 

agents to the adverse elements 

(h) The Differentiation of the Meditative Development of the 
Counteragent 

1. The threefold differentiation 
2. The threefold differentiation for the bodhisattva 
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2. The State Therein 
1. There are nine states in the meditative development of the counteragent (a) the 'causal' 

state 
2. (b) 'Arrival', (c) 'preparatory', (d) 'result', (e) 'with duties to be performed', (f) 'without 

duties to be perfonned', (g) 'excellence', (h) 'superior' and (i) 'unsmpassable 
3. The nine stateS in the context of the spiritual levels and the Buddha Bodies 
4. These staries are differentiated as tlueefold in relation to the dharmadhatu 
5. The states as the criteria for the assessment of individuals 

3. The Attainment of the Result 
l. The five main results are: (a) the brma-result, (b) strength, (c) inclination, (d) growt.~ 

and (e) purification 
2. Alternative description of these five results 
3. Ten additional results 

The Summary Meaning of the Meditative Development of the 
Counteragent, The State Therein and The Result 

1. The summary meaning of the meditative development of the counteragent 
2. The summary meaning of the states 
3. The summary meaning of the results 

Chapter Five 

L The Three Kinds of Supremacy 
1. Since this is the final topic, it is now explained 
2. There are three supremacies: (a) spiritual practice, (b) objective support and (c) full 

attainment 
3. Supremacy consists in the universal vehicle which possesses a sevenfold universality 

2. The Supremacy of Spiritual Practice 
1. Spiritual practice is sixfold in relation to the perfections 

(a) The Highest Spiritual Practice 
1. The highest spiritual practice is twelvefold: (a) the highest degree of magnanimity 
2. (b) The highest depee of duration 
3. ( c) The highest degree of pmogative 
4. (d) The highest degree of inexhaustibility 
5. Alternative explanation of 4 
6. ( e) The highest degree of continuity 
7. (f) The highest degree of non-hardship 
8. (g) The highest degree of wealth 
9. (h) The highest degree of possession 
10. (i) The highest degree of enterprise 
11. (j) The highest degree of acquisition 
12 (k) The highest degree of natural outcome 
13. (1) The highest degree of accomplishment 
14. Alternative explanation of 13 
15. These twelve practices are contained within the perfections 
16. The ten perfections and the actions pertinent to each: (a) through bis generosity, the 

bodhisattva assists beings 
17. (b) Through his morality, the bodhisattva does not injure beings 
18. ( c) Through his patience, he endures the injury inflicted by others 
19. ( d) Through vigour, he increases bis virtues 
20. (e) Through the meditative absorptions, he initiates beings 
21. (f) Through his wisdom, he liberates beings 
22. (g) Through the perfection of skill in expedients, his generosity etc. becomes 

inexhaustible 
23. (h) Through the perfection of vows, be engages in generosity etc. at all times 



24. (i) Through the pelfection of slI1lngth, he engages eternally in generosity etc. 
25. (j) Through the pelfection of direct intuition, he experiences the enjoyment of the 

Dbarma 

(b) Spiritual Practice in Relation to Mental Attention 
1. The mental attention to the Dharma through the three modes of wisdom 
2. Mental attention acquires virtue through these three modes of wisdom 
3. This spiritual practice is associated with the ten acts of the Dhanna 
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4. Only in the universal vehicle do these Dharmic acts result in the immeasurable collection 
of merit 

5. Alternative explanation of 4 

(c) Spiritual Practice that Conforms with the Dharma 
1. It is twofold: (a) without distraction and (b) without erroneous inversion 

That Which Becomes Free from Distraction 
L There are six kinds of distraction: (a) innate distraction 
2. (b) External distraction 
3. (c) Intemal distraction 
4. ( d) The distraction of signs 
5. (e) The distraction of disquiet 
6. (f) The distraction of mental attention 

That Which Becomes Free from Erroneous Inversion 
1. The absence of erroneous inversion manifests in relation to ten things; they are: 

(a) syllables 
2. (b) The object 
3. (c) Mental activity 
4. (d) Non-dispersal of mind 
5. (e) The individual characteristic 
6. (f) The universal characteristic 
7. The difference between the individual and universal characteristics 
8. (g) The dharmadhlltu 's lack of purity and purity 
9. (h) The adventitious nature of 8 
10. (i) The absence of fear and (j) absence of arrogance 
11. Alremative explanation of the lack of fear 
12. Neither the pudgala nor the dharmas exist - it is all dependent origination 
13. This is intended in the conventional sense, not the absolute 
14. The ten absences of erroneous inversion in relation to the three natures 

The Ten Vajn. Words 
1. Explanation of the ten vajra words which correspond respectively with the ten absences of 

erroneous inversion 
2. The 'body' of the vajra words is established as fourfold: 
3. (a) By way of the three natures 
4. (b) By way of the objective support 
5. (c) By way of the absence of conceptual differentiation 
6. ( d) By way of objections and their refutations 
1. The second explanation of the 'body' of the vajra words in relation to error and non-error 
8. The ten vajra words summarized as two antara-Slokas 
9. Summary of the ten absences of erroneous inversion 

(d) Spiritual Practice Which Avoids the Two Extremes 
1. That which is taught as the Middle Way in the Ratnakuta 
2. The extremes in regard to separateness and identity 
3. The extremes of the tirrhik:as and i.rllvakas 
4. The extremes of imputation and negation in regard to the pudgala 
S. The extremes of imputation and negation in regard to the dharmas 
6. The extremes in regard to adverse elements and their counteragents 
7. The extremes of eternalism and annihilationism 
8. The extremes in regard to the subject and object 
9. The extremes in regard to defilement or purification of the dharmadh8tu 
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10. The seven kinds of dual extremes consisting in conceptual differentiation: (a) in regard to 
exisrent and non-<ixistent entities 

11. (b) In regard to the object of appeasement and the act of appeasing 
12. (c) In regard to the object offear and the dread of the latter 
13. (d) In regard to the subject and object 
14. (e) In regard to coo:ectness and falsity 
15. (t) In regard to the performance of action and its non-performance 
16. (g) 1n regard to non-origination and simultaneity 

(e) Specific and Non-specific Spiritual Practice 
1. The perfections that predominate on specific spiritual levels 

3. The Supremacy of the Objective Support 
1. There are twelve kinds of objective support considered to be supreme 

4. The Supremacy of Full Attainment 
1. There are ren kinds of full attainment; they are: (a) absence of defects in conditions 
2. (b) The non-rejection of the universal vehicle 
3. (c) The absence of disttaction to the lesser vehicle 
4. (d) The fulfilment of the perfections 
5. (e) The generarion of the noble path 
6. (t) The development of the roots of the wholesome 
1. (g) The pliability of mind 
8. (h) Non-fixation in s;upsllra or nirv~a 
9. (i) The absence of obscuration 
10. (j) The non-intemlption of the Buddha level 

The Explanation of the Name of the Treatise 
1. It consists in the analysis of the middle in relation to the extremes ••. 

The Summary Meaning of the Supremacy of the Vehicle 
1. Supremacy is threefold 
2. The highest degree of spiritual practice 
3. The absence of erroneous inversion 



Chapter One 

The Defining Characteristics: 

1. The Imagination of What is 
··Unreal 

2. Emptiness 



Nl7.3 

[Sthiramati] 

Introductory 

(Homage to the Buddha) 

After honouring the author of this 

treatise, the son of the sugata, and 

the one who expounded it to us etc., 

I shall strive for a critical exami

nation of its meaning. 

(Homage to the Noble Maiiju81i - Kumlirabhuta) 

2 

Yl lSince pre-eminent people, as a rule, engage in activities after paying homage to 

their preceptor and to their tutelary deicy, in order to show that he too was a follower in 

the course of pre-eminent people, [Vasubandhu] wishing to compose a commentary on 

the Madhylintavibhliga Siitra says: "the author of this treatise etc.", demonstrating that 

he has undertaken an analysis of its meaning after paying respect to both the author and 

the expounder. What virtue is obtained when this is done? When respect is paid to 

one who possesses virtue and is beneficent, merit is accumulated; when merit is accu

mulated, with little effort one completes one's enterprise which is unafflicted by 

impediments and hindrances. 

Y2 Alternatively, in order to generate reverence towards the author, the expounder, the 

Siitra and the commentacy by stating that: (a) the author had undertaken the treatise and 

(b) the expounder [had undertaken] the commentary, he says all this: "the author of this 

treatise [etc.]". In this respect, (a) by demonstrating what is expressed by the author2, 

reverence is generated towards the Siitra for the Noble Maitreya is the author of this 

treatise in verse form. Since he is separated [from the attainment of Buddhahood] only 

by one birth, he has reached the highest perfection of all the bodhisattvas' higher 

knowledges, mystical formulae, analytical knowledge, meditative concentration, 

masteries3, intellectual receptivicy and emancipations. He has also dispelled the obscu

rations in their entirecy on all the bodhisattva levels. (b) Through the correct presen

tation of the expounder, reverence is generated towards the commentary [of 

1 The first folio of the Ms.( lb) is in a panicularly bad condition with just occasional words that 
can be read with any certainty, hence the translation of this folio is based essentially on the 
Tib. (D189b.2 - 190a.7). 

2 Read (with St p.13 fn.19): pWJetrok:taprada.rSaniit in place of pr:qietra vaktum upadfy;JJ.t; Tib. 
mdzad pas bSad par bstan pas (D189b.6). 

3 Read (with St p.14 fn.26): va.fitll in place ofindriya; Tib. dbari (D 189b.7). 
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Vasubandhu], for the expounder here is the Noble Asl!I).ga4. The Venerable Aclirya 

V asubandhu, after receiving the teaching from him, composed the commentary to it. 

Reverence is generated towards the commentary because the meaning of the Siltra is 

unerringly stated in it because these two, since they possess the highest wisdoms, are 

able to understand, retain and explain (it], without erring. In this way reverence arises 

towards both the Siltra and the commentary on the part of those who rely on the 

authority of individual peopJe6. Also, on the part of those who rely on the Dharma, 

reverence arises towards both the author and the expounder because after the true 

meaning of the Sutra and the commentary has been understood, when a positive deter

mination occurs, it is brought about through the understanding of the author and the 

expounder; but is not accomplished through just speculation and scriptural tradition 7 -

thus reverence is generated towards the author and the expounder. 

This now should be discussed: what is the nature of a treatise and why is it 

[described as] a siistra ? A treatise consists in representations/conceptualizations 

appearing as groups of names, words, and syllables. Or rather, a treatise consists in 

representations appearing as specific words that cause the attainment of supramundane 

direct intuition. [Objection]: How can representations8 be formulated or commented 

upon? [Response]: There is no fault here since the hearer's representations arise from 

the representations of the author and the expounder9. It is a treatise (si1stra) because it 

is an instruction for novices (Si$ya-sasana)10. In order to generate excellence in moral-

Y3 ity, meditative concentration and wisdom, an instruction for novices dissuades them 

from the actions of body, speech and mind that do not produce the accumulations [of 

merit and direct intuition], and induces them [to engage] in actions that produce the 

accumulations. Alternatively, it is a treatise because it conforms with the characteristic 

of a treatisell. The characteristic of a treatise consists in the fact that, when the teaching 

is practised, one relinquishes moral defilements along with their latent impressions and 

is also protected from both becoming and the wretched states of existence which are 

4 Read: vakr!l by atrlhy!Jsaqgas as per Ms.(lb.4); in place of vakr:a p11nar atr/lclhya Asa.rlgas but 
Tib.(D189b.7).: slob dpon (!lclhya) for lhya 

5 Read : uttamaprajtillvantau .•• satrl!rtham abhr!Jntam upadifata iti in place of uttamaprajn!lvata 
.•• satrartbo 'bhr!Jntam upadi$fa iti; Tib.de gilis kya.d ies mb mchog da.d Idan pas ... 'dir mda'i 
don ma nor ba bstl11l to (D190a.1). 

6 Read (with S~ fn.32 p.15): ye pudgalap1'3111J!¢kll.s in place of pudgalBip. pramllj!fkurvanti; Tib. 
ga.d dag gsil zag tshad mar byedpa (D190a.2). Ms.(lb.5): -11.s teyaip. 

7 Read: niScayai ced urpadyate sa ~elfVak:tr!lvabodh!ld api prabhllvito bhavati na tu tark!lgama
m!ltre{la prabhllvito bhavat!ti .. in place of j!lta ca niscaye iyaql prapetu.r vaktus ca pratltyil 
prabh!lvanll na tu tadc!lgamam!ltrel,la prabh:lvaneti ••• ; Tib. ties pa. skyes na 'di mdzad pa datl 'chad 
pa yan rogs pas rab tu phye ba yin gyi I mg ge dan Juli csam gyis rab tu phye bar ru ma zad 
do ies .• (D190a.3). 

8 Ms.(lb.7): -jiJaptayal); dislegard Y's fn.7 p.2 
9 Read: fravapavijiJaptinllJ'fl in place of prajiiaptinaip ; Tib. ril11l pa'i rnam par rig pa rnams 

(D190a.5). 
10 Ms.(lb.7): -$yai1Jsan/lc ch!Jstra·. 
11 Read: atha v!l siJSlralak$81).ayog!lc chlJstram in place of atha vi siJStralakiaQasya sllsan!lc 

chilstram; Tib. yan na bstan bcos kyi mcshan ilid du 'thad pa'i phyir bstan bcos te (Dl90a.6). 
Cf. St. fn.44, p.19. 
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fearful on account of their manifold sufferings which are intense, continual and long

Jasting,12 Therefore, it has the characteristic of a treatise (s!stra) because it rules over 

(s!Isana) the enemy-like moral defilements, and because it protects (trlfpa)l3 from 

becoming and the wretched states of existence. Moreover, this pair [i.e. 'ruling over' 

and 'protecting'] are found in all works of the universal vehicle and in their interpre

tations • but nowhere else • hence this [work] is a treatise [slfsua]. It is said: 

That which rules over the enemy-like moral 

defilements in their entirety; which rescues 

[beings] from the wretched states of exist

ence and becoming, is a treatise, by virtue 

of its authority and protection. These two 

are non-existent in any other doctrinal view. 

Of this; the term "of this" is a direct reference to the verses of the Madhylinta· 

vibhl!ga slfsua which is a compendium of seven topics and enables the relinquishment 

of obscuration that consists both in moral defilement and the knowable, by way of the 

triple vehicle since it is firmly fixed in the [author's] heart. 

The author refers to the composer. Although this verbal root [nil has the sense 

of 'conveying', nevertheless, since it is compounded with the prefix pra, it is to be 

understood in the sense of 'effecting' [lit. 'making']l4, for it is said: 

The meaning of a verbal root is forcibly 

changed through the addition of a prefix, 

just as the sweetness of the waters of the 

Ganges [is changed through mixing] with 

the waters of the sea.15 

16 The son of the sugata; the sugata refers to one who has excellently gone 

y4 (su~thugata) to the nirvllpa in which [the bodhisattva] is not permanently fixed which 

is [free] from the obscurations that consist in moral defilements, together with their 

latent impressions, and the obscurations that consist in the knowable. One who has 

relinquished the obscurations of all latent impressions, '.vho has the understanding of 

all the dharmas, in every respect, for his essential nature, who is the basis of all might, 

12 Read: tJJc ca sastralalcyaz:11u11 yad upadere 'bhyasyamlJDe savasanllk:lefiaprahll{larµ nirantBradlrgha· 
vividbalfvradu{lkhabhltadurgatibhyo bhavllC ca ~ bhavati in place of tac ca sl!stralalcyl!Jlal!l 
yad upadeio bb!Isamano "bhyastaQ savl!sani1/desaprahRpDyBpadyate nirantaradlrghavividha
tfYTadul)khabhml:y!IS ca duTgarer bhav11.c ca sarµtrllyate; Tib.: Jun mnos pa goms par br.as pas bag 
chags da.d bcas pa'i lion moris pa spoll bar 'gyur ba dad I bar chad med pa yun mi ba'i sdug 
bsllal drag po sna tshogs kyis jigs pa'i nan sotl mams dari I srid pa las skyob pagan yin pa de 
ni bstan bcos kyi mtshan md (D190a.6). 

13 Read: ~Ile in place of sa111t!IrRc; Tib. skyob pas. This reading is more appropriate in the 
context of this etymalogical explanation of the word sl!stra. 

14 Read (with T&B3.17): karllj!e in place of viie~llrthako on the basis of the Tib. byed par 
(D190b.3). 

15 This verse is also quoted in Candraldrti's Prasannapadl Madhyamakavittil); cf. Y's fns. 3 & 4 
p.3 for more details. 

16 The Ms.(2a.3) inserts a passage here which, according to the Tib. arrangement, belongs in a 
subsequent portion of the text; cf. Y's fn.6 p.3. 
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whose body17 possesses inconceivable power like the wishfulfilling gemlB, who is 

capable of performing all benefit for all sentient beings effortlessly and who has the 

nature of the excellence of direct intuition free from conceptual differentiation • he is 

the sugata. His nature consists in the thusness of purityl9, Since his direct intuition 

which is free from conceptual differentiation is brought forth20 from the latter, the son 

of the sugata is born from, or in, that [thusness of purity]. 

Alternatively, he is the son of the sugata insofar as he is born in the nature of the 

sugata; as has been said in another Siitra: "he is born in the lineage of the tathagata 

because he has obtained the essential qualities of the lauer". This being the case, an 

entity that is to be known2 l in all its aspects appears to a bodhisattva established on the 

tenth spiritual level like a myrobalan fruit on the palm of his hand; however it is as 

though his eyes were covered by a fine silk veil. But for the Venerable One, the cover

ing over the eyes is removed as it were - this is the difference. By the term "son of the 

sugata" in this context [Le. here sugata means perfectly understood], the perfect under

standing of reality is indicated on the part of the author of the treatise22, and similarly 

perfect compassion and perfect wisdom [are indicated] through his authorship of the 

treatise without regard for gain and honour. 

The expounder; i.e. the agent of exposition. This [term] is connected with the 

words "after honouring". Others believe that the term "son of the sugata" also refers to 

him. Moreover, he is the Noble Asal}ga, for this treatise was disclosed and elucidated 

to him through the [meditative concentration named] 'stream of dharmas•23 due to the 

Noble Maitreya's miraculous power. 

24 [The word] and has a conjunctive sense or it is a superfluous word, i.e. it is an 

expletive. It also implies that he [Vasubandhu] pays respect to the other Buddbas and 

Y5 bodhisattvas, not only to the author and the expounder. In response to tbe question as 

to whom it is expounded, he replies: to us etc.,which means that 'we etc.' comprise 

those of whom we are the first; it is to the latter that "to us etc." refers. Hereby it is 

shown that we ourselves have been instructed in a reliable manneris. 

17 Tib. omits: vigrahl$; cf. D 190b.6. 
18 Ms.(2a.4): cintamaniratnavad; the reason fur Y's parenthesis is not clear. 
19 This sentence is omitted from the Ms. and is inserted on the basis of the Tib.; cf. Y's fn.3 p.4. 
20 Read: tatprabh/IvitatvlJn in place of tajjanitatvlJn; Ms.(2a.5): -vitatvlJn, Tib.: rab tu byuri ba1 

phyir(D190b.1). 
21 Read: jiieyavastu as per Ms.(2a.5) in place of jiiey111T1 vastu. 
22 Read (with SL fn.70 p.24): atra sugatllunaja jd si1Strapra!1etus tattvavabodhasal1'pan nirdi~fll ... in 

place of aa11 hi sugatJJ.tnwjas f11Syaiva sllstrapl'll{!ayanasyllvabodhas111T1Jlllt pradariitJJ.; Tib.: 'dir ni 
bde bar giegs pa'i bdag iiid las skyes pas I bstan bcos md:l.ad dekho na thugs su chudpaphUll 
sum tshogs par bstan pa. •• (D 191 a.2). 

23 Read: dha.r:masrotasa in place of dharmasa11'tfnena; Tib.: chos 1cyi rgyun gyis (Dl9la.4). 
24 In the Tib. the second pan of this paragraph precedes the first part, i.e. it begins from kebhyo 

vaktllram, ~su la 'chad pa ie na (D191a.4). 
24 Read: mena vayam eva avis111T1vlldena upadiffll id da.rSitam in place of anenllUDllllo '111!'$2yl1 

upade§o bhi1Sam1Jno ni~fajl; Tib.: 'di ai bdag iiid kyi mi slu ba las Juli mnos par stoa to 
(D191a.4). 
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After honouring; Le. after paying respect [to him] as though he were actually 

present and positioned nearby. After honouring, i.e. after paying respect with body, 

speech and mind. Having paid respect to the author of the treatise and its expounder, 

what should you do then? He says: 

I shall strive for a critical examination of its meaning; i.e. I shall 

undertake the effort to critically examine its meaning and to explain its meaning or to 

make distinctions between things. And here the locative case26 (in the terms a:rtha

vivecane etc.] has the sense of purpose; what is meant is: for the purpose of a critical 

examination of its meaning. 

The 'Body' of the Treatise. 

In this regard, the 'body' of the treatise is respectively determined 

from the beginning. 

(a) the characteristic, (b) obscu

ration, (c) reality, (d) the meditative 

development of the 

( e) the stage therein, 

ment of the result 

counteragent, 

(f) the attain

and (g) the 

supremacy of the vehicle. 

For these seven subjects are expounded in this treatise, namely: (a) 

the characteristic, (b) obscuration, (c) reality, (d) the meditative 

development of the counteragent, (e) the state in regard to that medi

tative development of the counteragent, (f) the attainment of the result 

and (g) the supremacy of the vehicle which is the seventh subject. 

[Sthiramati] 

The subjects here [comprise] the 'body' of the treatise because of the state· 

ment: these seven subjects are expounded in this treatise27. Why has this 

treatise been composed? (a) In order to generate correct28 direct intuition devoid of 

conceptual differentiation belonging to the Buddhas, the Venerable Ones, (b) because 

direct intuition that is free from conceptual differentiation is generated on account of the 

26 Tib. omits saptamI; cf. D 19 la. 7. 
27 Read: ... ccb:Jstra upadiiJ'llllta in place of sllstra llkhyil:yanta; cf. Bh~ya Nl7.9. 
28 Ms.(2b/2): samvanvirtirvilcalpa contrary to Y's fn.2 p.5 but his emendation to samyagnirvi· 

kalpa is preferred; this term is omitted from the Tib. (cf. Dl91b.1). 
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teaching29 of the insubstantiality of the dharmas, and (c) due to the practice of the latter 

[the bodhisattva I obtains the complete relinquishment of obscuration consisting in both 

the knowable and moral defilement together with their latent impressions. Further

more, concerning the insubstantiality of the dharmas, this treatise is undertaken in order 

to present the insubstantiality of the dharmas as it is in reality by refuting these two 

incompatible views: (a) that the non-existence of all dharmas is [equivalent to] the 

insubstantiality of the dharmas, and (b) that the non-existence of an internally active 

being is [equivalent to] the insubstantiality of the dharmas30. 

Others believe [the treatise is undertaken] in order to remove both the lack of 

insight and wrong insight on the part of those who lack insight or possess wrong 

insight in regard to the characteristic and obscuration etc. through the generation of 

correct understanding. 

Alternatively, [the treatise is undertaken] in order to remove the faintheartedness of 

the bodhisattvas who, in regard to the fivefold objects of knowledge consisting in the 

realms of.31: (a) the world sphere, (b) sentient beings, (c) dharmas, (d) moral discipline 

and (e) expedients, may believe that these are difficult to discern individually because 

of their infinite differentiation; hence he says: 

(a) the characteristic, . (b) obscu

ration, (c) reality etc. 

Y6 In this regard, the 'body' of the treatise is respectively determined 

from the beginning32. "In this regard" [means]: in regard to the critical examination 

of the subjects of the treatise, or else, in regard to the treatise [itself]. "From the begin· 

ning" [means]: from the very outset. The term "treatise" has already been elucidated33. 

Its 'body' is an abridgement or summary meaning; or it is the 'body' in the sense of a 

basis. For, just as the physical body, which has the external and internal sense-fields 

for its basis, is described as a 'body', similarly, the subjects upon which a treatise 

depends and proceeds form its 'body'; and these subjects are seven, beginning with the 

characteristic. By "respectively determined" is meant: 'designated', or, 'explained•34, 

29 
30 

31 
32 

33 
34 

Read: dei1111ay1I as perMs.(2b.2) in place of deianatayl/; Tib.: bstan pas (D19lb.2). 
Read (essentially in agreement with St fn.81 p.26): dharmanair!tmyalf! punar sarvadharma· 
n11Stitv11If! dharmanairlltmyam antarvy8p3ropuru$111Jilstitvalfl ca dharme$u nairStmyam ity etayor 
Vi$111!18VSi:fayor prBti$edhena ya/h!bhatarp dharmanllir!tmyapratfplldanilrtham SilStrarambha{J in 
place of ay11I11 punar dharmanairlltmyasya virodhavlldo yat sarvadharmarahitat! dharmanaitlltm
yam I 1111rarvyl!pilrapuru$arahitat! ca dharmanair!tmyam ity atas tatprati$edhena tath!bhilta· 
nainltmyapratipl!danilrtham si1Strammbha(i; Tib.: chos la bdag med pa yan chos thams cad med 
pa iiid chos la bdag med pa darl I nan na byed pa'i skyes bu med pa iiid chos mams la bdag med 
pa'o ZlllS mi mthun par smra bade dag bkag pas I chos bdag med pa yan dag pa'iji lta ba biin 
du bstanpar bya ba'i phyir bstan bcos b.rtsam mo(D19lb.2). 
Tib. omits dhiltu; cf. D191b.4. 
Read: s!StraS/llfnl111 vyavasthiipyata in place of s!lst:rasar!ravyavasthllpanam; cf. Bh~ya N17.6; 
Ms.(2b.4): tat111ditab siIStraSarfral/l vyava-. 
Read (with T&B6.18): vyllkhyatam in place of vivara{lam; Tib. b§ad par zad (D19lb.6). 
Rea<t vyavasth1Ipya1,1 iri prajiiapyate I ni.rdi§yata ity artha{J in place of vyavasthiipanam iti 
prajifaptir ucyate abhidhllnam ity a.rtha{J; Tib. mam par giag ca bya ba ni bcas paste I bSad 
ces bya ba'i Iha tshig go (D191b.7). 
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[Objection]: is it not so that this 'body' will be discerned just through an understanding 

of the treatise and thus its respective determination at the beginning serves no purpose? 

[Response]: No, it is not without purpose for the subjects are helpful for novices 

because a novice who has an appreciation of the subjects understands the details with 

ease when they are being discussed, like a horse galloping without fear on familiar 

ground35, it is not for any other reason. For these seven subjects are 

expounded36 in this treatise. What is meant by this statement is that the 'body' of 

the treatise is complete37. By "these" [is meant] the [subjects] beginning with the char

acteristic that are listed. "Seven" is their number; it is an enumeration in order to reveal 

the total38. They are subjects (artha) because they are sought (arthyante), i.e. insofar as 

they are understood. By "in this treatise" is meant: in [this work] titled the Madhyli.nta

vibhlga. By ·expounded" is meant: "explained" or "ascertained"39. N ameJy40; this is 

the term that introduces these subjects. The characteristic; it is a characteristic 

(lak$iifla) insofar as [things] are characterized (Iak~yante) by this. And it is twofold: 

the characteristic of defilement and the characteristic of purification. Of these, the char

acteristic of defilement is ninefold, beginning with: "there is unreal imagination" (I.la), 

and concluding with: "because of the seven kinds of unreal imagination" (I.I Id). The 

characteristic of purification is explained in the remaining half [of the first chapter]. 

[Objection]: If it is said that it is a characteristic because [something] is characterized 

by it, this being the case, the characteristic would be something different from defile-

Y7 ment and purification. [Response]: This is not so because the characteristic of some

thing is none other than its own-being. For example, the element earth has the char

acteristic of solidity, and the element earth is not something separate from so!idiiy41. 

Alternatively, it is a characteristic insofar as [something] is characterized as that. For 

thus, defilement and purification are characteristics insofar as [something] is charac

terized as being of the nature of defilement or purification. Or again, the characteristic 

of both defilement and purification is a twofold characteristic: the individual character· 

istic and the universal characteristic. Obscuration (1ivarapa) is so-called because it 

conceals (avwou) the wholesome dharmas; or else, it is an obscuration (avarajla) since 

the wholesome dharmas are concealed ( vriyante) by it since it prevents their arising. 

Furthermore, these obscurations have fifty-three modes. Reality implies that 'this' 

35 Read: df$tabh1Iminilisllilkl!SvaV11hanam iva in place of dr$til bhum.IQ ni{isa.Illcam a&vavilhanam 
iva; Tib. dkyu sa. kyis bstan pa1 rta. lhags /hogs med par rgyug pa biin re (Dl92a.l) • dkyu sa 
kyis is problematical and should possibly read: dkyus kyis sa; cf. St's fu.85 p29. Ms.(2b.6): 
dr$tabhilmini{isllnk::Iivavilha- ; disregard Y's fn.1 p.6. 

36 Read: upadiiyanta in place of uddi~til; cf. BhJ!$ya N17.9. 
37 Ms.(2b.7): samflptyarth~ Y's F..mdering is better; cf. his fn.2 p.6. 
38 Tib. omits: paryantJdhigam/lrtham up!ldi1nam and the sentence order does not agree with the 

Sanskrit. 
39 Read: upadiiyanta iti nirdiiyante nin)ayante vii in place of uddi$ta icy upadfyf3 viniSciti! va; Tib. 

'chad ces bya bani bstan pa 'am gtan la ?iebs pa'o (D192a.3). 
40 Read: yad uteti in place of tatheti; cf. BhJ!$ya N17.9. 
41 Read: prthivfdhlltu/,1 khakkhatal~apo na ca khakkhatatvat as per Ms.(3a.1) in place of 

p(thivlcthi!tuii kharalak$i!l.IO na ca k:haratvilt; disregard Y's fn.1 p.7. 
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here is none other than 'that'; the state (bhiiva • -tva) of 'that' (tat) is 'reality' (tattva); 

what is meant is: it is free from erroneous inversion and it has ten modes. The 

counteragent is the side that has the relinquishment of the adverse elements for its 

aim • it is the path; the practice of that is meditative development. The state refers 

to the particular [states] of that [path] which arise in a continuous sequence. This has 

nineteen modes beginning with the state of the spiritual lineage. The attainment of 

the result42; i.e. obtaining the 'fruit'; this has fifteen modes beginning with the karma· 

result. The supremacy of the vehicle; it is a vehicle since one travels by it. and 

since it is a vehicle and is also supreme, it is described as the supremacy of the vehicle. 

Funhermore, it is threefold beginning with the supremacy of spiritual practice. He 

states that this is the seventh subject so as to delimit [the exact number of subjects] 

and also to [show] their sequential order. Just this many subjects are explained, i.e. 

there are none other than these. 

Now, this sequence is for conformity with supramundane direct intuition; for thus 

the bodhisattva stationed at the spiritual level43 of one who courses in firm conviction 

and is established in morality, should firstly become skilled in defilement and purifi· 

cation. Then, that particular obscuration to each wholesome dharma should be known 

because liberation is not possible without relinquishing it; and one is unable to relin· 

quish what has not been discerned44 since the fault is not seen. Then, that objective 

support through which the mind is liberated from a particular obscuration should be 

understood as reality45. After that, the application which destroys that obscuration on 

account of that particular objective support is to be known as the meditative develop-

Y8 ment of the coumeragent. Then, owing to the diminution of the adverse elements and 

the increase in the counteragent,. the state in regard to that meditative development of 

the counteragent should be known as the state of the spiritual lineage etc. Following 

from that there is the actual presence of the supramundane dharmas, i.e. the results 

which should be known as the result of winning the stream etc. And this whole 

[sequential progression] is common to the bodhisattvas and the sril.vakas together with 

their novices46 as has been stated in a Slltra: "this recluse is trained in the instructions, 

conduct, associations and modes of address of the fr! vaka, is trained in the instruc· 

tions, conduct, associations and modes of address of the pratyekabuddha, is trained in 

the instructions, conduct, associations and modes of address of the bodhisattva." 

However, since the supremacy of the bodhisattva is not common [to the others], 

supremacy is the seventh subject 

42 Ms.(3a.3): phalapr:!lpres but Y's rendering of phalapri1pti{t is better; cf. his fil.4 p.7. 
43 Tib. omits bh llmi; cf. D l92b.5. 
44 Read avijiilJ!arp. as per Ms.(3a.5) in place of avijfflinll!JI .. 
45 Read (with O. p.1027): tat tattvam ity avagantavyam in place of tat tattvarp veditavyam; Tib. 

di: ni de kho na yin par khoti du cbud par byao (Dl92b.7). 
46 Read (with 0. p.1027): saSigyairllvaklldinOm in place of sott:JJ3Cchravakldibhi/.r, Tib. bla ma dan 

bcas pas (D 193a.2). 
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However, another [school] says that the characteristic [is explained] at the begin

ning in order to generate skill in regard to the characteristic of defilement and purifi

cation. Of these, defilement is [equivalent to] obscuration, and purification is 

[equivalent to] a reality; and since the relinquishment of obscuration is due to the 

understanding of reality, hence the [subjects of] obscuration and reality [follow in 

successive order]. After that comes the counteragent together with its associated 

elements, i.e. the path, in order to demonstrate the expedients for the relinquishment of 

that [obscuration]. The state therein [is then explained] in order to demonstrate the 

weak, middling and higher differentiations47 in relation to the beginning, middle and 

end of the path. And since the state brings a corresponding result4 8, the result [is 

explained] immediately after that. All these are common to the bodhisattva and the 

sravaka etc., thus the supremacy of the vehicle [is then explained] in order to proclaim 

that the universal vehicle is not common [to the sravaka etc.]. 

Others again say that the characteristic is stated at the beginning in order to show 

the characteristics of existence and non-existence. When the characteristic is known, 

obscuration should be relinquished and reality should be realized, thus, immediately 

after that, obscuration and reality [are explained]. The meditative development of the 

counteragent [is explained next] since this is the expedient for both the relinquishment 

and realization [respectively] of the latter two and the special states are [equivalent to] 

the successive degrees of that [meditative development]. And the result is the relin

quishment caused by the latter. In order to demonstrate that immediately after that 

[comes] the supremacy of the vehicle, this sequence [has been explained]. 

Others now believe49 that the explanation of the characteristic is for the purpose of 

relinquishing negation and imputation for one who is confused about the existence or 

non-existence of the dharmas. Obscuration is for the purpose of [developing] skill in 

regard to obscuration for one whose confusion has been relinquished. Since reality is 

obscured by the latter, reality comes immediately after that for the purpose of 

[developing] skill in regard to reality. Since there is the relinquishment of obscuration 

through meditative development which penetrates reality50, the meditative development 

of the counteragent [is explained] immediately after reality. In order to develop skill in 

the classification of these [counteragents] the state [is then explained]. And since the 

result is constituted by the state, immediately after the state comes the result in order to 

generate skill in that. The supremacy of the vehicle is explained at the end because this 

whole [sequential progression takes place] owing to the universal vehicle. 

47 Ms.(3b.1) line begins: -bhedapradarianllrtha171 •.• ; these words are not reconstructed as Y's text 
suggests; cf. T &BS.20-22 which accords with Ms. 

48 Read avasthll. cllnurflpa171 as per Ms.(3b.1) in place of avasthll.nurflpa171; disregard Y's fn.1 
p.8. 

49 Read aparo 'pi manyate in place of anyac ca sattvasya; Tib. gian yad sems pa (Dl93b.1). 
50 Read prativedha as per Ms.(3b.3), in place of pratividdha. 



The Defining Characteristics 

1. The Imagination of What is Unreal. 

a. The Characteristic of Existence and Non
Existence. 

Nl 7 .15 Therein, concerning the characteristic, he says: 

I.1 abed There is the imagination of what is 

unreal; the duality is not found 

therein; but here emptiness is found 

and the former is found in the latter. 

11 

N18 In this [verse], the imagination of what is unreal refers to the con-

ceptual differentiation of the apprehended object and the apprehending 

subject. The duality refers to the apprehended object and the appre

hending subject. Emptiness is th.e absence of apprehended object and 

apprehending subject on the part of that unreal imagination. When he 

says: "and the former is found in the latter", ["the former" refers to] the 

imagination of what is unreal. Thus, the characteristic of emptiness 

which is not erroneously inverted is shown by this quotation51: "One 

perceives [phenomena] as they are in reality by realiz:ing that where 

something is non-existent, it is empty of that, and furthermore one 

correctly comprehends [phenomena] as they are in reality by realiz:ing 

that what is left as a remainder in this respect does really exist here". 

I.2 abed Therefore all is established as neither 

empty nor not empty, because of 

existence, non-existence and again 

existence; and this is the middle way. 

[All] is neither empty of emptiness and unreal imagination, nor not 

empty of the duality of the apprehended object and apprehending 

subject. •All" refers to both the conditioned [phenomena] which are 

called 'the imagination of what is unreal', and the unconditioned 

[phenomena] which are called 'emptiness'. The term "is established" 

[means] "is explained". Because of the existence of: unreal imagin-

51 G. Nagao has shown that this passage probably comes from the Sii/asuiiiiata sutta (Majjhima
nikllya sutta no. 121); cf. his "What Remains' in .Siinyatl!: A Yogac:ira Interpretation of 
Emptiness" in Mahayana Buddhist Meditation .... 
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ation; because of the non-existence of: the duality; and because of the 

existence of emptiness in the imagination of what is unreal and [the 

existence of] the imagination of the unreal in the former. Moreover, 

this is the middle way. All [phenomena] are neither absolutely empty 

nor are they absolutely not empty. Thus, this passage in the 

Prajiil!pl!ramitl!s etc.: "all this is neither empty nor not empty", is in 

agreement. 

[Sthlramati] 

[l] 

Therein, concerning the characteristic, he says: 

I. l abed There is the imagination of what is 

unreal; the duality is not found 

therein; but here emptiness is found, 

and the former is found in the latter. 

Therein [means] with reference to, or with regard to the characteristic, among the 

seven subjects mentioned above, such as the characteristic and obscuration, he says: 

"[there is] the imagination of what is unreaJ"52, Considering that the explanation com

plies with the way [the subjects] are listed and the characteristic was listed firstly, 

hence, the explanation of just that [subject] is undertaken initially rather than the other 

[subjects]. 

[2] Some believe53 that all dharmas are devoid of own-being in every respect, like 

horns on a hare, hence, in order to refute their total negation he says: "there is the 

imagination of what is unreal"; the ellipsis here is: "by way of own-being". 

[Objection]: Is it not so that such a statement is at variance with the Siltras because it is 

said in a Siltra: "all dharmas are empty"? [Response]: There is no contradiction 

because: "therein the duality is not found". For the imagination of what is unreal is 

described as empty, i.e. as devoid of the essential nature of the apprehended object and 

apprehending subject, but not as devoid of own-being in every respect; consequently, it 

is not at variance with the Slltras. [Objection]: If the duality is thus non-existent in 

every respect, like horns on a hare, and unreal imagination does exist by way of own

being in an absolute sense, then emptiness would be non-existent. [Response]: This is 

Y 11 not so because: "but here emptiness is found". For, since this is the very emptiness 

which consists in the absence of the apprehended object and apprehending subject in 

the imagination of what is unreal, emptiness is not non-existent. If emptiness is free 

52 Ms.(3b.5): abhf!taparikalpa ity3di, contrary to Y's rendering of abhiitaparikalpo 'sti ityadi 
which agrees with the Tib. (cf. D193b.5) 

53 Read: k:eci.n manyante in place of l::e cid virundh1JJ1ti; Tib. la la dag .•. snam du sems pa 
(Dl93b.6). . 
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from the duality and exists in unreal imagination, why is it that we are not [already] 

liberated; and if it were something existing, why is it not apprehended?54 - In order to 

remove such a doubt, he says: "and the former is found in the latter"; because the 

imagination of what is unreal is found in emptiness too, therefore one is not [already] 

liberated. And this is why [emptiness] cannot be perceived, like the clear water 

element [cannot be perceived], because it is accompanied by stain. 

[3] Alternatively, in order to refute that [false] view of those who believe that mind, 

the mental concomitants and also form exist substantially55, he says: "there is the 

imagination of what is unreal". The latter certainly exists substantially but form does 

not exist separately from it; [form] does not exist substantially. What is the reason? 

Because: "the duality is not found therein"; for, the imagination of the unreal is not the 

apprehending of something nor is it apprehended by anyone. What is it then? It is just 

a 'bare' existent devoid of the apprehended object and apprehending subject. For thus, 

form and the like are not apprehended externally to consciousness; consciousness 

arises in the appearance of form etc., like in dreams etc., and if it has a cause, its arising 

in the absence of one is not tenable. Therefore it is devoid of an objective support, just 

as in dreams and the like; elsewhere too it is to be concluded that consciousness is pro

duced in the appearance of the object due to the maturation of an individual 'seed'. The 

existence of the apprehending subject is not tenable if the apprehended object does not 

exist because, if the apprehended object does not exist, the apprehending subject [too] 

does not exist56. Therefore, form does not exist separately from unreal imagination. 

[Objection]: If the apprehended object does not exist, there can be no liberation because 

Y12 of the absence of an objective support of purity. [Response]: This is not so because: 

"but here emptiness is found"; the word "but" has the sense of "because". For, 

emptiness is the objective support of puricy57 and since it exists as an absence of the 

apprehended object and apprehending subject in the imagination of what is unreal, 

liberation is not non-existent. [Objection]: If it exists and is present in unreal imagina

tion, what is the reason that it is not apprehended? [Response]: It is not apprehended 

because it is obscured by unreal imagination, like the stainlessness58 of space [is not 

apprehended] - but not because it does not exist. In order to illustrate this point he 

says: "and the former is found in the latter". 

54 Ms.(3b.8): P,ata but grhyata is preferred as suggested by N. Amend. p.19. 
55 Read atha vll cittlJITl ca.itasilaup ca rl1p11111 ca dravyaro 'stiti in place of atha vll cittaca.ittebhyo 

'nyatra rf!plldayo dravyatven11 santlti; Tib. yali na sems dali sems las byurl ha mams dali I 
gzugs dad rdzas ifid du yod par. •. (D194a.4). St. (p.43 fn.11) is probably correct when he 
suggests that a better rendering of this statement would be: "form exists substantially like mind 
and the mental concomitants", in agreement with T-Bh1lua (L16.9). 

56 Read (with St. p.44 fn.15): grllbyabhilve grllhakasyllbh!Mld asati gr/lhye grShakabh!lro na 
yujyate in place of glilhyabbave gdhakasyabbll.v!Id gr/lhye 'sati grllhako 'stUl/l na yujyate; Tib. 
~~~u~~~~~~~h~~~~~~~~
(Dl94b.l). 

57 Read: viiuddhyll.lambanam as per Ms.(4a.3) in place of -lllambaniL 
58 Read: ilkllianainnalyavat as per Ms.(4a.4) in place of -nainnJJJyavat 
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[4] Alternatively, in order to refute all negation, he says: "there is the imagination of 

what is unreal"; considering that it is not entirely non-existent, nor does it have the 

nature of an existent since it exists in the nature of the transformation of consciousness. 

However, there are those who believe that form etc. exists, by way of own-being, in 

exactly that way in which they manifest, i.e. as separate from unreal imagination. With 

regard to such [people] and in order to refute imputation in regard to what is unreal59, 

he says: "the duality is not found therein". The intended meaning is that there is just 

'bare' unreal imagination. The non-existence of the duaJity60 is apprehended by some 

as of the nature of annihilation6l, like [the absolute non-existence of] the son of an 

infertile woman. The absence of an internally active being is said to be [equivalent to] 

the emptiness of the dhannas by others. Hence, in order to refute the negation of 

emptiness, and in order to reveal insubstantiality in reality, he says: "but here emptiness 

is found". [Objection]: If emptiness exists in the imagination of what is unreal, then all 

living beings would be liberated effortlessly. [Response]: This is not so because: "and 

the former is found in the latter"; since there is no liberation in an emptiness that has 

not been purified and [emptiness] that has been defiled62 is purified by a mighty effort, 

thus there is no liberation without effort. 

[5] Alternatively, there is no characteristic other than that mentioned in regard to 

defilement and purification, hence in order to explain the characteristic of defilement 

Y 13 and purification, he says: "there is the imagination of what is unreal". Defilement has 

the imagination of what is unreal for its own-being because it is characterized by error. 

How should the fact that it is characterized by error be understood? Because: "the 

duality is not found therein". It is known to have an essential nature that consists in 

error because it manifests in the aspect of the apprehended object and apprehending 

subject which do not exist in its own nature. Now in order to examine63 the nature of 

purification, he says: "but here emptiness is found"; for the own-being of emptiness is 

purification because its own-being consists in the non-existence of the duality. And in 

this context, the inclusion of both the path and cessation should be understood because 

they are constituted by emptiness. In order to demonstrate that the side of purification 

is to be sought from the side of defilement and the individual continuum does not exist 

separately64, he says: "here". The question arises: if the duality does not exist, how can 

59 Ms.(4a.5): abhatasamllropa. u- conttary to Y's fn.1 p.12 but his reading of abhiltasamaro-
paprati$edb3.rtbam is preferred on the basis of the TJb. 

60 Read: kaii cid dvayabhllvo in place of dvayam abhllvo; Tib. kha cig g.riis po med pa (D194b.6). 
61 Read: vandhyaputrnva.d ucchedarflpo as per Ms.(4a.6) in place of -putrnvac ched:mlpo. 
62 Read: sa.tpldi$fj. ca as per Ms.( 4a. 7) in place of sa.tpldiq;ai ca. 
63 Read parIJcyllrtham which agrees with Y's original reading in place of pradaman!rtbam since D 

has brrag pa'i phyir, cf. Y's errata p.128. 
64 Read perhaps: aa punatJ prthak svasarµtilna asyiIS/lti in place of na pun~ p(thaktvam asyrJstlti 

on the basts of the Tib.: ran gyi rgyud gud na med par (D 195a.5); cf. St's fn.33 p.48. 
Ms.(4b.2) perhaps: na punatJ p(thak sattvam asyrJstiti, but is not clear. 
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the world be in error if that [emptiness] exists? Hence he says: "and the former is 

found in the latter". 

[6] There is the conceptual differentiation65 of the apprehended object and 

apprehending subject, just like the aspects etc. of elephants [which are imagined] 

in a magical creation that is empty of the aspects of elephants etc. 66 It is the imagin

ation of what is unreal (a.bhiitaparika.Jpa.) since the duality which is unreal (abhiita) 

is imagined (parikalpyate) in it, or by it. By the word "unreal" he demonstrates that 

this [phenomenal world] does not exist in the way in which it is imagined, i.e. as the 

[dichotomy of] apprehended object and apprehending subject. By the word 

"imagination" he demonstrates that the way in which an object is imagined [qua. exist· 

ent object], it does not exist as such. Thus the characteristic of this [unreal imagin· 

ation] is revealed as being quite devoid of the apprehended object and apprehending 

subject What then is it? The mind and the mental concomitants of the past, present 

and the future, which consist in cause and result, which pertain to the three realms of 

existence, which exist from time immemorial, which end in nirvilpa and which are in 

conformity with sal"jlsil:ra., are, without eicception, unreal imagination; but especially it 

Yl4 refers to the conceptual differentiation of the apprehended object and apprehending 

subject. Therein the conceptual differentiation of the apprehended object refers to 

consciousness with its appearances as objects and sentient beings. The conceptual 

differentiation of the apprehending subject refers to the appearances as the self and 

mental representations. 

[7] The duality refers to the apprehended object and apprehending 

subject; of these, the apprehended object refers to form etc.; the apprehending subject, 

to eye consciousness etc. For, emptiness is the absence67, or devoidedness, of the 

apprehended object and apprehending subject on the part of the imagination of 

what is unreal, however the imagination of what is unreal itself is not non-existent; just 

as a rope is empty of the own-being of a snake68 because never at any time does it 

possess such an own-being, but it is not that a rope69 is empty of own-being. It is the 

same in this respect [i.e. unreal imagination is not empty of own-being]. When he 

says: "the former is found in the latter", ["the former• refers to] the 

imagination of what is unreal; for thus it has been described as not apprehended 

because it is defiled by adventitious obscuration, like the [clarity of the] water-element 

etc. Thus... •one perceives [phenomena]... by realizing that where 

65 Ms.(4b.3): vilcalpo contrary to Y's fn.1 p.13. 
66 Tib. is slightly different: "just like a magical creation appears as an elephant etc. but is empty 

of elephants etc.' (cf. D195a.6). 
67 Read: vi.rahimllin place of rahitatJI;cf. Bh~yaNI8.3. 
68 Ms.(4b.6): sarpasvabhllvena although, as N. Amend. (p.19) notes. Y's Ms. reads sarpatva· 

/Jhllvena which agrees with T&B (cf. fn.128 p.12); Tib. sbrol gyi drlos pos (D19Sb.4). 
69 Ms.(4b.6): rajjul;r, disregml Y's fn.1 p.14. 
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something70 is non-existent, it is empty of that. What does not exist in what? 

The duality [does not exist] in the imagination of the unreal; consequently, one sees 

that the imagination of the unreal is empty of the duality; .•• and furthermore what 

is left as a remainder in this respect does really exist here ... •. Just what 

is left as a remainder here? The imagination of the unreal and emptiness • since both of 

these exist herein, seeing without superimposition and negation, one correctly 

comprehends [phenomena] as they are in reality. It is free from superimpo

sition in this regard because one sees the absence of the duality in the imagination of 

the unreal; and it is free from negation because one sees the existence of both the 

imagination of the unreal and emptiness. The characteristic of emptiness, 

which is not erroneously inverted, is shown .•. ; because of the actual existence 

of that which is empty and because of the non-existence therein of that which it is 

empty of. If on the one hand all [dharmas] exist or on the other, all were non-existent, 

the characteristic of emptiness would not be non-erroneously invened because this 

would lead to the non-existence of emptiness itself. If that which is called 'empty' were 

non-existent, emptiness would not be tenable, because real nature ( dharmati) is depen

dent upon something existent, like the impermanence [of what is impermanent] etc. If 

the duality did exist, emptiness would not exist. [Objection]: If [the non-existence of] 

the duality is just like the [absolute non-existence of the] horns of a hare7l, how is the 

emptiness of that [duality] on the pan of the imagination of the unreal possible, for that 

the one is empty of the other has [already] been seen? For example, a hermitage can be 

[empty] of monks12. [Response]: This is not so13; just as a rope74 or a magical 

creation, although non-existent in themselves, appear in the aspect of a snake or as men 

etc. and are described as empty of the snake and men etc. in order to check the grasping 

Yl5 of any [entity] there. Similarly, the imagination of the unreal too, which manifests in 

the aspect of the apprehended object and apprehending subject which are non-existent 

in themselves, is described as empty 75 of the duality in order to induce naive people to 

abandon their attachment to such a notion 76. 

[8] 
I.2 a {Therefore all is established] as 

neither empty nor not empty. 

70 Read: yad yatra in place of yasmin yan; cf. Bhll!jya N'i8.4. 
71 Read: saiav~!flak:alpam eva as per Ms.(5a.2), in place of -kalpena. 
12 Read: vihlimsya as per Ms.(5a.2), in place of vihSram sylln. 
73 Tib. omits naitad evam; cf. D 196a.3-4. 
74 Ms.(5a.2): rajjur, disregard Y's m.3 p.14. 
75 Read: fiflllya iii as per Ms.(5a.3), in place of sanyam iii. 
76 Read: tadgraha as per Ms.(5a.3), in place of tadgrllha. 
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For what reason was this verne composed? In order to show that all conditioned and 

unconditioned [dharmas] are devoid of the duality77. For thus78, by rejecting absolute· 

ness the intended meaning of the quotation from the Prajftl!pliramitlis is made 

evident 79: "All this is neither empty nor not empty". For otherwise80 there 

would be an inconsistency between the former and the latter. Furthermore, [this ve!'lle 

was composed] in order to demonstrate the middle way; otherwise it would lead to the 

extremes of that which is absolutely empty on the one hand; and that which is not 

empty on the other&!. Alternatively, it was composed to sum up the refutation of both 

negation and imputation. The imagination of what is unreal is conditioned because it 

possess a nature82 that is bound to causes and conditions; however, emptiness is 

unconditioned because it does not depend on these. "Is established" [means] is 

quoted in the Prajiil!p!l.ramitns and other works. Because of existence, i.e. of the 

imagination of what is unreal • that which is conditioned is not empty since it has 

the nature of the imagination of the unreal. Because of non-existence, i.e. of the 

duality • it is empty of the nature of the apprehended object and apprehending subject. 

And because of existence, i.e. of emptiness in the imagination of what is 

unrea!S3, considering that that [emptiness] is the real nature of the latter; the imagin· 

ation of the unreal is found in emptiness too in the nature of the possessor of that 

dharma. Similarly, even what is unconditioned is not empty of the nature of real nature 

but is described as a non-existent insofar as it is empty of a narure- that consists in the 

duality84. 

[9] And this is the middle way, i.e. that which is taught in the Ratnakii\a and 

other workJi85: 

77 

78 
79 
80 
81 

82 
83 

84 

85 

86 
87 

"To say it exists, 0 Klisyapa, this86 is one extreme and to say it does not 

exist is a second extreme; that which lies between these two extremes is 

described as the middle way, 0 Kl!syapa, since it consists in the investigation of 

the reality of the dharmas."87 

Read: dvayarahitat:vaji!IJpananluun in place of vigatadvayatvam jiillpanartham; Tib. gtlis darl bral 
ba ifid du ses par bya ba'i phyir ro, (D196a.6). 
Read: evam hy omitting ca as per Ms.(5a.4). 

. Read: abhiprayat:J.~ as per Ms.(5a.4) in place of abhiprayatJJ. ni$krtl1 
Read: anyatha hi as perMs.(5a.4) in place of a.nyathll. 
Read: anyathiJ ek11Dtena silnyasyaiva ai11ny11Sya viI ant/IS syllt in place of anyathaik11Dtik:a· 
§11nyata.ivilSanyilDto v!l syllt; Tib. gian du na ni gcig ru ston pa kho na 'am I mi ston pa 'i 
mthar 'gyur ro (D196a.7). 
Read: 11tmal:J.bhat:v3d as per Ms.(5a.5) in place of iltmalllbhlld. 
Read (with St. fn.54 p.58): silnyatriyHs ru sattvlJ.C ceti abhiltaparikalpe in place of si1nya
tllylls tu sarvam abhlltaparikalp~ cf. Bh!1$ya: sattvllc ca· siinyatlJyll abhataparikalpe 
(Nl8.13-14). 
Read: abhll.va iii dvayartJpe,ra Jiinya.m in place of abhllva.sarr;jifakena dvayena svarl1pa· 
slinyam; Tib. d.tlos po med ces bya ba gfiis kyi no bas ston pa'o (D196b.3). 
Read: Ramakiitll.dimadhye yar patfiyate 'stlti; omitting yar patbyate from line 24 as suggested 
by N. Amend. p.20. 
Ms.(5a/7): k!Iiyapllyam; disregard Y's fn.6 p.15. 
From KP #60. 
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Yl6 This middle way is thus in agreement88 [with the latter]. All refers to the condi

tioned and unconditioned [dharm11s]; they are neither absolutely empty, because 

of the actual existence of both the imagination of what is unreal and the emptiness of 

that, nor are they absolutely not empty, because of the non-existence of the 

duality. If all [dharmas] were to exist, or all were non-existent89, these would indeed 

be extremes and not the middle way. 

b. The Individual Characteristic. 

Nl 8. 19 Thus, having stated both the characteristic of existence and the char-

acteristic of non-existence on the part of the imagination of the unreal, 

he states the individual characteristic: 

1.3 abed Consciousness comes into being in 

the appearances as objects, sentient 

beings, the self and representations, 

although its object does not exist. 

Due to the non-existence of the 

latter, the former too does not exist. 

The appearance as object therein refers to that which appears as an 

entity of form etc. The appearance as sentient being refers to that 

which [appears] as the five sense-faculties within one's own and others' 

mental continuum. The appearance as self refers to the defiled mind 

because this is associated with delusion about the self etc. The appear

ance as representations refers to the six consciousnesses. •Although its 

object does not exist" - because the appearances as objects and sentient 

Nl9 beings is without aspect, and because the appearances as self and repre-

sentations are false appearances. "Due to the non-existence of the 

latter, the former too does not exist" - because of the non-existence of 

the latter, i.e. the fourfold object to be apprehended, namely, form etc., 

the five sense faculties, mind and the six consciousnesses, the former 

too does not exist, i.e. the apprehending consciousness. 

I.4 abc Consequently, it .has been proven 

that the imagination of what is unreal 

pertains to this · [consciousness]; 

88 Read: 1111ulomito bhavatiin place of 1111ulomalqtil; cf. Bhll$yaN.18.16. 
89 Read: sa.rv1111l1Stirve sarvllBtirve as per Ms.(5a.8) in place of sarvanllStitvaI/l sarvllBr:itvaIJl 



Yl6.5 

because it does not exist as such, nor 

is it non-existent in every respect. 

19 

Because it does not exist in that way in which it arises as an appear

ance, nor is it non-existent in every respect because of the production 

of 'bare' error. What is the reason then that its definite non-existence is 

not accepted? Because ... 

I.4 d Liberation is considered as being due 

to its extinction. 

Otherwise there would be the fault of the negation of defilement and 

purification since neither bondage nor liberation could be established. 

[Sthiramati] 

[I] Thus, having stated both the characteristic of existence and the char

acteristic of non-existence on the part of the imagination of what is 

unreal...; the characteristic of its existence is existence itself since this is characterized 

by existence; what is meant is; he demonstrates the existence of the imagination of 

what is unreal by this statement; "there is the imagination of what is unreal". Similarly, 

the characteristic of its non-existence is non-existence itself since this is characterized 

by non-existence. Funhermore, this refers to that which does not exist as the appre

hended object and apprehending subject; because the duality does not exist in unreal 

imagination therefore it is said that unreal imagination too does not exist in the nature 

of the duality. Now he states the individual characteristic. What is the differ

ence between the characteristic of existence and the individual characteristic? The char

acteristic of existence is a universal, but the individual characteristic is a panicular. 

What would be the consequence if the individual characteristic were not stated here? 

The 'body' of the imagination of what is unreal would not be mentioned, hence, in 

order to clearly illustrate its 'body' it is said; 

[2] 

I.3 abed Consciousness comes into being in 

the appearances as objects, sentient 

beings, the self and representations, 

although its object does not exist. 

Due to the non-existence of the 

latter, the former too does not exist. 

Alternatively, it is not known how the sense faculties, sense-objects and consciousness 

are established in relation to that 'bare' imagination of the unreal referred to above as the 

existence of just the 'bare' imagination of the unreal devoid of the apprehended object 
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and apprehending subject90; thus in onier to show9 l that they are established in relation 

to that according to their differentiation as the appearances of the imagination of the 

Yl 7 unreal, he states the individual characteristic of the imagination of the unreal: "in the 

appearances as objects, sentient beings, the self and representations" etc. 

[3] Alternatively, by the [words] "there is the imagination of what is unreal", its 'bare' 

existence is made known92 but not its own-being; and if the duality is non-existent, the 

reason for the notional attachment to the apprehended object and apprehending subject 

is not discerned. Also it has not been discussed as to why it is recognized that the 

duality does not exist, hence in order to clearly illustrate this, he says: "in the appear

ances as objects, sentient beings, the self and representations". In this regard, the imagi

nation of the unreal is the own-being of consciousness, and consciousness together 

with its associated elements is intended here93, but it is chiefly consciousness itself that 

is referred to. The ground for that notional attachment to the apprehended object and 

apprehending subject is the appearances as objects and sentient beings etc.94. 

"Although its object does not exist. Due to the non-existence of the latter, the former 

too does not exist" - this is the reason why the duality is non-existent. The appearances 

as objects and sentient beings therein refers to the store-consciousness together with its 

associates; and the latter is definitely undefined because it is the karma-result. The 

appearance as the self refers to defiled mind together with its associated elements; and 

that is described as obscured and undefined because it is associated with moral defile

ment. The appearances as mental representations refers to the group of the six begin

ning with eye-consciousness together with their associates; these are wholesome, 

unwholesome and undefined. In this way, these eight consciousnesses, together with 

their associated elements, come forth in the appearances as object!l, sentient beings, self 

and representations in the five respective states of existence, from the store-conscious

ness which depends upon co-operating conditions and which incorporates the [noble) 

truth of the arising [of suffering]. There is a certain 'special transformation' of the 

latent impressions of the wholesome, unwholesome and undefined dha.rmas in the 

store-consciousness and through the influence of that, consciousness comes into being 

90 Read: atha vii grllhya11rllhak:arahitllbhlitaparikalpamiltrasyaivllstitvam ity uddiQfe tasmirm 
a/ihl!taparikalpam11tra mdriyaviQayavijfJilIJRnllrp. yathil vyavasthll na jfJilyata iii in place of atha 
vii grllhyagrllhak:arahitilbhl1taparikalpamltratety uddiQfam I tasyllm abhataparik:alpamiltra
tilySm indriyavigayavijfJRnaip yathll vyavasthita!/1 na jfJilyata iti; Tib. yarl na gzwi ba dari 'dzin 
pa med pa'i yari dag pa ma yin pa lam rtog pa tsam fJid yod* do I ies bstan pa ya.d dag pa ma 
yin pa kun rtog pa tsam de la I dban po dan yul da1i I mam par §es pa ji ltar mam par giag 
pa mi §es pas (0197a.3). * P omits yod. 

91 Read: tadvyavasthetijfJgparJllitbam as per Ms.(5b.3) in place of tadvyavasthitijfJllpanllitbam. 
92 Read: jfJllpyatein place of }Dllyate; Tib. ses par byed kyi (Dl97a.5). 
93 Read: tac ca viji!Rna!p sasarpprayogam atra abhipretam as suggested by N. Amend p.20 in place 

of tac ca vijfJl1nam atra sasaT{l]JTayogam abhipretam; Tib. mam parses pa de yad 'dir mtshuns 
par ldanpa da1i baas pardgmls te(Dl97a.6). 

94 Read: arthasattvlldipraribhllsarp ra.syaiva grllhyaglilhak:ilbhinive§asya nibandhanal) in place of sa 
eva grllhyHjITfhak:llbhinive§o IrhasaavlJdipratibhllsanibllJ1dhanal}; Tib. gzuri ba dad 'dzin pa la 
mrlon par zen pa de iiid kyi rgyu ni don da1i sems can la sags par snail ba (D 197 a. 7). 
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in mutually differentiated appearances. [Objection]: How does consciousness arise in 

the appearance of those [entities] if the objects etc. do not exist, for when there is no 

person [present] a post95 does not appear as a person? [Response]; This is not a fault 

for naive people are notionally attached to coasciousness in the appearance of objects 

etc. as objects that exist separately from coasciousness, like the 'hair-nets' seen by a 

Yl 8 person with impaired eyesight. Therefore, in order to induce them to abandon their 

attachment to those [objects etc.] it is said: "this is just consciousness that arises in the 

appearances of objects etc. although devoid of objects and sentient beings etc., just as 

there is the appearance of 'hair-nets' etc. for those people who have ophthalmia". Thus 

it is said that the other-dependent [nature] with its entities of the eight consciousnesses 

comprises the imagination of what is unreal. 

[4] ... As an entity of form etc. (Consciousness] appears in the nature of form, 

sound, odour, taste, contact and non-sensibles because it arises in such an aspect. The 

appearance as sentient beings refers to that which [appears] as the five 

sense faculties within one's own and others' mental continuum96; the term: 

"appears" is understood97. With regard to the five sense faculties, there is the appella

tion sattva because it is the locus of excessive attachment (sakt1); it is sentient being 

(sattva) since it is attached (sajjate) by, or to, these [sense faculties]. Because it arises 

in such an aspect, consciousness possesses that particular appearance. The appear

ance as self refers to defiled mind because that is associated with 

delusion about self etc.98; because defiled mind is always99 associated with 

delusion about self, the false view of self, the craving for self! 00 and self conceit. 

Since these [four] have the self for their objective support it is properlOI that the 

appearance as the self pertains to defiled mind. The appearance as representa

tions refer to the six consciousnesses. The appearance as representations 

[occurs] on account of the arising of the aspects of those [consciousnesses] through 

manifesting in the nature of apprehenders of sense-objects. 

(5] •Although its object does not exist•, i.e. [the object which arises] in these 

four aspects, because the appearances as objects and sentient beings are 

without aspect, and because the appearances as self and representations 

are false appearances. Since the appearances as objects and sentient beings mani· 

fest in the nature of the apprehended object, the reason for the non-existence of the 

95 
96 
97 
98 

99 
100 

101 

Read: sth14tuq as per Ms.(Sb. 7) in place of sthiljlt$. 
Ms.(6a.1); santllyoqis amended to santllnayoqin the margin; disregard Y's fn.1 p.18. 
Read: pratibMsata id adhilqtam as per Ms.( 6a.l) in pl.are of pratibhllSa iti 
Read: 111mapratibhllsam kli~;am manaq I, lltmamohadisamprayogad iti in place of atmaprati
bbllSam atmamohadisamprayukta.tvat .tl4taIP mana iti; cf. Bhl!$ya N18.25. 
Ms.(6a.2): ca n.iryam disregard Y's fn 2 p.18. 
Ms.(6a.2): 3tmatm1aya although the Tib. bdag la chags pa would suggest Rtmasneba as is the 
term employed when these four i~ are listed in the T-Bhl!$ya, (cf. L2J.11·17). 
Ms.(6a.2): c!Itmlllambanatvad yulaam; disregard Y's fn.3 p.18. 
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object is precisely that it is without aspect, because of the impossibility of its being a 

false appearance. However, because the other two [i.e. self and representations] mani

fest in the nature of the apprehending subject, they are not without aspect and the 

reason given for the non-existence of the object [in these cases] is precisely that they 

consist in false appearances. For the aspect is the mode of the 'taking hold' of the 

objective support in the nature of something impermanent etc. and this does not exist in 

the [former] two [i.e. objects and sentient beings] because they manifest in the nature 

of the apprehended object. Hence, "because it is without aspect" means: beel!use there 

is no apprehender. Alternatively, the aspect consists in the correct knowledge of the 

objective support and since this is non-existent on the part of the latter (i.e. objects and 

sentient beings], they are without aspect because of the non-existence of the objective 

supportl02. 

[6] [Objection]: If both [objects and sentient beings] are without aspect and have 

natures that are mutually differentiated, i.e. just as there is form etc. on the one hand 

Y19 and sight etc. on the other - this being so, what is this exceptional essence belonging to 

consciousness rather th.an form etc. and sight etc. which are well known both generally 

and exegetically, whence, after rejecting them, consciousness is perceived to have a 

nature that is not differentiated from them? [Response]: Because it is impossible that 

the object [exists] separately from that [consciousness]. This is respectively deter

mined as follows: consciousness in the appearances of different objects etc. is brought 

forth from an individual 'seed' each one appropriated103 by each particular determin

ation of the mental continuum, although the essential nature of the different objects 

does not exist. Thus for example, the pretas see [a river] filled with pus, excrement 

and urine etc. guarded on both sides of the river by men with sticks in their handsl04; 

however, humans and the like perceive it as filled with pure, clear water and as quite 

inoffensiveI05. Also, the ascetics, who practice mental attention in regard to impure 

things etc., see the ground completely covered by skeletons; and likewise, in regard to 

[all the topics of contemplation] such as [the element] 'earth', they see everything 

pervaded by earth etc. Moreover, the generationl 06 of a consciousness which 

possesses a nature that depends upon an object is not tenable without that object, nor 

[is the generation of a consciousness tenable] whose aspects are different from the 

essential nature of the object. Therefore it is ascertained that it is just consciousness 

102 Read: 11.larnbll!IS.bhll.v!ld in place of upalabdhyabhiJ.v:ld; Tib. dmigs pa med pa 'i phyir (D 198a.6). 
103 Read: praryek:am up!1ttl111in place of pratyekatmJJgrhltanr; Tib. so sos zin pa (D198b.l). 
104 Read: prettlP pliyapurf$amfltrSdipilrpll(i sarito daI)t;iaplh)ibhir ubhayata/;I puru$aili sarp.ra.k$ya

mi41;§ji pafiyanti as per Ms.(6a.6) in place of pretil apatJ pl1yapw:1t;amlltrildipilrpi dhµa
d8J)t;iapii{libhir ubhayataji purusail;I salPJll,k$yamii{lll(i pa&yanli; disregard Y's fns.l, 2 & 3 p.19. 
Cf. V-Vrtti (LA.3-6). 

105 Tib. expands nirvibandh11 to: "fit to bath in and fit to drink"; bkur run ba dad btuli du run ba 
(D198b.3) 

106 Read: praslltir as per Ms.(6a.7) in place of prasutir. 
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that is brought forth in all its appearancesl07 as objects and sentient beings etc. without 

[the existence of} such an object. 

[7] Both the appearances as the self and representations are false appearances because 

they manifest in the aspect of the apprehending subject although the apprehended 

object does not exist. Alternatively, the object does not exist in th.at way in which it is 

imaginatively constructed by consciousness; it is a false appearance because it is a false 

objective support, just as when sounds etc. [are imagined as the roaring] of tigers etc. 

Similarly, it is an established fact that mental representations too are devoid of a nature 

that is imaginatively constructed 108 by another representation. Hence the object of the 

Y20 appearances as the self and representations also does not exist, just like [the objects] of 

the appearances as objects and sentient beingsl09. Because of the non-existence 

of the ..• object, ••• the former too does not exist, i.e. consciousness ... ; it 

is described as consciousness ( vijiiY.na} since it discerns ( vijilniiti)llO. If the appre

hended object does not exist, the [existence of the] discerning agentlll is not tenable. 

Therefore, due to the non-existence of the object, consciousness does not exist as a 

discerning agent; but not so [regarding consciousness] in the appearances of objects, 

sentient beings, the self and representations, for, if the latter were non-existent it would 

result in total non-existence since there can be no explanation for the essential nature of 

consciousness apart from this. If its essential nature were different from this how 

would [the existence] of that consciousness be tenable? How could one be differen

tiated from the other? 

[SJ Thus, because of the non-existence of the apprehended object and the appre

hending subject and due to the actual existence of consciousness in the appearance of 

the latter, that which was asserted previously, Le. "there is the imagination of what is 

unreal; the duality is not found therein", has been established. In order to demonstrate 

this, he says: 

I.4ab Consequently it has been proven that 

the imagination of what is unreal 

penains to this [consciousness]; 

That the imagination of what is unreal pertains to these four consciousnesses has been 

proven. By "consequemly", is meant: by reason of what was just stated, i.e. "because 

of the non-existence of the object, the former too does not exist." Furthermore, in 

107 
108 
109 

110 
111 

Ms.(6a. 7}: -ilihilsarir, disregard Y's fn.5 p.19. 
Ms.(6a.S): -parlkalpitenStmaiJ!J; disregard Y's fn.8 p.19. 
Read: ata9 c!lrthasattvapratibhilsasyevlltmavijnl!Jltipmtibhilsasy3py art:ho 113sti which agrees with 
Tib.: de'i phyir don dad sems Gan du sna.d ba bz.i!I du I bdag da.d mam par rig pa snarl ba'i don 
yan med do (D198b.6-7) in place of atai cartbasattvavijiionasyevll.tmavijiiaptipmtibhiJSasyllpy 
arthlJbh!JvllQ •• 
Tib. (Dl98b.7) rnampar rig pas namampar ies paste = vijfiaptir iti vijfionam. 
Ms.(6b.l): vijl1nan3py but vijii!JtrtHpy is better as amended by Yon the basis of the Tib.; see 
his fn.2 p.20. 
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order to prove the existence of unreal imagination 112 and in order to prove the non

existence of the duality, he says: 

I.4c Because it does not exist as such, 

nor is it non-existent in every respect 

etc. 

Alternatively, by "consequently" is meant: by the reason that will be stated below. In 

order to demonstrate just this, he says: "because it does not exist as such, nor is it non

existent in every respect." Because it does not exist as such and because it is not non

existent in every respect [consciousness] arises in the appearance of the apprehended 

object and apprehending subject. Although, in this regard, there are four modes [of 

appearance], there is no apprehending subject because [the first two modes] are with

out aspect and because [the latter two] are false appearances, respectively. 

Furthermore, there is no apprehended object because all [four modes] are devoid of a 

Y21 nature that is imaginatively constructedl13 by another representation. Nor is it non

existent in every respect because of the production of 'bare' errorl 14; that 

which appears in an aspect, although non-existent in itself115, is described as "error'; it 

is like a magical creation. The word "bare" has the sense of the exclusion of what is 

additional to it. This is what is being said: because of the actual existence of 

consciousness that consists in error, [consciousness] is not non-existent in every 

respect. 

[9] What then is the reason that the definite non-existence of that 

consciousness that consists in error is not accepted, like the non-existencel16 of the 

apprehended object and apprehending subject [is accepted]? If [such a question] 

implies that its existence is unable to be imagined by anyone since it transcends the 

domain of all consciousnesses, [the answer is] because ... 

I.4d Liberation is considered as being due 

to its extinctionll 7. 

Hence its definite non-existence is not accepted; on the contrary, its existence is 

inferred because of its capacity [as a basis] for the sides of defilement and purification. 

Otherwise, if its definite non-existence in every respect is accepted, there would be 

neither bondage nor liberation118. If 'bare' error also did not exist, bondage too would 

112 Ms.(6b.3): abhiitaparikalp3stitva-; disregard Y's fn.5 p.20. 
113 Ms.(6b.4): -parikalpitena; disregard Y's fn.7 p.20. 
114 Read: bhrantimatrasyotplldJdln place ofbhr3ntimltrotpJidi1d, cf. Bh~yaN19.8. 
115 Read: lJ.tmanl1sad api yad llk:/lreqa pratibh11Sate in place of atmatve1111bhlvo na tu yad llk:llreQa 

pratibhllsate; Tib. bdag fild kyis med kyad I mam par snarl ba gari yin pa (D199a.6). 
116 Ms.(6b.5): grllhyagrllhakabhavavat but Y's amendment to -abhBvavatis preferred; cf. his fn.1 

p.21. 
117 Read: taik1ay;!n in place of ta~eplll!; cf. Bh~yaN19.10. 
118 Tib. omits n11 maQa; cf. D 199b.2. 
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not exist because there would be no defilement. Liberation too would not exist, 

considering th.at it is from a previous state of bondage that one is released. 

[10] Alternatively, in order to exclude other interpretations which beg the questions: 

"why is [consciousness that consists in error] not considered as existent in th.at way in 

which it manifests 119, or else, as non-existent in every respect? He says: "liberation is 

considered as being due to its extinction" 120; what is meant is: when that is not com

pletely extinguishedl21 there is bondage. This is what is being said:l22 otherwise 

there would bel23 the fault of the negation of defilement and purifi

cation 124 since neither bondage nor liberation [could be established]. If 

[phenomena] were to exist absolutely in exactly that way in which they appear as the 

apprehended object and apprehending subject for [all beings] from cattle upwardsl25, 

this being the case, defilement would be eternal and thus there would be no nirvi!ipa. 

Similarly, if 'bare' error were also non-existent, there would be no defilement, and 

purification would be eternal. Thus in both cases, the effort of those who seek libera

tion would be in vain and consequently, the existence of the imagination of what is 

unreal should necessarily be admitted as well as the non-existence of the duality. 

c. The Characteristic of the Totality. 

Having thus stated the individual characteristic of the imagination of 

what is unreal, he states the characteristic of the totality, i.e., the way in 

which there is a totality of the three natures when there is the 'bare' 

imagination of what is unreal. 

I.5 abed The imaginary, the other-dependent 

and indeed the perfected are taught; 

on account of the object, the imagin

ation of what is unreal and the non-

119 

120 
121 
122 

123 
124 

125 

Read: kathlll/I yatha prakhy!Ui tathil bhllvo ne,yate in place of kath1111111a yathll prakhylJ.ti tathlJ. 
bhllvene$yate; Ms.(6b) line 7 begins: yathlJ. prakhy"fiti yayha bhSvo n~yate. 
Read: tatlqay~ as per Ms.(6b.7)ln place of tatlqep/In; cf. fn.112 above. 
Ms.(6b.7): cllpari.Ql{le; disregard Y's fn.3 p.21. 
Ms.(6b. 7): ity arthlJ.d uktam b11t Y's emendation to fry artbab I etad uktam is preferred; cf. his 
fn.4 p.21. . 
Read: sylltin place of Ohavati; cf. Bhl!D'aN19.12. 
Tih. replaces vyavad~a with nirv3"a (mya zillll las 'das pa), cf. D199b.4, b11t Tib. Bh~ya: 
mlll71 par byali ba (D2b.6). 
Read: yathll grl/hyagrllhakatvena pa5uprab~ pratibhllso 'pi yadi tathll syllt param/lrthatab in 
place of yatbli grtlhyagrllhabtvena bhrantir udbhllsit3pi yadi tathll syllt paramarthatab; Tih. gal te 
ji ltM gzull ba dati 'dzin pa ilid du phyugs yllll chad la snarl ba yali gal te de biin du don dam par 
'gyur na ni [D199b.4]. 
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existence~ of the duality 

[respectively]. 

The object consists in the imaginary nature; the imagination of what 

is unreal consists in the other-dependent nature; the non-existence of 

the apprehended object and apprehending subject consists in the 

perfected nature. 

[Sthiramati] 

Y22 [1] He states the characteristic of the totality. [The term sazpgr11h11-Jakg11pam 

may be resolved as a kannadhlh'11y11 compound, i.e.]: the totality itself is the character· 

istic, or [as a tatpuru~a]: the characteristic of the totality, i.e. that by which the totality is 

characterized. And why is it mentioned? Because it was stated in the above that there 

exists just the 'bare' imagination of what is unreal devoid of the apprehended object and 

apprehending subject. Furthermore, the three natures are taught in other Siitras, hence, 

in order to demonstrate that there is no contradiction with other Siitras, their totality is 

described here. This is why the author of the commentary says: ••• when there is 

the 'bare' imagination of what is unreaI126 

I.5 abed The imaginary, the other-dependent 

and indeed the perfected are taught • 

on account of the object, the imagin· 

ation of what is umeal and the non· 

existence of the duality 

[respectively]. 

Although both the apprehended object and apprehending subjectl27 are unreal because 

they are empty of own-being, on account of the fact that the latter is imagined to exist, 

it is described as imaginaryl28. Moreover, although this does not exist substantially, 

[the imaginary] is described as a 'nature' since it exists in conventional expression. The 

other-dependent [nature] is subject to othera because its arising is dependent on causes 

and conditions. It is said: 

It is non-imaginary, is produced from con

ditions and is inexpressible in every respect 

- because the other-dependent nature is the 

spherel29 of mundane purity; 

126 Read abhllraparikalpamatre satiti in place of abhiltaparikalpamlltram eveti; cf. Bh~ya 
Nl9.15. 

127 Ms.(7a.2): cJJavabh/Iva-, but Y's emendation to ca svabhllva- is preferred; cf. his fn.2 p.22. 
128 Ms.(7a.2): parikalpita ucyate; disregard Y's fn.3 p.22. 
129 Ms.(7a.3): -catll{I; disregard Y's fn.4 p.22. 
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The perfected nature is the absence of the duality on the part of the imagination of the 

unreal because it is unconditioned and because it is perfected on account of being 

devoid of change. It is said: 

That absolute emptiness of the imaginary 

nature on the part of that [other-dependent 

nature] is the perfected nature, the sphere of 

direct intuition free from conceptual differ

entiation. 

"On account of the object" [means]: owing to the influence of the object; the same is to 

be stated with regard to the [other two statements from verse I.5]: "on account of the 

imagination of what is unreal", and "on account of the non-existence of the duality". 

[2] The object consists in the imaginary naturel30; in this contextl3! the object 

Y23 refers to form etc., sight etc., self and representations; and since it is non-existent in the 

imagination of the unreal in a nature that is imaginary, being non-existentl32, it is 

described as the imaginary nature. It is said: 

Conceptual differentiation devoid of con

ceptual differentiation!» is imagined by 

another conceptual differentiation; its nature 

here which is imagined by another concep

tual differentiation, does not exist. 

The imagination of what is unreal consists in the other-dependent 

nature; it is other-dependent since it depends on, or is produced by, other causes and 

conditions but does not exist in itself. The non-existence of the apprehended 

object and apprehending subject consists in the perfected nature; it is 

described as perfected because it is perfected insofar as it consists in both perfection 

devoid of change and perfection devoid of erroneous in version. 

[3] For, in this context, the absence of the duality on the part of the imagination of the 

unreal is described as the non-existence of the apprehended object and apprehending 

subject, but not merely the non-existence of the duality. Thus, it is just the imagination 

of the unreal that is other-dependent because it depends upon causes and conditions. 

The latter also is imaginary because it manifests in the natures of the apprehended 

object and apprehending subject which are non-existent in themselves. The latter is 

also perfected because of its absence of the apprehended object and apprehending 

130 Read: arthal;l parikalpital;l svabhilva ity as per Ms.(?a.4) and Bh~ya Nl9/19 in place of llJ'tho hi 
par:ikalpitasvabhllva ity. 

131 Ms.(7a.4): athorfip3dayai, but Y's emendation to artho 'tra rilpllda.yai is preferred on the 
basis of the Tib.; cf. his fn.6 p.22. 

132 Ms.(7a.4): atal! but Y's amendment to l1Sil11l is preferred; cf. his fn.l p.23. 
133 Read: vikalpo ni.rvikalpo in place of akalpito vikalpo; Tib. mam rtog ma.m par mi rtog ni 

(D200a.6). 
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subject. Aft.er considering it in this way, having clearly comprehended 134 what is to be 

clearly comprehended and having clearly comprehended what is to be relinquished, that 

entity of the imagination of the unreal that is to be realized, has been shown. 

d. The Characteristic of the Expedient for Entry 
into the Characteristic of Non-existence. 

Now he reveals the characteristic of the expedient for entry into the 

characteristic of non-existence in regard to that imagination of what is 

unreal. 

l.6 abed Based upon perception, non·percep· 

tion comes into being. Based upon 

non-perception, 

comes into being. 

non-perception 

Based upon the perception of representation-only, the non-percep· 

tion of the object originates. . Based upon the non-perception of the 

object, the non-perception of representation-only originates as well. In 

this way, one enters the characteristic of the non-existence of the 

apprehended object and apprehending subject. 

I.7 ab Consequently, it is proven that the 

own-being of perception is non

perception; 

Because, in the absence of the object to be perceived, perception is 

not tenable. 

I.7 cd Therefore, it should be known that 

non-perception and perception are 

equivalent. 

Because perception is not proven to be perception but is described as 

perception insofar as it consists in the appearance of an unreal object, 

although it has non-perception for its own-being. 

134 Tib. is slightly different; cf. Y's fns.3 &; 4, p.23. 
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[Sthiramati] 

Y23.19 [!] Since the characteristic of non-existence has not been clearly comprehended, the 

imagination of what is unreal leads iol35 the defilements of moral defilement, karma 

and rebirth. Consequently, in order to clearly comprehend the characteristic of non

existence, and in order to demonstrate the expedient for thatl36, he says: 

I.6 a Based upon perception etc. 

Y24 Since it is indicated implicitly within the imagination of the unreal, or rather since it is 

the imagination of the unreal, the characteristic of non-existence is that very non-exist

ence of the apprehended object and apprehending subject - the entry into that is 

[equivalent to] its understanding. The expedient for the latter is that through which one 

enters the characteristic of non-existence. Moreover, this consists in a twofold skill, 

i.e. a special basisl37 for the application to penetrate138 the all-pervading sense of the 

dharmadhlltu. This verse was articulated in order to indicate [all] this implicitly. 

[2] Based uponl39 the perception of representation-only, the non

perception of the object originates. This absence of an objective support is the 

fact of representation-only; [consciousness]l40 arises in the appearance of form etc. due 

to the maturation of the individual 'seed' However, since there is no object consisting 

in form etc., one thus enters the non-perception of the apprehended object based 

upon141 the perception of the apprehending subject. 

[3] It should be deliberated upon in this way: consciousness142, whether in the process 

of arising, or, already arisen, would depend upon a sense-object. In this respect, to 

depend upon a sense-object while in the process of arising is not tenable because 

[consciousness] does not [yet] exist when it is in the process of arising. Nor does it 

exist when it has already arisen because it arises in the nature of the appearance of a 

sense-object; and since there is no other activiiy143 on the pan of consciousness with 

the exception of its arising in the nature of the appearance of the sense-object, it is said 

that consciousness depends upon the sense-object while performing144 that activity. 

[4] Alternatively, if the functioning of the objective support [occurs] when conscious

ness is already present and not when it is in the process of arising, then consciousness 

does not arise145 with the objective support for its causal condition. This hypothesis is 

135 Read: S/llPVartate as per Ms.(7a. 7) in place of s1l117Pravartate. 
136 Ms.(7 a. 7): tadupaJIU11 but Y's amendment to tadupHya- is preferred. 
137 Ms.(7a.8): niirllya; disregard Y's fu.2 p.24. 
138 Read: prativedha as per Ms.(7a.8) in place of pratibodha; disregard Y's fn.1 p.24. 
139 Read: niSritya in place of i!S.dtya; cf. Bh~yaN20.3. 
140 vijiiUI!lllP is not found in the Ms. but is inserted on the basis of the Tib.; cf. D200b.7. 
141 Ms.(7b.l): niSritya; disregard Y's fu.3 p.24. 
142 Ms.(7b.1 ): vijtmnarrr, disregard Y's fn.4 p.24. 
143 Ms.(7b.2): kriyH 'sti; disregard Y's fn.5 p.24. 
144 Ms.(7b.2): kurvat; disregard Y's fn.6 p.24. 
145 Read: utpatt#l in place of utp/Idak:a!); Tib. skye ba (D201a.2). 
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meaningless, for, if there is the 'seizing' of an objective support that exists, that would 

annul the theory of momentarinessl46, and in the absence of an exceptional nature, like 

in the latter case, the 'seizing' of the objective support by consciousness is not tenable. 

Or else147, it is considered to have an exceptional nature at the time of the 'seizing' of 

the objective support • even so, due to the observation of an exceptional nature only in 

the other case, it is concluded that [consciousness] 'seizes' only the other objective 

support that has already arisen. 

Y25 [5] Another [school] believes that only the object that ceases to exist [from moment to 

moment] is the causal condition that is the objective support for consciousness while in 

the process of arising and that this is distinguished from the [three] other causal condi

tions by the fact that it is the cause of consciousness148 in the appearance of individual 

aspects. Thereby, either atoms of form etc., or a collection of them, is imagined to be 

the objective support although, in both cases, the objective support does not exist 

because all consciousnesses arise in the appearances of jars and clothes etc., but not in 

the appearances of atoms. Moreover, consciousness appearing as one thing in the 

aspect of the object cannot have an objective support which is different149 , since even 

sight and the other [sense faculties] would be objective supports. Moreover, one may 

believe that an accumulation of atoms forms the objective support but the individual 

[atoms] do not • this is also a non-argument, for although they may be accumulated 

they can only be considered as objective supports individually - not as an accumu· 

lation. With regard to the latter [view], consciousnessl50 does not arise in the indi· 

vidual appearances of atoms, for [it arises] in the appearance of an accumulation of 

them; therefore [the notion] that atoms form an objective support is not possible. Nor 

is the objective support a collection of atoms because causality is not possible on the 

part of that which has [only] nominal existence, because like the immediately preced

ing-causal condition etc.151, the objective support-causal condition is also considered to 

be the cause of consciousness. Therefore, it is not possible that something that ceases 

to exist [from moment to moment] can be the objective support-causal conditionl52. 

Likewise, if that which has actually ceased to exist forms the objective supportl53, this 

146 

147 
148 
149 

150 
151 
152 

153 

Read: }cy11QabbB:Qgabadh:$ syllt in place of k$/lflabbangado$O bhavaci; Tib. sk:ad cig pa Jig pa 1 
gnodpar '.gyur(D201a.3) 
Ms.(7b.3): tatb!J, but Y's rendering of atba is preferred; cf. his fit. 7 p.24. 
Ms.(7b.4): jtillDa, but Y's rendering of vijii:Jna is preferred; cf. his fn.1 p.2S. 
Read: na cllrtbakllrasya 1IDyapratibhllsasya vijnllDasya 1IDyad iilambanam asti in place of artbiJ.
l<HraS ca vyatirekat~ pratibbilSam11nam vijil:Jnam I oa tv i1lambana111 vyatiiiktam; Tib. don gyi 
mam pa gi:w du snail ba'i mam par §es pa'i dmigs pa ni gi.an ma yin le (D201a.6). 
Read: vijiillDam in place of }fil1Da111: Tib. mam par ies pa (D201a. 7). 
Ms.(7b.6): ·pratyayavad; disregard Y's fn.2 p.25. 
Read: wmiln na nirudhyamilno py alamb1IDapratyay~ sambhavati in place of rasmlln na 
oiradhyamilno py i1lamb1IDam; Tib. de'i phyir 'gag pa'i tsbe ya.ti dmigs pa'i rkyeo du mi srid do 
(D201b.1). 
Read: atba ca oiraddha evalambanam in place of atha ca nirodbatvam alambanam; Tib.Ji ste yari 
'gag pa ilid dmigs pa yin oa (D201b.l). 
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being so, then past and the future [time] would be sense-objects and it has been proven 

that consciousness is devoid of the sense-object in dreams etc. 

[6] Some believe154 that the consciousness in dreams etc. is not without an objective 

support because it has the sign (llimitta) for its objective support. But, the sign is the 

reflected image of the object which has the dissociated fonnative forces for its own

being, for if the object does not exist in dreams etc., [the existence of] its sign is not 

tenable, like in the absence of a face etc., its reflection cannot be established 155. 

[Response]: Consciousness, whether in the process of arising or already arisen, does 

not have the sign for its objective support because both its non-existence and cessation 

have already been described. Consciousness itself consists in the reflection of the 

object because of the fact that it is an appearance of the object, hence it is not tenable 

that the sign has the nature of the dissociatedl56 fonnative forces. Moreover, 

Y26 consciousness is to be admitted necessarily as possessing the aspect of the object, for if 

it were without aspect, one could not determine the apprehended object and appre

hending subject. 

[7] However, others believe that non-resistant [i.e. transparent] matter forms the 

objective support in a dream and in the [meditative contemplation] of ascetics upon 

impure things etc.; but [the notion that] the latter are non-resistant and belong to the 

domain of mind alone is contradicted by the fact that they have colour and shape etc. 

Also, non-resistant matter other than mere non-information ( avijnapl:l) is not taught in 

the sllstras; therefore this is no more than a hypothesis. 

[8] Others again consider that the object of past experience forms the sense-object of 

consciousness in a dream because there is no perception of the colour blue etc. in 

dreams for one who is born blind. [Response]: It is not that one who is blind from 

birth does not perceive colour in dreams, rather, because [the object's] conventional 

symbol has not been explained to him, he does not know it by name and hence cannot 

communicate it to others. Moreover, if it is only what has been experienced [in the 

past] that one sees in a dream, then why is it not considered that one who is blind from 

birth also does not see colour, for colour certainly was perceived by such a person in 

previous livesl57? Also, it is not that only what is perceived in the present life appears 

in a dream, for there is no distinction whatever between one who sleeps and one who 

is awake in relation to past, future and present experience. Therefore, it is purely 

hypothetical to assert that consciousness158 has an object of past experience as its 

154 Read: iti k:ecit as per Ms.(7b. 7) in place of id kt: cet 
155 Ms.(7b.7): -pratibimbavat but Y's emendation to -pratibimMsiddhavat is preferred; cf. his fn.3 

p.25. 
156 Ms.(7b.8): viprayulaa-; disregard Y's fil.4 p.25. 
157 Ms.(Sa.2): -janmasu rtlpam; disregard Y's fil.1 p.26. 
158 Ms.(8a.3): jifitnam but Y's emendation to vijtil!nam is preferred on the basis of the Tib.; cf. his 

fn.2 p.26. 
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sense-object in a dream. Moreover, because the past [experience] is non-existent it is 

cenain that consciousness, although devoid of a sense-object, arises in the appearance 

of the object in a dream. Thus, [the notion of] the non-perception of the sense-object is 

cultivated because its perception [occurs] as a mental representation-only. 

[9] Based upon the non-perception of the object1S9, the non-perception 

of representation-only originates as well. Just as one enters the non-existence 

of the apprehended objectl60 through the force of representation-only, since the imagi

nary apprehended object does not exist externally to consciousness; similarly, one 

understands the non-existence of representation-only too through the force of the non

existence of the apprehended object. It is not tenable that the apprehending subject 

exists if the apprehended object does not exist because the determination of the 

subjectivity of that is dependent upon objectivity. In this way, one enters the 

Y27 characteristic of the non-existence of the apprehended object and appre

hending subject which have an imaginary nature; however, [the entry into the 

characteristic of the non-existence] of the imagination of what is unreal has not been 

shownl6l. 

[10] What then is the reason that just the non-existence of representation-only was not 

determined162 from the very beginning? [Response]: Because the apprehending 

subject is dependent upon the apprehended object - when the object to be supported 

does not exist one easily enters [the non-existence of representation-only] due to the 

destruction of the entity which has the nature of the objective supportl63. Otherwise 

there would be a definite negation164 of existence because the apprehended object and 

apprehending subject would be devoid of the relation of mutual dependence. At the 

conclusion of the first immeasurable aeon [the bodhisattva], progressing without inter

ruption in the accumulations [of merit and direct intuition] enters this level of direct 

intuition which transcends the conceptual differentiation of the apprehended objectl65 

and apprehending subject. Thus, while cultivatingl66 the non-existence of form etc. 

based upon this (doctrine of] representation-only, he realizes the meditative concen

tration known as the state of heat (u~magata), together with its peripheral elements. 

This is the essential nature of the first [stage] of the supramundane path. Following 

159 Read: arth!!nupafa.bdbbp IIiSritya in place of vi$ay!!nupala.bdhim l!Sritya; cf. Bh~ya N20.3. 
160 Omit mano as it is not found in the Ms.(8a.4) nor in the Tib.(D202a.4). 
161 Read: daciita/11 as per Ms.(8a.5) in place of dacianam. 
162 Ms.(Sa.5): vibh!lva.yad but Tib. mlllll par giag pa (D202a.5); perhaps vyavasthiipayati is a 

betler rendering. 
163 Read: gJJ!byapradbaddhlld dhi gJJ!bakasylliambbyl1rthllbhave llhimbanlliilpavastuvin!ISllt sulcbena 

pravi§ati in place of grflbya.pratibaddbatVild dhi grflbakasyopalabbyl1rthllbhilve sukharp praveia./I 
sylld lllambanasva.bhSvavinllSIJt; Tib. 'dzin pa ni gzwi ba la r~ las pa'i phyir dmigs par bya ba1 
don med na I dmigs pa.'i rlo bo'i drlos po ';ig pas bde blag tu jug par gyur gyi (D202a.5). 

164 Ms.(8a.6): -pavlldam; disregard Y's fn.1 p.27. 
165 Ms.(Sa.6): ca grllhya-; disregard Y's fn.2 p.27. 
166 Read: -bbBvayato in place of -bhsvan/J; Tib. -r bsgom pa ni (D202a. 7). 
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from this [comes the concentration] known as the summit (m iJ.rdhan); Immediately 

after that comes the concentration known as receptivity to knowledge (k$i1.nt1) which is 

conducive to the non-perception of the apprehender and is due to the non-perception of 

the apprehended object in its entirety. Immediately after that, based upon the non-per

ception of the object, while cultivating167 the non-perception of even representation

onlyl6S, [the bodhisattva], in accompaniment with wisdom etc., realizes the meditative 

concentration known as the highest mundane experience (laukiki1gryadharma) together 

with its peripheral elements. fmmediately after that [he attains] the path of vision and it 

is only here that he enters the first spiritual level due to his understanding of the all

pervading dharmadhi1tu. This is a mental attention directed towards reality; it is not a 

mental attention towards firm convictionl69 like the [four] immeasurables are. 

[ 11] In order to demonstrate the fact that perception has non-perception for its own

being, he says: 

I.7 ab Consequently, it is proven 

own-being of perception 

perception; 

that the 

is non-

Alternatively, that which was previously asserted, that the duality does not exist in the 

imagination of what is unreal, has been proven because it is introspectively knowable 

in this aspect. It is in order to demonstrate this that he says: "consequently, it is proven 

Y28 that the own-being of perception is non-perception". Consequently. i.e. because 

there can be no perception if there is no object to be perceivedl70. The term 'perception' 

could be construed as any one of: (a) a state, (b) an agent, or (c) an instrument; 

however this trio is not tenable due to the non-existence of an objective referentl71 

(karma) - "consequently, it is proven that the own-being of perception is non-percep

tion". This is why the author of the commentary says: because, in the absence of 

the object to be perceived, perception is not tenable. 

[12] 

1.7 cd Therefore, it should be known that 

non-perception and perception are 

equivalent. 

Since perception has non-perception for its own-being, therefore they are the same; i.e. 

the fact that they are equivalent should be known because there is no difference insofar 

as there is neither the non-perception of the object nor is there perception consisting in 

representation-only. In order to remove mutual contradiction between the words 

'perception' and 'non-perception', he says: .•• but is described as perception 

167 Read: bhll.vayato in place of bhll.vayan; Tib. ·r bsgom i.itl (D202b.2). 
168 Ms.(Sa. 7): rijiiaptimlltra but Tib. mam par ses pa (D202b. l ). 
169 Ms.(Sa.8): nlldhimukti-; disregard Y"s fn.4 p:27. 
170 Tib. reads simply: "becau>e of the ab>ence of the object to be perceived"; cf. Y's fn.l p.28. 
171 Read: katmllbhll.vlln in place of abhll.vlln; Tib. las med pas (D202b.5). 
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insofar as it consists in the appearance of an unreal object; but since 

nothing is perceived by that [perception] because of the absence of the object, hence, 

there is no contradiction in an absolute sense because he says: •.. although having 

non-perception for its own-beingl72. 

(13] Others say that on the one hand there is the perception of the objeccl73 by naive 

people, although there is no object, and on the other hand there is the non-perception of 

the object by the Noble Ones; both of these should be known to be the- same because 

their characteristics are equivalent, like in the [perception and] non-perception of an 

erroneous snake. This is why he says; " ... but is described as perception insofar as it 

consists in the appearance of an unreal object, although having non-perception for its 

own-beingl74", like in the statement about the non-perception of an erroneous snake. 

[14] Others again say that on the one hand there is the perception of the apprehending 

subject by naive people; and on the other hand there is the non-perception of the appre

hending subject by the Noble Ones, because of the absence of the object. Although in 

the two cases both perception and non-perception should be known to be the same 

because there is no difference insofar as there is no apprehender if there is no appre

hended object. This is why he says: " ... insofar as it consists in the appearance of an 

unreal object". 

[15] However, others believe that in order to counteract imputation and negation he 

says: "therefore, it should be known that non-perception and perception are equiva-

Y29 lent", i.e. because of the absence of the object and since perceptionl75 does not have the 

essential nature of perception, it is described as not having such an essential nature. 

[Response]: [The notion] that perception has perception for its essential nature is not 

excludedl76, nor is it interpolated that it has non-perception for its essential nature.177 

What is it then? Both of them are the same owing to the absence of conceptual differ

entiation. Therefore, regardless of imputation and negation, the fact that there is intro· 

spective equality on the part of both non-perception and perception should be known. 

It is said: 

Nothing should be excluded from it and 

nothing should be interpolated. The real 

172 Read: 't!upalabdhisvabhllvllpi satiti as per Ms.(8b.3) & Bh~a N20.10 in place of 'nupalabdhi
svabhllve 'pi sal!ti. 

173 Ms.(8b.3): 'rthopalapalambhl!Q but Y's reading of: arthopalambhl!Q is preferred. 
174 Read: anupalabdhisvabhilvllpi satf as per Ms.(8bA) in place of anupalabdhisvabhllve 'pi sat!; cf. 

fn.172 above. 
175 Ms.(8b.5): upalabdher, disregard Y's fn.l p.29. 
176 Read: nopalabdher upalabdhisvabhlJ.vo 'paniyate in place of upalambha upalabdhisvabhilvo 

nllpa.tl!yate; Tib. dmigs pa la dmigs pa1 .rail bzfu bsal bar bya ba ... med de (D203a.5). 
177 Ms.(8b.6): -bhlJ.vabhlJvlJprak:$ipyate, but Y's emendation to -svabhlJ.vtd,I pralcyipyate is preferred; 

cf. his fn.2 p.29. 
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should be seen in its reality • one who sees 

the real is liberated) 78 

35 

If this is so, why is perception described as representation[-onlyJl 79? Because it is 

acknowledged as such, both generally and didactically, as the appearance of an unreal 

object, " ... although having non-perception for its own-being"180. 

e. The Characteristic of the Differentiation. 

Now he states the characteristic of the differentiation of that imagin· 

ation of what is unreal. 

1.8 ab The imagination of what is unreal 

consists in the mind and the mental 

concomitants that pertain to the three 

realms of existence. 

According to their differentiation among the spheres of sense-desire, 

form or formlessness. 

[Sthiramati] 

Y29.14 [I] He states the characteristic of the differentiation. There are various 

modes of differentiation of the imagination of the unreal as being of the nature of181 the 

realms of sense-desire, fonn and formlessness. Since the differentiation itself is the 

characteristic, it is the characteristic of the differentiation [i.e. the term prabheda

lak;1a.pam is a kannadhiiraya compound] because the imagination of the unreal is char

acterized by this differentiationl8 2• What is the reason that the characteristic of the 

differentiation is declared? Because the [existence of the] realms of sense-desire arul 

form is not tenable if there is just the imagination of what is unreal. [If] the differen

tiation of Noble Ones and ordinary people etc. is not made according to the differen

tiationl83 of realms of existence as the result of the differences in the adverse elements 

and their counteragents, there would be a great calamity on the part of the teachings; 

[hence], in order to dispel such a fear, the characteristic of the differentiation is stated. 

178 
179 
180 

181 
182 

183 

Abhisamay!Ua:rpkllra, V .21. 
D inserts ts am (203a. 7). 
Read: -svabhllvl!pi sat! as per Ms.(8b.7) in place of -svabhllve 'pi sat!; cf. fns. 172 and 174 
aboVl!. 
Read: lltmakatvam as per Ms.(8b. 7) in place of Stmakam. 
Read perhaps: anena prabhedenSbhiltaparikalpo l~yalll iti in place of anena prabhedenSbhil
taparikalpasya laqll!'llt; Tib. rab tu db ye ba 'dis yan dag pa ma yin pa kun rrog pa mtshon pa 'i 
phyir(203b.1 ). 
Ms.(Sb.8): -bhedena; disregard Y's fn.6 p.29. 
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[2] Alternatively, some believe that the imagination of what is unreal is found only 

wherel 84 there is conjecture and deliberation and not otherwise; hence, in order to reject 

no such a [notion], the characteristic of the differentiation is mentioned. 

I.8 ab The imagination of what is unreal 

consists in the mind and the mental 

concomitants that pertain to the three 

realms of existence. 

But not just where there is conjecture and deliberation. Just as form refers to the 

primary185 and secondary elementary matter; similarly, the imagination of what is 

unreal also refers to both mind and the mental concomitants and not just to mind alone. 

Moreover, these are the own-being of the three realms of existence, i.e. they pertain to 

the three realms according to their differentiationl86 among the spheres of 

sense-desire, form and formlessness. The realm of sense-desire therein refers 

to the twentyl87 modes [of existence] in the aspects of the narakas etc. which manifest 

from that unreal imagination. The realm of form refers to the seventeen modes [of 

existence] in the aspects of the brahmakifyika. etc. The formless realm refers to the four 

modes [of existence] in the aspects of the ifkiiSiina.nryiiya.tana. etc. 

[3] However, another says that the realm of sense-desirel88 refers to those who belong 

to the sphere of sense-desire1 89, i.e. whose passion for sense-desire has not been relin

quished and whose notions about form have not been abrogated. The realm of form 

refers to those who belong to the sphere of forml90, i.e. whose passion for sense

desire has been relinquished and whose notions about form have not been abrogated. 

The formless realml91 refers to those who belong to the sphere of formlessness192, i.e. 

whose passion for sense-desire has been relinquished and whose notions about form 

have been abrogated193. 

[4] Others believe that the realm of sense-desire refers to those with a propensity for 

the passion of sense.desire, the realm of form refers to those with a propensity for the 

passion of form and the formless realm refers to those with a propensity for the 

passion of formlessness. 

184 
185 
186 
187 
188 
189 
190 

191 
192 
193 

yalra is not found in D (cf. D203b.l4), but is found in P. 
Ms.(9a.l): bhatllni; disregard Y's fn.3 p.30. 
Read: -bhedenain place of bhedSt; cf. B~aN20.15. 
The Ms. generally does not distinguish between sa,ia and $8; cf. Y's fn. 4 p.30. 
Tib. omits kllmadhatu; cf. D203b.7. 
Read: kllm3vacarHliin place of k!lmlvac~ cf. fns. 190 &: 192 below. 
Read: riipavacar!l as per Ms.(9a.3), contrary to Y's emendation to the singular form; the plural 
should be retained in the light of its usage in the subsequent paragraphs; cf. D204a.l. Tib. 
omits riJpa vaca.rll. 
Tib. omits !lrilpyadhlltu(l; cf. D204a.l. 
Read: cilriipyBvacll111 as per Ms.(9a.3). 
Ms.(9a.3): vibhf1tllr0pya but Y's emendation to vibhiltarl1pya is preferred; cf. his fn.6 
p.30. Tib. gzugs kyi 'du ses dlI1i ya.ti bral ba roams (D240a.l). 
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[5] Others believe that the realm of sense-desire refers to those who are constantly 

distracted and have become the basis of [special] sorts of mental dissatisfaction. The 

realm of form refers to those who are meditatively composed and whose modes of 

mental dissatisfaction have been dispelled. The formless realm refers to those who are 

meditatively composed and whose modes of pleasure and dissatisfaction have been 

relinquished. 

[6] Others again believe that the realm of sense·desire refers ro those who have not 

relinquished odours and tastes and their appearances in consciousness. The realm of 

form refers to those who have relinquished both odours and tastes and their appear

ances in consciousness. The formless realm refers to those who have relinquished the 

appearances of the :fifteen elements. 

[7] Which is most relevant among all these explanations? It is only necessary that 

what was described in the first explanation be mentioned since the [subsequent] 

Y3 l explanations are only correlative to it. This is a further reference to the imagination of 

what is unreal in the chapter on unreal imagination because it was interrupted by [the 

explanation of] non-perception. 

N20.17 

f. The Characteristic of its Synonyms. 

He states the characteristic of the synonyms: 

I.8 cd Vision in regard to the object con

sists in consciousness, but in regard 

to its particulars, it consists in the 

mental concomitants. 

Therein, vision in regard to the object alone consists in conscious

ness; vision in regard to the particulars of the object consists in the 

mental concomitants, such as sensation. 

[Sthiramati] 

Y3 l. 4 (l] He states the characteristic of the synonyms194. By demonstrating the 

particulars as belonging to the mind and the mental concomitanrs195, he states the char

acteristic of the synonyms of the imagination of what is unreal. How so? Because the 

mind and the mental concomitants manifest as imaginative constructions in regard to 

194 Read: paryayala/cylllJBIP ca khylfpayatlti in place of paryayal~lllJBIP cer:i; Tib. rnam grmis kyi 
mtshan tiid kya.ti ston te (D204a.6). Cf. Bh~ya N20.l 7. 

195 Read: cittacaittal'iie$apradarianetia in place of cittacailt3Illlr/'I prabhedar(J pradariayitv!l; Tib. sems 
daD sems las byu.d ba mams kyi bye brag rab Ill bstan pas (D204a.6). 
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both the own-being and the particular of an unreal 196 entity that is to be imaginatively 

constructed. Since the visionl97 of an object's essential nature and particulars consists 

in both the mental concomitants and unreal imagination they are included as synonyms, 

however, the particular does not exist in the object. 

[2] Therein, the vision in regard to the object alonel98 consists in con

sciousness. The word 'alone' is for the purpose of excluding the particulara199; what 

is meant is: the perception of just the essential nature of an entity - the particulars are 

not 'seized'. Vision in regard to the particulars of the object200 consists in 

the mental concomitants, such as sensation; because they function with regard 

to that [Le. the object]201 in various particular forms. In this regard, the particulara of 

joyfulness or sorrow can pertain to an entity and the 'seizing' of the condition of well

being etc. belonging to that is 'sensation' (vedanif). The particular of an object is the 

sign202 which consists in a conventional expression, such as 'man' or 'woman' and its 

apprehension is 'ideation' (S1U11jii!i). The other respective [mental concomitants] should 

also be construed in this way. Thus these203 are associated by having the same nature 

in regard to (a) basis, (b) objective support, (c} time and (d} substance, but not by 

having the same nature in regard to aspect too, because it would be non-distinguishable 

from consciousness. 

[3] Some [schools] understand that it is just the special modes of mind (cittavi§e~a) 

that are intended as the mental concomitants in this context and that same conscious

ness arises in variegated appearances, like the eyes on a peacock's tail, in forms etc. that 

are similar204. [Objection]: How can it be both singular and variegated since, with 

regard to a singular entity205, the world does not accept a variety of [incompatible]206 

characteristics? Otherwise it would be said that a singular entity has a manifold own

being. [Response]; This fault would apply if the own-being of a dharma were per-

Y32 fected, but this fault does not relate to 'bare' error because of the statement: "because it 

does not exist as such, nor is it non-existent in every respect"; (I.4 .c). [Objection]: 

This is not so because it contradicts this statement from a S1ltra: "these dharmas known 

as sensation (vedanl), ideation (saipjiili), mind (cim1) and consciousness (vijiilina) are 

mixed together • they are not discrete; and close-contact (SaJ1lsarga) indeed belongs to 

196 Ms.(9a) inserts abhflta in the margin; cf. Y's fn.1 p.31. 
197 Read: tfwps citta· as per Ms.(9a.6) in place of df$ficitta-. 
198 Read: tatrarthamMre dw/irin place of tatrllrthamatradf$/ir; cf. Bhll:/yaN20.19. 
199 Read: viS~Rpanayan3yR- in place of viSl:,fanirasaneoll-; Ttb. kbyad par sel ba'i phyir (D204b.l). 
200 Read: arthavis~e dwtii as per Ms.(9a. 7) & BhJl:iya N20.19 in place of arthaviiqadrni§. 
201 Ms.(9a. 7): tatrllbhipra~ disregard Y's fn.3 p.31. 
202 Read: -nimittam in place of -la/qlU)o on !he basis of Tib. mtshan ma (D204b.3 ). 
203 Read: cai$Sm MrayS-disregarding Y's fn.4 p.31. 
204 Rea¢ -ri1pSdinll in place of -svarflpRdinR; Tib. Jio bola sogs par (D204b.4). 
205 Ms.(9b.l): naik:a.qr, disregard Y's fn.5 p.31. 
206 Tib.(D204b.5) inserts mi mthun pa ·viroddha. 
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existent [entities] and is simultaneous207: [Response]: For one who considers the 

own-being of the dharmas to be non-perfected [i.e. the yogllcifi:inJ, this Sutra is not a 

valid soun:e208 in this sense . 

g. The Actualizing Characteristic. 

Next be states the actualizing characteristic: 

I.9 abed The first is consciousness as causal 

condition; the second pertains to 

sense-experience; the mental con

comitants therein are sense-experi· 

ence, discrimination and stimulation. 

Consciousness as causal condition is the store-consciousness since 

it is the causal condition for the other consciousnesses. Actual con

sciousness, which pertains to sense-experience, has the latter for its 

causal condition. Sense-experience refers to sensation. Discrimination 

refers to ideation. The stimulations . r:efet: ... to the formative forces of 

consciousness - volition and mental attention etc. 

[Sthiramati] 

Y32. 10 [1] In order to demonstrate that when there is the bare' imagination of the unreal and 

nothing else, its differentiation as cause and result is not discerned, [hence J be states 

the actualizing characteristic. It is a characteristic since the imagination of the 

unreal [is characterized] as cause and result on account of this. [Since] the actualizing 

itself is the characteristic, it is the actualizing characteristic [i.e. the term pravrtti· 

Ja:k~a:pam is a karmadhllraya compound]. Furthermore, this actualization209 is twofold: 

(a) the actualization as a regular succession of momentary instants under the influence 

of which there is the defilement of sense-experience in the present lifetime and (b) the 

actualization as another rebirth under the influence of which there is the defilement of 

moral defilement, karma and rebirth, in the future. The actualization as a regular 

succession of momentary instants in this context is described as the actualizing charac

teristic. The actualization as another rebirth will be stated as the characteristic of 

defilement [in the next section]. 

207 Tib. omiis na vis~ra from the preceding sentEnce and reads instead: 'dres pa ies bya ba 1li 
yod .(JB mams cig car pbrad par gyur ba la bya'o (D20Sa.1): 'That which is mixed together is 
the simultaneous close contact of entities". 

208 ajfi1Ipakam; Tib. k:huns su mi mn (D204b.7). 
209 Ms.(9b.3): pravrttil.r, disregard y•g fn.4 p.32. 
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In the above, "the first" refers to the store-consciousness210. Since it is .the cause, i.e. 

the basic causal condition (hetupratyaya), of the remaining seven consciousnesses, it is 

consciousness as causal condition. 

I.9 b The second pertains to sense-

experience. 

y33 The word "consciousness" remains in force [from the preceding sentence]. The 

ellipsis is: it is the result of the latter [i.e. the store-consciousness]; moreover, it is 

sevenfold. The actual consciousness pertains to sense-experience because it has sense

experiencing for its purpose. 

I.9 cd The mental concomitants therein are 

sense-experience, discrimination and 

stimulation.211 

It is the fact that the mental concomitants therein, i.e. in consciousness, are also the 

result of that [store-consciousness] that is referred to because they are [constituents of] 

consciousness and because they share its attainments and protection as one. 

[2] Consciousness as causal condition is the store-consciousness since 

it is the basic causal condition for the other consciousnesses212. It is 

[described as] a store-house (i1.Jaya) since, in its mode as result, all impure213 11.harmas 

are collected (aliyante) there, and, in its mode as cause, it collects in them. It is con

sciousness because it causes the representation of the world of sentient beings and 

inanimate things through appearing as such; moreover, because it consists exclusively 

in the karma result, it is undefined. It is consciousness as causal condition since it is 

the basic causal condition for both the 'seeds' of all impure dharma.s that follow in 

consequence of it214 and for the other actual consciousnesses. Actual conscious· 

ness, which pertains to sense-experience, has the latter for its causal 

condition; what is meant is: since it arises (pratyeti) from that store-consciousness, it 

is produced with the latter for its causal condition (tatpratya.ya). How does it arise? 

The actual consciousness, while in the process of manifesting from the store

consciousness, fosters in that store-consciousness a 'seed' which is the progenitor of an 

actual consciousness which has not yet arisen and which is of the same genre. [Then] 

210 Ms.(9b.4): ataya ••• ; disregard Y's fn.6 p.32. 
211 In the Tib. this ven;e segment has been paraphrased; cf.D205a.4-5. 
212 Read: 3layavijiJ.l!nam an~ vijiil1nlJD3r{I hetupratyayatvil.t pratyayavijil:Jnam in place of atay1.1-

vijil/.111asya hy anyavijii!Jnapratyayatv/J.t pratyayavijiJIInam; cf. BM(;ya N21.3. Tib. Jam gii mam 
parses pa 1li mam par §es pa gzan dag (gi)•rgyu'i lfyen yin pas rk:yen gyi mam par ies pa'o 
(D205a.5-6). • The actual reading here is ni rather than gi; cf. Tib. Bb~ya D3a. 7. 

213 Ms.(9b.6): sl!sl'llv!; disregard Y's fn.3 p.33. 
214 Read (with St. p.123 fn.25): sarvasl!sl'llvadharmabJjlJnubaddhl/JJIIrp. in place of s~3r{I sll.srava

n3r{I dhannlll)lb:p. bljam anubadhyate; Tib. zag pa dan bcas pa'i chos thams cad .k:yi. sa /JOn IJ'es su 
'brel ba dad (D205a.7). 
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an actual consciousness of the same genre is produced again from that matured 'seed' 

which has undergone a special transformation215. Thus, that actual consciousness216 

has that [store-consciousness] for its causal condition217. 

[3] [Objection]; Is it not so that218 the store-consciousness also pertains to sense· 

experience, and the actual consciousness can be [construed as] the consciousness as 

causal condition because [the store-consciousness] is the basis of the sense-experience 

of non-painful and non-pleasurable sensations and also because the latent impressions 

are activared219 in the store-consciousness? There is no other activation of the latent 

impressions220 except as causal conditions, as has been stated in this verse from the 

Abhidharmasiitra:22 l 

All dharmas are collected in consciousness, 

and likewise the latter in the former • as 

result and cause of each other, eternally. 

[Response]: It need not lead to this conclusion. Why?222 Because of the difficulty in 

distinguishing the sensation that belong& to it, [the store-consciousness] is not recog

nized as being pertinent to sense-experience, like actual consciousness is, or it should 

be known as something pre-eminent, like the sun. Accordingly, only actual 

consciousness is the basis for the sense-experience of the three kinds of sensation • the 

store-consciousness is not. Moreover, in this context [the store consciousness] is 

intended as the basic causal condition, not just a causal condition. Likewise, under the 

influence of wholesome and unwholesome dharmas, the store consciousness incor

porates the latent impressions consisting in both the karma-result and the natural 

outcome-result, whereas223, under the influence of the undefined dharmas [it incor

porates] only the latent impressions that belong to the natural outcome-result. Hence 

the store consciousness is the basic causal condition for all impure dharmas in their 

entirety. However, actual consciousness is the predominant causal condition for the 

store consciousness • it is not the basic causal condition224. Thus, that the actual 

consciousness is a causal condition is not a [wrong] conclusion. 

215 

216 

217 
218 
219 
220 

221 
222 
223 
224 

Read (with St p.123 fn.26): JabdhapariJ)lhnavi.fo$4tin place of pariJ;i/Imavi§eqa!Abbllt; Tib. gyur 
ba 'i bye brag rifed pa •• las (D205b.2). 
Read: tat praY(ttivijffSnarp as per Ms.(9b/8) in place of praY(ttivijiiSnam. although tat is omitted 
from the Tib. (cf. D20.5b.2). 
Ms.(9b.8): tatpratyay/llfl; disregard Y's fn.4 p.33. 
Read: nanu clllaya- as per Ms.(9b.8) in place of nanv lllaya-. 
Read: vllsanllbhllvitatvlltin place of vllsanllbhllvanllt; Tib. bag cbags bsgo ba'i phyir(D205b.3). 
Read: na ••• anyll vlisanllbhllvitllsli in place of na ••• vyatirekeiianya vi1san11bhavanasli; Tib. bag 
cbags bsgo ba gian med de (D205b.3). 
This verse is also cited in MSG (Ll3 in Tomes I & II). 
Tib. inserts ci'i phyirwhich is not found in the Sanskrit text 
Ms.(lOa.2): ca ~yllJlda:.; disregard Y's fn.2 p.34. 
Read: praY(ttivijifllnam lllayavijifllnasyadhipalipratyayo na betupratyaya iii, omitting; [ahetupra
tyayatvllt] from Y34.13; Ms.(lOa.3): -layavijtlllnasyildhipatipratyayo na betupratyaya iti. 
Tib.Jug pa'i mam parses pa ni kun g:H mampa:des pa'i bdagpo'i rkyen IQ I rgyu'i rkyen ma 
yin pas (D205b.7). 
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[4] Sense-experience refers to sensation; It is [described as] sense-experience 

since just the three modes [of sensation] are 'panaken of225; what is meant is: they are 

experienced. Sensation is like the essence of the flavour of eitistence. Due to the latter, 

naive people are attached to sense-objects226 for the sake of the full sensory experience 

of them. Others believe that sense-experience refers not just to sensation but also to 

the perception of objects, but this is not so because it is in contradiction with 

[Vasubandhu's] commentary which states: "sense-experience refers to sensation". 

Moreover, since the perception of an object is not different from consciousness, it 

would not be logically tenabie227 that it can be a mental concomitant. The discrimi • 

nation of what has been sensed refers to ideation, because it consists in the appre

hension of the paniculars, such as what is pleasurable. The stimulations towards 

sense-experience and ideation refer to the formative forces of conscious

ness22S, volition and mental attention etc. 

[5] Alternatively, he says: "sense-experience refers to sensation", because one experi

ences an objective support according to its nature; and because one experiences the 

karma of what is to be sensed as pleasure etc. Tuus229, since sensation consists in the 

sensory experience of both sense-objects and their karma, it is sense-experience. 

Y35 Discrimination refers to ideation since it discriminates the mark (cihna) of the sense

object, i.e. its conventional sign (vyavahii.ra-nimitta). The stimulations towards differ

ent objective supports on the part of consciousness are the formativo forces230; hence, 

through the influence of volition etc., consciousness 'partakes of a different objective 

support231. Will-power and the like are referred to by the term "etc.". 

The actualizing [characteristic] has now been described in terms of from whence [it 

manifests], what kind of nature232 it possesses and its purpose. 

225 Read: upabhujyata as per Ms.(lOa.3), in place of upabh1l4yata. 
226 Read (with T&B): "4ayegu sajyante in place of vi$ayam abhinive.fanti; Tib. yul mams la chags 

(D206a.2). 
227 Read: yujyate as per Ms.(lOa.4) in place of prayujyate. 
228 Read: upabhoge sarpjf!ayam ca~ sarpsk/IJ:a vi}flllnasya in place of upabhcge sarpjii!ylirrl ca 

vijiillnapravartak:llQ sllJ:/IS}cJl;!Ql cf. Bhll$ya N21.5. 
229 Ms.( lOa.5): eY.a111 tu; disregard Y's fn.4 p.34. 
230 Read: Alambane prerakllQ in place of Alambana BbhogiII); Tib. dmigs pa •• Ja 'jug par byed pa dag 

ni (D206a.5). 
231 Ms.( l Oa.6): -mban3ntan1m; disregard Y's fu. l p.35. 
232 Read: ula3 yato ylld(§I yadarrhll. ca praV[ttir iii as per Ms.(lOa.6) in place of uktatp yalD yadrfo 

yai:JartM ca pravru;ir iti. 
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h. The Characteristic of Defilement. 

Now he states the characteristic of defilement: 

I.10 abed 

I.11 ab 

Due to: (a) concealing, (b) implant

ing, (c) conducting, (d) encapsulat

ing, (e) completing, (f) threefold 

discriminating, (g) sense-experienc

ing and (h) attracting; 

(i) Fettering, U) directing and (k) 

suffering - the world is defiled. 
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In the above: (a) it is due to concealing, because of the obstruction 

of (one's] vision (of phenomena] as they are in reality, by ignorance. 

(b) It is due to implanting, because of the establishment of the latent 

impressions of karma in consciousness, by the formative forces. (c) It 

is due to conducting, because it is made to reach the place of rebirth, by 

consciousness. (d) It is due to encapsulating, of the individual nature 

by name I form. (e) It is due to completing, by the six sense-fields. {f) 

It is due to threefold discriminating, by contact. {g) It is due to sense

experiencing, through sensation. (h) It is due to th.e attracting, of the 

new existence projected through karma, by craving. (i) It is due to the 

fettering, of consciousness to the sense-desires etc. that are conducive 

to rebirth, through the graspings. (j) It is due to directing, because the 

karma that has been performed is directed towards the provision of the 

karma-result in the new existence, by becoming. (k) It is due to 

suffering that the world is completely defiled, by birth, old-age and 

death. This: 

I.11 cd Threefold, twofold and sevenfold 

defilement [manifests] from the 

imagination of what is unreal. 

Defilement is threefold: the defilement of moral defilement, the 

defilement of karma and the defilement of rebirth. Of these, the defile· 

ment of moral defilement consists in ignorance, craving and grasping. 

The defilement of karma consists in the formative forces and becoming. 

The defilement of rebirth consists in the remaining [seven] elements. 

N22 Defilement is twofold: defilement as cause and defilement as result. 

Of these, the defilement as cause includes those elements which have 

moral defilement and karma for their own-being. Defilement as result 

includes the remaining (elements]. 
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Sevenfold defilement refers to the seven types of causes: (a) the 

cause of erroneous inversion, (b) the cause of projection, (c) the cause 

of leading, (d) the cause of possession, (el the cause of sense-experi· 

ence, (f) the cause of attraction and (g) the cause of anxiety233. Of 

these, the cause of erroneous inversion is ignorance. The cause of 

projection is the formative forces. The cause of leading is conscious· 

ness. The cause of possession is name I form and the six sense-fields. 

The cause of sense-experience is contact and sensation. The cause of 

attraction is craving, grasping and becoming. The cause of anxiety is 

birth, old-age and death. And all of these defilements manifest from the 

imagination of what is unreal. 

[ Sthiramati] 

Y35. 6 (l] Now he states the characteristic234 of defilement. The characteristic of 

defilement refers to that mode in which the defilements of moral defilement, kanna and 

rebirth, while in the process of manifesting, lead to the complete defilement of the 

world. Although it is insubstantial235, sa.rpslira is generated just from the imagination 

of what is unreal. In order to demonstrate this it is stated: 

1.10 ab Due to: (a} concealing, (b) implant· 

ing, (c} conducting, • (d) encapsulat· 

ing etc. 

These twelve elements of dependent origination are shown with reference to236 the 

actualizing side [of consciousness]. 

[2] In the above, it is due to concealing, ... that the world is defiled; the 

latter ponion of this statement [i.e. "the world is defiled"] refers to all [twelve 

elements]. How is it that [the world] is defiled due to concealing and by what is it con· 

cealed? Hence he says: because of the obstruction of [one's] vision [of 

phenomena] as they are in reality, by ignorance. Since ignorance237 consists 

in the absence of vision, when the sphere of one's vision of reality is hidden, the vision 

of what is real does not arise. Consequently, because it obstructs the arising of one's 

vision of the real, ignorance is an obstruction to [the arising of] the vision of what is 

real; funhermore, the vision of the real consists chiefly in supramundane wisdom. The 

latter, which is subsequently attained because it arises subsequently [to the path of 

vision] and which consists in learning, reflection and meditative development which 

233 This passage concerning the seven causes is omitted from the ·nb., i.e. from viparyasahetu~ to 
udvegahetui ca of the Bhl!l;ya (N22.2 • 22.4); cf. Tib. Bhl!l;ya D4a.1. 

234 Ms.( lOa.6): ·lak$81)aif ca; disregan:I Y's fn.2 p.35. 
235 Read: tac ca nairiltmyam apy in place of tac casato py atmano; Tib. de ni bdag med par yaii 

(D206a.7). 
236 Read: /ldhikrlya as per Ms.(10a.7), in place of adhi. 
237 Ms.(lOa.8): avidyaya but Y's emendation to avidy!Iya is preferred; cf. his fn.4 p.35 
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purify it because of that understanding, is described as the vision of the rea1238. 

Because it obstructs the vision of what is real, ignorance is described as the causal 

condition for the formative forces, thus it is said.: •due to concealing by ignorance, the 

world is defiled". 

[3] It is due to implanting; that the world is defiled • this is understood. As to the 

agent, locus and object of implanting, he says: of the latent impressions of 

Y36 karma in consciousness, by the formative forces. Therein, the formative 

forces consist in karma of body, speech and mind and its essential nature can be vir

tuous, non-virtuous or neutral. It is a formative force (sarpskara} since it formatively 

influences (abhisarpskaroo) the new existence; what is meant is: it implants what was 

not previously implanted239; it is just this [sense] that is expressed by the term 

"formative force", but not all [its meanings]. Moreover, since they have the capacity to 

project the new existence because of the influence of ignorance240 and not merely on 

account of their existence, it is said that the formative forces have ignorance for their 

causal condition. Accordingly, they bring about the new existence for one whose 

lmowledge241 has not yet arisen, but not for one whose knowledge has arisen. Ignor

ance is not described as the causal condition for the formative forces merely as the 

predominant [causal condition] because it is the general causal condition in the 

manifestation [of the new existence] as well, for ignorance is likewise associated with 

all moral defilement. Just as it is the causal conditioa in general for the arising of the 

moral defilements that do arise242, so too is it [the causal condition] for the volitions 

which arise243 from the latter. Even when the [meritorious]244 formative forces mani

fest, i.e. those that follow as a consequence of the genuine wish for24S the special states 

of existence and enjoyments, ignorance which is innate to them246, is their general 

causal condition. Also, [when there is the arising] of neutraJ247 [formative forces] that 

arise248 with the notion that one can escape to those levels249, ignorance, which is 

238 Read: ta~fhodbhavllt tatprofhalabdb!J. tadavabodh:Jc ca tadviSodakairutacinl!lbh:Jvanamayr 
bhatadarianam ity ucyate in place of tatp,;fhodbhavllt tatp,;;hal!J.bh:J.t tadavagamllc ca 
tatprayogairutacintllbhavanllmayl bhUtadarianam ity ucyate Ms.(lOb.1): -mayf .•• , not -m 
api,_ as T&B's reading indicates; (cf. 30.3). 

239 Read: aropitaI/1 ropayatfty arthalJ in place of aprat.Jihitairi rohayatity arthaiJ; Tib. ma btab pa 
'debs zes bya ba 'i tha tshig (D206b.6). 

240 Ms.(lOb.2): cll.vidy!J.dhipatyllt; disregard Y's fn.1 p.36. 
241 Tib.:avidyll (ma rig pa) for vidyll. (cf. D206b.6). 
242 Read (with T&B30.14); yathllklesasamutth!nJJr{l samilnyena (samutthilna)*·pratyayas in place 

of yath!l samutthilnakleiiln31/I s!J.milnyapratyayas; Ms.(lOb.3): -milnyena samutthilnapratyayaiJ; 
•Tib. omits samutthilna and has:ji ltar non moos pa kun nas 'byun ba roams kyi spyi'i rkyen 
yin pa (D206b.7 - 207a.l). 

243 Ms.(lOb.3): samutth3nilm; disregard Y's fn.4 p.36. 
244 !lb. inserts: pw;iyilnam ( bsod nams) which is not four.din the Ms. 
245 Ms.(lOb.3): practhanilnvayilnllm; disregard Y's fn.6 p.36. 
246 Read: tatsahabhiir avidyll as per Ms.(lOb.3) in place of tatsahabhUtll.vidyll; disregard Y's fn. 7 

p.36. 
247 Ms.(lOb.3): 3niiljyiln!m; disregard Y's fn.8 p.36. 
248 Read: -samutthiln31/I as per Ms.( lOb.3), in place of -samutthilnilnilr{l. 
249 Tib. omits bhami (cf.D207a.2). 
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innate to them250, is their generai251 causal condition. Thus it is described as the causal 

condition for the formative forces. In the above, the store-consciousness is intended 

by the term: "consciousness", and not the iq:tual consciousness because of the impossi

bility of being conveyed to the place of rebirth by the actual consciousness whose 

continuity is interrupted252, and also because the latent impressions of karma are not 

established therein by the formative forces since both the wholesome and defiled 

[dharmas] cannot be brought together. When [Vasubandhu] says: ~[it is due to the 

implanting] of the latent impressions of karma .•• », just what is this that is described as 

the latent impression of karma? It is the 'seed' of the future biJth253, i.e. a causal entity. 

For example, a grain of rice is the seed, Le. the causal entity, for the arising of a sprout 

[which develops] through a transformation in dependence upon special conditions such 

Y3 7 as soil, ash and manure. Because of the establishment .•. ; this term expresses 

implanting again through a different synonym. Furthermore, "establishment" in this 

context refers to the augmentation of that 'seed' in the continuum of consciousness 

from the very beginning254, by these [formative forces]; for, no previously non

existent 'seed' of any dharma that is accompanied by impurity is generated, like in the 

case of one without impurity. In this way, the world is defiled due to the generation of 

the 'seed' of the new existence in consciousness , by the fonnati ve forces. 

[4] It is due to conducting; that the world is defiled. Since the agent, locus and 

object of conducting is not discerned, he says:. because it is made to reach255 the 

place of rebirth256, by consciousness. Conducting refers to the conveying of 

the latent impressions of the 'seed' of the new existence, from the place of death to the 

place of rebirth, by consciousness which is fully developed by kanna and which 

functions as a continuum257. After considering it in this way258, then the conscious

ness at conception cannot have the formative forces for its causal condition; and it has 

been demonstrated that only the consciousness belonging to the previous existence has 

the formative forces for its causal conwtion, because the arising of an effect from a 

cause that has perished is not tenable. Since those who have gained the formless 

attainments sre reborn in that very place where they die, how can they be conveyed to a 

place of rebirth in the formless [realms]? [Rather] it should be understood according to 

the circumstances, as is the case with name I form. 

250 Cf. fit. 246 above. 
251 Ms.(!Ob.3): sllml!.nya; disregard Y's fu.9 p.36. 
252 Read (with T&B30.20): santJnaccbedena pravrttivijtlJinena cotpatti-, in place of vyuparamapra-

V(ttivijiillnasya; Tib. rgyun chad pa dmi jug pa'i mam par§es pas skye ba'i- (0207 a.3). 
253 Tib. omits janmano; cf. D207a.4. 
254 tarprathamatas; Tib. des thog ma kho na 1 (0207 a.5). 
255 Read: sawrnpll{Jiidin place of Sllillpre~Ol{:liid; Ms.(lOb.6): seems Ill read: sa111pralcyOl{:liidwith the 

.lcya expunged; cf. Bhll!jya N21.14. 
256 urpatti, but Bhlllfya upapattt, cf. N2l.14. 
257 Ms.(lOb.6): vijii!Jnena; disregard Y"s fn.2 p.37. 
258 Read: ev111µ.!:ftviI in place of tathll ca sati; Tib. de Jtar byas na (D207a.7). 
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[5] It is due to encapsulating259; that the world is defiled. As to the agent, 

locus260 and object of encapsulation261, he says: of the individual nature, by 

name I form. Because name I form are [equivalent to] the five aggregates. The 

latter, after appropriating conception, while in the first, second, third, fourth and fifth 

stages of embryonic development262, and before the six sense-fields have arisen, 

comprise name I form which have consciousness for their causal condition. Thus, the 

differentiation into different homogeneous groups is accomplished through a special 

activation within that [name I form]. And when the latter have arisen, their individual 

nature is differentiated due to the difference in homogeneous groups, such as between 

human and animal; thus it is said that the individual nature is encapsulated by name I 

form. Alternatively, it envelops the whole individual nature up until death263 because 

the whole is determined as a causal state from the beginning. Or else, although it is not 

differentiated264, the individual nature is enveloped by name I form, thus he shows it to 

Y38 be separate; just as everything conditioned is included in the five aggregates [yet are 

separate from them]; however, only265 the sense-fields of creatures of miraculous birth 

(aupapaduka) have consciousness for their causal condition266 [and not name I form]. 

Consequently, it should be known that name I form have consciousness for their causal 

condition, according to the circumstances. 

[6] It is due to completion; that [the world] is defiled267, As to the agent, locus268 

and object of completion, he says: of the individual nature which is included in name I 

form269, by the six sense-fields. For the individual nature270 is described as 

incomplete in the state of name I form because of the absence of the sense-fields of 

sight etc. Moreover, although the tactile and mind sense-fields do exist in that state, 

they too are definitely incomplete because as a rfield' comprising] both that which is 

based [i.e. the object of the senses] and the basis [i.e. the sense organs], it is incom

plete. Furthennote, qi.e basis27 I is complete in the state of the six sense-fields because 

of the actualization of sight etc. The tactile sense-field is also complete because of the 

259 
260 
261 
262 

263 
264 
265 
266 
267 
268 
269 

270 
271 

Read: Sll!/lparigrahlj in place of parigrahlij, cf. Bhl!jya N21.14. 
Tib. inserts kva (ga.Il du); cf. D207b.2. 
Read: Sll!/lparigrahltin place of par.igrahlt; cf. Bbl!jya N21.14. 
Read: kala13rfludaghanapeiiprai!l.khllvasthli as per Ms.(lOb.8) in place of J::a/allil:budape§Ighana-
prailkh11vasthll; disregard Y's fn.4 p.37. Cf. Mvy. # 4067-71. · 
Read: ll 111/l1'1l<11lt as per Ms.(lla.l) in place of 'mm!!lllt. 
Read: abhinno 'pi in place of abhinnam api. 
Ms.(lla.2): eveti; disregard Y's fn.2 p.38. 
Ms.(lla.2): vijfiSnapratyayarrr, disregard Y's fn.1 p.38. 
Tib. inserts jagat ( 'gro ba); cf. D207b.6. 
Tib. inserts: kva (gar; du); cf. D207b.6. 
Read: nllmarllpasalflgrhftasya lltmabhllvasya in place of nllmar!lpasa1/lEfhltll1/l §arrram; Tib. 
mm darl gzugs SU bsdiis pa 'i lus le (D207b.7). Ms.(1 la.2): 111lmart1pas8!l18fh11a-. 
Read: lltmabhllvo 'paripilrIJa ucyate in place of slltfram aparipi1r1;lam ucyall!; cf. ibid. 
Ms.(lla.3): l!Srita. but Y's rendering of llir.iya is preferred. 
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completion of sight etc. which is based on it272. How is it that sight etc. are based on 

it273? Because their functioning depends upon it. The mind sense-field too, which is 

included in the six consciousnesses, ls completed at this time because of the completion 

of the basis 274 in its entirety. Also, since the major and minor members [of the body] 

are complete275 only in the state of the six sense-fields276 because the basis is complete, 

it is said that the world is defiled by the six sense-fields. 

[7] It is due to threefold discriminating; "that the world is defiled" is under

stood. "Threefold" refers to the combination of sense faculty, sense-object and 

consciousness. Contact refers to the discrimination of the three modes of modifi

cation of the sense faculty and is conducive to the arising of the sensation of pleasure 

etc. It is described as contact (sparsa) since it is an aspect of that likeness of modifi

cation of the sense faculty which it touches (sp~ari)277 . Alternatively, contact which 

has the six sense-fields for its causal condition, produces a threefold modification of 

the sense faculty that is conducive to the sensation of pleasure etc. 

[8] It is due to sense-experiencing27B, through sensation; because sensation 

Y39 is experienced on account of craving; what is meant is: 'consumed with relish'. Alter

natively, the sense-experience of sensation is due to the experience of kanna279 that is 

virtuous etc. Alternatively, in this context sense.experience refers to the experience of 

a sensation and when pleasure etc. is experienced, due to the full development therein 

of [sensations] such as pleasure, the world is defiled by [subsequent] passion, hatred 

and delusion. 

[9] It is due to the attracting; since the agent and object of attraction are not 

discerned, he says: of the new existence projected through karma., by crav

ing; i.e. [the attraction] of the new existence projected due to the maturation of its 'seed' 

on account of the formative forces in consciousness, by craving, which can be likened 

to the moisture280 [in the generation of a seed]. Then, after securing the generation of 

the new existence on account of the 'moistening', i.e. on account of the indiscriminate 

272 Read (wirh T&B32.7); tadMrit!Jnih:)l calcyurlldloih:)lin place of taccalcyuradyl!Sritlblih:)l;Tib. mig Ia 
sogs pa de la b.rten pamams (D208a.1). 

273 Read (with N.Amend. p.21): karham calcyuradayal;I tadi!SritJlli in place of karharp taccakQurlidy-
i!Sritarp; Ms.(lla.4): -~. Tib. de ltar mig la sogs pa de la brt1111 ie na (D208a.l). 

274 Read: pariparita]J as per Ms.(lla.4) in place of paripOr:itllt. 
275 Read: parip/Jn"tai ca in place of panpiirit11c ca; cf. fn.274. Ms.(lla.4): paripari§ ca 
Z76 Ms.(lla.4): Qa(fl1yatanilvastbl1yl1m evam, but Y's rendering of -11vasrhl1yllm ev.'I~ is preferred on 

the basis of the Tib.: sfye ma/Jed drug gi dus iiid na (cf. D208a.2). 
277 The Tlb. reads differently: • .•. since it makes contact through a similarity in aspect of that 

which is a modification of the sense faculty: de bas na dbiJJl po'i 'gyur pagan yitl pa de'i mam 
pa dan 'dra bar reg pa byed pas reg pa ies bya'o; cf. T·B~ya L20.8: "Furthermore, since 
contact touches the sense faculty through a likeness of modification of the sense faculty, it is 
described as 'contact': spiJISaJ;i pW!ar itufriyavikiirasadfSyena indriyam. spr§atJJldriyepa vl1 spr§yata 
iti sparia ucyate. Cf. also St's fn.83 p.143. 

278 Ms.(lla.6): ·JlaO II upabhoglld ?! 
279 Omit phala (Y38.24) since it is not found either in Tib. nor in the Ms. 
280 Read: pW!aibhavasyllpk:alpaylI as per Ms.(l la. 7): in place of punarbbavasyoda.kaJ:alpayll; disre

gard Y's fn.2 p.39. 
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wish for an individual nature in all states of existence, that which establishes the 

generation is 'attraction•281. 

[10] It is due to the fetteti.ng; when questioned as to the agent, locus and object 

of fettering, [Vasubandhu] himself says: of consciousness to the sense-desires 

etc. that are conducive to rebirth282, through the graspings. Conscious· 

ness, which is projected by karma by means of the four graspings that are char

acterized by notional attachmem283 and the passion of sense-desire, is fettered to, i.e. 

fixed in284 sense-desire, false view, morality and observances and false view of self285 

which are conducive to rebirth because consciousness abides therein [in the new birth] 

by force of the passion of sense-desire286. 

[ 11] It is due to directing; here too when questioned by another, [Vasubandhu] 

himself responds: because the karma that has been performed is directed 

towards the provision of the karma-result in the new existence287 , by 

becoming. Thus, the kanna performed in the past is the cause of consciousness and 

as being pertinent to the new existence is in a state of latent impression; it receives an 

existence since the 'fruit' of the karma-result acquires a functional status and is directed 

towards accomplishing the projection of an existence288. Thus the world is defiled due 

to directing289, by becoming. 

[12] It is due to suffering f:!1at the world is completely defiled by birth, 

old-age and death290. Thus, when there is the actualization of the new existence 

Y40 due to becoming, from the very outset [the world] is defiled as the consequence of the 

coagulation of consciousness in semen and blood at the time of impregnation. 

Similarly, it is defiled due to the to-and-fro movement [of the foetus] midway between 

the stomach and the abdomen of the mother. Similarly, it is defiled because of the 

mother's inability to dispel anxiety and anguish when eating and moving about. 

281 Read: -3bhi1ll;llkhyena ~a puoa.rbhavotpMak:am upayujya yadurplldakavyavasrh§pana.rp 
tat k~ll{lam in place of -l!bhil~eci yad 11rdr1Jqrya punarbhavam utpattllv upayurlkta utpattim 
cavasth3payad tat k~apam; Tib. 'dod pa zes bya bas brlan nas yari srid pa 'byuii bar t1e bar 
sbyor Zill 'byurl: ba Iies par 'jog pa gad yin pa de ni sdud pa (D208a.7), 

282 upaparti, but Bh1!$ya utparti, cf. N21.17. 
283 Tib. (D208b.l) inserts abhiniveia (Jll.llOO par ien pa) which is not in the Sanskrit. 
284 Read: nibadbyate 'vasthapyate in place of nibandbayaty avasthJlpayati ca; Tib. sbyor ba byed 

'jog par byed de (D208b2). 
285 Read: Jitmadmiqu in place of atma~u; Tib. bdag tu lta ba dag tu (D208b.2). 
286 Read (with T&.B33.8): tathJ1 hi chandar3gavll§!Id vijiiH.nam talr/JvatiQtha/8 in place of vijiJllna.rphi 

cchandarilgavailJt tatra vlJitlltr:; Tib. 'di lt;ar 'dun pa'i 'dad chags kyi dban gis mam par ies pa der 
gnas (D208b.2). 

287 Ms.(llb.l): puoarbhavavipilka-, but B~ya (cf. N21.!9): punarbhave vipllk:a-. 
288 The Sanskrit fragments of this passage are difficult to reconcile with the Tib. hence it is 

translated on the basis of the Tib. Ji !tar srlon byas pa'i las mam parses pa'i rgyu yad 'byw:i bas 
bag chags kyi dus su gyurba roamparsminpa'i 'bras bu'i phyir(I) jug pa riiedpas sridpayod 
par gyurcirl srid pa btab pa grub par mdon du gyur paste (D208b.3-4). 

289 Read: Rbhimukbyajin place of abhimukh1k:3ra1)1!j; Tlb. mnon du 'i phyir (D208b.4). 
290 Read: dul)k:han3jjl!ty!Ijmtnar3!1ena ca JdiSyate jagat iii in place of dul;ikhitllj j'llty3 jaramaraqena 

ca Jdm Jdi§yante jagantlti; cf. BM~ya N21.19. Ms.(llb.2): -khanl!j jlltyll jaramara{lena ca 
(Jdm) kliiyatejagad iti; disregard Y's fns. 5 & 7. 
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Similarly, the wor!d29l is defiled by coming out292 [of the womb] through a restricted 

and impure passage. Again, the world is defiled insofar as one is born only to be 

deprived ot'293 cherished youth and vitality by old-age characterized by baldness and 

grey hair etc.294 and by death which is characterized by the dissolution295 of name I 

form. 

[13] Since it is in motion (gacchatz), it is [described as] the 'moving', [i.e. the world] 

Uagat); what is meant is: it progresses from an homogeneous condition to a momentary 

condition. By "it is defiled" is meant: in [all] the three realms of existence, [the world] 

is afflicted on account of birth, old-age, sickness and death etc. and on account of its 

incessant motion through a regular succession of moments. Others believe that the 

term "it is defiled" means: 'it is not purified'. Thus, these twelve elements of dependent 

origination which are characterized by defilement, arise on account of these eleven 

modes beginning with "due to concealing" as the direct counterpart to purification; and, 

beginning with ignorance, they form a sequential progression, since each subsequent 

element is brought about by each preceding element 

[14] How many kinds of defilement have been demonstrated in total through these 

twelve elements of dependent origination? Hence he says:296 these twelve elements 

of dependent origination are: 

I.11 cd Threefold, twofold and sevenfold 

defilement297. 

The word "and" has a conjunctive and repetitive298 sense. Since moral defilement itself 

is defilement, it is described as the defilement of moral defilement. Similarly are the 

defilements that consist in karma and rebirth [so-called], for moral defilement manifests 

as defilement [in general] because it is harmful to both oneself and others; as is said in 

a Siitra: "one who is enamoured299 and overcome with passion is intent upon harming 

Y41 himself, is intent upon harming others and is intent upon harm in both [this and the 

next world]. Aversion and delusion should be understood in the same way."3oo And -

it is defilement because the defilements that consist in karma and rebirth are generated; 

accordingly, the karma projects the rebirth under the influence of moral defilement. 

Since the projection of the new existence does not occur for one who has seen the truth 

even when there is karma, because the 'seed' of the new existence is caused to come 

291 Tib. (208b.6) omitsjagat(gro ba). 
292 Ms.(llb.3): n.irgaccha~ but nirgacchati is preferred. 
293 Ms.(l lb.3): bhraSyamilnaip; disregard Y's fn.2 p.40. 
294 Ms.(llb.3): khl!Iityapllityildi-; disregan:I Y's fn.1 p.40. 
295 bheda; Tib. 'jig pa (D208b.7). 
296 Read: ity ata idam as per Ms.(llb.5) in place of ity ata evedam; disregan:I Y's fn.4 p.40. 
297 Read: credh! dvedha ca saq1ldeia/I saptadhll in place of tridhll dvtdhll ca s;up.k:leia/I saptadhll: cf. 

Bh.~a N21.21. 
298 Tib. go bsnor ba (D209a.4). 
299 Read: sfltre I rakto as per Ms.(1 lb.6) in place of sfltre 'pi rakto. 
300 From AJ\guttara-nikaya ID.54. 
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into being [only! on account of the manifestation of moral defilement and since there is 

the bond of conception in a new existence for one whose mind is defiled, the defile

ment that consists in rebinh is a cause [for the defilement of the world]. Consequently, 

since the Arhat does not possess a defiled mind, there is no bond of conception. 

Moreover, karma whether pure or impure is [equivalent toJ defilement because it both 

causes bodily and mental fatigue in the present30l and provides the karma-result in the 

future. Rebirth too is [equivalent toJ defilement because it is the locus of all 

misfortune. 

[15] Defilement is threefold; because the cause is differentiated as twofold. The 

defilement of moral defilement consists in ignorance, craving and 

grasping302; the latter form a trio because they have the nature of moral defilement 

The defilement of karma consists in the formative forces and becoming; 

the latter form a pair because they have the nature of karma. However, there is this 

difference: karma, in its state as essential nature consists in the formative forces, but in 

its state as 'seed' it consists in becoming. The defilement of rebirth consists in 

the remaining [seven] elements, Le. consciousness, name I form, the six sense

fields, contact, sensation, binh, old-age and death, since these are included within 

rebirth. 

(161 Defilement is twofold, since the cause is not differentiated. The defile· 

ment as cause includes those elements which have moral defilement and 

karma for their own-being303 ; defilement as result includes the remain

ing elements. Of these, the defilement as cause304 is pertinent to karma and moral 

defilement because the latter are engaged in the generation of rebinh which: (a) begins 

with consciousness and concludes with sensation, (b) has the nature of birth and (c) 

possesses the distress of old-age and death30S. MOreover, defilement as result includes 

the remaining elements beginning with consciousness, because they are the result of 

karma and moral defilement. 

[17] Furthermore, that same process of dependent origination consists in a sevenfold 

defilement which refers to seven kinds of causes because they are the causes 

of: (a) erroneous inversion, (b) projection, (c) leading, (d) possession, (e) sense

experience, (f) attraction and {g) agitation.. Of these, the cause of erroneous 

Y42 inversion is ignorance, for one who has succumbed to ignorance erroneously 

inverts what is impermanent etc. as being of the nature of something permanent etc.306 

301 
302 
303 
304 
305 
306 

Ms.(llb.8): tadatv:!i; disregard Y's fn.I p.41. 
Ms.(llb.8): 'vidylltmiopadllnllll11i; disregard Y's fn. 2 p.41. 
Read: svabhll.vair in place of svarlJpait; cf. Bhll.jya N22.1. 
Tib. omits: hetusarpkle§atvlll'(!; cf. D209b.S. 
Read: ja#lmara{ladinavlll'(!janma; 38 per Ms.(12a.2) in place of jarnmaral;iildinavajanma.. 
Read: viparyasyati 38 per Ms.(12a.3) in place of dar§anSd vipa;ylllia ucyate and contrary to Y's 
fn.1 p.42; Tib. ls slightly differenc " ... by seeing the nature of something permanent in what 
is impermanent ere." ... mi nag pa la sogs pa la rtag pa11lo bor mthon bas (D210a.l). 
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due to his confusion about reality. The cause of projection is the formative 

forces, because they establish in consciousness the 'seed' of rebirth which consists in 

four of the elements [of dependent origination]. The cause of leading307 is con· 

sciousness, because it conveys one who has died here in this world to the place of 

rebirth. The cause of possession is both name I form and the six sense

fields, because that which is led [i.e. consciousness] possesses a [particular] homo

geneous grouping on account of name I form and the six sense-fields. The possession 

just by name I form was mentioned in the above where the womb of creatures born 

from a womb was intended. Here, the possession by the six sense-fields as well is 

mentioned having regard for creatures of miraculous birth. Alternatively he wishes to 

say that, prior to [its possession] by the latter, just the individual nature is possessed by 

name I form; however, since it refers to [the possession]30B of either the completed 

[state], or that which is incomplete • there is no contradiction here. The cause of 

sense-experience is contact and sensation309, because the sense-experience of 

wholesome and unwholesome karma-result is on account of experience, together with 

its cause. The cause of attraction is craving, grasping and becoming; a 

naive person whose karma-result has been experienced, craves for various feelings; 

when craving intensifies he clings to sense-desires etc. on account of his craving for 

both the union with, and non-separation from, the latter. As the consequence of the 

grasping for these [sense-desires] his karma belonging to the past, which pertains to 

the new existence and which is in a state of latent impression, is transformed. This 

leads to the imparting of the karma-result, in accordance with what has been projected, 

then after being activated it is 'becoming'. Moreover, that [karma] is attracted, i.e. is 

directed310 towards the actualization of the new existence projected by the formative 

forces on account of craving, grasping and becoming. Alternatively, craving, grasping 

and becoming are the cause of attraction since they are directed towards one of the two 

latent impressions of karma conducive to the passion of sense-desire, on account of 

craving. The cause of anxiety is birth, old-age and death; thus, here one 

experiences the pain of birth, old-age and death among the various classes of sentient 

beings because of the attraction of birth, as well as [experiencing] an endless variety of 

suffering that consists in sorrow, lamentation, depression and perturbation. 

Y43 [18] Jn the above, moral defilement and karma311 are shown as general and specific 

causes [respectively] of rebinh, through the description of threefold defilement. Moral 

defilement is the general cause [in the germination] of the 'sprout' of rebirth, just as soil 

is [for a plant]; however, Jeanna is the specific cause, just as the seed is [the specific 

307 Read; upanayahetur in place of upanayanaherur, cf. Bh~ya N22.5. 
308 Tib. inserts parigraha ( 'dzin pa); cf. D210a.3, 
309 Read: sparfavedana iti in place of spariavedan! iti; cf. Bh~ya N22.7. Ms.(12a.5): -vedane iti 
310 abhlmukhlkriyate, but Tib. mrlon par 'du byed (abhlsaqislaiyate); cf. D210a.6. 
311 Read: klesakanna!wr as per Ms.(12a.8) in place of klesakarm8J)o. 
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cause J for its sprout because the differentiation among rebirths is according to the 

differentiation in that [karma]. Alternatively, although there are not three separate 

segments that comprise the past, present and future in this regard [i.e. dependent orig

ination], he nevertheless demonstrates that it does consist in karma, moral defilement 

and their result. 

[19] Through the statement about twofold312 [defilement] he demonstrates that this313 

is merely cause and result and that no other agent of action nor agent of sensation is 

defiled in this regard. Alternatively, the cause refers just to klll'llla and moral defile

ment in this context because it is seen that the presence or absence of rebirth is due to 

the presence or absence of these two [i.e. klltllla and moral defilement]; hence, rebirth 

is indeed the result of them. Therefore, he demonstrates that there is neither cause nor 

result in this regard, but in every case [i.e. in each of the twelve elements] there is a 

state possessing the five aggregates. 

[20] Furthermore, two kinds of dependent origination have been demonstrated 

through the explanation of the sevenfold causes, namely: that characterized by project

ion and that characterized by actualization. Of these, that characterized by projection 

has been explained through the seven elements of dependent origination by demon

strating: (a) that by which it is projected, (b) the way in which it is projected and (c) 

that which is projected. That which is characterized by actualization [has been 

explained] through the five [remaining] elements [by demonstrating]; (a) that by which 

there is the actualization of what has been projected, (b) the way in which it actualizes 

and (c) the actualization [itself], as well as the distress [implicit] therein. What is the 

agent of projection? The formative forces which have ignorance for their causal con

dition. How so? After becoming acquainted with erroneous inversion due to delusion 

about realicy314, [ignorance] formatively influences the wholesome, unwholesome and 

neutral formative forces. How is it projected by those formative forces? They 

establish it in the appropriate place315 of rebirth due to the development of the 'seeds' in 

consciousness. What is projected? All that pertains to the new existence, i.e. name I 

form, the six sense-fields, contact and sensation, respectively. By what means is there 

the actualization of that which is projected in this way? As has been said, [it is actual· 

ized] in stages from what was previously projected through grasping which has for its 

causal condition that craving which has already arisen in dependence upon the 

sensation that has arisen in the present lifetime. How is it actualized through this 

[grasping]? The Jwma which is in the state of latent impression within consciousness 

is caused to come into being through that [grasping], for many kinds of latent 

312 
313 
314 

315 

Read: dvidhll. •. as per Ms.(12b.l) in place of dvividhll. •• 
Ms.(12b.l): evedmr, disregard Y's fu.l p.43. 
Read (with T &B): kath811l f:Ilttvamohlld vipary11S811l jiil1.tvB in place of yathlf. tattve mugdhvll 
vipantaip S811l}llnl1.ti; Tlb. ft ltar dB kho DB Ia nno.ds DBS phyin ci log tu §es te (D210b. 7). 
bhavyatll; Tib. DUS pa (D210b.7). 
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impressions of karma exist in consciousness because it is fully developed by various 

y 44 kinds of formative forces. That on account of which there is a new existence, because 

it is encapsulated by a special grasping, is described here as becoming'. Just what is 

this actualization? It is that bitth in the future of the name I form etc. that has been 

projected. Now, when that occurs what is distressful? Old-age and death, because one 

is deprived of cherished youth and vitafity316. [ObjectionJ: What if one were to 

suggest that the 'cause of leading' is meaningless here? [Response]: It is not meaning

less317 for [its inclusion] is for the purpose of removing the understanding31& that, after 

the existence that pertains to death is severed, there is the arising of a [new] existence 

that pertains to bitth [- thus invalidating dependent origination]. 

[21] All these defilements manifest from the imagination of what is 

unreaI319, since the mind and the mental concomitants are the basis of defilement320. 

Moreover, it has been stated tbat:321 "the imagination of what is unreal consists in the 

mind and the mental concomitants that pertain to the three realms of existence" (I.8 ab). 

316 Ms.(12b.1): -jfvata- but Y's -jivita-is preferred on the basis of !he Tib.(srog); cf. D21la.4. 
317 Ms.(12b.6): atra tllpanayahetur na nirarthaka{i but Y's tllpanayahetur nirartha iti cet na 

nirarthaka{J is prefemd on !he basis ofTib.; cf. bis fn.2 p.44. 
318 Read: adhigamanirfikara{lllrtbarµ in place of adhiga.marµ nir!lt:araflllrtba.m; Tib. rtog pa bsal ba'i 

phyir(D21la.4). 
319 Read: sarva§ cai~a samk/eio 'bhlltaparikalpat prava:rtata iti in place of ime sarve samklesa 

abhDtapar:ikalp3t pravartanta iti; Ms.(12b.7): -'bhiitaparika1p3t pravartata iii. Cf. also 
Bh~ya N22.8. 

320 Read: cittacaitttirayatvat samkleiasya as per Ms.(12b.7) in place of cittacaittJJ.11.SrayatvRt S/lI/I· 
kleiasya; Tib. sems dad sems las bywi ba ma.ms ni Irun nas tJon marls pa'i gnas yin pa'i phyir 
te (D211a.5). 

321 Read: uktatp caitad in place of uktal/I hi rad; Ms.(12b.7): ukta8 caitad, Tib. de yan .. .Zes bSad pa 
yin no (D21 la.5). 
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[To recapit1.llate], the summary meaning of the imagination of what is 

unreal is revealed as consisting in nine types of characteristic: (a) the 

characteristic of existence, (b) the characteristic of non-existence, (c) 

the individual characteristic, (d) the characteristic of the totality, (e) the 

characteristic of the expedient for entry into the characteristic of non

existence, (f) the characteristic of the differentiation, (g) the character

istic of the synonyms, (h) the actualizing characteristic and (i) the char

acteristic of defilement. 

[Sthiramati] 

[To recapit1.1late], the summary meaning of the imagination of what is 

unreal. .. ; the explanation of the meaning in detail is for the purpose of reaching an 

understanding with ease. Whereas the explanation of the summary meaning is for the 

purpose of remembering it. Consequently, both meanings are stated here: (a) The 

characteristic of existence: "there is the imagination of what is unreal" (I.1 a}. 

(b) The characteristic of non-existence: "the duality is not found therein" (I.I 

b). (c) The individual characteristic: "consciousness comes into being in the 

appearances of objects, sentient beings, the self and representations" (I.3 ab). (d) The 

characteristic of the totality: "the imaginary, the other-dependent and indeed the 

perfected" (I.5 ab). (e) The characteristic of the expedient for entry into the 

characteristic of non-existence: "based upon perception, non-perception comes 

into being" (l.6 ab). (f) The characteristic of the differentiation: "the imagina· 

tion of what is unreal consists in the mind and the mental concomitants that pertain to 

the three realms of existence" (I.8 ab). (g) The characteristic of the synonyms: 

"therein, vision in regard to the object consists in consciousness, but in regard to 

particulars, it consists in the mental concomitants" (l.8 cd). (h) The actualizing 

characteristic: "the first is consciousness as causal condition, the second pertains to 

sense-experience" (l.9 ab). (i) the characteristic of defilement: "due to conceal

ing, implanting, conducting, encapsulating ... " (I.10 ab) etc. 
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2. Emptiness. 

Introductory. 

")122. 17 Having thus stated the imagination of what is unreal, he now 

explains the way in which emptiness should be understood. 

I.12 ab 

[Sthiramati] 

Now (a) the characteristic of empti

ness, (b) its synonyms, (c) their 

meanings, (d) its differentiation and 

(e) logical proof, are to be under

stood in total. 

Y45.15 [l] Having stated the ninefold characteristics of the imagination of what is 

unreal, he now explains the manner in which emptiness should be 

understood322. What is the relation here [between them]? The two were introduced 

by him [i.e. Vasubandhu] as: (a) the imagination of the unreal and emptiness; and (b) 

purification which is preceded by defilement and the correct determination of real 

nature (dharmatil) which has for its basis an understanding of the dharmas. Hence, 

immediately following the explanation of the imagination of the unreal, he explains the 

manner in which emptiness should be undel'l!tood. 

Y46 I.12 a Now (a) the characteristic [of empti-

ness], (b) its synonyms323 etc. 

(a) The characteristic, in this regard, consists in the denial of both existence and non

existence324 because emptiness pervades all differentiations325. (b) A synonym is a 

different name326 [for something]. (c) [The possession of] a similar quality on the part 

of the synonym - being the reason for the use of the synonym - constitutes the meaning 

of the synonyms. (d) Although [emptiness] is devoid of conceptual differentiation 

because it is characterized by non-differentiation, like space, differentiation [can be 

322 Read: eYllm abhi1taparikalpa11'! laicyl!l;lam navavidharp. khyllpayitvfl yatha slJnyatll vijfieyfl tan 
nirdiiatiti in place of evam abhiltaparikalpalalr:~al)ar(l navaprak!Iram ulctvll yathll silnyata 
jnayate tat khyllpayat!ti; cf. Bh~ya N22.17. 

323 Read: lalcyl!l;lam ciltha paryllya in place of /alqlll)am atha paryaya; cf. Bhl!!;yaN22.19. 
324 Read (with T &B38. 7): tatra laicya/)am bhllv!lbhll.vaprati$eribiltmakarp. in place of tarra lak$1ll)am hi 

bhllvabhlivaprati~eriblltmata; Tib. de la mtshan fiid ni dllos po dali diios po med pa dgag pa'i /Jdag 
iiid de (D21lb.5). 

325 Read: ii1nyatilyfll;l sarvaprabhedavyllpakatvlltin place of sarvatra siinyatll.prabhedavyllpalr:aMr, 
Tib. stoli pa iiid kyis rab ru dbye ba thams cad la khyab pa'iphyir(D211b.5). 

326 Ms.(13a.3): nflmanantaram, but Y's rendering of nllmlJntanup is preferred. 
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made] because of its different states that are associated with or are separate from 

adventitious secondary defilement. Moreover, its differentiation is sixteenfold accord

ing to the imputative differences in regard to the personal entity (pudgala) and the 

dharmas. (e) The logical proof refers to the reasoning in regard to the demonstration of 

the differentiation of emptiness. What then is the reason that emptiness should be 

understood by way of these modes? It should be understood: (a) by way of the char· 

acteristic by those who seek purity because it is the objective support of purity. (b) 

For the sake of non-confusion in regard to the excellent327 explanations by means of 

synonyms in other Siitras [it should be understood] by way of its synonyms. (c) 

When the meaning of it£ synonyms is understood328 [it should be understood] by way 

of the meaning of its synonyms329 because emptiness is ascertained as the objective 

support of purity . (d) Since it is purified when defilement is removed [it should be 

understood] by way of its differentiation in order to generate diligence for the relin

quishment o~30 that defilement. (e) It should also be understood by way of the logical 

proof of its differentiation since, although there is no modification, its differentiation is 

easily understood due to an awareness of the logical proof of its differentiation. 

a. The Characteristic of Emptiness. · ",, 

How should the characteristic be understood? 

1.13 ab The non-existence of the duality, 

which consists in the existence of a 

non-existent, is the characteristic of 

emptiness; 

There is the non-existence of the duality of apprehended object and 

apprehending subject. The existence of that non-existent is the charac· 

NZ3 teristic of emptiness. Thus it has been revealed that emptiness has the 

characteristic of the own-being of a non-existent. Moreover, this own

being of that non-existent, it: 

1.13 c Neither exists nor does it not exist; 

3'Z7 Ms.(13a.4): parylly!J.granirdese;v contrary to Y's reading; agra is not found in the Tib. (cf. 
D2llb.7). 

328 Read: pary!ly!1rtbllvabodhe in place of pary!ly!1rtb11vabodh!lrtb!Jc; Tib. mam grans kyi don khon 
du chud par gyur na (D21lb.7 • 212a.1); Ms.(13a.4): parylly3rth!lvabodb!1rtba-. 

329 Read: paryllyllrthatal; in place of pary!lyllrthal; in conformity with the pm'ious eJIPlanations. 
330 Read pethaps: -prah/41!1.ylldarotp/ldanllrthllJfl in place of -pmh111,1J.ya yatnotp/ldan!1rtba11r. Tib. spans 

pa'i phyir 'bad pa skyed pa'i don du (D212a.1). Ms.(13a.5): -pmh141aylldanotpl1dan!1rtba111 con
trary to Y's fn.4 p.46. 
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How can it be non-existent? Because there is the non-existence of 

the duality. How can it be not non-existent? Because there is the exist

ence of the non-existence of the duality. And this is the characteristic 

of emptiness. Therefore, in relation to un.teal imagination: 

I.13 d The characteristic consists neither in 

difference nor identity. 

If there were difference, real nature {dharmatl.) would be something 

other than a dharma, like the impermanence and painfulness [of some

thing impermanent and painful], which is not tenable. If there were 

identity, there would not be an objective support of purity, [consisting 

in direct intuition]331, nor would there be a universal characteristic. In 

this way, its characteristic has been revealed as being devoid of identity 

and difference. 

[Sthiramati] 

Y46. 17 [1] How should the characteristic be understood? Since the characteristic 

was listed initially332, hence it is that which is queried from the very beginning. 

I.13 ab The non-existence of the duality, 

which consists in the existence. "of. a 

non-existent, is the characteristic of 

emptiness333. 

Thus should it be understood. There is the non-existence, in the nature of an 

entity, of the duality of apprehended object and apprehending subject, 

because its nature is imaginatively constructed either in the imagination of what is 

unreal, or by the imagination of what is unreal. This existence of that non-exist· 

ent duality is the characteristic of emptiness. Owing to the rules of prosody in 

the above verse, the abstract suffix334 [i.e. the ti of s!lnyatll] is to be regarded as 

y4 i expressed although omitted. What is meant by "the existence of a non-existent"? The 

nature of a non-existent is existence, otherwise, because its non-existence would not 

exist as an [empty] existent335, there would be the existence of the existent duality. 

This is why he says: Thus it has been revealed that emptiness has the char-

331 jiillna is omitted from both Ms. and Tib. Bhllljya. 
332 Ms.(13a.5): prllguddi~ta-; disregard Y's fn.5 p.46. 
333 Read: dvayilbhavo hy abh!Ivasya bh!Ival) siinyasya lalcy;qlat/2 in place of dvayilbhllvo hy abha

vasya bhavai ca siinyalalcy;qlam; cf. Bhllljya N22.23. 
334 Ms.(lla.6): bh!Ivapratyayo Jupta-; disregard Y's fn.7 p.46. 
335 Read: tadabhllvasya bhllvato (Tib. expands bhilvato to bhllvasiinyato) 'vidyamilnatvllt as per 

Ms.(13a. 7) in place of Y's tadbhavasya siinyatllvidyamiJnatvlt or his revised version: tad
bhavasya bh!Iva/I iiinyato 'vidyamllnatvilt (cf. errata p.129); Tib. de1 ddos po med pa 1 ddos po 
stoll pa med pa'i phyir (D212a.4-5). 
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acteristic of the own-being of a non-existent336, i.e. it is not characterized by 

the nature of an existent. [Objection]: The word "existence" is superfluous here 

because this meaning is understood as being implicit in the word "non-existence" even 

if the word "existence" is omitted, since it is a statement about the denial of existence. 

[Response]: It is not superfluous. If it were only stated that "the non-existence of the 

duality is the characteristic of emptiness", one would understand337 the non-existence 

of the duality as just an independent reality, like the non-existence of the horns of a 

hare, and not the fact that it consists in real nature, like the painfulness etc. [of some

thing painful]. Therefore the non-existence of the duality is thus described as empti

ness and the existence of its non-existence in the imagination of what is unreal is also 

described as emptiness. The fact that [emptiness] has the nature of real nature is 

demonstrated because it is included as the characteristic of the existence of a non

existent. 

[2] Alternatively, since the word "non-existence" in the statement "the non-existence 

of the duality is emptiness" has only general significance, it cannot be discerned here 

which non-existence is intended. Thus in order to demonstrate its absolute non-exist· 

ence it is said: "there is the existence of the non-existence of the duality in the imagina

tion of what is unreal", for antecedent non-existence [i.e. before coming into being] and 

subsequent non-existence [i.e. after passing from being] cannot be spoken of other 

than as self-appropriation338. Moreover, reciprocal non-existence, i.e. as having a 

single basis, is not tenable becall.!!e a [separate] basis is required in both cases. There

fore, because it appropriates the characteristic of the non-existence of an existent, it has 

been shown that it is indeed the absolute non-existence of the apprehended object and 

apprehending subject th.at is [equivalent to] emptiness. 

[3] If emptiness has the nature of non-existence, how can it be described as the 

absolute? Because it is the object of the highest direct intuition, like the impermanence 

[of what is impermanent], but not because it is an entity. Moreover, this does not have 

a non-existent own-being, because this own-being of that non-existent, it339: 

I.13 c Neither exists nor does it not exist; 

How can it be non-existent? Because there ia the non-existence of the 

Y48 duality, for if it, were an existent there would not be the absolute non-existence of the 

duaJicy340, nor would there be the real nature of the imagination of what is unreal. 

How can it be not non-existent? Because there is the existence of the 

336 Read: ity abhllvasvabhllvala}cy;u;iatvam as per Ms.(13a. 7) in place of ity abhl!vasvabhllvo la}cy1t;-
natvam; cf. Bh~ya N23.l. 

337 Ms.(13a.8): eviltragamyate but Y's emendatioo to evilvagamyate is preferred; cf. his fn.3 p.47. 
338 Read: svopldllnlld 1111yatra as per Ms.(13b.1) in place of svopad!lnlld any!!. 
339 Read: yai c!!Sau tildabhllvasvabhllvll(I sa in place of yas tadabhllvasvabhilv/1(1 sa; cf. Bh~ya 

N23.2. 
340 Read: dvayasy1Jty1111ti1bhilvll(I sylJt as per Ms.(l:lb.3) in place of dvayabhllvasyiltyantilbhllva/:J 

syllt 
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non-existence of the duality, 341 for the non-existence of the duality is not 

[equivalent to] the non-existence, by way of own-being, of the non-existent duality. If 

it were that non-existent, the duality would exist and there would not be the real nature 

of the imagination of what is unreal; and, by analogy; [there would be no] imperma

nence and painfulness [of what is impermanent and painful]. It is said to be neither 

existent nor non-existent because it has the nature of the ncn-eidstence of a permanent 

and pleasurable entity which is imputed through erroneous inversion on the part of 

sentient beings. 

[ 4] If the emptiness of the imagination of what is unreal is real nature, 342should this 

be described as other than that [imagination of what is unreal], or not other? Hence he 

says: and this343 is the characteristic of emptiness; i.e. it is the very own-being 

of non-existence344. Alternatively, existence itself has the nature of the denial of non· 

existence. Therefore, in relation to unreal imagination: 

I.13 d The characteristic consists neither in 

difference nor identity. 

If there were difference, real nature (dba.rmatll'.) would be something 

other than a dba.rma which is not tenable. Why is it not tenable? Because if 

its characteristic were different from a dha.rma, real nature would in fact be another 

dha.rma, like any dharma other than it; however, one dharma cannot be the real nature 

of another dha.rma because, in that case, another dharma would have to be sought [to 

account for real nature) and there would be an infinite regress. Like the imperma

nence and painfulness [of something impermanent and painful]; i.e., just 

as impermanence is not other than what is impermanent and painfulness [is not other) 

than what is painfu1345, so too is emptiness not other than what is empty. If there 

were identity, there would not be an objective support of purity, nor 

would there be a universal characteristic. Since one is purified by it, the path 

is puricy346. The path would not be an objective support, like the individual char· 

acteristic of a dha.rma, because there would be no difference from the individual char· 

y43 acteristic of that dhanna. Therefore, since it would not be different from the individual 

characteristic, the universal characteristic would not be tenable. Also, since it can be 

differentiated from something else, just as the essential nature of one dharma [can be 

differentiated from another], universality is lost. Alternatively, because the individual 

characteristic would not be different from this [universal characteristic) there would be 

341 Note: this section (Y48.2 • 48.11) is translaied from the Tib. since it is omitted from the 
Ms.(13b.3 ). Fn.342 below marks the point where the Ms. resumes. 

342 The Ms. continues from this point. 
343 Read: etac ca as per Ms.(13b3) in place of er:ac. 
344 Read: abhavasvabhav11 eva in place of abhllvasya svariipam eva; Tib. dnos po med pa1 no bo 

Did kbo na (D212b.7). 
345 Ms.(13b.5): du~atl! ca dul)kblld; disregard Y's fn.4 p.48. 
346 Ms.(13b.S): visuddhir. disregard Y's fn.S p.48. 
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no difference, like [in the case of] the essential nature of an e1dstent thing347. 

Consequently, there would be no universal as well because the universal characteristic 

depends upon the fact of differentiation348 [Le. such as between the universal and the 

individual characteristic]. Alternatively, an objective support of purity is an objective 

support for purification; and the individual characteristic of something, if it is taken as 

[an objective] support, does not bring purity because all sentient beings would already 

be purified. 

[5] If [emptiness] cannot be described in terms of difference and identity [in relation to 

the imagination of what is unreal], why is the doctrine of the Nirgrantha not given 

credence? Because one who believes in the Nirgrantha doctrine does not make a 

distinction in regard to the difference or identity of something that truly exists349. 

However, since emptiness is not an existent, there is no fault here. 

[6] Thus emptiness is: (a) the characteristic of non-existence, (b) the characteristic of 

the essential nature of non-existence, (c) the characteristic of the absence of the duality 

and (d) its characteristic has been revealed as being devoid of identity 

and difference . The characteristic of emptiness has now been described. 

b. The Synonyms of Emptiness. 

How are the synonyms to be understood? 

I.14 abed 

[Sthiramati] 

(a) Thusness, (b) the limit of what is 

real, (c) the signless, (d) the absolute 

and (e) the dharma.dhlltu are the syno· 

nyms of emptiness in brief. 

Y49 .16 (l] Now the synonyms are described: 

I.14 abed (a) Thusness, (b) the limit of what is 

real, (c) the signless, (d) the absolute 

and (e) the dha.rmadhllru are the syno· 

nyms of emptiness in brief. 

347 Tib. is slightly different • ... there would be no differentiation of the essential nature of illl 
entity"; dnos po'i rari gi no bo Iha dad pa med do (D213a.5). 

348 Ms.(13b.6): bbeda-; disregard Y's fn.2 p.49. 
349 Read: yo hi bh11vasya satas tattvanyatve na vyllkaroti in place of yo hi bh11vasya satas 

tattvllnyatvena [na] vyllkaroti; Tib. d.rios po yod pa la till i!id da1i gian du lwi mi stnn pa gall yin 
pa (D213a.7). 
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A synonym350 is well known as a different word351 for the one thing. It is described 

as a synonym since it is expressive of a synonymous meaning. The one and the same 

emptiness is explained in other Siitras by these terms. Although these five synonyms 

as mentioned in the verse are the principal ones, the other synonyms352 that are not 

Y50 mentioned here are to be learned from the scriptures; for example: the absence of the 

duality, the realm without conceptual differentiation, real nature, the inexpressible, 

absence of cessation, the unconditioned and nirviipa etc. 

N23. 17 

c. The Meaning of the Synonyms of Emptiness. 

How should the meaning of the synonyms be understood? 

I.15 abed The meaning of the synonyms are, 

respectively: (a) immutability, (b) the 

absence of erroneous inversion, (c) 

the cessation of those [signs], (d) the 

sphere of the Noble Ones and (e) the 

cause of the noble qualities. 

It is thusness in the sense of immutability, considering that it is 

eternally just thus. It is the limit of what is real in the sense of the 

freedom from erroneous inversion because there is no foundation for 

erroneous inversion. It is signless in the sense of the cessation of 

signs because of the absence of all signs. Because it is the sphere of 

the direct intuition of the Noble Ones, it is the absolute for it is the 

domain of the highest direct intuition. Because it is the cause of the 

noble qualities, it is the dharmadhll.tu, for the noble qualities arise with 

that as their support - in this context the meaning of "dhll.tu• is 'cause' 

(hetu). 

[Sthiramati] 

Y50.3 [!] How should the meaning of its synonyms be understood3537 He 

shows this as follows: these words are not metaphors, rather, they conform with the 

actual meaning [of emptiness]. 

350 
351 

352 
353 

Ms.{13b.8): iti pazyaya; disregard Y's fn.6 p.49. 
Read: bhinnaiabdatvena prasiddhap in place of bhinnaSabdatvarp praty/Jyayati; Tib. sgra tha dad 
par grag pa ste (D213b.2). 
Ms.{l4a.1 ): pazy!ly8; disregard Y's fn. 7 p.49. 
Read: vijfieya in place of ji18yall:; cf. Bbll:jya N23.l7. 



1.15 abed The meaning of the synonyms are, 

respectively: (a) immutability, (b) the 

absence of erroneous inversion, (c) 

the cessation of those [signs], (d) the 

sphere of the Noble Ones and (e) the 

cause of the noble qualities. 
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It is thusness in the sense of immutability. What is meant is: in the sense of 

unchanging. In order to demonstrate just this, he says: considering that it is eter· 

nally just thus354. What is meant is: it is unchanging because it is unconditioned 

always, i.e. at all times355. It is the limit of what is real in the sense of the 

freedom from erroneous inversion; the real means: the true and non-erroneously 

inverted. The limit is the extremity; i.e. beyond this there is nothing to be known. 

Hence the limit of what is reaJ35'6 is described as the extremity of what is real. How 

can thusness be described as the extremity of the knowable?35'7 Because it is the 

sphere of direct intuition that is purified358 from obscuration consisting in the know

able. The words: "in the sense of the freedom from erroneous inversion" are equiva· 

lent to: 'in the sense of the freedom from superimposition and negation'. Here now he 

gives the reason: because there is no foundation for erroneous. inversion. 

Erroneous inversion is [equivalent to] conceptual differentiation; [emptiness] is not a 

foundation359 for erroneous inversion because it is not an objective support for 

conceptual differentiation. It is signless in the sense of the cessation of 

signs360. Signlessness, in this context, is described as the cessation of signs. In 

order to demonstrate just this, he says: because of the absence of all signs. 

Since emptiness is empty of all signs, both conditioned and unconditioned, it is 

described as signless. It is signless because of the non-existence of all signs; only that 

which is without signs361 is signless. Because it is the sphere of the direct 

intuition of the Noble Ones, it is the absolute362. For, supramundane direct 

intuition is the highest (parama); the object (artha) of that is the absolute (param!l.rtha) • 

in order to demonstrate just this, he says: since it is the domain363 of the high· 

est direct intuition.364 Because it is the cause of the noble qualities, it 

354 Read: nityan tathaiveti kjtvll in place of nity/l!/l tathlltvl!d; cf. Bhl!llya N23.20. 
355 Read: sarvaktlle in place of sarvad11; Tib. dus !hams cad(D213b.5). 
356 Ms.(14a.3): bhlltakop; disregard Y's fn.S p.50. 
357 Read: kath/l!/l tathatll jileyaparyanta ucyare in place of kathaqi tathatl.jneyam ucyate; Tib. ji 11111: 

de biin iiid ses par bya ba mu £es bya ie na; (213b.6). 
358 Read: viiuddha in place of viiodhana; Tib. roam par dag pa (D2 l 3b. 7). 
359 Tib. omits: vastu (gZi); cf. D214a.1. 
360 Read: nimittsnirodharrhenllnimitta1TI in place of nimittanirodhi1d animittam; cf. Bh~ya N23.21-

22. 
361 Ms.(14a.5): mimitta, but Y's animittamis preferred. 
362 Read: paraml.rtha iii in place of paramlrthated; cf. Bhl!llya N23.23. 
363 gocara; but Bh~ya: viµ ya. 
364 etlld eva p1'11da1Sayann llha paramajfiJnagocarat:v:Jd iii, is omitted from the Tib. (cf. 214a.2). 
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is the dbarmadhlltu . In this context it is the noble qualities that are [referred to] by 

the word dha.r:ma, i.e. those beginning with correct view and concluding with correct 

liberation and direct intuition; since it is the cause of these, it is the source (dhiiru). In 

Y5 l order to illustrate just this he says: for the noble qualities arise with that as 

their support. Since this term dhiiru also occurs in the sense of a base for both the 

individual characteristic and the [twenty-four] secondary forms of matter365, he says: 

in this context, the meaning of "dblltu." is 'cause' (betu.) ; for example, [a 

mine is described as] the source of gold or the source of copper366. Other synonyms 

that are also mentioned in other Siltras should be explained by way of their intrinsic 

meaning in accordance with this method. 

N24.4 

d. The Differentiation of Emptiness. 

' How should the differentiation of emptiness be understood? 

I.16 a As defiled and pure; 

Thus is its differentiation. In which state is it defiled and in which 

is it pure? 

I.16 b It is both accompanied by stain and 

devoid of stain; 

When it is accompanied by stain, it is defiled; when that stain has 

been relinquished, it is pure. If, after being stained it becomes devoid 

of stain, how can it not be impermanent since it possesses the quality of 

change? Because its: 

I.16 cd Purity is considered as like the 

purity of elementary water, gold and 

space. 

Due to the removal of adventitious stain, however there is no alter-

ation to its own-being. 

[Sthiramati] 

YS l. 7 (1] [Vasubandhu] asks [the following question] since the differentiation of emptiness 

is not possible because it has the nature of the non·existence of the apprehended object 

36.S Read: svalalcyll{lopJdlyarfJpadh~e in place of svalalcy~opJdllya rilpadh!lraI)e; Tib. rllri gi 
mtshan iiid dari rgyur bya.s ba1 gzugs 'dziD pa la (D214a.4). 

366 Read: suvaqiadh'atus tJmradhltur iii in place of suvaqiadhlltus tamradhitfl raupyadblltu]J; Tib. 
gser khllll dan zans kbwi b:i:in no (214a.5). 
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and apprehending subject; or else, it was stated that its differentiation should be under· 

stood immediately following the [section on the] meanings of its synonyms. Hence, 

immediately after the explanation of the latter, he asks: how should the differen

tiation of emptiness be understood? The imagination of the unreal is 

[equivalent to] defilement - when that is relinquished, it is described as purity; and at 

the times of defilement and of purification367 there is nothing else that is subject to 

defilement and to purification apart from emptiness. Therefore, in order to demonstrate 

that at the times of defilement and of purification it is just emptiness that is subject to 

defilement and to purification, he says: 

I.16 a As defiled and pure; 

Thus is its differentiation.368 Since it is not known when it is defiled and when it 

is devoid of stain, he asks: in which state is it defiled and in which is it 

pure369? 

1.16 b it is both accompanied by stain and 

devoid of stain370 etc. 

[Emptiness] is respectively determined to be accompanied by stain371 and as having its 

stain relinquished depending upon whether or not there is a turning about of the basis. 

Emptiness does not manifest for those who do not know, whose mental continuum 

possesses the stain of defilement of the notional attachment to both the apprehended 

object and apprehending subject and passion etc., due to the faults of both lack of 

insight and wrong insight • with regard to such [people J it is determined as being 

accompanied by stain. However, the emptiness which is unblemished like space mani· 

fests continually for the Noble Ones whose minds are free from erroneous inversion 

because of their direct intuition of reality - with regard to such [people] it is said to 

have had its stain relinquished. The fact that emptiness has a relationship372 with 

Y52 defilement and purity in this way should be seen, although its own-being does not 

possess stain because it is luminous by nature. 

[2] If, after being stained ... 373 Since a differentiation in state is not seen without 

a modification, and since modification is logically connected with production and 

destruction, he says: how can it not be impermanent since it possesses the 

quality of change? Because there is no other modification of emptiness apart from 

367 Read: sarpkle$avi§uddhik:31ayo8 in place of sarpklefiavi§uddhikJie:, cf. Y5Ll3. 
368 Ms.(14b.2): asyllprabhedalJ but Y's rendering of as~ prabhedal;l is preferred. 
369 Read: kasyam avasthllyllr[l salJlkJ#tJ kasylll!l vi§uddhl1 in place of lcadll sa1'fl}di§yate kadl1 

visudhyata; cf. Bh!ll;ya N24.6. 
370 Read: sama/11 nirmaliJ. ca sll in place of sll samalll nirmalB ca; cf. Bh!ll;ya N24.8. 
371 Read: saha malena as per Ms.(!4b.3) in place of samal/I ca. 
372 Read: ~as per Ms.(14b.4) in place of IJpeJcyika; Tib. ltos pa can (D214h.4). 
373 Read: yad.i samalB bhatva in place of yadi samalll sylld; cf. Bh!ll;ya N24.10. 
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[the modification] from a defiled state to a pure state374, [emptiness], established in 

reality, does not take on a different own-being due to the removal of adventitious 

stain375; because [its]: 

I.16 cd Purity is considered as like the 

purity of elementary water, gold and 

space. 

Therefore, it is not impermanent. For example, elementary water, gold and space do 

not possess stain for their own-being because they do not have such an own-being; 

both when possessing adventitious stain and also when adventitious stain is removed, 

while not taking on a different own-being, they remain pure. Similarly. emptiness too 

is defiled by adventitious stain and is purified as the result of the removal of that, 

although its own-being is unchanged. For, he who determines the one and the same 

entity initially as having the characteristic of defilement and then subsequently as 

having purity for its own-being, does not [avoid the conclusion] that a dhanna which is 

modified is destroyed due to a modification in its own-being. However, this is not so 

when both [i.e. defilement and purity] are adventitious; therefore, this [process] does 

not 'touch' the real nature of change [i.e. emptiness]. 

The Sixteen Kinds of Emptiness. 

N24.15 There is another differentiation, [namely], the sixteen types of 

emptiness: (a) internal emptiness, (b) external emptiness, (c) internal 

and external emptiness, (d) universal emptiness, {e) the emptiness of 

emptiness, (f) the emptiness of the absolute, (g) the emptiness of the 

conditioned, (h) the emptiness of the unconditioned, (i) absolute empti

ness, (j) emptiness without beginning or end, (k) emptiness of non

rejection, (1) intrinsic emptiness, (m) emptiness of characteristic, (n) the 

emptiness of all dharmas, (o) emptiness of non-existence and (p) empti

ness of the own-being of non-existence • these should be known in 

brief as: 

I.17 abed The emptiness of the foundation for: 

(a) the enjoyer, (b) enjoyment, (c) 

the body [which is the locus] of 

these and (d) the support. The 

374 Read: na hi slH(U:li$11Jvasth1Ita.(I sanyatllyil viSuddhilvasrhi!Yllm anyo vik:llra.(I in place of na hi 
saipkli~fllvasrhllta.(I si1nyat3viSuddhi!vasthilyllm anyo vik:llra.(I; Tib. Jrun nas iion mons pa1 gnas 
skabs las stati pa fiidmampardagpa'i gnas skabs su 'gyur pagian medkyi (D214b.5). 

375 Read perhaps: tattvasthitJyas tu svabhilvllntanim anilpadyamilnllyll in ;dace of tattvasrhititll tu 
svabhi!vllntMam an!J.pa.dyam!nll; Tib.: de kho na ifid du gaas par rm! bzin gi.an du 'gyur ba med 
pastel glo bur gyi dri ma datl bral ba'i phyir(D214b.5). Ms.(14b.6): -vllntaram anllpadya
ml!ailyll. 



N25 emptiness of that [knowledge]: (a) 

through which the latter is seen, (b) 

the manner in which it is seen and 

(c) for the sake of which [the bodhi

sattva aspires]. 
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Of these, the emptiness of the enjoyer refers to the internal sense

fields. The emptiness of enjoyment [refers to] the external [sense

fields]. The body belonging to those is the physical body which is the 

locus of both the enjoyer and enjoyment - the emptiness of that is 

described as internal and external emptiness. The foundation for the 

support refers to the inanimate world - the emptiness of that is descri

bed as universal emptiness because of its extensiveness. Moreover, as 

to the knowledge of emptiness through which the internal sense-fields 

etc. are seen to be empty - the emptiness of that is the emptiness of 

emptiness. Also, the way in which they are seen in an aspect of the 

absolute - the emptiness of that is the emptiness of the absolute. And 

there is the emptiness of that for the sake of which the bodhisattva 

aspires. For the sake of what does he aspire? 

I.18 a For the attainment of the dual 

virtues; 

[For the attainment] of the wholesome which is both conditioned and 

unconditioned. 

I.18 b And for the welfare of sentient 

beings, always; 

For the perpetual welfare of sentient beings; 

I.!8 c And for the non-abandonment of 

sa1J1silra; 

Because one who does not see the emptiness of SillJISilra, which is 

without beginning and end, would become wearied and completely 

abandon s11.1J1sllra. 

I.18 d And for the non-extinction of the 

wholesome. 

That which, even in the nirvllpa that is devoid of the remnants of 

N26 existence, he does not throw away or dismiss; the emptiness of that is 

described as the emptiness of non-rejection. 



I.19 a And for the purity of the spiritual 

lineage (gotra); 
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Because the spiritual lineage is . intrinsic since it derives from own

being. 

I.19 b For the attainment of the principal 

and secondary marks; 

For the attainment of the principal and secondary characteristic 

marks of a supreme being. 

I.19 cd The bodhisattva aspires for the 

purity of the Buddha qualities. 

Such as the [ten] powers, the [four] intrepidities and the special 

qualities etc. The establishment of the [first] fourteen emptinesses 

should be understood in this way. What again is emptiness in this 

regard? 

I.20 abed The non-existence of the personal 

entity and of the dbarma:s is [one] 

emptiness here, and the actual exis

tence of their non-existence in that 

[enjoyer etc.] is another emptiness. 

The non-existence of the personal entity and the dharmas is one 

emptiness and the actual existence of their non-existence in the above

mentioned enjoyer etc. is another emptiness. In order to state the char

acteristic of emptiness he respectively determines emptiness as twofold 

at the end, [namely], the emptiness of non-existence and the emptiness 

of the own-being of non-existence for the purpose of avoiding impu

tation in regard to the personal entity and the dharmas and the negation 

of their emptiness, in due order. 

should be understood in this way. 

[Sthiramati] 

The differentiation of emptiness 

Y52.19 [l] Since all differentiations of emptiness should be described in the section that 

explains its differentiation376, he says this is another differentiation: the six

teen types of emptiness. It is sixteenfold accoroing to its differentiation in 

relation to [various] entities, however, there is no differentiation in regard to its own

being which consists in the non-existence of the duality. These sixteen types are taught 

in the Prajiiliparamitlls as emptiness, beginning with internal emptiness and concluding 

376 Ms.(15a.l): prabheda ••. ; disregard Y's fn.3 p.52. 
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with the emptiness of the own-being of non-existence. These should be known in 

brief as: 

I.17 ab The emptiness of the foundation for: 

(a) the enjoyer, (b) enjoyment, (c) 

the body [which is the locus] of 

these and (d) the support etc. 

Emptiness is a universal characteristic because all db.armas have the essential nature of 

the non-existence of the duality. Since it is not possible to show its multiplicity in any 

other way, he shows its multiplicity by way of its multiple foundations. 

[2] From the very beginning, the enjoyer is to be annihilated [through clear under

standing]377 in order to abandon one's affection and notional attachment to it; for this 

affection and notional attachment are impediments to the attainment of liberation and 

Buddhahood. Immediately after that, the enjoyment belonging to that [enjoyer] [is to 

be allllihilated]. Immediately after that, the physical body which is the locus of both of 

these {is to be annihilated]. Then, the inanimate world. i.e. the support for the physical 

body which is the locus for both [the enjoyer and the enjoyment] is to be annihilated 

[through clear underatanding] in order to destroy the grasping of and affection for [the 

inanimate world] as belonging to the self because it is of service to the enjoyer. These 

are the four types of foundation - the emptiness of these is described as the emptiness 

of the foundation. 

[3] Of these, the emptiness of the enjoyer refers to the internal sense

fields378, beginning with 'sight' up until 'mind'. Because there is no agent of enjoy

ment apart from these and because they see the eyes etc. as active in the sense

experience of objects, people have an erroneous view of the 'enjoyer' especially in 

regard to sight and the other [senses]; therefore the emptiness of the sense-fields of 

sight etc. is described as the emptiness of the enjoyer. 

[4] The emptiness of enjoyment [refers to] the external [sense-fields]379; 

beginning with 'form' up until the 'non-sensible'. Since they are enjoyed (bhujyante) as 

entities of the sensory domain, they are [described as] enjoyments (bhojana). Hence 

the emptiness of the external sense-fields is described as the emptiness of enjoyment. 

[5] The body belonging to those is the physical body because both the 

enjoyer and the enjoyment are established as mutually inseparable [entitiesj380 in 

377 vibhl!vayitavya.(;r, Tib. giig par bya (to be destroyed); (D215a.5). 
378 Read: 11.dhyl!tmik:liny l!yatanlinyin place of l!dhyllt:mikllyatmair, cf. Bh~ya N25.2. 
379 Read: bbojana§iJnyatll bllby!nfti in place of bbojanaiilnyatJJ. bllbyair iti; cf. Bh~ya N25.3. 
380 Read: parasparllvinirbbJJgena as per Ms.(15a.6) in place of parasparl.vfuibbJJgena.. 
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the physical body; hence the emptiness of that is described as internal 

and external emptiness381. 

Y54 [6] The foundation for the suppon refers to the inanimate world; because 

it is perceived as the foundation for the support of sentient beings in every respect382. 

This is why he says: the emptiness of that is described as universal empti· 

ness because of its extensiveness. The word "foundation" is connected 

individually [with each of the four categories discussed]. 

[7] To that bodhisattva-yogi who is mentally attentive, through proper mental attention 

accompanied by deliberation in regard to the emptiness of the four types of entity383 

that are to be known, a different 'sign-grasping' becomes evident, [namely] - that 

knowledge of emptiness through which this [entity] consisting in the internal 

and external sense-fields etc. is seen to be empty384. There is [a twofold] con· 

ceptual differentiation: (a) the notional attachment to the apprehended object and 

apprehending subject and (b) just this here is an aspect of the absolute according to 

what is seen through that knowledge of emptiness. . For the sake of the annihilation 

[through clear understanding] of these two modes of conceptual differentiation which 

have the sign of error pertinent to the spiritual level of the yogi, (a) the emptiness of 

emptiness and (b) the emptiness of the absolute [are indicated], respectively. These are 

indicated, bearing in mind that the words "knowledge" and "aspect" are [respectively] 

omitted385 [i.e. the full expressions would be iunyat!l(jii!lna)siinyatll and 

paramiirtha{llllra)silnyatll]. Alternatively, that knowledge is described as emptiness3B6 

because it has emptiness for its object. The emptiness, of the existence of the 

apprehended object and apprehending subject, of that is the emptiness of empti

ness. Also, the way in which [the latter, i.e.] the internal sense-fields etc., are 

seen through that knowledge of emptiness as the absolute in this context • the 

emptiness of that aspect is the emptiness of the absolute. What is the 

reason? Because the absolute is empty of the imaginary nature387. 

[8] The other 'sign-grasping' [referred to above] is harmful to the meditative develop

ment of emptiness; the essential nature of an entity (bhil:va) is imputed upon that for 

the sake of which the bodhisattva aspires388 to [the understanding of] empti

ness. In order to clearly understand this emptiness has been explained, beginning with 

381 Read: tacchilnyat! 'dhP,tmabahirdh/ISllnyatety ucyate in place of tacchllnyatlldhylltma
bllhya§finyatety ucyate; cf. Bhll!;ya N2S.4-5; "dhylltmabahirdhSiflnyatety is omitted from the 
Tib. cf. D215b.2. 

382 Read: sarvathll in place of sarvatra; Tib. tlwns cad du (D215b.3 ). 
383 Tib.: gi.i should read: bii (D215b.3). 
384 Read: ·lldi si1nyam in place of -adiif1nyam; cf. Bhll!;ya N2S.6. 
385 Read: jtllln!!lc/Jraloparri Jqtvll nird4re as per Ms.(15b.2) contrary to Y's fn.1 p.54. 
386 Tib. reads: " ... is described as empty (stotlpa)", and not "emptiness"; cf. D215b.6. 
387 Tib. is slightly different: 'because emptiness, which is the absolute, is empty of the imaginary 

nawre": stotl pa iiid ni don dam pa Ste k:un brtag,s pa'i nui bii.n gyis storl pa ies bya (D215b. 7). 
388 pratipadyatu, Tib. sgru:b pa, however Bhll!;ya: prapadyaN and Tib. sgru:b par byed pa. 
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the emptiness of the conditioned and concluding with the emptiness of all dha.rmas. 

For the sake of what does he aspire? 

I. lfl a For the attainment of the dual 

virtues; 

He aspires to [the understanding of] emptiness for the purity [of all virtues] concluding 

with the Buddha qualities; what is meant is: he cultivates emptiness [for the attain· 

ment} of the wholesome which is both conditioned and unconditioned389, 

Y5 5 i.e. the path and nirvllpa390; the emptiness of the conditioned and the emptiness of the 

unconditioned refer respectively to the latter two. 

[9] 

1.18 b And for the welfare of sentient 

beings, always; 

[The bodhisattva makes the following resolve]: "I shall act in the welfare of sentient 

beings in every way and at all times". The emptiness of this is absolute emptiness. 

[10] 

I.18 c And for the non-abandonment of 

sazps/lra; 

[The bodhisattva makes the following resolve): "For the sake of sentient beings I shall 

not abandon saipsara". If he were to abandon saqlsara, [the bodhisattva] would not 

attain enlightenment because he would remain at the frllvaka-level39l, The emptiness 

that pertains to· this is the emptiness without beginning or end; but why is the empti

ness of this taught?392 Hence he responds: because one who does not see the 

emptiness of sa.rps/lra, which is without beginning and end, would 

become wearied and completely abandon393 sa.rpsllra. 

[Ill 

I.IS d And for the non-extinction of the 

wholesome394. 

[The bodhisattva makes the following resolve]: "The roots of the wholesome shall not 

be destroyed395 by me even in the nirvllpa devoid of the remnants of exis-

389 Read: ku§a.Jasya sll1JlS)qtasy3saqislqtasya ca in place of fabhadvayaJµ hi s;upslqtam as;ups}qt8J11 
ca; cf. Bh34ya N25.12. 

390 Ms.(15b.4): nirv!1Jaif ca; disregard Y's fn. l p.55. 
391 This rendering is on I.he basis of the Tib.: 'khor ba yo.tis su bm.d na byatl chub ma rfled par I 

aan thos kyi sar gnas par 'gyur bas (D216a.4). The Sanskrit is problematical - Ms.(15b.6): -I'll 
bodhirp §ravakabodhau vyavatiQ{hate; T & B's rendering (p.45.17): na lchalu labhate sarpsilra
parity-aga eva bodhirp §ravak:abhamllv avatiQ(hate, ls preferable to Y's: sat11Sare hi parityak:te 
1abdhvll bodhisattvabodhim sra·o'ak:abodhau vyavati~(hate. Cf. also St's fns.112 & 113, p.196. 

392 React diiyate in place of disyatJI; Ms.(15b.6): deiyata (ib). 
393 Read: pariiyajeteti in place of pariiyajatlti; cf. Bhl14Ya N25 .17. 
394 Read: Jruialasyllfcyayaya ca in place of alcyayaya subhllya ca; cf. Bhl!4Ya N25.18. 
395 Y's rendering of(.QJyan)teis difficult to improve upon, although Ms.(15b.7): -to; Tlb . .. .rtsa 

ba mams mi zad par bya'o (D216a.5). B&Ts solution of (sva)to (p.45.23) is not convincing in 
the Ught of the parallel passages in the preceding paragraphs where bdag gis is rendered by 
maya. 
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tence". The woros396: "he does not throw away•, express the same sense as "he 

does not dismiss•. If this is so, how then can the nirvilpa·realm that is devoid of 

the remnants of existence be proven? It is an established fact !hat even in the nirvilpa· 

realm !hat is devoid of the remnants of existence, there is no interruption to the Dharma 

Body belonging to the Buddhas, the Venerable Ones, which is an entity free from 

impurity397 because of the non...:xistence of the body which is the k.arma·result of the 

impure dharmas. Hence, the emptiness of that is described as the emptiness 

of non-rejection. 

[12] 

1.19 a And, for the purl ty of the spiritual 

lineage (gotra); 

The emptiness of this is intrinsic emptiness; here now he gives the reason: because 

the spiritual lineage is intrinsic; how so? - he responds: since it derives 

Y56 from own-being398, That which derives from own-being exists from time 

immemorial; what is meant is: it is not adventitious. In the same way !hat some 

[entities] in beginningless saipsilra are endowed with consciousness and some are non· 

conscious, similarly, in this regard some [beings] endowed with the six sense-fields 

belong to the spiritual lineage of the Buddhas and some belong to the spiritual lineage 

of the srilvakas etc. Since the spiritual lineage consists in a regular sequence [of 

rebirths] !hat is beginningless, it is not accidental like the difference between non

conscious and conscious [entities]. Others believe that since all sentient beings belong 

to the spiritual lineage of the tathiiga.ta, the term "spiritual lineage" in this context 

should be understood accordingly399. 

[13] 

L 19 b For the attainment of the principal 

and secondary characteristic marks; 

Consequently, the emptiness of the principal and secondary characteristic 

marks of a supreme being is described as the emptiness of characteristic marks. 

[ 14] Furthermore, 

1.19 cd The bodhjsattva aspires for the 

purity of the Buddha qualities. 

Because of the expression: "he aspires" at the end [of verse 19], [this expression is to 

be supplied] in each case; [for example, what is intended is]: "The bodhisattva aspires 

for the attainment of the dual virtues" (I.18 a), and "The bodhisattva aspires for the 

welfare of sentient beings, always" (I.18 b). Which of the Buddha qualities [does he 

396 Ity etad; contrary to Y's fn.8 p.55 D: ies bya bani d11 (D216a.5). 
397 Ms.(15b.7): a.alfsra-; disregard Y's fn.10 p.55. 
398 Read: svllbbavikatvi!d in place of svabhSviklld; cf. Bh~ya N26.3. 
399 Read: tad:!Rjtieyam in place of ta.thlltvamjifeyam; Tib. de biin du ses par bya'o (D216b.3). 
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aspire to]? Hence he said: such as the [ten] powers, the [four] intrepidities 

and the special qualities etc. In short, he undertakes [with this resolve]: "I 

should strive400 for the attainment of all the Buddha qualities". This is why it is said: 

"he cultivates emptiness"401. The emptiness of that is described as the emptiness of all 

dharmas. What is 'cultivation' in this context? The unimpeded engagement402 of 

cognition in regard to the object of cognition. Now the establishment of the 

[first] fourteen emptinesses, beginning with internal [emptiness] and concluding 

with403 the emptiness of all dharmas, should be understood in this way. 

[15] What again is emptiness in this regard, i.e. in regard to the enjoyer etc.? 

Y57 404What is its essential nature? Hence he says: 

1.20 abed The non-existence of the personal 

entity and of the dharmas is [one] 

emptiness here and the actual exis· 

tence of their non-existence in that 

[enjoyer etc.] is another emptiness. 

The non-existence of the personal entity and the dharmas is one empti-

ness and the actual existence of their non-existence in the above· 

mentioned enjoyer etc. is another emptiness. Of these, the non-existence of 

the personal entity and the dbarmas is [equivalent to] the emptiness of non-existence. 

The actual existence of that non-existence is [equivalent to] the emptiness of own-being 

of non-existence. 405For what reason are these two kinds of emptiness respectively 

determined at the end'/406 Hence he responds: in order to state the characteristic 

of emptiness407. Why is there a re-statement of emptiness? Hence he says: for the 

purpose of avoiding both imputation in regard to the personal entity and 

the dha.rmas and the negation of their emptiness, in due order. In order to 

avoid imputation in regard to the personal entity and the dbarmas, he determines the 

emptiness of non-existence; and in order to avoid negation in regard to the emptiness 

of the latter, [he determines] the emptiness of own-being of non-existence. If the 

400 Ms.(16a.4): pratitavyam, but Y's rendedng of prayatitllryam is preferred; Tib. 'bad par bya ba 
(D216b.5). 

401 Read perhaps: ta11ml1c cchl1nyat3.qJ prabhavayatity ucyate in place of tasmil.d vibhavanocyate. 
Although the Tib.: de'i phyir mam par bsgom ga ies bya ste (D216b.5) does not substantiate 
cchi1nyat3.Jp prabhil.vayat!ty, the insertion of siinyaqJ is suggested by the Ms.(16a.4): tasmil.t 
s ilnya· (not illnyatil.· as per Y). This statement seems to refers back to the words: 
silnyatlh11 prabhil.vayatity arthal) (Y54.24). 

402 Read: avib8lldhanapraVj1tiP, in place of avyavabitapravrttilJ; Ms.( 16a.5): -napravrtti(i. 
403 Ms.(16a.5): -p:iryantl!nlbp; disregaxd Y's fn.6 p.56. 
404 Note: this section (YS6.22. 57.11) is translated from the Tib. since it is missing from the 

Ms.(16a.5). Fn.405 below marks the point where the Ms. resumes. 
405 The Ms. continues from this point. 
406 Read: .•. ~ll dvividhil. stlnyar:lnte vyavasthil.pyate in place of eqil.qJ. •• ; Ms.(16a.5): ~a dvividhll 

sllnya. . 
407 Read: ata llha silnyatlllakqa{lll.khyapanllrtham in place of ata llha slinyatJ1~1q1apradaria

nllrtham; cf. B~ya N26.12-13. 
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emptiness of non-existence were not mentioned one may conclude that the dharmas 

and the personal entity, whose essential nature is imaginary, do exist. If the emptiness 

of own-being of non-existence were not mentioned, one may conclude that emptiness 

is indeed non-existent and as a consequence of the non-existence of the latter, the 

personal entity and the dharmas would exist like before. 

[16] In the above, internal emptiness ref era to: (a) the non-existence of: (i) the peraonal 

entity, i.e. the 'enjoyer' and (ii) sight etc., whose characteristic is imagined, among the 

internal sense-fields which have the [karma-] result-consciousness [i.e. the store

consciousness] for their own-being and are regarded by naive people as constituting an 

'agent of enjoymem', and (b) the actual existence of the non-existence40S of the latter. 

Y58 External emptiness refers to: (a) the non-existence of: (i) enjoyment that pertains to the 

self and (ii) form etc., whose characteristic is imagined, among the external sense-fields 

which have the appearances of representations of form etc. for their own-being and are 

regarded by naive people as objects of enjoyment, and (b) the actual existence of the 

non-existence of the latter. Internal and external emptiness refera to: (a) the non-exis

tence of: (i) a personal entity as 'enjoyer' in that body, i.e. the physical body, (ii) form 

etc. which is imaginatively constructed by naive folk and (iii) the body itself, and (b) 

the existence of the non-existence of the latter. Univeraal emptiness refers to: (a) the 

non-existence of a world of sentient beings within the inanimate world, (b) the non

existence, by way of essential nature, of such an imaginative construction and (c) the 

actual existence of the non-existence of the latter. In regard to both the knowledge of 

emptiness409 and an aspect of the absolute, the emptiness of emptiness and the empti· 

ness of the absolute refer respectively to the non-existence of: (a) the knowledge of 

emptiness, on the part of the knowing agent, which has the characteristic of an imagi

native construction and (b) the aspect of the absolute on the part of the personal entity 

who is the apprehender of the aspect410, and the actual existence of the non-existence 

of the latter. Now, that for the sake of which the bodhisattva aspires, i.e. [the under

standing of] the emptiness of the conditioned41 I, concluding with the emptiness of all 

dharmas refers respectively to: (a) the non-existence both of the dharmas which have 

an imaginary characteristic and of the personal entity, among those elements beginning 

with the conditioned up until all the Buddha qualities which are the aim of the 

bodhisattva's accomplishment:412 and (b) the actual existence413 of the non-existence of 

408 Ms.(16b.l): -vasya; disregard Y's fn.4 p.57. 
409 Ms.(16b.2): sl1nyajif!1ne but Y's rendering of sflnyat!Ijii!lne is preferred on the basis of the 

Tib. SiCli pa i!id ses pa. •. la (D217b.l). 
410 Read: llk3ragrahrrwudgalasya ca in place of l!k:lh:agrahrqpudgalasya; Tib. roam pa 'dzin pa po'i 

gali zag da.d (D217b.1). 
411 Ms.(16b.4): s;upslqta§anyat11; disnlgard Y's fn.4 p.58. 
412 Read (with St. fn.140 p.208): bodbisattvasJdhanaprayojanll$u in place of bodbisattvapratipatta

vye$U; Tib. byali chub sems dpa' bsgrub dgos pa 11UllDS la (D217b.2-3). 
413 Ms.(16b.4): bhll.$11, but Y's emendation to sadbhll.vo is preferred; Tib. dJios po yod pa 

(D217b.3). 
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the latter. For there exists no personal entity, whether it be 'owner' or 'agent' pertinent 

to the conditioned, nor does a conditioned [entity] exist in the nature imagined by naive 

folk. These sixteen kinds of emptiness which pertain to the bodhisattvas and which are 

not co=on to the srivakas have been explained in brief in order to counteract all 

grasping on account of conceptual differentiation, and also, in order to explain all 

hidden meanings of the Sutras. 

[17] And in this respect, the object of emptiness, the own-being of emptiness and the 

aim of the meditative development of emptiness have been shown by the Venerable 

One. Of these, the object of emptiness refers to those subjects beginning with the 

'enjoyer' up until the Buddha qualities; furthermore, the demonstration of the latter is 

for the sake of showing that emptiness pervades all dharmas. The own-being of 

emptiness refers to both the own-being of non-existence as well as the own-being of 

Y59 the existence of non-existence414. Moreover, the demonstration of the own-being of 

emptiness is in order to show the nature of escape4 15 from all [false] views since it 

[acts as] counteragent to superimposition and negation. The aim of the meditative 

development of emptiness begins with the [aspiration for the] attainment of the dual 

virtues (cf. l.18a) and concludes with the [aspiration for the] attainment of the Buddha 

qualities (cf. I.19cd). Furthermore, the demonstration of the latter is in order to 

demonstrate that the culmination of the perfection of the Form and Dharma Body, for 

oneself and others, is due just to the meditative development of emptiness416. The 

differentiation of emptiness should be understood in this way; i.e. it 

should be known that [emptiness] is defiled in the stained state and is purified in the 

stainless state; and it has a sixteenfold differentiation as just described, beginning with 

internal emptiness. 

414 Ms.(16b.6): si!nyat/lsvabhilvo abh!vo abhilvasvabhAvas ca, but Y's emendation to s01lj'lita· 
svabhllvo 'bhilvasvabhllvo 'bhil.vabhllvasvabhllva§ ca is preferred; Tib. stoli pa ff.id kyi ran bi.in ni 
drios po med pa'i Iio bo ff.id darl I drios po med pa'i drios po'i Iio bo i!id do (D217b.6). 

415 Ms.(16b;6): niitslll'll!llltma-; disregard Y's fn.l p.59. 
416 Read: siinyatllbhllvanild eveti as per Ms.(16b.7) in place of siinyatAbhavanayll{i prllpya iti. 

Tib. is slightly different: -(the culmination) ... is attained due to meditative development. • ."; 
st01I pa iiid bsgom pa las 'thob bo (D217b.7 • 218a.l). 
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e. The Logical Proof of Emptiness. 

How is its logical proof to be understood? 

I.21 abed If it were not defiled, all incarnate 

beings would be liberated. If it were 

not pure, effort would be in vain. 

76 

If the emptiness of the dbarmas were not defiled by adventitious 

N27 secondary defilement, even when no counteragent has arisen, all 

sentient beings would be liberated without any effort at all because of 

the absence of defilement. Now, even when the counteragent has 

arisen, should [emptiness] not become purified, undertakings for the 

sake of liberation would be in vain. And so, after considering it in this 

way: 

I.22 ab It is neither defiled nor is it unde

filed. It is neither pure nor is it 

impure; 

How can it be neither defiled nor impure? [Because] by way of 

intrinsic nature: 

1.22 c There is the luminosity of mind4 l 7; 

How can it be neither undefiled nor pure? 

I.22 d Because of the adventitious nature of 

defilement. 

In this way, the differentiation of emptiness that was listed [above] 

is proven. 

[Sthiramati] 

y5 9. 11 [1] Since its logical proof was listed immediately following the listing of the differen

tiation418, immediately after the explanation of that he asks: How is its logical 

proof to be understood?419 What is to be proven here? The fact that: (a) it is 

defiled by adventitious secondary defilement and {b) it has purity of own-being. In the 

above, with reference to the proof of the fact that it is defiled, he says: 

417 Verse 22 cd is not found in P or D editions of the Bhilliya; cf. N's comments in the introduction 
(pp.9-10) to his Sanskrit edition. 

418 Ms.(17a.l): bhedoddeS!-; disregard Y's fn.3 p.59. 
419 Read: vijfleyam in place of jfieyam; cf. Bha~ya N26.18. 
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beings would be liberated420; 
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Liberation is [equivalent to] the relinquishment of defilement; the relinquishment of 

such defilement is due to the meditative development of the path. In this respect, if 

the emptiness of the dharmas were not defiled by adventitious 

secondary defilement, even when no counteragent has arisen; the word 

"even" implies that like when it has arisen [it would not be defiled] - this being so, all 

sentient beings would be liberated without any effort at aH421 because of 

the absence of defilement. The words: "without effort"422 are [equivalent to] 

'without a counteragent'. However, since there can be no liberation for Jiving beings 

without the counteragent, in the state of ordinary people the fact of defilement of thus-

Y60 ness423 by adventitious stain must necessarily be admitted - the differentiation of 

emptiness as defiled is proven in this way. 

(2] Now, in order to prove the differentiation [of emptiness] as purified, he says: 

I.21 cd If it were not pure, effort would be 

in vain424• 

It is [the effort] of incarnate beings that is referred to. Now, even when the 

counteragent has arisen; the word "even" implies that like when it has not arisen 

[it would not become pure]; should [emptiness] not425 become purified; this 

being so, the undertakings for the sake of liberation would be in vain 

because even through the meditative development of the counteragent, separation from 

such stain would not occur and also because liberation is not possible for one who 

possesses stain. However, [the undertakings) for the sake of liberation are not consid

ered to be in vain; therefore, due to the practice of the counteragent, the purity of 

emptiness, through the separation from adventitious secondary defilement, must 

necessarily be admitted. The differentiation of the purity of emptiness is proven in this 

way. In this context, defilement is due to the appropriation of the dhannas that consti

tute defilement and purity is due to the appropriation of the dharmas that constitute 

purity. However, neither defilement nor purity is considered to be manifestly present 

for emptiness426 because real nature is dependent upon the dharmas. This is why he 

says: "all incarnate beings would be liberated". The term "incarnate beings" in the 

420 Read: saqi1cl4fl ced bhaven nl!Sau muktJ!!i syufl sarvadehinai) 
in place of yadi na sy/lt sa sllIPkleio muktJl!i syufl sarvadehinai) Cf. Bhlll;ya N26.19. 

421 Read: ayatanata eva muktaQ sarvasattv!l bhaveyufl in place of prayamam antare.pa sarve sattv/I 
muktaQ syug; cf. Bh~a N27.1-2. 

422 Read: ayatlmata id in place of prayamam an~eti; cf. ibid. 
423 Read: tathatJJy/I as per Ms.(17a.3) in place oftathat/lylim. 
424 Read: viSuddhll ced bhaven nl!Sau vysyamo ~phalo bhavet 

in place of yadi na sll vi§uddhil;l syllt prayatnam aphalllI[I bhavet Cf. Bhlll;ya N26.20. 
425 na is omitted from Ms.(17a.4) butshould obviously be insened on the basis of the Tib. and the 

Bhru;ya. 
426 Read: silnyatllyaJ;i in place of ilinyatllyllm; Tib. stod pa ifid la (D21Sb.2). Cf. Y60.17 below 

• D218b.3. 
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above refers to just the 'ground' (uplldll.aa; rgyu) of these [i.e. defilement and purity]. 

Otherwise, if defilement or purity were manifestly present for emptiness, then what 

connection would it have with incarnate beings, on account of which both the purity 

and defilement of the incarnate beings is described as being due to the. purity of empti

ness and the defilement of emptiness, respectively? And when emptiness is defiled in 

the state of ordinary people and is pure in the state of the Noble Ones - this too427 has 

been proven: 

[3] 

I.22 ab It is neither defiled nor is it unde

filed; it is neither pure nor is it 

impure.428 

Y61 How can it be neither defiled nor impure?4Z9 It is definitely pure because this 

is made clear through the use of the double negative. Here he quotes scriptural tra· 

dition: [Because] by way of intrinsic nature: 

I.22 c There is the luminosity of mind;430 

Here it is indeed the real nafure of mind that is referred to by the word "mind" for the 

[phenomenal] mind is characterized by stain.431 How can it be neither undefiled 

nor pure? On the contrary, the use of the double negative makes it clear that it is 

definitely defiled. 

I.22 d Because of the adventitious 

defilement.432 

nature of 

He shows that it is defiled but not intrinsically sa433. Scriptural tradition is also quoted 

here: "It is defiled by adventitious secondary defilement". 

[4] When it has been differentiated as twofold, i.e. as defiled and pure, why then is a 

fourfold differentiation mentioned? Some say that it is in order to demonstrace434 the 

distinction between the mundane path and the supramundane path, for, the mundane 

path is defiled by the stain pertinent to its own level but not by that which belongs to a 

lower [level] because [the former] is the counteragent to the latter. The supramundane 

path is impure [in one sense] because it is differentiated as weak, middling etc., how

ever, it is pure due to the absence of impurity; but not so in the case of emptiness. 

Again, after describing [emptiness] as undefiled, others describe it as not impure in 

order to distinguish it from the [sense-faculties] of sight etc., because sight etc. are not 

427 Read: tataidam as perMs.(17a.7) in place of ata evedam; disregard Y's fn.4 p.60. 
428 Read: na kliQtJJ. nllpi vllkJ4tJJ. iuddh!I 'Suddhil na caiva sil 

in place of na kliQtB nilpi cllk/.fyf!I sudclhl/Suddhilpi naiva sil Cf. Bh~ya N27 .5. 
429 Read: nilpy cl/Suddhll in place of nilpy aiuddh3; cf. BM1ya N27 .6. 
430 Y's text paraphrases this verse I.22 ed. 
431 Ms.(17b.l): cittasyaival/l lak$1111atviltbut Y's emendation to cittasyaiva malala/cytljlatvlltis pre· 

ferred on the basis of the Tib. sems iiid Di dri ma 1 mtshan ziid kyi phyir (D218b.6). 
432 Read: kleiasyllg1111tukatva.taQ. in place of sa cSg1111tu.lraklefena; cf. Bhll$)'a NZ7 9. 
433 Read: sll. kliQta na tu prnk:{tyeti dar§ayati in place of kli$f/I. na tu pralqtyeti dariayati; cf. ibid. 
434 Ms.(17b.2) omits pradari1111a which is inserted by Yon the basis ofTib. bstan pa (D2!9a.1). 
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defiled for they are unobscured and undefined yet are described as impure because they 

are not intrinsically pure on account of their possession of impurity. Thus, after 

describing it as undefiled, it is described as impure in order to distinguish it from 

wholesome [elements] which are accompanied by impurity because that which is 

wholesome and accompanied by impurity is not undefiled since it belongs to sa.rpsara 

and is pure because it has an agreeable karma-result. Real nature is definitely not so435, 

for, in the defiled state it is described as defiled and consequently as being impure. In 

this way, the differentiation of emptiness, by way of defilement and purity, 

that has been listed [above] is proven436. 

435 Read: nllivam as per Ms.(17b.4) in place of nlliva. 
436 Read: evlllj'I iilnyatily!l uddi>ta!J sarpkleiaviiuddhiprabhedo Yrull si!dhito bhavati in place of 

evaiµ si!nyatl!lprabhedasya sarpldeiavifoddher nirdeso yaiµ sRdhitD bhavati; cf. Bh~ya N27.l0. 
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The Summary Meaning of Emptiness. 

N27 .12 Therein, the summary meaning of emptiness should be known both 

in terms of characteristic and establishment. Of these, in terms of 

characteristic includes both the characteristic of non-existence and the 

characteristic of existence. Furthermore, the characteristic of existence 

includes both the characteristic as devoid of existence and non-exis

tence and the characteristic as devoid of identity and difference. Again, 

its establishment should be known in terms of the establishment of its 

synonyms etc. In this regard, through these four modes of teaching: (a) 

the individual characteristic of emptiness, (b) the characteristic of 

karma [pertinent to its realization], (c) the characteristic of both its 

defilement and. purification and (d) the characteristic of reasoning 

[pertinent to its proof] are made known - these lead to the appeasement 

of: (a) conceptual differentiation, (b) fear, (c) indolence and (d) doubt, 

[respectively]. 

[Sthiramati] 

Y61. 22 [lJ The summary meaning of emptiness437 should be understood both in 

terms of characteristic and establishment. Of these, in terms of charac

teristic includes both the characteristic of non-existence and the 

Y62 characteristic of existence. It [should be known] in tenns of the characteristic of 

non-existence because of the statement: "the non-existence of the duality" (I.13 a). It 

[should be known] in tenns of the characteristic of existence because of the statement: 

"which consists in the existence of a non-existent" (I.13 b). Furthermore, the 

characteristic of existence ... ; because of the statement: "it neither exists nor does 

it not exist" (I.13 c); ... refers to both the characteristic as devoid of exis

tence and non-existence438 and the characteristic as devoid of identity 

and difference, because of the statement: " ... this is the characteristic of emptiness. 

Therefore, in relation to the imagination of what is unreal:" (I.13 c comm.) "The char

acteristic consists neither in difference nor identity.'' (l.13 d). This is the summary 

meaning in tenns of characteristic. 

437 Read: siinyatJ/y~ in place of sf1nyatl1·; cf. Bhru;ya N27 .12. 
438 Read: bhl1vi1bh/lvavinirmuktalak$aJJatas in place of sadbhilvllbhilva ... ; these words are omitted 

from the Ms.( 17b.6) and are inserted on the basis of the Tib.: dlios po yad pa. datl diios po med 
pa las mampar grol ba'i mtshan iiid datl(D219a.7) which corresponds to Bhru;yaN27.14. 
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[2] How should its summary meaning be understood in terms of establishment? 

Again, its establishment should be known in terms of the establishment 

of its synonyms etc.439 What is meant is: its synonyms, their meaning, its differ· 

entiation and logical proof. Through these four modes of teaching, beginning 

with the characteristic, (a) its individual characteristic, (b) the characteristic 

of karma [pertinent to its realization], (c) the characteristic of both its 

defilement and purification and (d) the characteristic of reasoning 

[pertinent to its proof] are made known as the counteragents to the four types 

of secondary defilement440. Of these, the individual characteristic [acts] as the counter· 

agent to conceptual differentiation; the latter consists in the perception [of things] 

as existent, non-existent, both [existent and non-existent] and different or identical. 

The characteristic of karma [acts] as the counteragent to fear for those who, after 

learning of the characteristic of emptiness, do not have firm conviction, for example, 

(a) the karma that pertains to [the realization of] thusness that is free from error, (b) the 

karma that pertains to the absence of erroneous inversion, (c) the karma that pertaim to 

·the relinquishment of all signs, (d) the karma that exists in the sphere of all supra

mundane direct intuition and (e) in regard to the objective supPort, the karma that 

pertains to the causal ground of the noble qualities. Thus, the characteristic of the 

differentiation is for the removal of indolence on the part of lazy people who, just by 

learning of the own-being of emptiness and the kanna [pertinent to its realization] 

Y63 'seize' this as sufficient. The characteristic of reasoning is for the removal of doubt on 

the part of skeptics who believe that [emptiness] is subject to defilement and 

purification. 

439 Read: vyavastb3na111 pun~ paryayadivyavasthllnato veditavy11IT1 in place of vyavastbanato bi 
paryayadivyavasthllnato vedimvyam; cf. Bhll$yaN27.15. 

440 Read: etaya ca camtiprnk3ral~adide§aaaya catIJtVidhapalde§aprntipa1'$er.ia sval~1IITI kar
malllkq111;1JIITI satrJkJesavyavad!tlala/cya.p11IT1 yuktila/cy111;1S111 codbb!Jvitarp bbavat:i in place of et8l!l ca 
lak$aaildicat11$prakil'B111 nirdi$fV3 caturvidhopakleiapratipalcyepa sval~1IITI kannalalciap11IT1 
slU1lkle§avyavad3nalak$1l!JfHil rig pa'i mtshan did brjod pa yin 110; cf. Bhlll;ya N27.16-18. 
Ms.(l 7b.7): emya ca camtiprak3rala·. 



Chapter Two 

The Obscurations 



N28.3 

1. The Five Obscurations Beginning with the 
Pervading. 

With reference to the obscurations, he says: 

II.1 abc (a) The pervading, (b) the limited, 

(c) the excessive, (d) the equal and 

(e) acceptance and rejection are 

elucidated as the obscurations that 

pertain to the two. 
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Of these, (a) the pervading refers to obscuration consisting in both 

moral defilement and the knowable and is pertinent to those who belong 

to the spirirual lineage of the bodhisattva because it forms the totalltyl. 

(b) · The limited refers to obscuration consisting in moral defilement and 

is pertinent to those who belong to the spiritual lineage of the iravaka 

etc. (c) The excessive refers to [obscuration] that pertains only to those 

who course in passion etc. (d) The equal refers to [obscuration] that 

pertains to those who course in equal shares. (e) The obscuration com

prising the acceptance and rejection of 11a111sllra is pertinent to those 

who belong to the spiritual lineage of the bodhisattva because it is an 

obscuration to the nfrvllpa [wherein the bodhisattva is] not permanently 

fixed. Thus these obscurations are elucidated respectively as being 

pertinent to both, i.e., as pertinent to those who belong to the spiritual 

lineage of the bodhisattva as well as those who belong to the spiritual 

lineage of the irllvaka etc. 

[ S thiramati) 

Y64 [1]2 Immediately after the explanation of the characteristic is an appropriate place for 

the explanation of obscuration and since [the latter] was mentioned immediately 

following the former, [V asubandhu] says: with reference to the obscurations, 

[Maitreya] says: 

II.I abc (a) The pervading, (b) the limited, 

(c) the excessive, (d) the equal and 

l Read: sllkalyift omitting Jcam. Although the Tibet.an (mtba' dag la sgrib pa'i phyir D6a.4) 
would substantiate a reading of slllca/ylfVllnlfl3t. sgrib pa here is probably an elaboration inserted 
by the Tibetan translator as is clearly the case in several of the following sentences. 

2 The first few folios are missing from the Ms. of Ch.II hence the translation of this section is 
based entirely on the Tib. Fn.lS below indicateS the point where the Ms. begins. 



(e) acceptance and rejection are 

elucidated as the obscurations that 

pertain to the two. 
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The obscurations that pertain to the two refer to obscurations pertinent to those who 

belong to the spiritual lineage of the bodhisattva and those who belong to the spiritual 

lineage of the srlfvaka etc. This verse has been composed in order to demonstrate that 

the differentiation among the obscurations is in accordance with the difference in 

benefit that is obscured. Of these, the pervading refers to obscuration con

sisting in both moral defilement and the knowable and is pertinent to 

those who belong to the spiritual lineage of the bodhisattva. It is the 

pervading (vylfpi) since it pervades or permeates (vyll.pnoti). Because it is an 

obscuration in regard to the totality of benefit; the totality of benefit is both benefit 

for oneself and benefit for others. Alternatively, it is described as the pervading since 

it pervades the obscuration that pertains to the bodhisattva according to the designation 

of the two as obscuration that consists in moral defilement and the knowable. Since 

Y65 moral defilement is iiself an obscuring, it is [described as] an obscuration. Herein, 

secondary defilement is also referred to by the word "moral defilement" because it is 

exactly similar in its nature as moral defilement. Otherwise, the words: "the character· 

istic of moral defilement is ninefold" [verse II.I d], would not include envy and avarice 

since these two are both secondary defilements. It is an obscuration that consists in the 

knowable because it is an obscuration in regard to the knowable. Since that which is 

knowable is concealed (prlfvrta) on account of this, it is not the sphere of knowledge. 

Alternatively, it is an obscuring of direct intuition in regard to the knowable because it 

creates an obstruction to the arising of direct intuition in regard to the knowable. There 

is the omission of the word "of' between the words "obscuration" and "knowable" [in 

the compound jiieyllvarapa] as in the [tatpuru,va] compound 'a pot of oil' (tailakup(la). 

Furthermore, it consists in undefiled nescience. Those who belong co the spiritual 

lineage of the bodhisattva endeavour in every way to produce the accumulations of 

merit and direct intuition for the sake of the attainment of Buddhahood since it is the 

culminating attainment3 in regard to benefit for both oneself and others. Because both 

[those consisting in moral defilement and the knowable l are obscurations to the latter 

[i.e. Buddhahood] they are determined as obscurations pertinent to those who belong 

to the spiritual lineage of the bodhisattva. [Objection]: In this respect, given that the 

pervading has the whole for its domain and the expression "the totality" means "in 

every respect", how does the totality intimate pervading? [Response]: It is described as 

obscuration that pervades because it forms the totality by way of its explanation as a 

cause. Alternatively, the statement: "because it forms the totality" is made in order to 

explain the word "pervading" as having the meaning of totality. 

3 D: phul du bywi ba thob pas (220a.S), although P: _.thob pa. 
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[2] The limited refen to obscuration consisting in moral defilement and 

is pertinent to those who belong to the spiritual lineage of the srllvaka. 

etc. It is designated as an obscuration since it is an obscuration in regard to just one's 

Y66 own benefit and is described as "limited" because it does not pervade. Why does 

undefiled nescience not pertain to sr!Ivakas and praryeka.buddhas? Bec.ause if it is 

determined that only obscuration consisting in moral defilement is pertinent to them, 

then in that case, [undefiled nescience] is not an obscuration pertinent to them because 

srava.kas and praryekabuddhas [are said to] attain enlightenment even though it exists. 

[Objection): Is nescience on the part of the iril.vaka etc. not an obscuration to the 

arising of knowledge in regard to the sphere of the truth of suffering etc.? Therefore, 

the two obscurations would be pertinent to them as well. Consequently, perhaps it 

should not be said that only obscuration consisting in moral defilement is pertinent to 

sril.va.kas etc.? [Response]: This is not so, since ignorance is determined just as obscur

ation that consists in moral defilement because: (a) it is defiled, (b) it is adverse to 

knowledge and (c) it is the root of SliJ?lSllra. However it is not [determined as] obscura

tion that consists in the knowable, like uncertainty. For example, uncertainty in regard 

to the sphere of the truth of suffering etc. is 'not [uncertainty] in regard to other spheres 

described as doubt and moral defilement, for it is only uncertainty in regard to another 

sphere and not defilement nor doubt. Similarly, nescience in regard to just the sphere 

of the truth of suffering etc. is ignorance and moral defilement but not in regard to 

other spheres, for in regard to other spheres it is only nescience and not ignorance nor 

moral defilement. Therefore, since [nescience] is described as the obscuration that 

consists in the knowable because it is an obscuration to the emergence of only the 

direct intuition of what is knowable, moral defilement, karma and rebirth are not 

produced as is ignorance. [Objection]; If this be so, [obscuration that consists in the 

knowable] cannot be determined as the obscuration pertinent to bodhisatrvas. 

[Response]: This is not so [since] obscuration that consists in the knowable is the 

obscuration pertinent to bodhisarrvas because they are characterized by the accumu

lations of learning. It is said: 

Y67 

Without applying himself to the five kinds 

of learning, in no way can a Supremely 

Noble One arrive at omniscience; thus, he 

applies himself to these, either to restrain or 

assist others or, for his own knowledge.4 

(3] The excessive; even a small aspect of passion etc. that manifests CC\ntinually and 

to an excessive degree in those who belong to the spiritual lineage of the bodhisattva 

4 Tllls verse is from MSA XI.60: 
vidyllsthilne paiicavidhe yogam ak(tvlJ. sarvajifatvaIJI naiti kathamcit psram llzyajl I 
icy an~ nigrahll{lllnugrahar)ll.ya svfjiillrthar{J vS tatra karocy eva sa yogarµ II 
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and those who belong to the spiritual lineage of the firiivaka etc .... refers to 

[obscuration] pertinent to those who course in passion etc. Those who 

course in passion and the like refers to those for whom any passion manifests continu

ously and to an excessive degree even in regard to a miserable thingS. 

[4] The equal; i.e., obscuration pertinent to both those belonging to the spiritual 

lineage of the bodhisattva and those belonging to the spiritual lineage of the sriivaka 

etc. It is equal because the two modes are absent6; refers to [obscuration] pertin· 

ent to those who course in equal shares. They who course in equal shares 

refers to those for whom moral defilement manifests in conformity with the object, but 

not continuously. 

[5] The obscuration comprising the acceptance and rejection of 

sarp.1111.ra ... ; the bodhisattva accepts SlllflSilra on account of his compassion yet, on 

account of his wisdom, after observing the evil of saipsara as it is in reality, he rejects7 

it. Consequently, although free from moral defilement [himself], having regard for 

sentient beings, he takes rebirth in the nirvilpa [wherein the bodhi.11attva is] 

not permanently fixed, because he is not permanently fixed in sarpsara or nirvlipa. 

The obscuration to this consists in the acceptance of sarpsara as being overcome by 

moral defilement or the complete rejection of saipsara without compassion, after 

observing its evil as it is in reality. Others believe that nescience is described as an 

obscuration herein because it is an obstruction to both compassion and wisdom. 

Y68 Alternatively, as has been stated in the Maharatnakiita: "His mental disposition is 

directed towards nirviipa but his application is directed towards sa.rpsara"s. This is the 

unfixed nirviipa of the bodhisattva. In this regard, in order to turn his back on nirvl!pa 

he accepts sarpsilra with his mental disposition and application, just like a sentient 

being who has no spiritual lineage. Similarly, in order to tum his back on sarpsara, he 

completely rejects saIµsiira with both his mental disposition and application directed 

towards entering nirviijla, just like those who belong to the spiritual lineage of sril.vakas 

etc. Thus, both the acceptance of Slllflsiil"a and its rejection are obscurations in regard 

to the unfixed nirvii.pa of the bodhisattva because they both constitute a falling to one 

extreme away from saipsi1ra as well as nirvapa. At the time that they become tathii· 

gatas, bodhisattvas do not remain in saIµsiira because they have relinquished both the 

obscurations that consist in moral defilement and the knowable. And because the 

Dharma Body continues without interruption in the nirvil.pa devoid of the remnants of 

5 
6 

7 
8 

Read: hIIle 'pi vastuni; cf. AS-Bhll.?Ya #142. 
This refers to the normal state of defilement devoid of both the excessively strong and weaker 
degrees; cf. ibid.: samabhSgacaritall pralqtisthal) saiflkleial) autkai;yamllndyavivarfttasamllWlSthe 
kle§a iry arthal). 
Tib. should probably read gron bas in pU!ce of stod pas (cf.D22la.4). 
Read (with de Jong p.113): nfrv:4iagata§ cl!sy!Jiayal) S/l111SllraglltaS ca prayoga!J; this passage is 
found in KP #16 (p.35). 
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existence, they do not remain in nirvilpa like firivakas and the like. Thus they are not 

fixed permanently in s:upsiira or nirv!ipa. 

[6] These five obscurations have been enumerated here because they cause obstruction 

in regard to: (a) the path of the bodhisattva and the srilvaka etc., (b) their application, 

(c) the result and (d) the unfixed nirvlipa [of the bodhisattva]. Thus these 

[obscurations are elucidated] respectively, i.e. as is appropriate. Therein, the 

first and the last [i.e. the 'pervading' and 'acceptance and rejection'] are obscurations 

pertinent to those who belong to the spiritual lineage of the bodhisattva. 

But that which follows the first [i.e. the 'limited'] is an obscuration pertinent to 

those who belong to the spiritual lineage of the frilvaka etc. The other 

two [i.e. the 'excessive' and the 'equal'] are obscurations pertinent to both. In the 

above, obscuration that consists in the knowable has been described as obscuration 

that pertains to the bodhisatrvas; moreover, it is known as undefiled nescience. 

2. The Obscuration that Consists in the Nine 
Fetters to Application. 

Furthermore, 

Il.1 d 

II.2 a 

The characteristic of moral defile· 

ment is ninefold. 

The fetters are o bscurations; 

The nine fetters refer to obscurations that consist in moral defile· 

ment. 

what? 

The obscurations that comprise these [fetters] are relevant to 

II.2 be They are relevant to anxiety, 

equanimity and the insight into 

reality; 

The fetter of attachment is an obscuration relevant to anxiety. The 

N29 fetter of repugnance is [an obscuration] relevant to equanimity because 

on account of this, one is unable to be even-minded in regard to the 

foundation of repugnance, especially something disagreeable. The 

remaining [fetters] are obscurations relevant to the insight into reality. 

How do they occur? They occur respectively ... 



II.2 d 

II.3 abc 

In the clear comprehension of: the 

false view of individuality, the foun

dation of the latter; 

Cessation, the path, the [three] 

jewels, gain and honour and 

austerity. 
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The fetters are obscurations9. The fetter of pride is an obscuration 

in the clear comprehension of the false view of individuality because 

the non-relinquishment of the latter is on account of the manifestation 

of intermittent and continuous self-conceit at the time of direct reali

zation. The fetter of ignorance [is an obscuration] in the clear compre

hension of the foundation of the false view of individuality because the 

lack of clear comprehension in regard to the aggregates that have been 

appropriated is on account of that. The fetter that consists in false view 

[is an obscuration] in the clear comprehension of the truth of cessation 

because the fear of the latter is on account of the false views of 

individuality and the grasping of extremes and is also due to negation 

by wrong view. The fetter of clinging [to false views etc.) is [an 

obscuration] in the clear comprehension of the truth of the path because 

one clings to the highest purity with the wrong motive. The fetter of 

doubt is [an obscuration] in the clear comprehension of the three jewels 

due to the lack of true belief in the virtues of the latter. The fetter of 

envy is [an obscuration] in the clear comprehension of gain and honour 

because one does not perceive the faults of the latter. The fetter of 

avarice is [an obscuration] in the clear comprehension of austerity 

because one covets the necessities of life. 

[Sthiramati] 

[l] It is not known: (a) how many aspects there are to the obscuration that consists in 

y 6 9 moral defilement which is the obscuration pertinent to the two [i.e. bodhisattvas and 

sravakas etc.], (b) what kind of essential nature they possess and (c) what it is they 

obstruct, hence he says: 

II.l d The characteristic of moral defile· 

ment is ninefold. 

It is the obscurations that are referred to. The i:haracteristic of moral defilement is 

[equivalent to] the essential nature of moral defilement. What are these ninefold 

[fetters]? Hence he says: [they are]: 

9 s11111yojanllny !vanq1a111 but Tib. has simply sgrib pa yin; (D6b.2). 
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II.2 a The fetters etc. 

They are fetters inasmuch as they fetter [people] to various sufferings. The various 

sufferings which belong to the group of sense-desire, form and formlessness, refer to 

the painful nature of suffering, the painful nature of change and the painful nature of 

the formative forces as is appropriate to the three realms of existence. They begin with 

the fetter of attachment and conclude with the fetter of avarice. Therein, repugnance 

refers to aversion. Envy refers to intolerance in regard to another's successlO. Avarice 

refers to miserliness concerning the necessities of Jifell; these three pertain to sense· 

desire. The fetter of attachment consists in the passion that pertains to the three realms 

of existence. Similarly, the fetters of pride, ignorance, false view, clinging [to false 

views etc.] and doubt all pertain to the three realms of existence. The fetter of false 

view comprises the false view of individuality, the grasping of extremes and wrong 

view. The fetter of clinging [to false views etc.] comprises the clinging to false .view 

and to morality and vows. Doubt is disbelief in regard to the [noble] truths and the 

Y70 [three] jewels. Moreover, those other secondary defilements, such as anger, are defi· 

nitely obscurations that consist in moral defilement because they are the 

natural outcome of moral defilement and they are defiled. Envy and avarice are 

referred to as fetters because of their predominance, for it is said in a Siitra: "O 

Kausika, the gods and mankind possess the fetters of envy and avarice"12, 

[2] The obscurations that comprise these [fetters] are relevant to what? 

Hence he says: 

II.2 be They are relevant to anxiety, 

equanimity and the insight into 

reality; 

Anxiety is included among the synonyms for despondency, hence it is said: the fetter 

of attachment is an obscuration relevant to anxiety. Since the attachment to 

the physical body, vitality, enjoyment and family etc. as well as to the meditative 

absorptions and formless [attainments] is on account of this, one does not become 

anxious of the three realms, although oppressed by the sufferings of saJps!ira. The 

fetter of repugnance is [an obscuration] relevant to equanimity. How so? 

Hence he says: because, on account of this, one is unable to be even

minded, i.e. free from formative influence, in regard to the foundation of 

repugnance, i.e., the cause of repugnance, especially something disagreeable 

etc.; it is disagreeable insofar as it is the cause of depression. It is logical that it is not 

10 Cf. T-Bh:1$ya: I.cyyayarasar{lpattflu cetaso t-yilro$O Jabhasatk!lradhyavasitasya lSbhasatk!lrakula
silairotl'Jdln gupavis~lln parasyopalabhya dve$il!pSiko 'maf9ak[tas cetaso vy!lro$a Ir$yS (L30.2Q.. 
22). 

11 Cf. AS (G17): mstsaryar{l katamat ! !Sbhasatk!lrMhyavll!iitasya pari$k!lre$u r!lgSf[Jiikai cecasa 
llgrahab. Cf. also T-bh'1$ya (L30.24-28). 

12 Read: ~yl1111Stsaryasar{lyojanap kausika devamanu$yS ity uktam; this quotation is also found in 
the Kosa-vyru:hyl'I (W49l.5-6). 
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possible to be even-minded in regard to the foundation of attachment because of the 

absence of what is disagreeable. However, since the foundation of repugnance 

consists in repugnance especially in regard to something disagreeable, one is unable to 

be even-minded. Hence in order to demonstrate that the latter [i.e. the fetter of repug-

Y71 nance] is a greater evil than [the fetter of] attachment, he says: "especially". When one 

who is engaged in meditative concentration gains equanimity of the formative forces, 

his mind consequently becomes even. However, if the fetter of repugnance reaches an 

excessive degree in such a person, then on account of the latter, he does not attain 

equanimity in regard to the cause of repugnance; and when that occurs the self is 

necessarily supported as an objective support; thus, on account of the fetter of attach

ment he does not find solitude. Conversely, although isolated on account of the fetter 

of repugnance he does not attain meditative concentration. 

[3 J Furthertnore, the remaining seven [fetters] are obscurations relevant to 

the insight into reality, i.e. they are obscurations to true insight. He asks: How 

do they occur? Since this is not known he says: They occur respectively: 

II.2 d [In the clear comprehension] of: the 

false view of individuality, the foun· 

dation of the latter etc. 

The fetter of pride is an obscuration in the clear comprehension of the 

false view of individuality. Pride herein refers to that arrogance of mind which 

has the false view of individuality for its basisl3 and this is sevenfoldl4 according to its 

differentiation as pride, excessive pride etc.15 The clear comprehension of the false 

view of individuality refero to the insight into the false view of individuality through 

the discrimination of: (a) a self, (b) what pertains to a self, (c) the apprehending subject 

and (d) the apprehended object, as well as through the discriminationl6 of an own

being on the pan of the dharmas as imagined by naive people. The fetterl7 of pride is 

an obscuration to that [insight] because it obstructs its arising. As to how and when 

this occurs, he says: because the non-relinquishment of the latter is on 

account of the manifestation of intermittent and continuous self-conceit 

at the time of direct realizationlS. The time of direct realization of the truth is 

equivalent to the condition that is conducive to penetration. In the above "intermittent" 

refers to that which is interrupted by the counteragent; "continuous" refero to that 

13 Cf. T·Bh~ya: mano hi nllma sarva eva sa~y~fisamlliraye;ia pravartate I sa punai cit:tasyo
nnatil~ (L28.28-29); Tib. da rgya.l ni na rgya.l ies bya ba thams cad kyan Jig tshogs la 
lta ba la brten nas 'byutl ba'o II de ni serns khens pa'i mtshan fiid de (Dl.SSa.2). 

14 Read: saptavidham in place of navavidham; Tib. mam pa bdun (D222b . .S). This sevenfold 
division is substllntiated by the T·BM!;ya (l..29.4-17) where seven kinds of pride are defined. 

15 SanskritMs.(20a.1) begins here with the wonls: mliDl!dibhedena. 
16 Ms.(20a. l ): vikena but Y's emendation to v.ivekena is prefeired. 
17 Ms.(20a.l): S8I/1prayojll118I/1 which should probably be amended to S8I/1yojll111II14 Tib.(D222b.6): 

kuD du sbyor ba. 
18 Read: sl1Dtaravyant.anlsmiml11la- in place of sl1Dtllrel1a vyantll.re!la c3smiml1Da-; cf. Bhllzya N29.8. 
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which is not interrupted by the counteragent. And this should be understood in regard 

to strong and weak counteragents [respectively]. For as long as intermittent and con

tinuous self-conceit19 manifests, there is no relinquishment of the false view of indi-

Y72 viduality since the arising of self-conceit is only on account of the false view of 

in di vi duality. 

[4] The fetter of ignorance [is an obscuration] in the clear comprehen

sion of the foundation of the false view of individuality. It is the fact that 

it is an obscuration that is referred to. The foundation of the false view of individuality 

refers to the five aggregates that have been appropriated because it arises from the 

objective support that consists therein; as is stated in a Surra: 

Certain sram~s or brahmanas perceive the self as the self and are notionally 

attached to it; it is just on the basis of these five aggregates that have been 

appropriated that they perceive and are notionally attached to the latter. 20 

Just what is this clear comprehension? It is the perception of the emptiness of the self 

and what pertains to the self21 and the emptiness of the own-being of the dha.rmas 

which is imagined by naive people in regard to the aggregates as well as their percep

tion as impermanent, painful, empty, without self or as originating etc. - this is clear 

comprehension of those [aggregates]. Here now he gives the reason: because the 

lack of clear comprehension in regard to the aggregates that have been 

appropriated is on account of that. Ignorance is an obscuration in the clear 

comprehension of the aggregates because, on account of ignorance, there is the absence 

of clear comprehension of these [as impermanent etc.] in regard to the aggregates 

which are obscured by aspects of permanence etc. 

[5] The fetter that consists in false view [is an obscuration] in the clear 

comprehension of the truth of cessation; the word "obscuration" remains in 

force. The fetter of false view comprises three false views: The false views of: (a) 

individuality, (b) grasping of extremes and (c) wrong [view]. In the above, the false 

view of individuality refers to the notion that there is a self or what pertains to a self 

among the five aggregates that have been appropriated. The false view that consists in 

the grasping of extremes concerns that same entity that has been construed as a self and 

refers to the notion that it is eternal or that it perishes22. Wrong view refers to that 

notion on account of which one negates an entity, whether it be cause, result, deed or 

an actual existent, or else wrongly construes it. The clear comprehension of the truth 

19 
20 

21 

22 

Read: silntaravyanltlrlsmim.'lnafl; cf. ibid. 
This passage is also quoted in the KoSa (1'282.1-3) although the wording then is slightly 
different. Cf. also L VP Kofa Ch.S p.17 fn.2 where attention is drawn to several other texts 
which cire this same passage. 
Read (with de Jong p.114): lltm:Jtmiyl!SfJnyatAy~ in place of lltm:JtmailinyatByllQ.; Tib. bdag 
d1lli bdag gis stoti pa md. .• (D223a.4). 
Ms. (20a.7) begins: d!;/ir nllstfti dar§anam but Y's emendation to il!Svatatfar§anam uccheda
darSanaf/I vll is preferred on the basis of the Tib.; cf. his fn.4 p.72. 
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of cessation refers to [its comprehension] in accordance wilh the aspects such as the 

tranquil. Just how can [false view] be an obscuration to that [clear comprehension]? 

Hence he says: because the fear of !he latter [i.e. cessation] is on account 

of the false views of both individuality and the grasping of extremes 

and is also due to negation23 by wrong view. Therein, on account of the false 

views of individuality and the grasping of extremes one fears cessation, thinking: "I 

Y73 will not exist in that [state]", also, on account of wrong view one negates it, thinking 

there is indeed no cessation. In this respect, on account of the false views of individu

ality and the grasping of extremes, one does not clearly comprehend [cessation] as 

tranquil, sublime and as escape24; yet on account of wrong view one does not compre

hend it as cessation. In this way the fetter that consists in false view becomes an 

obscuration in the clear comprehension of cessation. 

[6] The fetter of clinging [to false view etc.] is [an obscuration] in the 

clear comprehension of the truth of the path25. Therein, the fetter of clinging 

refers to both the clinging to false view and the clinging to morality and vows. Cling

ing to false view therein refers to that notion in regard to false view and the five aggre

gates that have been appropriated and which are the basis of false view26, as being pre· 

eminent27 and so on. Clinging to morality and vows refers to that notion on the part of 

one who perceives either morality, vows, both of these or the five aggregates that have 

been appropriated and which are the basis of that [notion], as being [equivalent to] 

purity, liberation or definitive liberation. Furthermore, the clear comprehension of the 

path is in accordance with aspects, such as definitive liberation. Just how can the fetter 

of clinging be an obscuration in the clear comprehension of the path? Hence he says: 

because one clings to the [highest] purity with the wrong motive28; i.e. 

because one clings to purity as either: {a) just morality and vows, {b) an abode of 

pleasure pertinent to sense-desire, (c) ascetic practices or {d) the knowledge of enu

merations etc. By clinging to a [false] view on account of just which one believes in 

purity, one clings to that same [view J as being pre-eminent. Thus, on account of the 

letter of clinging [to false view etc.] one abandons the path and clings to purity with the 

wrong motive29. 

23 Read: cllpavadJd iti in place of ca tadapavlldad iti; tad is most likely an elaboration inserted by 
the Tibetan translator and is also found in the Tib. Bblll!ya (D6b.4) but not in the Sanskrit 
BhlLjya (N29 .12). 

24 Ms.(20b.1): nisal'lll)atai, but Y's emendation to niiisal'lll)ataSis preferred; cf. his fu.1 p.73. 
25 Read: m!lgasa(Yapa.r:ijiillne as per Ms.(20b.2) and BhlLjya (N29.13) omitting avllra!lam itiwhich 

is an elaboration of the Tib. 
26 Ms.(20b.2): dr$ty11.yain1Yf1$u, but Y's emendation to dr$r.ymyeyu is preferred; cf. his fn.3 p.73. 
27 Read: agrl1dito in place of utkaeyll.dito; cf. T-BhlLjya (L29.24) which expands: dr$fipat11mar§aji 

paticasap11dl1naskandh~v agra/tJ viSi~tataJ.i ~(hatal) paramaw ca yad darianam; Tib. mcbog 
d31)khyadpardu 'phags pa rial! gtw boriat! dam par lta baglll) yinpa(Dl59a.1). 

28 Read: anyatM ( 'gra)iuddbiparamarfianlld in place of anyenakareQa iuddbiparamar§anad; cf. B~a 
N29.14. 

29 Read: anyatha in place of anyena tv akl!re11a; Tib. mam pa gian gyis (D224a.2), cf. Bhl!!iya 
N29.14 (~ D6b.4). 
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[7] The fetter of doubt [is an obscuration] in the clearc"comprehension of 

the three jewels; the word "obscuration" remains in force. As to how this can be 

so, he says: because of the lack of true belief in their virtues. The fetter of 

doubt is perplexity in regard to the truths and the [three] jewels. There is clear com

prehension in regard to the jewel of the Buddha as being the final basis for the 

excellence and absence of all virtues and faults [respectively]30. There is clear compre

hension in regard to the jewel of the Dharma: (a) as being the conveyance across the 

ocean of sarpsiira, (b) as having the nature of the absolute separation from all suffer

ing31 together with its causes and (c) as providing the understanding of the latter. 

y7 4 There is clear comprehension in regard to the jewel of the Sangha as: (a) the locus for 

the results of monkhood32, (b) engagement in the latter and (c) the 'field' worthy of 

supreme veneration. By acquiring perfect faith through the perception of truth and the 

relinquishment of doubt33 one truly believes in the virtues of the three jewels and since 

there remains no doubt that is not relinquished, the fetter of doubt is described34 as an 

obscuration in the clear comprehension of the three jewels. 

[SJ The fetter of envy is an obscuration in the clear comprehension of 

gain and honour. Here now he gives the reason: because one does not 

perceive the faults of the latter. For the fetter of envy, which has aversion for a 

component, refers to the dissatisfaction of mind in regard to another's success and is 

pertinent to one intent upon gain and honour35. Clear comprehension in regard to gain 

and honour is [equivalent to] the awareness that these are the basis of all misfortune36. 

However, on account of envy one does not clearly comprehend gain and honour37 as 

being adverse to all virtue nor as the root of various misfortunes. Hence the fetter of 

envy is an obscuration in the clear comprehension of gain and honour. 

[9] The fetter of avarice [is an obscuration] in the clear comprehension 

of austerity. As to how this can be so, he says: because one covets the 

30 Read (with de Jong p.114): sarvaguflad0$aprak~llpak~ani~(blldhi$f/Jllnatvena buddharatne 
pariji!llnl1r(l in place of sarvagupado$asya pral::{ffl.panJtasya parymt!!Srayatvena buddharatne 
parijifllDllITI (cf. Y189.22). 

31 Ms.(20b.6): du./lkhlltylltlta-; disregard Y's fn.6 p.73. 
32 Ms.(20b.6): SraJ11a!!ya; disregard Y's fn.1 p.74. 
33 Read perl!aps: vicikitsllprahll{l!Jc in place of prahfJ)avicildt:sayllS; Tib. the t:shom span ba'i phyir 

(D224a.5). 
34 Read: ucyare as per Ms.(20b.7) in place of vaamlllp. 
35 Read: Irsyi1sl1r(lyoja1111r(l hi lllbhasatk3ddbyavasitasya pataS81/)pllttau ~/II1!Sik:ai cetaso vyiW$1llJ 

in place of Irsyi1sl1r(lyojanafTl hi lllbhasatHrarakto 'nyasatpparpratighaiµSikai cetaso vyllr0$air, 
Tib. phrag dOi[ gi k:un du sbyor ba ni med pa dad I bkur sti la chags pa sre I gim gyi phun sum 
tsbogs pn la ze sdarl gi char gtogs pas sems khan nas 'kbrug pa (D224a.6). Cf. T-Bhll.jya 
(L30.20): Irsyll J!lll'llSl1r(lpattau cetaso vy!ro$o /llbhasarkaddhyavasitasya lllbhasalk/lnlk:ulai111'
irutlld1n gupaVIS<l$11n parasyopalabbya d~!l/lsiko '11111Qalq'tacetaso vyl!ro.µ Irsya. For the T'Ib. 
cf. Dl59b.6ff. 

36 Ms.(21a.1): sarvllnarrbi1syadatvlJ.vabodho but Y's emendation to sarv11narrbl!Srayatvllvabodhois 
preferred on the basis of the Tib.; cf. his fn.3 p.74. 

37 Read: /abhasalki!raITJ in place of lllbbasatkllmsya; Tib. phrag dog gis ni rtied pa darl bkur sti 
..• mi ies pas (D224a. 7). 
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necessities of life. Avarice which has passion for a component refers to miserli

ness of mind in regard to goods and chattels on the pan: of one who is intent upon38 the 

necessities of lire. Austerity consists in the separation from from the necessities of life. 

Its clear comprehension is [equivalent to] the understanding that it is the foundation or 

basis of all virtue. However, one does not clearly comprehend it as the basis of all 

virtue because one is intent upon the necessities of life on account of avarice. 

Consequently, it is said that avarice is an obscuration in the clear comprehension of 

austerity. 39 

[lO] In [summary of] the above, the fetters of attachment and repugnance are obscura

tions in the endeavour to reach an understanding of reality [but the remainder are 

not]40. The remainder are obscurations to the understanding of reality for one who has 

[already] applied himself [in such an endeavour]. For this very reason the sequential 

Y7 5 order of these [fetters] is given; for example, one who desires liberation41 should, from 

the very beginning, necessarily cause his mind to shrink from Sa.Iflsllra. Following 

from that, he should have equanimity towards everything. After that, the false view of 

individuality should be clearly comprehended because it is the root of all misfortune. 

Then, the foundation of the latter should be clearly comprehended as consisting in 

suffering and its arising. Then, the cessation of the latter should be understood. Then, 

the path of attainment should be understood. Then, one acquires perfect faith in regard 

to the three jewels due to the awareness of their virtues and the vision of the truth. 

And since it is only on account of the force of the vision of the truth that one becomes 

a seer of the faults and virtues [respectively] of gain and honour as well as austerity, 

thus the sequential order of these obscurations should be understood in conformity 

with the respective cause of the dharmas to be obscured42. [Objection]: Since it is 

possible that obscuration can pertain to all [the fetters] at all times43, the explanation of 

obscuration as restricted to each individual foundation is not tenable. [Response]: A 

restriction44 to each individual foundation is not employed here; on the contrary, this 

explanation is chiefly in terms of close contiguity. 

38 Read: adhyavasirasya as per Ms.(2la.2) in place of adhyavasitD. 
39 Tib. is slightly different: de1 phyir yo byad bsduns pa Ia sgrib bo fies bsad (D224b.3): " .•. it is 

said that it is an obscuration in regard to austerity". 
40 As noted by Y (fn.6 p.74) the Tib. inserts: lhag ma ID/llDS m ma yin no (D224b.4) which is 

not to be found in the Ms. 
41 Read: mumukqun/l. as per Ms.(2la/4) in place of mumuk$1111111!l; Tib. thar pa 'dad pas 

(D224b.4). 
42 Ms.(21a..5): llV8J11l1Iya; disregaxd Y's fn.1 p.7S. 
43 Read: nanu sarvatrn sarvl1var3!1;ftvBSllljlbhavl!din place of nanu sarvam api sarvalnl llvanl!lH!Vena 

sllljlbhavlld; Tib. thllI/18 cad la yari thllI/18 cad sgnb pa did du sgrib pa 1 phyir(D224b.7). 
44 As noted by Y (fn.2 p.7S), Ms.(21a.6): tJiyama here, but pratiniyama in the previous sentenee; 

however Tib. nes pa m both cases. 
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II.3 d 

3. Obscuration Pertinent to Bodhisattvaa. 

a. The Obscuration to the Tenfold [Qualities] 
Beginning with Virtue. 

The others are relevant to the tenfold 

[qualities] beginning with virtue. 
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Moreover, there are other obscurations that are to be known in 

regard to the tenfold [qualities] , beginning with virtue. Which then are 

the obscurations and which are the [qualities] beginning with virtue? 

II.4 abed 

II.5 abed 

II.6 abed 

II. 7 abed 

II.8 abed 

(i) Lack of application, [application] 

in regard to unworthy objects and 

what is produced without appli

cation; (ii) non-origination, lack of 

mental attention and incomplete accu

mulations. 

(iii) The deprivation of spiritual 

lineage and good friends and mental 

exhaustion; (iv) the deprivation of 

spiritual practice, living with stupid 

and pernicious people; 

(v) Disquiet, that which remains 

from the three and the non-matura

tion of wisdom; (vi) innate disquiet, 

laziness and carelessness. 

(vii) Attachment to existence and en

joyments and faintheartedness; (viii) 

lack of faith, lack of conviction and 

deliberation in accord with the letter. 

(ix) Lack of enthusiasm for the true 

Dharma, enthusiasm for gain and 

lack of compassion; (x) loss of what 

has been learnt, [learning] little and 

the lack of the necessary preparation 

for meditative concentration. 
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These are the obscurations. Which are the [qualities] beginning with 

virtue? 

II.9 abed The qualities beginning with virtue 

are: (i) virtue, (ii) enlightenment, 

(iii) complete acceptance, (iv) intelli

gence, (v) absence of error, (vi) 

absence of obscuration, (vii) trans

formation, (viii) lack of fear, (ix) 

lack of avarice and (x) mastery. 

Which obscurations are to be known as being pertinent to each of 

these [qualities] beginning with virtue? 

II.IO ab The obscurations that pertain to 

these [qualities] are to be known in 

groups of three. 

The three obscurations to the wholesome are: (a) lack of application, 

(b) application in regard to unworthy objects and (c) superficial appli

cation. The three obscurations to enlightenment are: (a) the non-arising 

of the wholesome, (b) lack of mental attention and (c) incomplete accu

mulations. Complete acceptance refers to the generation of the resolve 

for enlightenment. The three [obscurations] to the latter are: (a) depri

vation of spiritual lineage, (b) deprivation of good friends and (c) 

mental exhaustion. Intelligence refers to the bodhisattva state. The 

three obscurations to the recognition of the latter are: (a) deprivation of 

spiritual practice, (b) living with stupid people and (c) living with 

pernicious people. Therein, stupid people are [equivalent to] foolish 

people; pernicious people are those who bear ill will. The three 

[obscurations] to absence of error are: (a) the disquiet of erroneous 

inversions, (b) whatever remains from the three obscuradons such as 

moral defilement and (c) the non-maturation of the wisdom that brings 

liberation to fruition. Absence of obscuration is [equivalent to] the 

relinquishment of obscuration. The three [obscurations] to the latter 

are: (a) innate disquiet, (b) laziness and (c) carelessness. The three 

[obscurations] to transformation, on account of which one's mind is 

transformed into other modes and not into supreme and perfect 

N31 enlightenment, are: (a) attachment to existence, (b) attachment to 

enjoyments and (c) faintheartedness. The three [obscurations] to lack 

of fear are: (a) a low opinion of people, (b) a lack of firm conviction in 

regard to the Dharma and (c) deliberation in accord with the letter as 
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regards its meaning. The three [obscurations] to lack of avarice are: (a) 

a lack of enthusiasm for the true Dharma, (b) enthusiasm for gain and 

honour and for veneration and (c) lack of compassion for sentient 

beings. The three [obscurations] to mastery, on account of which one 

fails to obtain supremacy, are: (a) loss of what has been learnt due to 

the arising of karma conducive to the loss of the Dharma, (b) learning 

little and (c) lack of the necessary preparation for meditative 

concentration. 

[ Sthiramati] 

Y7 5. 14 [l] Are the latter [i.e the abscurations that consist in the nine fetters] the only abscu

rations? These are common to both bodhisactvas and firllvakas etc. however, obscura

tions that penain to the bodhisattvas [alone] are: 

II.3 d The others are relevant to the tenfold 

[qualities] beginning with virtue. 45 

Since it is not known as to which are the obscurations and which are the 

[qualities] beginning with virtue46, hence he says: 

II.4 ab {i) Lack of application, [application] 

in regard to unworthy objects and 

what is produced without application 

[etc.] 

... are the obscurations. The [qualities] beginning with virtue are: 

11.9 ab {i) Virtue, {ii) enlightenment, {iii) 

complete acceptance [etc.] 

... are the ten qualities. Therein virtue, which is the cause of enlightenment, consists in 

Y76 all the roots of the wholesome [dhannas]; enlightenment is the result of it. In the 

above, virtue has been listed in general terms but it is not understood by way of differ

entiation nor own-being, hence, in order to clearly illustrate these he elaborates: 

II.9 abed ••. (iii) Complete acceptance, {iv) 

intelligence47, {v) absence of error, 

{vi) absence of obscuration48, {vii) 

transformation, (viii) lack of fear, 

(ix) lack of avarice [etc.] 

These are described as virtuous. Since enlightenment cannot be understood by way of 

own-being through words alone, he describes it as: 

45 Read: iu/Jh3.dau da§adhll 'paraf/l in place of anyad daaa§ubhlldi$u; cf. Bhll!!ya N29.20. 
Ms.(2la.7): -m .'IVata(llJtll. •• 

46 Read: kin tad !lvaraiillf/l ke ca §ubh.'ldaya in place of !lvaragaf/l ke ca subh/J.daya; cf. Bhll$ya 
N29.21 & D6b.6. 

47 Ms.(21b.l): dhlmattJJ., but Bhll$ya (N30.9): dhlmattva. 
48 Read: -an.'lvrttf as per Ms.(2lb.l) in place of -anllvrttau. 
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II.9 d· ... (x) mastery. 

[2] Some believe that since the obscuratlons to virtue and enlightenment are explained 

as independent, as are [the obscurations to] complete acceptance etc., they are discerned 

in this context just as independent [entities] but not as things that can be listed and 

explained. [This is not so]; the obscuration to arising is determined in relation to virtue 

and it is common to such things as the resolve for enlightenment because of the 

necessity for the production of that virtue. The obscuration to complete acceptance etc. 

and the obscuration to the basis are obscurations to complete acceptance etc. and are 

different [from the obscuration to virtue]49. Also, since enlightenment is unshakable 

and is to be attained, both the obscuration to its maintenance and the obscuration to its 

attainment are respectively determined. Therefore, independence does not result here. 

[3] And their sequential order in brief is as follows: Enlightenment is to be attained 

after perfecting the root of the wholesome in its entirety. In detail (it is as follows]: 

From the very beginning the resolve towards enlightenment should be generated 

because it is the foundation for the accomplishment of benefit for both oneself and 

others. Then comes spiritual practice in regard to [the six perfections], beginning with 

generosity, which conforms withso the generation of the resolve, and, on account of 

which, one is recognized51 as a bodhisattva. After that, as the result of continual 

practice throughout immeasurable aeons52 and in order to purify one's mental disposi

tion through the collection of the accumulations of merit and direct intuition, the path of 

vision, which has the nature of the absence of error, should be generated as the counter

agent to error in regard to the personal entity and the dharmas. Then the path of 

meditative development which is characterized by the separation from obscuration 

should be followed to its culminating point in order to bring about the possession of a 

y77 special purity53. Then, all the mundane and supramundane roots of the wholesome 

should, as they are collected, be transformed into enlightenment through application 

that transcends that of the §riivak:a etc. Then, one who has arrived in this condition has 

no fear54 in regard to the profound and sublime explanations of the Buddha and the 

bodhisattvas because he is mentally disposed towards universal enlightenment55. 

49 The rendering above is on the basis of the Tib. which is difficult to reconcile with the Sanskrit 
portion: yllli dag par 'dzin pa la sogs pa la sgr:ib pa dad rren la sogs pa la sgr:ib pa ni yllli dag par 
'dzin pa la sogs pa roams kyi sgr:ib pa ste tha dad do (D225a.6). A possible Sanskrit recon
strucuon would be: samJdlnJJdylIV/lra{llUil cfhrtyadylJVarat)8Jll ca sam1Jdlln!ldy1Jvarll(laJ11 I bhinnaiµ 
ca. 

50 Read: cittotp!JdllnurUpS as per Ms.(21b.4) in place of cittotp11dan"finurl1pl. 
51 Read perhaps: Jalcyyatein place of labhyare; Tib. nuion (D225b.2). Ms.(2lb.4): la-. 
52 Read: kalpllSa.qikhyeyllbhyaslJtin place of 'sa1f1khyeyak.a!penl!bhyas(I$ Tib. bs.lcal ba gr;nls med 

par goms par byas re (D225b.2). Cf. Y27 .8. 
53 Read perhaps: -yogakara.p/Iya in place of -yogllrthaf;; Tlb. dad ldan par /Jya ba1 phyir(D225b.3). 
54 Read: nottrnsyati as per Ms.(2lb.6) in place of na trasyati. and disregard Y's fn.2 p.77. 
55 Ms.(21 b.6): mahl1 •• yllsayarvlld with three or possibly four syllables missing; Tib. bya:ri chub 

chen por bsam par mi byed pas (D225b.4). The sense of the passage demands that the negative 
participle of the Tib. be dropped as noted by Y's fn.l p.77. 
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Then, one who is endowed with much learning56 and understanding teaches the sub

lime Dharma for the purpose of bringing sentient beings to full maturation. After that, 

it is said that one anains mastery, i.e; Buddhahood, when those to be trained are 

brought to full maturation in order to liberate them. 

[4] Here the obscurations are stated as thirty, but only ten qualities to be obscured [are 

stated] beginning with virtue, hence he asks: which obscurations are to be 

known as being pertinent to each of these [qualities] beginning with 

virtue? 

11.10 ab The obscurations that pertain to 

these [qualities] are to be known in 

groups of threeS7; 

In the above, the three obscurations [to the wholesome] are: (a) lack of 

application, i.e. lack of enterprise. What is the obscuration in this context? One 

does not apply oneself on account of any moral defilement, whether it be carelessness 

or laziness. Or else, one does not apply oneself to that particular condition, whether it 

be undefined or defiled, that possesses the 'seed' of moral defilement. It is described as 

the lack of application since one does not apply oneself continually or respectfully 

because (one's application] is insignificant but not because of an absence of application, 

because if the latter were the case there would be no possibility of obscuration. (b) 

Application in regard to unworthy objectsSS. Scriptural works, which are the 

'doorway' ( dviira) to the origination of enlightenment and the roots of the wholesome 

which bring about enlightenment, are worthy objects (llyatana). Something other than 

the latter is an unworthy object (anllyatana). Application in regard to the latter is appli

cation in regard to an unworthy object59, i.e. in regard to objects other [than wonhy 

objects]. What is the obscuration here? The nescience or moral defilement that 

consists in wrong view on account of which one applies oneself to an unworthy object 

as well as that application is the obscuration. (c) Superficial application. An 

expedient60 is something fundamental (yoru); application that is contrarywise to what-

Y7 s ever expedient one possesses is superficial (ayonisa(l) application61. It is mentioned in 

this very scriptural instruction, namely: 

For one who courses in passion, the meditative development of friendliness 

is not an expedient for the relinquishment of passion, [likewise] the meditative 

56 Read: bllhuirutya in place of bahuiruta; Tib. mad du tho& pa. Ms.(2lb.6): bllhu-. 
57 Read: tr!Qi trfQi ca «e$/11JI ji!eyDny ilVIU'llllani hi in place of trfl!i trfQi vijtieyllni eQllm ~ilni 

hi; cf. Bh!l!jya N30.12 
58 Ms.(22a.2}: mltana which has been corrected in the Ms. mMgin to anllyatana. 
59 Read: 'nlJyatanaprayoga as per Ms.(22a.2) in place of'nllyatJllle prayoga. 
60 Ms.(22a.3): upRya; disregard Y's fn.7 p.77. 
61 Ms.(22a.3): -prayogo 'niyoniia(I but Y's emendation to prayogo 'yoniia(I is preferred; cf. his 

fn.1 p.78. 
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development of the impure62 is [not an expedient for the relinquishment of 

repugnance] for one who courses in repugnance. 

Here too, supemcial mental attention or application which has that for its cause is an 

obscuration. 

[5] The three [obscurations] to enlightenment. •• ; enlightenment consists in an 

understanding that is in accord with its object. . .• are: (a) the non-arising of the 

wholesome, which has already been discussed. How can its non-arising be an 

obscuration? When the wholesome does not exist there can be no enlightenment, 

hence the non-arising of the wholesome is an obscuration to enlightenment. Alterna

tively, that moral defilement or particular state which is an obscuration to the arising of 

the wholesome63 is also [an obscuration] to enlightenment, for that which is an obscu

ration to the accumulations [of merit and direct intuition] is cenainly also [an obscura· 

tion] to its result. (b) Lack of mental attention, is [equivalent to] the lack of the 

meditative development of [wholesome elements] that have already arisen; what is 

meant is: they are not augmented64. Even though wholesome [elements] are produced 

in a particular state, one is not mentally attentive time and again65 on account of moral 

defilement such as laziness. This is the obscuration here. (c) Incomplete accu

mulations. Enlightenment is attained through a certain amount of accumulations. 

While the accumulations of merit and direct intuition are incomplete one abides in a 

morally defiled condition like before, or else, one has scanty accumulations. However, 

another believes that although no distinction is made here, non-arising is intended just 

as [an obscuration]66 to those elements conducive to penetration and not to others. 

Also, there can be a lack of mental attention to those [elements conducive to penetra

tion] that have arisen, although one is being mentally attentive; the non-accumulation of 

what has been accumulated [on account of that] is described as an obscuration. 

(61 Complete . acceptance refers to the generation of the resolve for 

enlightenment. Complete acceptance consists in the generation of the resolve for 

enlightenment since the accumulations of merit and direct intuition, in their entirety, and 

the result of these, i.e. Buddhahood, are to be completely accepted and possessed on 

account of the fact that they should cause all sentient beings67 to be established in the 

most excellent nirvllpa realm devoid of the remnants of existence by means of this 

62 Ms.(22a.4): -asubhllbhavlllleti but Y's emendation to -a5ubhabhavaneti is preferred; cf. his fn.2 
p.78. 

63 Tib. is slightly different: yali na gnas sk:abs kyi bye brag gi tshe dge ba la skye ba la sg:rib pa'i 
non mOlls pa gail yin pa (D226a.5-6); • ... moral defilement which is an obscuration to the 
arising of the wholesome in a particular state .. .". 

64 Read: ava.rdhanam iti in place of anupeicyeti; Tib. spel bar mi byed ces bya ba (D226a.6). 
65 Read: pa1111~ punyena as per Ms.(22a.6) in place of paunaputlyena; disregard Y's fn.4 p.78. 
66 Tib. inserts sg:rib pa (D226b.l) which is not found in the Ms. 
67 This passage is problematical. The above rendering is considered die most coherent of many 

possible interpretatioM and necessitates die emendation of sarvasattvai to sarvasattvlllfli; lt 
should also be noted that samlldeyam pari~yaill ca. is not found in the Ms. but has been 
inserted by Yon the basis of the Tib.; cf. his fn.6 p.78. 
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[resolve for enlightenment]. Furthermore, this consists in the mental disposition to 

perform acts of welfare for oneself and others, i.e., it is volition accompanied by will-

Y79 power. The three [obscurations] to the latter axe68: (a) deprivation of 

spiritual lineage; i.e. not having a spiritual lineage or belonging to the spiritual 

lineage of the ir/lvaka etc. (b) Deprivation of good friends; i.e., although one 

belongs to a spiritual lineage, one does not meet with those who inspire the generation 

of the resolve for enlightenment69; or else, on account of the!!C [people], one turns 

away from enlightenment, or is not strengthened by the wholesome dharmas. Even 

when one meets with good friends, there is (c) mental exhaustion70 - on account 

of the sufferings of sa!llsli.ra the anxious minds of those who have wrong insight 

aspire for parinirv/lpa as soon as possible. What are the obscurations here? (a) A 

defect in causes [i.e. goU'a], (b) a defect in conditions [i.e. kaly/lpamiU'a], (c) lack of 

compassion for sentient beings 71 or ( d) laziness, since one who lacks compassion for 

sentient beings is either exhausted or is lazy. 

[7] Intelligence 72 refers to the bodhisattva state, for they are suited to the 

careful consideration, in every respect, of all that is to be known, because, in compari

son to those who belong to the spiritual lineage of the §r!ivaka etc. 73, they naturally 

have keen faculties. And it is just the bodhisattva who possesses intelligence because 

of his firm conviction in the profound and sublime Dharma; others do not. The 

bodhisattva state consists in spiritual practice that is not erroneously inverted for the 

benefit of others74. (a) Deprivation of spiritual practice75; i.e. one does not 

engage in [the practice of] the [six] perfections etc., for, one who is 'situated in' 

spiritual practice76 is known as a bodhisattva. (b} Stupid people are [equivalent 

to] foolish people77; what is meant is: people who do not investigate [phenomena] 

because, stupid people do not know that a particular person is a bodhisattva even 

though he is occupied with spiritual practice78. (c) Pernicious people t,1.re those 

who bear ill will; i.e. those who bear enmity towards bodhisartvas. These people 
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Read: tasya af¢ (llvarll(lfm) in place of tadav~u cri$u; cf. Bhll.jya N30.l5. 
Read: bodber as per Ms.(22b.2) in place of bodbir; Tib. byari chub las (D226b.5). 
Read: pacikhedacittattl in place of dttaparikhedal;; cf. Bhll.$ya N30. l 6. 
Ms.(22b.3): sa~u; disregard Y's fn.l p.79. 
Read: dhlmartvaJjl in place of dh!matm; cf. Bhll.$ya N30. I 7. 
Read: SrRvaklldigotrakllnilIJI in place of ir!J.vaklldigotribhyas; Tib. mm thos la sogs pa'i rigs Cllll 
mams pas (D226b.7). 
Read: bodhisattvatllviparyastl. J?arllrthapratipatti{I in place of the Ms. reading of: bodhisattvattl 
'vipa.ryastatll parilrthaparllpratipatti{I (22b.4); Tib. byari chub sems dpa' tiid ni gian gyi don 
phyin d ma log par sgrub pab (D227a.l). 
Ms.(22b.4): pratipatter vaic/huryaJjl but Bhll.jya (N30.18): pratipattivaiclhuryaI11. 
Read: pratipattistho hi bodhisattvo ji!llyate in place of pratipattiV[111:! hi bodhisattvo ji!eya{I; 
Tib. sgrub pa la gnas pa ni byad chub sems dpar ies so (D227a.2). 
Read: lruj11t10 m11rk:hajaaal;I in place of Jrujanas tu mUi;lhajana; cf. Bhll.$ya N30.19. 
Read (with de Jong): bodbisattvo yam iti aa janrte in place of bodhisattvopamitat11: Ms.(22b.5) 
substantiates this reading. 
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fail to see the real virtues of a bodhisattva because they seek79 his point of vulnera

bility. Having concealed the real virtues (of the bodhisattva] they promulgate non

existent faults after superimposing the latter upon the former because they see non

existent faults or have harmful thoughts on account of enmity. What is the obscuration 

here? (a) That which is adverse to the [six] perfections such as generosity, (b) 

nescience and (c) dislike. 

[8] The three [obscurations] to absence of error ... ; error is on account of 

superimposition and negationSCl; its counteragent is the absence of error and is 

[equivalent to] the path of vision; •.. are: (a) the disquiet of erroneous inver

sions. Some believe that this refers to the maturationSI of the latent impressions of 

Y80 notional attachment to the apprehended object and apprehending subject. Others 

believe it refers to the maturation of the 'seeds' lodged in the store-consciousness of: (a) 

all propensities that are to be abandoned by means of [the path of] vision, or (b) unde

filed nescience which is an impediment to82 the facility for an understanding83 of the 

all-pervading dharmadhiitu. Others believe that erroneous inversion refers to the 

conceptual notion of the self etc. in regard to the absence of self etc. (b) Whatever 

remains from the three obscurations such as moral defilement84. Therein, 

obscuration that consists in moral defilement is the moral defilement such as passion 

which manifests intensely and for a long time; it is an obscuration to the absence of 

error because there is no opportunity for the application of the counteragent to it. 

Obscuration that consists in karma is the karma that brings an immediate result etc. and 

which leads necessarily85 to unfortunate states of existence. Obscuration that consists 

in the karma-result is the unfortunate state of existence etc. and one who is born therein 

does not have the good fortune of the arising of the noble Dharma. Moreover, what

ever is left as a remainder from these [three], i.e. moral defilement, karma and rebirth, 

are obscurations but they are definitely not the entire [obscurations]B6. (c) The non

maturation of the wisdom which brings liberation to fruition87; this refers 

to the fact that the wisdom which brings about liberation is ineffective. Some believe 
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Read: te hi randhrmve$itv:Id bodhisattvasya bhutm gupm na pasyanti in place of te hi 
randhrlinvayitvarp bodhisattvasya bhlltlin gw;ilin na pasyad; Ms.(22b.5): te hi nmdhrlJ.nve$itv ... 
Tib. de dag glags tsho/ bas byan chub sems dpa'i yon tan yan dag pa mams ni mi mthorl la 
(D227a.3). 
Ms.(22b.6) line ends: adhyllropapavlJ.dabhrlJ.nti· but Y's emendation to adhyllropl1pavlJ.d11d 
bhrlinti/l is preferred on the basts of the Tib.; cf. Y's fn.4 p.79. 
Ms.(22b.7): -pu;Pr. disregard Y's fn.5 p.79. 
Read (with de Jong p.114): -pratibandhasya in place of pratibaddhasya; Tib. gegs su gyur pa 
(D227a.6). 
Read: -praciplJ.dana- in place of -bodha- (Y80.l); Ms.(22b.7): -dharma ... prati .•. Tib. khoti du 
chud par bya ba (D227a.6). 
Read: kleilJ.dylJ.varai;iatray3d in place of kle511dy3varaQIIDllI[l trayilnarp; cf. Bhll$ya N30.20. 
Ms.(23a.1): niyamatarp but Y's emendation to niyamanarp is preferred; Tib. nes pa (D227b.l). 
Read perhaps: na puna/J }qtsnilny eveti in place of na puna}) lqtsnam; Tib. zad par ni ma yin no 
(D227b.2). Ms.(23a.2): na pun;$ ... nyeveti with two syllables missing. 
Read: vinwktiparipllcinyal.i prajiiaya in place of vimukdparipllcanaparijii11y3; cf. Bh~ya N30.2l. 
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that this is because of the failure to attain the condition conducive to penetration. How

ever, others say that there are two [types] of wisdom in this regard which bring 

liberation to fruition: (a) absence of conceptual differentiation and (b) the application of 

the latter88. The non-maturation of both of these, which respectively consists in an 

incapacity concerning the understanding of reality and an incapacity concerning the 

state that causes the latter89, is due to the fact that the accumulations are incomplete. 

What are the obscurations here? (a) The maturation of the latent impressions of moral 

defilement that are to be abandoned by [the path of] vision90, (b) whatever remains 

from the obscurations such as moral defilement, (c) nescience which is an impediment 

to the !llllturation of wisdom and (d) the non-completion of the accumulations. 

[9] Absence of obscuration is [equivalent to] the relinquishment of 

obscuration. It is the relinquishment of obscuration since obscuration is relin

quished on account of it. The absence of obscuration consists in the path of meditative 

development because this is the counteragent to obscuration. The three 

Y81 [obscurations] to the latter are: (a) innate disquiet. This refers to the 

propensity for moral defilement that is to be abandoned by meditative development. 

Alternatively, this refers to the maturation of the 'seeds' that are lodged91 in the store

consciousness, of: (a) the innate [elements] such as the false view of self and (b) unde· 

filed nescience92 which is an impediment to the penetration of the highest meaning of 

the dharm11dh1Itu etc93. (b) Laziness is [equivalent to] slothfulness; this refers to the 

lethargy of mind that has delusion for a component94. (c) Carelessness consists in 

both an excessive attachment to sense-objects and an inattentiveness in regard to the 

wholesome. Some believe that carelessness here refers to the savouring95 of meditative 

concentration. Due to disquiet and laziness in this respect, the path is not cultivated 

88 Read: tatprtJ.yogik:f as per Ms.(23a.3) in place of tatprayogikJJ. 
89 tadupani~ad-; Tib. dil'i rgyu- (D227b.4). Cf. MSA XI.9. 
90 Read: darSmaheyakleiav!lsan!lparipu~tilJ in place of dar§anaheyakleiasya pu~favilsanil; Tib. 

mthotl bas span bar bya ba'i iion marls pa'i bag chags brtl!S pa (D221b.S). CT. Y79.24 = 
D227a.S. 

91 Read: -sarµniviQfabljaparipoqai) in place of -samnivi$faIP paripuq;abijam. Although the 
Ms.(23a.S) substantiates Y's reconstruction, the Tib. ( ... sa bon ... gnas pa yotls su gsos pa 
D227b.7) which is identical to a near parallel passage on a previous page (Y80.2-3 = D227a.6-
7), suggests the same Sanskrit construclion as found in that passage. 

92 ajiil/nasya (mi $es pa'1) is found in D contrary to Y's fn.2 p.81. 
93 Read: dharmadh!ltor utkar;llrthildi· in place of dharmadhiltupraqtfillrth!ldi-; Ms.(23a.S): 

dhannadb!lto ••• .rrhlldi; Tib. cbos lt:yi dbyfris mchog gi don la sags pa (D227b.7). 
94 Read: kausidyam illasyo mohll!fliika§ cetJJSo 'nabhyutslfhal; in place of kausidyaJTI moh/!.JpSikad 

:Uasy!lc cittaIP DSbhyutsabate; Tib. le lo ni snom las re gti mug gi char gtogs pas sems milon 
par mi spro ba (D228a.1). Cf. T-Bhll!jya (L31.32): kausidyaJTI k:usale cetaso ilabhyutsllbo 
vfryavipalcyal) I kuiale kilyavl11;1maaa{llwma¢ aidr11p3I§vasayanasukham ilgamya yo moh/!.JpSi
kai cetaso 'nabhr,utslfha(r; Tib. le lo ni dge ba la sems mlion par mi spro ba ste I bnson 'gros 
lt:yi mi mthun pal phyogs so II iial ba daii skyes pa dazi 'phres pa'i bde ba la brten nas gti mug 
gi char grogs pas lus daii Ilag dati yid lt:yi las dge ba la sems milon par spro ba med pa gad yin 
pa (Dl6la.S). 

95 Read: !1svildan11tra as per Ms.(23a.6) in place of !lsV3danam atra; cf. Ko5a Index p.89. As noted 
by Y in his fn.3 p.81, atra is not translated in the Tib. 
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and due to carelessness the mind is not protected from the unwholesome. What are the 

obscuratiom here? These very three. 

[IO] The three [obscurations] to transformation96 on account of which 

one's mind is transformed into other modes; [and is not transformed into 

supreme and perfect enlightenment]97. Transformation98 therein refern to [the trans

formation] of the roots of the wholesome which have already arisen and is restricted to 

[the transformation] by mind into Buddhahood alone. There are three obscurations to 

the latter. Which are these three? Those, on account of which, mind is transformed 

into modes99 other than Buddhahood, i.e. into saipsiira or the enlightenment of the 

fravakas etc., ••• and not into supreme and perfect enlightenment. And these 

are: (a) attachment to existence, (b) attachment to enjoyments and (c) 

faintheanedness. "Existence" refern to the five aggregates that have been appro

priated. Since they are enjoyed (bhujyante), the sense-objects of form etc. are 

"enjoyments" (bhoga). "Attachment" is the strong desire for the latter two. 

"Faintheartedness" refern to a mind that lacks sublimity; i.e. one has a low opinion of 

oneself and thinks: "how can someone like melOO obtain Buddhahood?" In regard to 

this, on account of the attachmem to existence and the attachment to enjoyments, one's 

mind is transformed into a propitious state of existence; however, on account of faint

heartedness, the mind is transformed into the sr!J.vaka vehicle etc. What are the obscu

rations in this regard? They are: the craving for existence and enjoyments, laziness and 

lack of compassion. 

[11] The three [obscurations] to lack of fear. What is this lack of fear? It is a 

fearless state that consists in a firm convictionlOl in regard to emptiness and the 

profound and sublime Dharma of the Buddha and the bodhisattvas. (a) A low 

Y8 2 opinion of people; i.e. erroneous underntandings and statements about people who 

proclaim the way of the univernal vehicle, or disbelief in the virtues of morality, medi

tative concentration and wisdom etc. (b) A lack of firm conviction in the 

Dharma; i.e. disbelief concerning the words of the Buddha as expounding a profound 

and sublime way and as having meaning that is not erroneously invened. (c) 

Deliberation in accord with the letter as regards its meaning102; i.e. one 

underntands only the verbatim meaning of 'non-arisen', 'without cessation' and 'peaceful 

from the beginning' etc., but the meaning that is intended in reality is not underntood. 

96 Read: padJ:Jates in place of par:ir)ates; cf. Bhnwa N30.23. 
97 D inserts the following elaboration (on anyatra) which is not found in the Ms. nor?: bla na 

med pa yari dag par rdzogs pa 1 /Jya.d chub tu mi bslio (D228a.2-3). 
98 Read: pariJ)atir in place of paripatir, cf. fn.96 above. 
99 Read: anyaaa in place of anye; Tib. gian du (D228a.3). Cf. Bhnwa N30.24. 
100 Ms.(23h.l): m/ldvjdha; con1rary to Y's fn. 7 p.81. 
101 Ms.(23b.2): -~v adhimuktir, disregard Y's fn.9 p.81. 
102 Read: yathlJnlta· in place of yatb8Sabda11r, cf. Bhll:iya N31.2. Note: (vi)CllraQII Ci1rtM here, but 

Bhll:iYa ~!lrthe.. 
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Therefore, there is no firm conviction in regard to the meaning of 'non-arisen' etc. 

What are the obscurations here? (a) Doubt and (b) nescience which is adverse to both 

wisdom and meditative concentration and is also adverse to a conclusive investi

gationl03 of the meaning that is intended. 

[12} The three [obscurations] to lack of avarice... It is on account of the lack 

of avarice that one teaches the Dharma, either for the continued existence of the true 

Dharma, or in order to assist others. are: (a) lack of enthusiasm for the true 

Dharma; i.e. not holding it dear. It is on account of this that the true Dharma's long

lasting existence is not ensured because it is not conveyed to another's mental 

continuum. (b) Enthusiasm for gain and honour and for veneration; i.e. 

holding them dear. One worries that another may be equal or even superior to oneself 

concerning enthusiasm for the true Dharma, and consequently, one does not teach the 

Dharma because of fear that gain etc. will be hindered. [Alternatively], although one 

does not cling to gain and honour, there is: (c) a lack of compassion for 

sentient beings; i.e. one does not teach [the Dha:rma]I04 due to an absence of com

passion for sentient beings because one who lacks compassion is not affected by the 

sufferings of sentient beings. What are the obscurations here? (a) Lack of enthusiasm, 

(b) attachment to gain and honour and (c) lack of compassion. 

(13] The three [obscurations] to mastery. Since mastery consists in the 

attainment of all kinds of masteries of the mind, mastery is [equivalent to] Buddha

hood 1os. But since the three obscurations to the latter are not known, he says: on 

Y83 account of which one fails to obtainI06 supremacy. He states that the obscu

rations to mastery are those on account of which supremacy is not obtained, because 

supremacy is dependent upon the mastery of mind. Furthermore, supremacy refers to 

excellence in regard to direct intuition, relinquishment and power. Alternatively, by the 

statement: " ... those on account of which supremacy is not obtained", [supremacy] is 

demonstrated as a synonym for masteryI07. What is meant is: Buddhahoodl08 is not 

attained. (a) The loss of what has been learnt. [This is equivalent toJ the total 

separation from hearing the true Dharma in the same way that109 the loss of one's 
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Read: -111'thanit:fr1111a- in place of -llrthavicllrapa-; Ms.(23b.4): -11rtbanit:fr .•• Tib. spyod pa 
(D228b.3). 
dhanna is omitted from the Ms. as noted by Y (cf. his fn.4 p.82) but has been inserted on the 
basis of the Tib. (D228b.6). 
Read: va§itvasya cituJsarvilkllravaSitvapr§ptitvll.d buddhatv811I vafiitvarp in place of vaiitvarp bi 
sarv~!Jp. cittavafiitvl!D!Jp. pr§ptir buddhatva111 vaiitvam; Tib. dbllll ai sems kyi dbBJJ mam pa 
thaJl!S C3d thob pas satis igyas wd dbari (D228b. 7). 
Ms.(23b.7): Jabbatva, but Y's emendation tolabhata as is preferred. 
Read: vafiitvaparyilyena pradariitlll/l in place of vafiitvaparyaye oirdi$llUIT. Tib. dbBJJ gi roam 
gnuis su bstan pa ste (D229a.2). 
Ms.(23b.7): vibbutvam but Y's emendation to buddhatv811I is preferred on the basis of the Tib. 
sails rgyas tJ.id (D229a.2). 
Ms.(23b.7) il; _Eartially ~ble but substantiares the insertion of tadyathll immediately prior to 
bandhubhir (Y83.6); Tib. zes bya ba lta bu'o (D229a.3). 



106 

relatives is [equivalent to] the total separation from one's relatives. Furthermore, the 

loss of what has been learnt is due to the arising of karmallO conducive to the 

Joss of the truel 11 Dharma; i.e. because they either abide in the attachment to their 

own views or they have recourse to people who are not good friends, the Siitras of the 

universal vehicle are rejected by those who lack remorse saying: "these words are 

spoken by Mi!ra and are the cause of unfortunate states of existence; these words are 

not spoken by the Buddha", and they deter other people from these [Sfitras]. They 

efface the writings, bum and submerge them in water and so, in various ways, there is 

the arising of karmal 12 conducive to the loss of the true Dharma on account of the 

maturation of the 'seed' of an individual naturell3 that is deprived of hearing the true 

Dharma. [Alternatively], when there is no loss of what has been learnt, (b) learning 

little is referred to as an obscuration since the accumulations of direct intuition are 

incomplete and one who has little learning is unable to analyse the dharmas. And 

[alternatively], even if one has much learning, (c) lack of the necessary prepa

ration for meditative concentrationl14 is referred to as an obscuration. The Jack 

of the necessary preparation for meditative concentration is due to: (a) the absence of 

any of [the qualities) beginning with will-power, or (b) the non-completion of medita· 

tive development115 because of the absence of any of the eight formative forces that 

facilitate relinquishment. Alternatively, the lack of necessary preparation refers to the 

non-perfection of the Buddha's meditative concentrations such as the Vajra-like 

[concentration]116. What are obscurations here? They are: (a) karma conducive to the 

loss of the Dharma, (b) learning little, (c) weakness in wisdom and (d) the secondary 

defilements that are adverse to meditative concentration such as spiritual indifference 

and restlessness. 

b. The Ten [Instrumental] Causes111, 

N31. 9 Furthermore, these obscurations in regard to virtue etc. should be 

known according to the influence of each [respective] category, in 

110 Read: -karmaprabhavani!t in place of karmotpamllld bhavati; cf. Bh!$ya N31.6. 
111 sad is omitted from both the Tib. Tik1 and Bh~ya. 
112 Read: -karmaprabhavanam in place of -karmotpadyate; Tib. las rab ru sk:ye (D229a.S). Cf. 

Bh~aN31.6. 
113 atmabh!lva but Tlb.: las should probably read lus (D229a.S) and Y's fu.5 p.83 can be disregarded 

since Ms.(24a.3) : paripu~(:ital). 
114 Read: sam!ldher aparik:annitatv8Ifl ca in place of S8111Rdher cSparika.rmitalVIU/1: cf. Bh!$ya N31.6. 
115 Read: phavanlly!l in place of Ms. reading of bhavanayllr{J. (24a.4); Tib. bsgom pa yo11s su ma 

rdzogs pa'i phyir (D229a. 7). 
116 Read: vajropamSdlnlm as per Ms.(24a.4) in place of vrnjopamldinllm. 
117 These same daiakarajlani are listed in AS (P28.12) where klrapam is defined as the "own-being 

of the cause" (hetusvabhSva). 
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relation to which there are ten [instrumental] causes. The ten causes 

are: (a) The cause for origination; for example, the eyes etc. [are the 

cause] for eye-consciousness, (b) The cause for continued existence; 

for example, the four types of food [are the cause for the continued 

existence] of sentient beings. (c) The cause for support refers to that 

which is the foundation of something; for example, the inanimate world 

[is the cause for the support] of the world of sentient beings. (d) The 

cause for manifestation; for example, sight [is the cause for the mani· 

festation] of form. (e) The cause for modification; for example, fire 

etc. [is the cause for the modification] of cooked food etc. (f) The 

cause for disjunction; for example, the scythe [is the cause for the dis· 

junction] of that which is to be severed. (g) The cause for transfor

mation; for example, a gold-smith etc. [is the cause for the transfor

mation] of gold etc. when it is transformed into things such as 

bracelets. (h) The cause for a belief; for example, smoke etc. [is the 

cause for the belief that there is] fire etc. (i) The cause for making 

[others] believe; for example, the logical reason [is the cause for 

making (others) believe] in a premise. (j) The cause for attainment; for 

example, the path etc. [is the cause for the attainment] of nirvltpa etc. 

Thus the- obscuration to origination is to be regarded [as an obscu

ration] to virtue because of the necessity for the origination of the 

latter. The obscuration to continued existence is [an obscuration] to 

enlightenment because of the unshakability of the latter. The o bscu

ration to support is [an obscuration] to complete acceptance because the 

latter is the foundation of the resolve for enlightenment. The obscu

ration to manifestation is [an obscuration] to the possession of intelli

gence because of the necessity for the promulgation of the latter. The 

obscuration to modification is [an obscuration] to the absence of error 

N32 because the latter changes into the reverse of error. The obscuration to 

disjunction is [an obscuration] to the absence of obscuration because 

the latter is [equivalent to] separation from obscuration. The obscu

ration to transformation is [an obscuration] to development because the 

latter is characterized by the transformation of mind into enlightenment. 

The obscuration to belief is [an obscuration] to lack of fear because fear 

is due to disbelief. The obscuration to making [others] believe is [an 

obscuration] to lack of avarice because others are made to believe on 

account of lack of avarice in regard to the Dharma. The obscuration to 

attainment is [an obscuration] to mastery because the latter is charac

terized by the attainment of supremacy. 



In regard to origination, continued 

existence, support, manifestation, 

modification, disjunction, transfor

mation, belief, making [others] 

believe and attainment, the causes 

are tenfold. 

The examples of these begin with the 

eyes, food, the ground, light and 

fire; 

The remainder begin with the scythe, 

a craftsman, smoke, the logical cause 

and the path. 

108 

I l8Now, from the very beginning, on account of the desire to attain 

enlightenment, the root of the wholesome should be generated. Then, 

by engendering the force of the root of the wholesome, enlightenment 

should be attained. Moreover, the resolve towards enlightenment is the 

suppon for the origination of the root of the wholesome. The 

bodhisattva is the [physical] basis of that resolve towards enlighten

ment. Moreover, in order to relinquishl 19 erroneous inversion, the 

absence of erroneous inversion is to be generated by the bodhisattva 

who has secured the engendering of the force of the root of the whole

some and who has generated the resolve towards enlightenment. Then, 

all obscuration should be relinquished on the path of meditative develop

ment on account of the absence of erroneous inversionl20 on the path of 

vision and all the roots of the wholesome should be transformed into 

supreme and perfect enlightenment owing to the relinquishment of 

obscuration. Then, by engendering the forces of transformation, there 

should be no fear in regard to the profound and sublime Dharma teach

ings. Thus, these Dharmas should be revealed to others in full detail by 

one whose mind is devoid of fear and who sees the virtues of the 

Dharmas. Following that, the bodhisattva who has secured the engen-

N33 dering of the forces of the various virtues in this way soon arrives at 

supreme and perfect enlightenment, having acquired mastery over all 

118 

119 

120 

Nagao suggests tbat the following paragraph of the Bh~a (N32.l 1 to 33.2) could well be a 
later interpolation peculiar to the Bh~a because it receives no comment by Sthiramati. Cf. 
his fn.6 p.32. 
Read: prah~IIya in place of prahi!.ya on the basis of the Tib. span ba'i phyir (D8a. 7). Cf. N's 
fn.9 p.32. 
Read: 'viparyl.sena in place of 'viparyaste on the basis of the Tib. phyin ci ma Jog pas (D8a. 7). 
Cf. N's fn.11 p.32 



109 

dharmas. This is the sequential order of [the development of the 

categories] beginning with vinue. 

[Sthiramati] 

Y84 [l] Funhermore, these obscurations beginning with lack of application in 

regard to virtue etc., i.e. in regard to the tenfold categories concluding with 

supremacy, [should be known according to the influence of each respect

ive category], in relation to which there are ten [instrumental] causesl21, 

i.e. in relation to each categoryl22, beginning with origination and concluding with 

attainment, there are ten causes, beginning with applicationl23 and concluding with the 

necessary preparation for meditative concentration, because they are contrary to those 

obscurations. And although they are individually differentiated here, this explanation 

does not differentiate [i.e. it designates them all as causes] because no distinction is 

made concerning causality in regard to origination and the other [nine]. According 

to the influence of each [respective] category; what is meant is: according to 

the predominance of the category, such as origination. For, when there is an obstruc

tion to the cause of the origination etc. of these [categories] such as virtue, it is 

described as an obscuration to origination etc. For example, something, such as a wall 

which obscures light is described as an obscuration to eye-consciousness which is the 

effect of that [light]. In this way, thirty [instrumental] causes are explained124 as the 

reverse of the thirty obscurations that pertain to these ten dbarm1111 [i.e. virtue etc.]. 

[2] In this respect, (a) the three causes for the origination of virtue are: applica· 

tion, application in regard to wonhy objects and proper application. Here now he 

provides an example: for example, the eyes etc. For the eyes etc. are just causes 

for the origination of consciousness, they do not cause continued existence etc.125 

Therein, lack of application etc. is an immediate obstruction to application etc.126, and 

indirectly, is an impediment to the origination of virtue too, on account of their mutual 

relationship, thus the obscuration to origination is an obscuration to 

virtue, hence he says: because of the necessity for the origination of the 

latter. He shows that this is just an obscuration to origination because there is no 

possibility of continued existence in regard to virtue [if it has. not originated]. 

[3] (b) The cause for continued existence is in relation to enlightenment. 

The turning about of the basis is [equivalent to] enlightenment which has thusness, 

121 Read: yatti!Ithe da§akarajlani in place of yasmilln arthe da§a kJ!ral!llni; cf. B~ya N31.9. 
122 Read: yatrarthe in place of yasminn arthe; cf. ibid. 
123 Read: prayogildikani in place of prayog!dilli; Ms.(24a.6): prayogi1dikani. 
124 Read: nirdi$falll bhavati in place of nirdi5fam; Tib. bstan pa yin no (D229b.5). 
125 Read: calqurfldayo hi vijiillnasyotpartiklJnU,lam eva na sthity!ldikl1ra(lam as per Ms.(24b.l) in 

place of cakiuradayo vijill1nasyotpat:tikanu)am ev11 [na tJJ) sthityldik!r81;iam. 
126 Tib. omits lldi; cf. D229b.6. 
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devoid of stain, for its basis127. Here he gives the reason: because of its unshaka

bility. It is unshakable because it remains for the duration of the world; it cannot 

become otherwise nor can it cease. However, the enlightenment of the §riivak:a etc. 

ceases after having accomplished its aim in his own mental continuum. The 

Y85 bodhisattvas who with their superior mental disposition which consists in the 

provision of welfare and happiness for all sentient beings are engaged in accumu

lations, vow to remain [in the world] up until such time as there is the enlightenment 

characterized by the turning about of the basis for [all] sentient beings 128; but not for 

the sake of mere non-rebirth, like the sriivakas etc)29 Moreover, since there can be no 

continued existence without originationl>O, origination is also [applicable] here. There

fore, just the cause for the continued existence of enlightenment is mentioned, not the 

cause for origination. And since, there is no other cause for continued existence apart 

from this, consequently, only the latter is mentioned. Alternatively, enlightenment is 

[equivalent to] pure thusness and thusness does not originate because it has purity for 

its own-being. On the contrary, only continued existence is positively mentioned by 

way of these causes because of the absence of adventitious stain; origination is not 

[mentioned]. Furthermore, the causes for the continued existence of enlightenmem!31 

are: (a) the production of the rootsl32 of the wholesome, (b) mental attention and (c) 

accumulations that are complete. And while such things as the non-origination of 

virtue are hindrances herein tO the arising of the wholesome etc.; since they impair the 

continued existencel 3 3 of enlightenment, they are described as obscurations to its 

continued existence. (b) The cause for continued existencel34; here he gives an 

example: for example, the four types of food [are the cause for the con

tinued existence] of sentient beings, for no new sentient beings are brought 

into existence by means of the [four] foods such as morsel foodl35, whereas those who 

have already come into existence are certainly maintainedl36. 

[4] The cause for support refers to... The support is the resolve towards 

enlightenment because it is the foundation for all wholesome dharmas. Here now is an 

127 Read perhaps: /ISrayaparQ"lffir ninmdatathatl!Srayl bodhi/;I as per Ms.(24b.2), conttary to Y's 
fn.4 p.84, in place of /!Srayaparllvrttir bodhi/;I I l!Srayo nirma.latathatll although this reading is in 
agreement with the Tib.: byazi chub ni gnas gyur pa'o II de biin iiid dri ma med pa ni gnas pa o 
(D229b.7 - 230a.l) ~ "The turning about of the basis is [equivalent to] enlightenment; the 
basis is thusness which is devoid of stain'. 

128 Read: sattvRn/IJTI tilvad avasthlltul'(l pra{lidadbati in place of sattv/ls tilvad avati~rbstity ucyate; 
Tib. sems canji sridpa de srid du gnas parsmon re(P68b.l); D: semsfor sems can(230a.2). 

129 Read: anutpattim3trarth11IJ1 §nl.vak3divat in place of anutpsttim3tratv!JC chrsvak!ldivat; Ms. 
(24b.4): ·tra.r/I fill.vaklldivat Cf. Y's fn.1 p.85. 

130 Read: utpattyll vin1I as per Ms.(24b.4) in place of utpattil'(l vin!. 
131 Ms.(24b.5): bodhe(i; disreglll'd Y's fn.2 p.85. 
132 Ms.(24b.5) omits mf1la which is inserted on the basis of the Tib. (ItSa ba); cf. D230a.5. 
133 Read (with de Jong p.114): sthitivighiJ.tllIJI which agrees with Ms.(24b.6) in place of sthiti-

viy3/1lrTI. 
134 Tib. inserts sthitikllrllQllIJI which is not found in the Ms. 
135 Read: kava(fikllrtidibhir as per Ms.(24b.6) in place of kavaf/IJklJ.rBdibhir. cf. Mvy. 112284. 
136 Read perhaps: sthllpyanta in place of vyavasthllpyanta; Tib. gnas par byed pa (D230a.6). 
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example: whatever is the foundation of something is indeed its support137, 

considering that it is supported by this. For example, the inanimate world is 

[the cause for the suppon] of the world of sentient beings!38. The causes 

for this [support] are: (a) the spiritual lineage, (b) being endowed with good friends 

and (c) the absence of mental exhaustion. The deprivation of a spiritual lineage etc. is 

also mentioned herein as an obscuration to support because it is at odds with the cause 

for support, hence he says: the obscuration to suppon is [an obscuration] to 

complete acceptance because the latter is the foundation of the resolve 

for enlightenment. 

Y86 [5) The cause for manifestation is in relation to the possession of intelli

gence; because of the necessity for its promulgation by the bodhisattva. Moreover, 

this refers to: (a) success in spiritual practice, (b) living with suitable people and (c) 

living with people who are not intent upon harml39. Since they are impediments to the 

cause for the manifestation of intelligence, the deprivation of spiritual practice and the 

like herein are described as obscurations to manifestation. Hence he says: the obscu

ration to manifestation is [an obscuration] to the possession of intelli

gence because of the necessity for the promulgation of the latter. Here 

now is an example: for example, sight is [the cause for the manifestation] 

of form140; for sight141 is the cause for the manifestation of form alone, it is not the 

cause for origination and the like. 

[61 The cause for modification is in relation to the absence of error. 

Because it has the nature of the reverse of the errors of imputation and 

negation, the absence of error, which is [equivalent to] the path of vision, is described 

as a modification of error142. For example, ash etc. [is a modification] of wood etc. 

The three causes of this are: (a) the eradication of disquiet that consists in erroneous 

inversion, (b) the absence of the three obscurations such as moral defilement and (c) 

the maturation of the wisdom which brings liberation to fruition. For example, fire 

etc. [is the cause for the modification] of cooked food etc. For eatables 

such as boiled rice are different from uncooked rice etc., but belong to their series. The 

cause of the latter is fire etc. 

137 

138 
139 

140 
141 
142 

Read; yad yasyadh!Iraj!abhfltlHll tat tasya ~ as per Ms.(24b.7) in place of yady 
asyadh~IHll tatra tat casya dhftiV; cf. also Bh~ya N3 l.12. 
Ms.(24b.7): sattvalokasye-; disregard Y's fn.7 p.85. 
Read: avylblldhacitta- in pll!Cll of r1111dracitta-; Tib. sk:ye bo gnod par mi sems pa (D230b.2). 
Cf. Y40.22 & D209a.5. 
Read: tad yathl 11/oko rlipasya in place of tad yatha rllpasyavabMsa; cf. Bh~ya N3 l .14. 
Read: 11/olro in place of avabh!lso; cf. ibid. 
Read: abhn!ntir darianamlltgo b!u:;anter vikilra ucyate as per Ms.(25a.3) in place of abbrllntir 
dar§anam!rg/1.(11 abhrlfnter vik!Ira ucyate. The latter reading is based on the Tib. which seems 
confused: 'kbru1 pa med ni mt/Jon ba 'i lam mo II 'khrul pa med pa 'i gyur ba Z111i bya ba ste 
(D230b.5). 



112 

(7] The cause for disjunction is in relation to the absence of obscu

ration. The obscuration that remainsl43 from obscuration that is to be relinquished by 

means of the path of vision is relinquished on account of this, thus the absence of 

obscuration refers to the path of meditative development. The three causes for the latter 

are: (a) the eradication of innate disquiet, (b) vigourl44 and (c) the absence of careless

ness. Moreover, these are causes for disjunction because they [act as] counteragents to 

the cause for non-disjunction. Hence he says: the obscuration to disjunction is 

[an obscuration] to the absence of obscuration; and this is an obscuration to 

just the counteragent for the cause for disjunction. Here now he gives the reason: 

because the latter consists in the separation from obscuration. Since one 

is separated [from obscuration] on account of this, it is described as disjunction. 

[8] The cause for transformation is in relation to developmentl45, because 

YB 7 the latter is characterized by application in regard to the roots of the wholesome, i.e. in 

regard to universal enlightenment. Moreover, this consists in a turning aside from 

existence and enjoyments and the absence of faintheartedness. Consequently, the 

obscuration to transformation should be regarded as an impediment to the cause for 

transformation. For what reason? Because the latter, i.e. development, is char

acterized by the transformation of mindl46 into universal enlightenment. 

[9] The cause for belief is in relation to lack of fear. This consists in: (a) 

the holding of people in esteem, (b) the firm conviction in the Dharma and (c) the 

understanding of the meaning that is intended. Since belief is on account of these 

qualities, the obscuration to belief is [an obscuration] to lack of fear147, 

since [the latter] is an impediment to the cause for belief. Here now is the reason148: 

because fear is due to disbelief because it is on account of disbelief that one has 

fear of the Dharma. 

[10] The cause for making [others] believe is in relation to lack of 

avarice. Moreover, this consislll in: (a) enthusiasm for the true Dharma, (b) indiffer

ence towards gain and honour and veneration and (c) compassion for sentient beings. 

And since it is at odds with the cause for making [others] believe, the obscuration 

to making [others] believe is established as (an obscuration] 149 to lack of 

avarice. Here now he provides the reason: because others are made to 

believe 150 on account of lack of avarice in regard to the Dharma. Avarice 

143 Tib. (D230b.7) has simply lhag ma dagforcheyam l!vata{lam 
144 Ms.(25a.S) appean to read: -opaghil.ta!lfryam as noted in Y's fn.2 p.86. 
145 Read: natau in place of par41/lme; cf. B~ya N32.2. 
146 Ms.(25a.7): citta-; disregard Y's fn.1 p.87. 
147 Ms.(25b.l): atnise; disregard Y's fn.2 p.87. 
148 Read: acraivaklmQam as per Ms.(25b.1) in pl.ace of atraivaklJraJ)am llha 
149 Tib. insert& llVJJl"!lll which is omitted from the Ms. (cf. D23la.6). 
150 Read: dharrn3m.atsaritvena parasarripratyllyanlld in place of dharmllmatsaritvena ~lllp. SilJl'.lpl'a

tyllyanarvl!d; cf. Bhll$ya N32.5. Ms.(25b.2): dharrn3m.atsaritvena para-; disregard Y's fn.3 p.87. 



113 

is created towards the Dharma due to lack of enthusiasm etc. for the true Dharma. 

Moreover, one does not teach the Dharma to others because of avarice for the Dharma. 

Hence the obscuration to making [others] believe is described as [an obscuration]lS! to 

lack of avarice. 

[11] The three causes for attainment arel52: (a) the absence of karma conducive to 

the loss of the Dharma, (b) much learning and ( c) the necessary preparation for medita

tive concentration. Loss of what is learnt etc. is established as [an obscuration] to 

mastery because it is at odds with these [causes]. Here now is the reason: because 

the latter, i.e. mastery, is characterized by the attainment of supremacy. 

[12] However, others say that the causes for virtue etc. have the following sequential 

order. A mental continuum that is supportedlS3 by the wholesome dharmas is 

Y88 conducive to the attainment of enlightenment; consequently, virtue is mentioned at the 

beginning. Immediately after that, enlightenment is mentioned. Since [the bodhisattva] 

has the ability to accomplish both of these owing to his resolve for enlightenment and 

since his resolve for enlightenment is the support for all the wholesome dhannas until 

[he attains] enlightenment, the resolve for enlightenment is then mentioned. When he 

has generated the resolve for enlightenment he applies himself to the six perfections as 

well as to the avoidance of stupid or pernicious people. In this way his status as a 

bodhisattva becomes publicly manifest. Hence his possession of intelligence is 

mentioned immediately after complete acceptanee. And while applying himself in this 

way [the bodhisattva] relinquishes erroneous inversion and produces direct intuition 

that is not erroneously inverted. Hence the absence of error is mentioned immediately 

following the possession of intelligence. Moreover, this consists in the path of vision 

because obscuration is relinquished through the practice thereon. Hence, immediately 

after this, the absence of obscuration is mentioned which consists in the relinquishment 

of obscuration. Since the mind of one who is devoid of obscuration is transformed 

just into Buddhahood and not into any other [mode of being] because he is not attached 

to existence and enjoyments, consequently, development is then mentioned. And thus, 

elation arises towards the extremely profound Dharmas of the Buddha on the part of [a 

bodhisattva] who has attained such a state of being and since he is devoid of fear, the 

lack of fear is then mentioned. In this way, since one who has direct perception of the 

Dharmal54 resons only to those expedients through which he perceives correct 

discipline for sentient beings, how can there be any avarice on his part? Therefore, 

immediately after lack of fear, lack of avarice is mentioned. Thus the bodhisattva 

151 Tib. inserts llvarapa which is omitted from the Ms. (cf. D231b.l). 
152 Read: pr!Jptes rrflli kllra{liW in place of the Ms. reading of vaiitvasya rrflli kilrlUJllni (25b.3). 

The Tib. 'thob pa1 byed rgyu gsum ni (D23lb.l) substantiates this reading which confonns 
with the general pattern of Sthirlllllllti's quotation li'om the Bhl.$ya; cf. N31.19. 

153 upaatabdha; the Tib. (D231b.2) iie bar bstan pa should probably read iie bar lll'tan pa. 
154 Read: dharmapratyalcyabbiltena in place of dharmapratyak~e(la; Tib. chos mrlon sum du gyur 

pa (D23 lb. 7). 
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whose obscurations are relinquished and whose virtuous qualities are completelSS 

obtains mastery of mind; hence, mastery is then mentioned. This is the sequential 

order. 

Y89 [13] Since this chapter is the section concerning obscurationl56, the causes for the 

origination of virtue etc. are not expressed in aphorismsl57 [in Maitreya's kllrik!fs], like 

the obscurations are. However, a summary of the [causes for the origination of vinue 

etc.] that have presented themselves in this connection is provided here in vel'Se 

formlSB. 

The causes are tenfold in regard to 

origination, continued existence, 

support, manifestation, modification, 

disjunction, transformation, belief, 

making [others] believe and attain· 

mentl59. 

This second ve!'lle is for the purpose of summarising the examples: 

The examples of these begin with the 

eyes, food, the groundl6il, light and 

fire; 

The remainder begin with the 

scythel61, a craftsman, smoke, the 

logical cause and the path.162 

1.SS Read: paripTJrpaiuldadhatm/1 as per Ms.(26a.l) in place of paripTJrpafiuldadharma; Tib. dkar 
bo'i chos mams (D232a.1). 

156 Read: ilvam;illdhikJra id in place of llvarapapraslll)ga id; Tib. sgrib pa'i skabs yin pas (D232a.2). 
157 Read: /lvam;iavan na sttit/1ni as per Ms.(26a.1) in place of /lvanq1avat sUtrit/lni; Tib. sgrib pa 

biin du mdar mdzad pas (D232a.2) which should probably be amended to ma mdzad pas. 
158 Read: atall §ubhlldlnlim utpattikl1ra{lmy llvlltllllan na satritilni I praslllJg/Igat/lnatp tv aaa iilokena 

s;npgrahatJ kriyate as per Ms.(26a.2). Although this reading IS not in agreement with the Tib. 
which is the basis for Y's emendation, the Ms. reading is more coherent in the context. Cf. 
Nagao's discussion on this section in the Introduction to bis edition of the Bbll:jya (Nll). 

159 Read: vikllravii11:$anatipratyayaprlyan/lpf4u in place of vikllraviSfl:$1l{1Brau iraddhJJ.gamakam-
pf4u; cf. Bhll:jya N32.8. 

160 Tib. omits bhiI; cf. D232a.3. 
161 Ms.(26a.3): d!aa; disregard Y's fn.4 p.89. 
162 Read: calcyurfhllrabhildtpavahny!J.dis tadud3hft,ip I 

dllcraiilpajiiatlJ.dhUmahetumllrglldayo 'pare ti Cf. Bbll:jya N32.9. 
Note: Ms.(26a.3 ): mall! in place of a pare but the latter is preferred on the basis of the Tib. 

gian (D232a.4). 
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Y89.12 

N33.6 

4. The Obscurations to the Factors that Contribute 
to Enlightenment, the Perfections and the Spiritual 

Levels. 

II.10 cd 

Introductory 

Furthermore, the other obscurations 

are in regard to: (a) the factor11 that 

contribute [to enlightenment], (b) the 

perfections and (c) the spiritual 

levels. 

[Sthiramati] 

[1] 

(Veme II.10 cd is repeated)l63 
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In the above, virtue and its obscurations were explained without any specific distinct· 

ion but now he explains virtue according to its differentiation in relation to the factors 

that contribute [to enlightenment] and also according to its differentiation as being 

common or not common [to all spiritual lineages]. 

a. The Obscurations to the Factors that Contribute 
to Enlightenment. 

Now, [the obscurations]164 to the factor11 that contribute to enlight· 

enment are: 

II. I I abed (a) Lack of skill in regard to the 

foundation, (b) laziness, (c) the two 

deficiencies in meditative concentra

tion, (d) non-engendering, (e) excess

ive weakness, and the defects of: (f) 

false view and (g) disquiet. 

163 palcyya in the Bhlq:ya (N33.4) is replaced by palcyain the Ms. 
164 Tib. inserts Svlll'al)am (cf. D8b.3). 
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(a) Lack of skill in regard to the foundation is an obscuration to the 

applications of mindfulness. (b) Laziness is [an obscuration] to the 

complete relinquishments. (c) The two deficiencies in meditative con

centration are [obscurations] to the bases of psychic power, namely, (i) 

[a deficiency] in completenessl65 due to defectiveness in either will 

power, vigour, mind or examination and (ii) [a deficiency] in meditative 

development due to defectiveness in the formative forces that facilitate 

relinquishment. (d) The non-engendering of [the 

to liberation is [an obscuration] to the faculties. 

elements] conducive 

(e) The excessive 

weakness of those faculties is [an obscuration] to the powers because 

of their contamination by adverse elements. (f) The fault of false view 

is [obscuration] to the limbs of enlightenment because they characterize 

the path of vision. (g) The fault of disquiet is [an obscuration] to the 

limbs of the path because they are nurtured by the path of meditative 

development. 

[Sthiramati] 

Y89. 16 [l] Also the obscurations pertinent to [virtue166 which consists in] the factors that 

contribute to [enlightenment are explained] according to the differentiation of the latter 

as: 

II.11 a (a) Lack of skill in regard to the 

foundation, (b) laziness etc. 

Y90 The factors that contribute to enlightenment are common in this respect because both 

the sravakas and bodhisattvas are entitled to them167 without a specific distinction [as 

to activicy]168. However, the perfections and the spiritual levels, which consist in the 

activity pertinent to the bodhisattvas, are not common [to all] because only the 

bodhisattvas have sovereign power over them. Moreover, the obscuration to the result 

was previously described by way of the obscuration to the cause of virtue etc.; how

ever, what is other than what was discussed previously is mentioned [now] since it is 

the immediate obscuration to the result [that is discussed] here. Alternatively, since 

such [qualities] as the lack of skill in regard to the foundation is indeed different from 

the lack of application etc., this difference is discussed. Alternatively, when virtue and 

enlightenment [were discussed in the previous section] the lack of application etc. to 

conduct and its result, which go together with the expedients of the bodhisattvas alone, 

were described a.s obscurations. Here in this section however, by means of an analysis 

165 The da.{l!Ja between dvayahlnatll and parip1Iryl1. (N33.10) should be omitted, and, although both 
P and D: ma tdzogs pa (aparipi!ryll), the ma should be dropped. Cf. de Jong pp.114-5. 

166 Tib. (D232a.S) inserts dge ba (iubba) which is not found in the Ms. 
167 Read (with de Jong p.114): ratrildhik:!Jdt which is substantiated by Ms.(26a.4) in place of 

tatTfivik:1I:rllt • 
168 Tib. (D232a.5) inserts bys ba (kriyll.I .br;qia) which is not found in the Sanskrit. 



117 

of the factors that contribute to enlightenment etc., the lack of skill in regard to the 

foundation etc. should be understood as an obscuration to virtue, whether common or 

not common [to all spiritual lineages], that is different from the lack of application etc. 

Therein, enlightenment is threefold according to its differentiation among the sr!J.va.kas 

etc. and since they conform with these [three J, [those qualities] beginning with the 

applications of mindfulness and concluding with the path169 are describedl 70 as the 

factors that contribute to enlightenment. The ten perfections and the ten spiritual levels 

[are described] in accordance with the SiitraS. 

[2] Lack of skill in regard to the foundation is an obscuration to the 

applications of mindfulness. Moreover, this refers to the four applications of the 

mindfulness of: (a) body, (b) sensation, (c) mind and (d) the dharmas. The body, 

sensation, mind and the dharmas form the foundation of these [four applications of 

mindfulness] because they have these for their object. Therein, the body forms the 

foundation for notional attachment to a '[physical] basis'. Sensation forms the founda

tion for notional attachment to the enjoyments that belong to the self. Mind forms the 

foundation for notional attachment to the belief in the self. The dhllI"Illasl11 form the 

foundation for notional attachment to the defilement and purification of the self. 

Absence of understanding in regard to the individual and general characteristics of the 

body etc. is [equivalent to] lack of skill in this regard. Therein, the individual charac

teristic of the body refers to its nature as a composite of many impure substances172. 

The [individual characteristic] of sensation refers to its essential nature consisting in 

pleasure etc. The [individual characteristic] of consciousness refers to its various 

representations as sense..objects. The [individual characteristic] of the dhannas is in 

accordance with the context [i.e. pure or impure]. Furthermore, the general charac

teristic refers to the aspects such as impermanent, painful, empty and not-self. Alter

natively, lack of skill in regard to the fuundation refers either to: (a) lack of knowledge 

in regard to the body etc. in its aspects as impure, painful, impermanent and without 

self, or (b) conceptual differentiation [in regard to the body etc.] in terms of the aspects 

of purity, pleasure, permanence and a self, because nescience or wrong view are 

Y9 l [respective] obscurations to the applications of mindfulness. [Objection]: If the appli

cations of mindfulness have wisdom and mindfulness for their own-being, why is only 

the lack of skill in regard to the foundation described as an obscuration but not also the 

absence of memory in regard to the foundation? [Response]: Because the activity [of 

mindfulness] is dependent upon wisdom; for thus, since wisdom consists in vision, 

169 

170 
171 
172 

Ms.(26a) line 1 bel'1r~~ -nil as noted by Y in his fn.2 p.90, but his emendation to 
(~an)rllis pre 
Read: ueyanttl as per Ms.(26a. 7) in place of ueyate.. 
Read: tfharmj as per Ms.(26b.l) in place of dharma; Tib. chos mams (D232b.S). 
Read perhaps: ane.k:1Jiucidravyasa111hatlltmakatva111 in place of aneklliucidravyena 
sarpgrhlt31matvam; Tib. mi gtsari ba du ma'i rrizas 'dus pa'i bdag i1id (D232b.6). 
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mindfulness etc. acts upon an objective support that is attained subsequently to wisdom 

but does not eldst independently, like wisdom. Therefore, the absence of memory is 

not described as an obscuration in this regard. 

[3] Laziness is [an obscuration] to the complete relinquishments. The 

topic under discussion is the obscurations. Vigour receives the title of 'complete relin

quishment' in this context when it is occupied with: (a) the relinquishment of adverse 

elements that have [already] arisen and the non-origination of those which have not yet 

arisen, and (b) the augmentation of the counteragent that has [already] arisen and the 

production of those which have not yet arisen. Although the latter cannot be differen

tiated, they are respectively determined as fourfold due to the differentiation in 

result.173 Consequently, since the complete relinquishments consist in vigour, sloth

fulness is described as an obscuration. 

[4] The two deficiencies in meditative concentration are [obscurations] 

to the bases of psychic power. It is described as psychic power (fddhi) since 

[the bodhisattva] becomes successful (.rdhyate) by means of this. Moreover, it consists 

in the meditative concentrations of will-power, vigour, mind and examination. This is 

the base of psychic power because it is the suppon for the psychic powers such as 

travelling174 through space and [the performance of] magical creations. Alternatively, 

psychic power (rddb1) is [equivalent to] moving (ardana)l75; what is meant is: a power 

such as traveling through space. The bases of these are the bases of psychic power 

because they form its foundation. The latter refers to meditative concentration and is of 

four kinds beginning with the meditative concentration of will-power. Will-power is 

the essential feature in this meditative concentration of will-power because one attains 

meditative concentration by means of it. However, it is not that vigour and the others 

are absent therein for they do accompany will-power, but since they are not essential 

features in the latter [i.e. in the chandasamildhi], they are not proclaimed. The same 

should be said for the meditative concentrations of vigour, mind and examination. The 

two deficiencies in meditative concentration were described as obscurations and since 

these are not known, he says: namely, (a) [a deficiency] in completeness176 

due to defectiveness in either will-power, vigour, mind or examination 

and (b) [a deficiency] in meditative development due to defectiveness in 

y92 the formative forces that facilitate relinquishment. The deficiency in com

pleteness in this regard is due to the absence of any one of: will-power, vigour, mind 

and examination, because meditative concentration does not occur due to the power of 

173 The Ms.(26b.5) erroneously inserts sJllf!iQ at the end of this sen~ since it has no coherence 
in the context and is not to be found in the Tib. (cf. D233a.4). 

174 Ms.(26b.6): gamana; disregard Y's fn.2 p.91. 
175 Ms. (ibid.) not clear; this reading of ardana is suggested tentatively as an etymological 

explanation. Tib. 'gro bas (0233a.5). 
176 Read (with de Jong pp.114-15): paripflryll in place of aparipilr{leaa; cf. Bb~ya N33.10. 



119 

that [absence]177. As to the deficiency in meditative development, this is due to the 

absence of any one of the eight formative forces that facilitate relinquishment. More

over, the latter havt: the nature of faith; will-power, vigour, tranquillity, mindfulness, 

full awareness, volition and equanimityl78. Since mastery in meditative concentration 

is obtained by means of the meditative development of these formative forces that 

facilitate relinquishment and not by any other means, hence, because there is a 

deficiency in meditative development due to their absence, mastery over meditative 

development is not obtained. What are the obscurations here? (a) That which is 

adverse to will-power etc. and (b) secondary defilement that is adverse to the formative 

forces which facilitate relinquishment, namely, laziness, forgetfulness in regard to an 

objective support, indolence, excitability, the absence of formative force and the 

(presence of] formative force. 

[5] The non-engendering of [the elements} conducive to liberation is [an 

obscuration] to the faculties. The root of the wholesome which one who is 

afraid of saipsital 79 produces for the sake of liberation is described: as 'conducive to 

liberation' since the assurance of obtaining liberation is on accoum of that. And since 

faith etc. receive the title of 'faculties' when it is engendered and not otherwise, hencelSO 

the non-engendering of [the roots of the wholesome] that are conducive to liberation is · 

described as the obscuration to the faculties. What are the obscurations here? They are 

that: (a) attachment to a new existence and (b) fear in regard to nirvapa. [which occur 

when the root of the wholesome] which is conducive to liberation is not generated on 

account of any secondary defilemem181. 

[6] The excessive weakness of those faculties is [an obscuration] to the 

powers. The topic under discussion is obscuration.182 How then can there be an 

excessive weakness of the faculties? Consequently, he says: because of their 

contamination 18J. by adverse elements; what is meant is: they are overcome184 

by adverse elements which have the nature of lack of faith, laziness, loss of mindful

ness, distraction and a weakness in wisdom185. The faculties are nurtured by the state 

177 Read: tadlldhipatyTJ.t in place of the Ms. reading of tadlldhipatasya (27a.l); Tib. de'i dbarl gis 
(0233b.2). 

178 Ms.(27a.2): -cetanopelcyll-; diszegard Y's fn.2 p.92. 
179 Ms.(27a.3): Sl!lllS1Tild; disregard Y's fn.3 p.92. 
180 A Sanskrit fragment of a portion of the '.fikJ! (Y92.15 to 93.9) was discovered among 

Vinl'.tadeva's TrilllSikA-tlkll and published by P.S. Jaini in an article titled "The Sanskrit 
Fragments of Vinltadeva's TrirllSikTJ.-f)kl' in BSQAS Vol. XL VIII/3, 1985, pp.4 70-92; cf. fn.96 
p.492. This fragment has been used as basis for several of the following emendations. 

181 Read: yenopafdeiena mok~abhllglyarµ notp/Jdyate I sll punarbhavasaktir nirvll{Je trRsai ~Ii in 
place of yenopakleieaa molcyabh11gfy3Ip 1111 ropya/J: I sll pu:narbhavasaklir nirv11nabhltii ca on the 
basis of Jaini and the Tib. (cf. D233b.7). It should be noted that the Jaini reading of nll)cyipali 
has been replaced by notp/Jdyalt!', Tib.: mi (b)skyed pa stJJ. 

182 Tib. omits this passage; cf. D233b.7. 
183 Ms.(27a..5): -ryav~lld; disregard Y's fn.4 p.92. 
184 Read: ../J.bhibhav/Jd in place of -llbhibhlltJld; cf. Jaini. 
185 Read: daul)pcajilltmakena in place of duspcajli11tmaken11; cf. Jaini 
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of 'heat' and the state of the 'summir186; and although these two [states] are conducive 

to penetration, they become excessively weak because they are overcome by adverse 

elements such as lack of faith. Hence there is the possibility of loss through that187. 

However faith and the like receive the title of 'powers' in the states188 of the 'receptivity 

Y93 to knowledge' and the 'highest [worldly]189 realization' because the adverse elements 

have been vanquished. Hence whatever excessive weakness there is in those 

[faculties] such as faith, when they are overcome by adverse elements in the states of 

'heat' and the 'summit'190, that is an obstruction to the powers because when it exists 

there is no possibility of a condition of power191 . What are the obscurations here? 

Just those adverse [elements] such as lack of faith. 

[7] The fault of false view is [an obscuration] to the limbs of enlight

enment. The fact that obscuration [is the subject under discussion] remains in force 

here192, Enlightenment here is intended as [equivalent to] the path of vision and since 

these seven limbs of enlightenment which have the nature of µtindfulness, the investi

gation of the Dharma, vigour, joy, tranquillity, meditative concentration and equanimity 

arise at the time of the relinquishment of moral defilement that ls to be relinquished by 

means of [the path of] vision, they are described as the limbs of the latter! 93 [i.e. of 

enlightenment}. However, if they were [described as] limbs because they ·are 

favourable to enlightenment then the applications of mindfulness and the like would 

also be limbs of enlightenment. How can the fault of false view be an obscuration to 

the limbs of enlightenment? Hence he says: because they are nurtured by the 

path of vision; what is meant is: because they are respectively determined by the 

path of vision. What then is this fault of false view? (a) The five imaginary views, (b) 

doubt, (c) ignorance, (d) the moral defilements and secondary defilements together 

with their associates such as passion, which have the latter [i.e. a, b & c] for their 

objective support. [Objection]: Is it not so that doubt and the like are also obscuration& 

in this respect? [Response]: Admittedly these are obscurations, however, here194 he 
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189 
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194 

Read: Ofmagaramllrdhaprabhlvit311Jndriyan.i in place of indriyan.i hy Ufmagatamilrdhllnl
bhy/IJ11 prabhlvitlllli; cf. Jaini. 
J aini: casmin in place of Ms.(27a.6): tasmat but the latter is preferred; Tib.(D234a.2): 'di las. 
Read: -avasthayarin place of -avasthay/IJ11; Ms.(27a.6): -avasthayo ... Jaini omits avasthil, i.e. 
reading simply: lq3ntyagradharmayor. 
Tib. (D234a.3) inserts lauldka (jig rten pa) which is not foUlld in the Ms. 
Read: atas t~/IJ11 eva iraddhlldinllm ilfmagatamflrdhll.vasthayor yad in place of tasmlld yat 
t~llm eva iraddhlh:IID!lm UfmagacamflrdhAnllvasthll.yllm on the basis of Jaini which however 
replaces -llvasthayarwith -llvasth3nlt; Tib~ dro bar gyur pa darl! me mo'i dus na (D234a.3). 
Tib. is slightly different " ... there is no possibility of a special power"; (stabs kyi bye brag mi 
srid de D234a.4). 
Read: llv11r.11,1am ity aa:a vartate in place of llvanlflam iti prak:rtam; cf. Jaini; Tib. omits this 
statement (cf. D234a.4). 
Y's reconstruction of: fJJJJylI t3ni sm¢dharmapravicayavIIyaprfti· is preferred to Jaini: tasyait!ni 
sm(tidharmavicayapdti· on the basis of Tib. (cf. D234a.5) and the general coherence of the 
passage. 
Ms.(27b.3) line begins: -ha; disregard Y's fn.2 p.93. 
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annunciates the fault of false view195 by laying the stress on its essential features, thus 

the absence of an exposition of these [elements, i.e. doubt etc.] is not contradictory. 

Moreover, of these [elements] beginning with false view, it is just the 'seed' lodged in 

the store-consciousness that is described as an obscuration to those [limbs of enlight· 

enment] because it is to be reliaquishedl96 by means of the path of vision. 

[8] The fault of disquiet is mentioned as the obscuration to the limbs of the 

path, which are enumerated as; correct view, correct intention, correct speech, correct 

action, correct livelihood, correct effort, correct mindfulness and correct meditative 

concentrationl97, Here now he provides the reason: because those limbs of the path 

are characterized by the path of meditative development, because they are 

respectively determined by the path of meditative development. What is the fault of 

disquiet? In detail it refers to: (a) the innate false views of individuality and grasping 

of extremes together with their associated elements and (b) the moral defilements and 

secondary defilements of passion etc. together with their associated elements, which 

have the former [i.e. (a)] as well as the sense-objects for their objective supports. The 

'seed' of these, which is lodged in the store-consciousness, is disquiet. However, in 

Y9 4 brief, it refers to the impurities other than those which are to be relinquished by means 

of [the path of) vision. The force of those [impurities], which is lodged in the store

consciousness, is disquiet. Moreover, this is determined as an obscuration to the limbs 

of the path since it is to be relinquished by means of the path of meditative develop

ment. The obscuration to the factors that contribute to enlightenment has now been 

described. 

N33. 18 

N34 

b. The Obscurations to the Perfections. 

The obscurations to the perfections are: 

II.12 abed Obscurations to: (a) dominion, (b) 

propitious states of existence, (c) the 

non-abandonment of sentient beings, 

(d) the diminution of faults and aug

mentation of virtues, ( e) guidance; 

195 Read: ~pdDS!lpadeSa as per Ms.(27b.3) in place of ~pcloSopadeia. 
196 Ms.(27b.3): ·prabeyarvlld contrary to Y's fn.3 p.93, however his rendering of praheyaMJt tad is 

preferred on the basis of the Tib. 
197 Ms.(27b.4) line begins: -l::sanilldhy ••• ; which suggests that each of the eight limbs of the path 

should be prefixed by samyat, although Tib. substantiates Y's rendering which omits samyak; 
cf. D234b.2·3. 



II.13 abed (f) liberation, (g) imperishability, (h) 

the continuity of virtue, (i) the assur

ance of [the arising of the latter] and 

(j) enjoyment of the Dharma and 

causing maturation. 
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Here the obscuration& that pertain to the ten perfections are shown 

by way of the particular obscuration to the relevent result of each 

perfection. Of these, (a) the obscuration to dominion and sovereignty 

is an obscuration [to the result]l98 of the perfection of generosity. (b) 

The obscuration to propitious states of existence is [an obscuration to 

the result] of the perfection of morality. (c) The obscuration to the 

non-abandonment of sentient beings is [an obscuration to the result] of 

the perfection of patience. (d) The obscuration to the diminution of 

faults and the augmentation of vinues is [an obscuration to the result] 

of the perfection of vigour. (e) The obscuration to the guidance of 

those to be trained is [an obscuration to the result] of the perfection of 

the meditative absorptions. (f) The obscuration to liberation is [an 

obscuration to the result] of the perfection of wisdom. (g) The obscu

ration to the imperishability of generosity etc. is [an obscuration to the 

result] of the perfection of skill in regard to expedients because its 

imperishability is on account of the transformation into enlightenment. 

(h) The obscuration to the uninterrupted emergence of the wholesome in 

all rebirths is [an obscuration to the result] of the perfection of vows 

because the possession of a rebirth that is favourable to this is on 

account of the strength of vows. (i) The obscuration to the assurance 

[of the arising] of those wholesome [elements] is [an obscuration to the 

result] of the perfection of the powers because [the bodhisattva] is not 

overcome by adverse elements on account of his powers of critical 

consideration and meditative development. (j) The obscuration to both 

the enjoyment of the Dharma for himself and causing the maturation of 

others is an obscuration [to the result] of the perfection of direct intu

ition because the understanding [by the bodhisattva] of the meaning of 

what he has learnt is not in accord with the letter. 

[Sthiramati] 

Y94. 6 [l] Immediately following the latter [i.e. the obscurationa to the factors that contribute 

to enlightenment], [the obscurationa] to the perfections should be mentioned. Hence he 

198 Tib. (D9a.2) inserts "bras bu which is not found in !he Ms. 



says: the obscurations 

II.12 ab 

to the perfections are: 

Obscurations to: (a) dominion, (b) 

propitious states of 

non-abandonment 

beings199 etc. 

existence, (c) the 

of sentient 
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Here the obscurations that pertain to the ten perfections are shown by 

way of the particular obscuration to the relevent result of each perfec

tion. What is the reason that here avarice and the like, which exist substantially as 

impediments200 to generosity etc., are not described as obscurations to the perfections 

although they are [described as] obscurations to the result of the relevent [perfection]? 

All [people] engage in generosity and the like for the sake of its result201; therefore, in 

order to generate interest in the relinquishment of avarice etc., the obscuration to the 

result is mentioned but the obscuration to the perfection is not. Alternatively, obscura

tion such as avarice which is adverse to dominion and which produces a result 

consisting in poverty etc., impedes a result such as dominion202, thus it is described as 
an obscuration to the latter. What are the results of those [perfections]? In this 

respect the chief results of the perfection of generosity are dominion and 

sovereignty. The [chief result] of the perfection of morality is. a propitious state 

of existence. The [chief result] of the perfection of patience is the non-aban

donment of sentient beings. The [chief result] of the perfection of vigour is the 

diminution of faults and the augmentation of virtues. The [chief result] of the 

perfection of meditative absorption is guidance for sentient beings in scriptural 

instruction. The [chief result] of the perfection of wisdom is liberation for those 

who bave been guided203. The [chief result] of the perfection of skill in regard 

to expedients is the imperishability of the wholesome on account of its transfor

mation into enlightenment. The [chief result] of the perfection of vows is uninter

rupted virtue. The [chief result] of the perfection of the powers is the assurance 

y95 [of the arising] of wholesome dharmas. The [chief result] of the perfection of 

direct intuition is the enjoyment of the Dharma and the maturation of .sentient 

beings. 

199 Read: aiivaryasyJtha suga~ sattvllty3gasya ell~ 
in place of aiivaryasya sug~rylli ca sll!t:Vlltyagasya cl!IVTtiQ 
Cf. Bhl$ya N34.1. Ms.(27b.6): aisvaryasyJ... 

200 Read: vib1111dheria as per Ms.(27b.7) in place of vibandhe. 
201 Read: d/lnl!ldi$u taipha/arthlJip sarve pravllttimte in place of taiphalartheua d111!11dibhyaj1 sa.rvatt1 

pravartllte; Tib. de'i 'bras bu'i don du sbyin pa la sogs pa la thlltnS cad Jug ste (D235a.l). 
202 Read: -pha/lJip vibadh:dt!ti in place of ·phalapratibandbllt; Ms.(28a.l ): -phal;up Tib. 'bras bu 

gegs byed pas (D235a.2). 
203 Read: le$l!m avat!I:!llllll!ltp vimoc1111a111 in place of tA1l avatfrjlllll vimocayati; Tib.btsud pa de 

mama mam par grol bar byed pa (D235a.4). Cf. also Bh!!$ya N34.10 & D9a.3. 
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[2] The obscuration to dominion and sovereignty204; therein, dominion refers 

to an abundance of wealth and property. Sovereignty refers to the power that comes 

from the enjoyment of the latter. The obscuration to these two is an obscuration 

pertinent to the perfection of generosity because they result from that. What then is this 

[obsCW'lltion]? It is avarice. 

[3] The obscuration to the propitious states of existence; a propitious state 

of existence refers to an excellent state of existence either among mankind or the 

gods205. The obscuration to this is an obscuration pertinent to the perfection of moral

ity because [propitious states of existence J result from that. Moreover, this 

[obscuration] consists in: (a) immorality and (b) contemptible actions of body and 

speech. 

[4] [The obscuration] to the non-abandonment of sentient beings; i.e. 

treating [even] offensive sentient beings just like those who are helpful. And this is the 

result of [the perfection of1206 patience; the obscuration to this is anger. 

[5] [The obscuration] to the diminution of faults and the augmentation 

of virtues; the diminution of faults refers to the relinquishment of [elements J that 

have already arisen which cause harm to oneself and others and the non-origination of 

[elements] that have not yet arisen. The augmentation [of virtues]207 refers to the 

growth of [elements] that have already arisen which manifest for the benefit of oneself 

and others and the origination of [elements] that have not yet arisen. What then is the 

obscuration here? It is laziness. 

[6] The obscuration to the guidance of those to be trained ••• ; i.e. guidance 

in scriptural instruction for those to be trained because it is acknowledged as the cause 

for the attainment of the heavens and final beatitude. When respect is produced 

through appeasement, sentient beings effortlessly understand the scriptural instruction 

on account of: (a) reading the thoughts of others, (b) their psychic power::208; and 

distraction is the obscuration here. 

[7] The obscuration to liberation; liberation consists in the relinquishment of 

moral defilement and this comes about through scriptural instruction209. Since 

scriptural instruction comes about on account of wisdom and not by any other means, 

204 
205 

206 
207 
208 

209 

Read: iliivarylldhipatyllvarat)am in place of iliivarylldhipatya i!V.araiwn; cf. Bhnwa N34.7. 
Read: sobhan! gatil;I supadr I devamanu$yol;I in place of iobhanagaman/Ull sugadr I manUQyo 
deva§ ca; Ms.(28a.4): sobhanl!... Tib. mdzes par 'gro bani bde 'gro ste mi dati lha (D235a. 7). 
Cf. KoSa (P235.18): praiastll gadr as yeti sugadr devamanu$yopapattd}. 
Tib. inserts pl!ramitll which is not found in the Ms. 
Tib. inserts gu{llJ!llllft (yon tan mams) which is not found in the Ms. 
Read (with de Jong p.115): lldesanay!rddhyl cllyatnena in place of SaT/ljalparddhyaprayatnena. 
The first syllable of the Ms.(28a. 7) is not clear but this passage seems to read: fddhys 
Cilya/nella. 
Ms.(28a. 7): -anus33anyll; disregard Y's fn.4 p.95. 
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consequently, liberation is the result of the perfection of wisdom. The obscurations to 

this are: (a) defiled wisdom, (b) delusion and (c) a weakness in wisdom. 

[8] The obscuration to the imperishability of generosity etc,210; an obscu

ration to the imperishability of generosity and morality etc. is an obscuration pertinent 

to the perfection of expedients. Moreover, as to how generosity etc. can be imperish

able, he says: because ita imperishability is on account of the transfor-

Y96 mation into enlightenment. The root of the wholesome such as generosity which 

is transformed into universal enlightenment, like Buddhahood, does not perish, . Some 

believe that this obscuration consists in a lack of knowledge of the expedients which 

characterize the transformation into universal enlightenment. Others believe that this 

obscuration consists in the grasping of the three components [of giving]21 l which is 

[equivalent to] lack of skill in regard to expedients. 

[9] The obscuration to the uninterrupted212 emergence of the wholesome 

in all rebirths; the uninterrupted [emergence] of the wholesome is [equivalent to its 

emergence] day by day or moment by moment. And this is the result of the perfection 

of vows. As to why this is so, he says: because the possession213 of rebirth 

that is favourable to this is on account of the strength of vows; for [the 

bodhisattva] takes a rebirth that is congenial to the uninterrupted emergence of 

generosity etc. through the strength of bis vows. Obscuration to this consists in the 

absence of vows in relation to a rebirth favourable to generosity etc. 

[10] The obscuration to the assurance214 [of the arising] of those whole• 

some [elements]; assurance consists in the combining [of the three: virya, samiidhi 

and prajii11]215 day by day and moment by moment. Here now he gives the reason: 

because [the bodhisattva] is not overcome by adverse [elements] on 

account of his powers of critical consideration and meditative develop

ment. The power of critical consideration here consists in wisdom accompanied by 

steadfastness. Furthermore, steadfastness ls a designative dharma since it ls a designa

tion applicable to the innate trio of vigour216, meditative concentration and wisdom. 

The power of meditative development [is mentioned here] because [the bodhisattva] 

engages in generosity etc., effortlessly, through his possession of habitual practice 

210 Read: dllnl!dyalcyayatvilvarat}lllP rather than dlJn!ldyaicyay!lvatll1)fU11: cf. Bh~yaN34.l L 
211 trimat;idala here refers to die purity of the three aspects of giving, i.e. 'giver', 'receiver' and 'gift'. 

Cf. MSA XVI.51 Comm. where these are discussed while explainin~ nirvilt:alpajiiSna in the 
context of the dSnap1mlmit/I: jiI!lnBITJ nirvikalp8lfl yeaa trimzp¢tiapaniuddh8lfl dJnlllP dadati 
dill[lieyapratigt3hak11vikalpanat(L'B109.9). 

212 Ms.(28b.2): -naira1mm1111tarya-, but Y's emendation to nair.mcarya is correct. 
213 Y's reading of parigrabHd agrees with the Bhllljya (cf. N34.14), however Ms.(28b.3): 

parigrahar;illd. 
214 Read: niyat!karal!JV~ll!ll in place of niicay!varat}ll!ll; cf. Bba:iya N34.15. 
215 ~IUJI {gcig tu byed pa) ls problematical in this context; the explanation above is offered 

tentatively. 
216 Ms.(28b.4): vliya911-; disregard Y's fn.2 p.96. 
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because he is not overcome by avarice which is the counteragent to this [power of 

meditative development]. What are the obscurations here? (a) The absence of critical 

consideration217 and (b) weakness in meditative development. 

[11] The obscuration to the enjoyment of the Dharma for himself and 

causing the maturation of others; the results are: (a) the enjoyment of the 

profound and sublime Dharma of the universal vehicle by one who is situated in the 

circles of the assembly which pertain to enjoyment218 and (b) causing the maturation219 

of sentient beings through teaching the Dharma by acts of transformation in their 

various aspects220. Moreover, the obscurations to this are: (a) deliberation upon the 

meaning of what has been learnt, according to the letter221 and (b) sluggish wisdom. 

And so ends the obscurations [to the perfections]. 

[12] Although, substantially there are six perfections herein, nominally there are ten222 

Y9 7 since four perfections are constituted by the perfection of wisdom. The perfection of 

wisdom therein consists in supramundane direct intuition devoid of conceptual differ

entiation; the gradual relinquishment of all obscuration is on account of that direct 

intuition. Furthermore, the perfections of expedients, vows, the powers and direct 

intuition are incorporated in direct intuition that is attained subsequently to the supra

mundane path. How is it that the perfection of direct intuition, although it is pre

eminent, is not devoid of conceptual differentiation? Because the perfection of direct 

intuition consists in that direct intuition attained subsequently to the direct intuition that 

is devoid of conceptual differentiation and after precisely defining his understanding by 

means of that direct intuition223, [the bodhisattva] experiences in return the enjoyment 

of the Dhanna for himself and brings others to maturation. And since this duality [i.e. 

self/others • subject/object] is non-existent in [direct intuition] devoid of conceptual 

differentiation, consequently, the perfection of direct intuition is not without conceptual 

differentiation. The obscurations to the perfections have now been described. 

217 Ms.(28h.5): -pratislllflkbyllna-, but Y's emendation to -apratislllflkbyllna- on the basis of the Tib. 
is preferred; cf. his fn.3 p.96. 

218 Ms.(2&b.S): s3lpbhogikapaeya-; disregard Y's fn.4 p.96. 
219 Ms.(28b.6): parikai with pll. inserted in margin. 
220 Read: slilµbho~avyavasthitasyagamb~yllnadharmasmnbhogo vicit:rl

kl!nlii ca naitmlr).ilr:akatmabhir in place of sllJ:µbhogikapat'$1i1l1111J{l<jale vyavasthllno gambhfrr>-. 
dllramahiiyiJIJadharmasya sambhogai ca vicitraldrai.r n.inn1Qak:armabhir; Tih. Ions spyod pa1 
'khor gyi dk:yfl 'khor du mam par gnas te I rheg pa cben po 1 chos zab ciJi rgya che /Ja la Jons 
spyod pa dati I sprul pa mam pa sna tshogs kyi }11$ kyis (D236a.5). This passage alludes to the 
ti::ikiiya doctrine; cf. MSA IX.60 Comm.: trividhafi kllyo buddh/JnlfTI I svSbhavilro dhannak:sra 
ilirayaparav(ttilak:Qa!latl I slJr(Jbhogiko yena Plll'$aI!ma!Jdele~u dharmasaI/IbhogaIP karoti I 
nail:mJJ¢Jro yena nirma!lena sattvarthaIP karoti (LIB47 .12). 

221 Read (with de Jong p.115-6): yathllrutafirutllrthavic!lrapll. in place of yathllbhlltairutllrtha
vic3m{lll. The Ms.(28b.6) supports this emendation. 

222 Ms.(28b.6): fa(plramit:J I nllmJltD daia; disregard Y's fn.5 p.96. 
223 Read: cena jiilIIJtma avabodhaIP in place of tajjfI!nlJ.vabuddhatval/I; Tib. yeses des khon du chvd 

pa (D236h.2). 
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c. The Obscurations to the Spiritual Levels. 

Moreover, [the obscurations] to the spiritual levels are, respectively: 

II.14 abed 

Il. lS abed 

II.16 abed 

In regard to: (a) the meaning as all

pervading, (b) the meaning as pre

eminent, ( c) the meaning as pre

eminent that flows out, (d) the 

meaning as devoid of possession, (e) 

[the meaning] as non-differentiation 

in mental continuum. 

(f) The meaning as devoid of defile

ment and purification, (g) the mean

ing as devoid of multiplicity, (h) the 

meaning as neither diminished nor 

increased and (i) the basis of the 

four kinds of mastery. 

This ignorance concerning the 

dharmadhil.tu, being a tenfold obscu

ration which is undefiled, [acts] in 

opposition to the ten spiritual levels. 

However, the spiritual levels are the 

counteragents. 

Concerning the dharmadhltu, there is undefiled nescience in regard 

to the tenfold meaning, such as all-pervading, which is an obscuration 

to the ten respective spiritual levels of the bodhisattva because it is 

adverse to each of them, namely, "in regard to the meaning as all

perv ading• 224 [and so on as above]. For, (a) by means of the first 

spiritual level [the bodhisattva] penetrates the sense of all-pervading on 

the part of the dharmadhil.tu; on account of this he obtains in return [the 

realization] that self and others are equal. (b) By means of the second 

[he penetrates] its meaning as pre-eminent. On account of this he 

believes: "therefore then, in regard to equality in achievement, 

endeavour should be directed by us towards only the achievement of 

complete purification in every way•225. (c) By means of the third [he 

penetrates] the meaning as pre-eminent that flows out of that 

[ dharm adhlftu]. On account of this, after understanding the pre-eminent 

224 sarvauagllrtbe is omitted from the Tib.; cf. D9b.2. 
225 This is a quotation from DS (R26.12) where samllne 'bhinirhilre is replaced by samJbhinirhilre. 
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nature of what is learnt and which flows out of the dbarmadhltu, he 

may cast himself into a fire-pit the size of the great trichiliocosm for the 

sake of them. (d) By means of the fourth [he penetrates] its meaning as 

devoid of possession, for thus, even his craving for the Dharma is 

checked. ( e) By means of the fifth [he penetrates] its meaning as non

differentiation in mental continuum by reason of the ten equalities in 

regard to the purity of mind and mental disposition. (f) By means of 

the sixth [he penetrates] its meaning as devoid of defilement and purity 

as the consequence of his penetration [of the reality] that, regarding the 

[meaning]226 of dependent origination, there is no dbarma whatsoever 

that is defiled or purified. (g) By means of the seventh [he penetrates] 

its meaning as devoid of multiplicity because of the absence of the 

manifestation of multiplicity by way of sign in the dbarmas of the 

Slitras etc. on account of their signlessness. (h) By means of the eighth 

[he penetrates] its meaning as neither diminished nor increased as the 

consequence of his acquisition of patient acceptance in regard to non· 

N36 originating dharmaa since, in regard to defilement and purification, he 

fails to perceive either the diminutiQn or augmentation of any dharma 

whatsoever227. (i) Mastery is fourfold: (a) mastery over the absence of 

conceptual differentiation, (b) mastery over the complete purification of 

the field, (c) mastery over direct intuition and (d) mastery over karma. 

In this respect, by means of just the eighth spiritual level he penetrates 

[the reality] that the dharmadbiltu forms the basis of the first and 

second masteries. On the ninth [he penetrates the reality] that it forms 

the basis for mastery over direct intuition due to his acquisition of 

analytical knowledge. On the tenth [he penetrates the reality l that it 

forms the basis for mastery over karma as the consequence of his 

working for the welfare of sentient beings at will through his creative 

transformations. 

[S thlramati] 

Y97 .11 [I] Immediately following the latter [i.e. the obscurations to the perfections], [the 

obscurations] to the spiritual levels should be mentioned. Hence he says: moreover, 

[the obscuration&] to the spiritual levels228 are, respectively: 

226 The Tib. inserts artha which is not found in the Ms.; i.e., it~; !ten cw 'brel bar 'byml ba'i 
don la (D9b.5) = prat1tyasll1111ltp&:illrthe. 

227 kasyacid dharmasya is omitted from the Tib.; cf. D9b.7. 
228 Read: bbi1mi$U punar in place of bbllmifV api; cf. Bh~ya :-134.20. 
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In this respect there are ten spiritual levels: (l) The Joyous, (2) The Stainless, (3) The 

Radiance Giving, (4) The Brilliant, (5) The Very Difficult to Conquer, (6) The Face to 

Face, (7) The Far Reaching, (8) The Immovable, (9) The Good Discernment and (10) 

The Cloud of the Dharma. The particular stages of understanding in regard to the 

dha.rmadhiftu in the sense of all-pervading etc. are described as the spiritual levels in 

their nature as: (a) a locus for ever increasing understanding230 and (b) the foundation 

for virtues that have arisen from the latter. Others believe that in whichever state 

(vihlra) the bodhisattva dwells (viba.raci) for an extended period in regard to [his 

understanding) of the dba.rmadbatu in the sense of all-pervading etc., by virtue of the 

fact that he abides in that particular state it is called a spiritual level. Furthermore, the 

arrangement of the spiritual levels231 (is as follows]: On the Joyous, the bodhisattva 

achieves the direct realization of the Dhan:na due to the arising of the path of vision. 

On the Stainless, (the bodhisattva] who has achieved the direct realization of the 

Y98 Dharma232 accomplishes a special training consisting in a superior morality that flows 

spontaneously because of his abstention from the immorality that stems from all subtle 

transgressions. On the Radiance Giving, he accomplishes a special training that 

consists in a superior mentality in regard to both the Dharma and Jeanna that does not 

cease even in other rebirths. On the Brilliant, the Very Difficult to Conquer and the 

Face to Face [levels] he accomplishes a special training consisting in a superior 

wisdom which has for its objective support: (a) the factors that contribute to enlight

enment, (b) the [noble] truths and (c) dependent origination. These latter trainings 

should be understood to have four kinds of result on the [four] remaining spiritual 

levels: Of these, on the Far Reaching he accomplishes with effort233 the state of the 

direct intuition of the signless. On the Immovable, he accomplishes without effort the 

state of the direct intuition of the signless together with the purification of the 'field'. 

On the Good Discernment, he accomplishes the special quality of analytical knowledge 

and it is on account of this that he preaches the Dharma234. On the Cloud of the 

229 Read: sarvat:ragllrthe agf3rthe in place of sa.rvatragllrtho 'gr3rtbaS ca; cf. Bh~ya N34.21. 
230 Read: 'dhigamllvasth11vise$4 uttar0ttar3dbigamasthf1Ilarflpet;1a in place of 'dbigamlld avllk:!Sa

vise,i uttarottarapracipattisthllnarflpel)a; Tib. khon du chud pa 'i gnas skabs kyi khyad par 
roams ni gorl nas goti dlJ khori dlJ chud pa'i gnas pa'i tshul ... gyi(,s} (D236b.5), Ms.(29a.2) is · 
not clear. 

231 Read: bhllminllm in place of bhllmibhip; Ms.(29a.3): bhilmI-; Tib. sa mams kyi 
(D236b.6), although P (76a.5): kyis. 

232 Ms.(29a.4): -dharmll but Y's emendation to -dharrno is preferred. 
233 Read: sayatnam in place of prayatnasahitam; Ms.(29a.5); -dliraJ]gamllyilrll sa- Tib. 'bad pa dB.ti 

bc&j pa (D237 a.2). 
234 Read: dhllrmakathiko as per Ms.(29a.6) in place of dhllrmakathito. 



130 

Dharma [level] he achieves the special qualities of meditative concentration and [the 

knowledge of] mystical formulae. 

[2] Concerning the dharmadh!Hu, .. .in regard to the tenfold meaning 

such as all-pervading,235 ..• The sense of all-pervading etc. in regard to the 

dhannadhiitu is understood by way of the ten spiritual levels of the bodhisattva. 

Undefiled nescience in regard to that [meaning] is a tenfold obscuration to the 

ten respective spiritual levels of the bodhisattva because it is adverse to 

each of them, i.e. because it is adverse to each of the spiritual levels; for the spiritual 

levels consist in special states236 of supramundane meditative concentration and 

wisdom etc. Undefiled nesdence is adverse [to these states] because it impedes their 

arising. Moreover, it is not just undefiled nescience that is an obscuration in this 

context, on the contrary, other moral defilements and secondary defilements are 

[obscurations] as well. For thus, everything on the Joyous [level) to be relinquished 

by the path of vision is an obscuration because all propensities for wrong insight in 

regard to the [noble] truths are relinquished by the path of vision which brings about 

an understanding237 of the sense of all-pervading. Furthermore, those [propensities] to 

be relinquished through meditative development [are done so] by way of the remaining 

spiritual levels. However, those [propensities] that have not been relinquished are just 

like the ones that have been relinquished since they do not cause defilement on the pan 

of the bodhisattvas. With reference to this very matter, a verse has been composed: 

Moral defilement becomes a limb of 

enlightenment for one who employs the 

mighty expedients and even SalilSllra has the 

nature of appeasement. Consequently, the 

tarhiigata is inconceivable. 

Y99 Moreover, because of the statement: "on the ten spiritual levels the ten perfections are 

successively more excellent", it is evident chat there is also the successive relinquish

ment of those elements, beginning with avarice, which are adverse to each [level]. 

[Objection]: If other238 moral defilement may also be an obscuration, why is only 

undefiled nescience described as the obscuration to the spiritual levels? [Response]: 

Because it is not common to everyone since it acts as an impediment239 to the attain· 

ment of ninriipa only for bodhisattvas, but not for &rilvakas etc. Thus, the srilvakas and 

pratyekabuddhas become liberated in spite of its [i.e. undefiled nescience'sJ presence, 

235 

236 

237 

238 
239 

Read: dhamtlldhlltau daiavidhe saivalrnglldyardla in plau of sarvatmgilrtb1!di$u dafiavidhadhatm&
dblltu$u; cf. Bhll$)1a N35.6. 
Read: -avasthavi.Seql1tmakill.1 in place of -avllkllSaviSe$11tmatl; Tib. gnJJS skabs kyi khyad par gyi 
bdag ilid de (D237a.5). 
Read: -lltthapratiplfdanena in place of -lltth!vabodhena; Tib. -don kboll du chud par byed pa 
.•• gyi(s) (D237a.7). Cf. Y16.17 • DI97a.2. 
Ms.(29b.3): yady anyo 'pi; disregard Y's fn.2 p.99. 
Read: -vibandhe as per Ms.(29b.4) in place of vibandbair; Tib. gegs su (gyur gyi) (D237b.3). 
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but not the bodhisattva; hence, it is not common to all. However, since moral defile

ment applies equally to bodhisattvas and 5ri1.vakas etc., the fact that [undefiled 

nescience] is an obscuration is not annulled even though there is no mention of it [in 

other works] since it is not posited nor rejected as an obscuration to the spiritual levels 

of the bodhisattva, considering that it is described as an obscuration to the spiritual 

levels and that it is not the only obscuration to the spiritual levels. Others say that since 

undefiled nescience penains equally to the bodhisattvas and sr!lvakas etc., it is 

mentioned especially as an obscuration to the spiritual levels; however, moral defile

ment follows as a consequence therefore it is not mentioned. [Reply]: Although moral 

defilement is indeed equally applicable to the bodhisattvas and sravakas etc. it therefore 

need not necessarily follow. Others again believe240 that although the obscuration 

consisting in the nescience of the spiritual levels is an undefiled nescience pertinent to 

the srl.vakas, it does not act as an impediment to liberation because the §ravakas 

become liberated even though the nescience in regard to the spiritual levels is present. 

However, [such a nescience] is defiled for the bodhisattva since it is the cause of an 

impediment to the attainment of nirvll.{la. 

[3] Others believe this is not so: 

II.16b Being a tenfold 

undefiled. 

obscuration that is 

noo Because, by means of the first spiritual level [the bodhisattva] pene· 

trates the sense of all-pervading on the part of the dbarmadb11.tu. 

Therein, the first spiritual level refers to the first supramundane wisdom, together with 

its associated elements and is incorporated in the path of vision. The dharmadh!lt:u. is 

[equivalent to] emptiness since, by virtue of its being a universal characteristic, it is in 

one place just as it is everywhere. It is all-pervading because it extends everywhere. 

The statement: "since no dharma is to be found outside the dharmadhiltu"241, shows 

that the dharmadh!ltu is all-pervading. By "penetrates" is meant: 'realizes'. On 

account of that242 penetration he obtains in return [the realization] that self 

and others are equaI243. As the consequence of his insight into the fact that the 

emptiness in regard to self and others cannot be differentiated, he reflects upon the fact 

that self and others are not different [thinking]: "what is self is other", or "what is other 

is self'. It is only because of this that the perfection of generosity is more excellent on 

this spiritual level, consequently, on this [level] the bodhisattva is just as occupied with 

240 Ms.(29b.6): anye tv ilhu./I; disregard Y's fn.3 p.99. 
241 This is a quotation from Ch.V.19cd; read: dharmadhJituvinirmukto as per Ms.(30a.l) in place of 

dhannadblltur vinirmukto. Cf. also Bb~ya N67 .8. 
242 Read: yena in place of tena; cf. Bb~a N35.11. 
243 Read: !tmaplltllSamatllm in place of svaparasamatllm; cf. Bbllljya N35.ll. Ms.: ·tmapara ... 

(30a.2). Disregard Y's fn.3 p.100. 
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benefit for others as with benefit for himself. Herein are shown: (a) penetration244, (b) 

the counteragent and ( c) the result of the counteragent; this triad should be discerned in 

relation to the other spiritual levels as well. 

[4] By means of the second [he penetrates] its meaning as foremost; the 

fact that he penetrates [this meaning] of the dharmadh!ru is understood. This is due to 

his vision of its intrinsic luminosity. On account of that he believes: 

"therefore then, in regard to equality in achievement24S, endeavour 

should be directed by us towards only the achievement of complete 

purification in every way"; he demonstrates scriptural tradition by this statement 

for it is said in the [Dasabhilmika] Slltra: 

Because, when these246 ten wholesome paths of action are cultivated in the 

aspect of wisdom, •.. they lead up to the §r§vaka vehicle. Then, when they are 

purified to a greater degree, .•• they lead up to the pratyek:abuddha vehicle. Th.en, 

when they are purified even more247, ... they lead to: (a) the complete purity of 

Y101 the spiritual levels of the bodhisattva, (b) the complete purity248 of the perfec

tions and (c) extensiveness in courses. Then, when they are purified to a 

greater degree, they lead up to the force of the ten powers249 since they are 

completely purified in every way2SO ... Therefore then, in regard to equality in 

achievement [endeavour should be directed by us ... ].251 

The words "therefore then etc." signify that since [the bodhisattva] has this thought on 

the second spiritual level, therefore it is known that he penetrates the meaning [of the 

dharmadh§tu] as foremost by way of the second [level]. "Achievement" is [equivalent 

to] effort or deed. "Complete purification in every way" is [equivalent to] the removal 

of both defiled and undefiled delusion in regard to the dharznadhiltu. Consequently, 

the perfection of morality is more excellent on this spiritual level because the self 

becomes, still more so, a fit vesse!2S2 [for purity]2S3 on account of the desire for the 

pre-eminent meaning [of the dharmadh!tu ]. 

244 Ms.(30a.3): -tivedhalJ in place of -trividhalJ as stated in Y's fu.4 p.100; although pratipak$a is 
omitted, as noted by Y, it has been inserted in the Ms. margin. 

245 Read: yenHsyaivar(l bhavati .•• sam!ne 'bhinirhllre in place of tenllsyaitad bhavati ... samllbhi-
nirhlb:IF, cf. Bh~ya N35.12. 

246 Read: etc as per Ms.(30a.4) in place of iii. 
247 Ms.(30a.5): utta.raip, however Y's emendation to uaaratanup is in agreement with DS (R26.5). 
248 Ms.(30a.5): -pari§uddhi, however Y's emendation to -parisuddhyai, which agrees with DS, is 

prefemd. 
249 Ms.(30a.5): daiabala- ; disregard Y's fn.3 p.101. 
250 Ms.(30a.5): parisuddhatarat:vRd which agrees with Tib.: god du yo.ds su dag pas (D238b.l), 

however Y's emendation to pariiodhimJ;i sarvllkBr/lpatiSodbitatvlld agrees with DS. 
251 DS (R2S.21ff.). 
252 Read (with de Jong p.116): lltmap/Jtrfkaral)llt in place of lltmamlltrfkanlllllt; Tib. bdag Sin tu 

(mam par dag pa i) snod du byed pa'i phyir (D238b.3). This reading is substantiated by the 
Ms.(30a.7). 

253 Tib. inserts vi§uddhi which is not found in the Ms; cf. ibid. 
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[5] By means of the third [he penetrates] the meaning as pre-eminent 

that flows out of that [dharmadhiftu]. That he penetrates it is understood, 

because the statements of the Buddha are characterized by their penetration of the 

dharmadh§tu; for thus254, the Dharma teachings such as the Siltras which flow out of 

the dharmadh§tu are characterized by the power of the dharmadhi1.tu known as the 

Dharma Body which is completely pure in every way. This is because of both the pre· 

eminent nature of the Dharma teachings that flow out of that255 [dharmadhlituJ and also 

the fact that they [i.e. the Dharma teachings] are the cause of the complete purification 

of the dharmadh§tu on account of the pre-eminent nature of the dharmadh§tu. On 

account of that256, after understanding the pre-eminent nature of what is 

learnt and which flows out of the dharmadhlltu .•. ; by "on account of that"257, 

[is meant]: on account of the penetration of the dharmadhi1.tu; by "what is learnt" [is 

meant]: the Dharma such as the Siltras that are learnt; by "after understanding the pre

eminent nature of that", is meant: after having gained knowledge of them introspec

tively as such through direct intuition devoid of conceptual differentiation; •.• for the 

sake of them, i.e. for the sake of hearing the statements of the Buddha, he may 

cast himself into the fire-pit the size of the great trichiliocosm, for it is 

said in a Siltra:lSS 

If someone were to say the following2S9: 'Thus I would proclaim to you this 

portion of the Dharma presented by the Perfectly Enlightened One which 

Yl 02 facilitates complete purification in the conduct of the bodhisattva if you were to 

throw260 yourself into the great fire-pit which blazes up261 into a single flame 

and you should take upon your own body the great262 suffering of the sensation 

of pain". This person would think: "I would even attempt to cast myself from 

the Brahma-world into the great trichiliocosm world sphere263 filled with fire264 

for the sake of just a single portion of the Dharma presented by the perfectly 

enlightened one which facilitates complete purification of the conduct of the 

bodhisattva, how much more [would I be inclined tc cast myself] into an ordi· 

254 

255 

256 
257 
258 
259 

260 
261 
262 
263 

264 

Contrary !O Y's fn.5 p.101, the Ms.(30a.7) reading is vacanasya I ratb!J. •• , hence yasmllt(YlOl. 
11·12) should be replaced by t;Jt/Jll bi. 
Ms.(30b.1): ..<fharmJgra.tlldharmadhlltv· but Y's emendation ro -dharmilgrat.ayll dharmadhiltu-on 
the basis of the Tib. is preferred; cf. his fn.6 p.101. 
Read: yena in place of tena; cf. B~ya N35.14. 
Read: yena in place of tena; cf. ibid. 
From DS (R33.15 ff.). 
Ms.(30b.2): sa ced iba kaicid eva171 br1Iy!lt in contrast to the DS reading adopted by Y: sa ced 
idlUll kaicid evaJll brlly!lt; Tib. gal te la la Zig de la 'di skad ces zer te (D238b.7). Disregard 
Y's fns.9 &: 10 p.101. 
Ms.(30b.3): prapltayer mah3-; disregard Y's fn.2 p.102. 
Ms.(30b.3): S/l1llprajvalitJJyllm; disregard Y's fn.1 p.102. 
Ms.(30b.3): mahllntaibut Y's emendation to mah1Int1UJ7is piefeued. 
Ms.(30b.4); trisl1hasramahi1sl1hasrilyllm api Jokadh!t.llvwhich Y has amended !O tris~l!
sJbasraiokadhllfflv to agree with OS. 
Ms.(30b.4): agniparipiirpilyi11;1 which has been amended by Y to agniparipiirpe to agree with 
OS. 
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nary fire-pit. Moreover265, associating with all the sufferings of the hells and 

places of woe266 we should seek aU267 the Buddha Dhannali, even at the price 

of associating with [just] human suffering". 

It is because of this that the perfection of patience is more excellent on this spiritual 

level since [the bodhisattva] endures all moral defilement268 for the sake of what is 

learnt. 

[6] By means of the fourth [he penetrates] !ts meaning as devoid of 

possession269. It is understood that he penetrates [this meaning] of the dharma

dhi1.tu. On the fourth spiritual level, because of its evenness, he penetrates [the 

meaning] of the dharmadhatu as an absence of what pertains to the self, since there is 

no sense of 'mine' whatsoever on the part of the dharmadhatu210. Alternatively, [the 

dharmadhlltu] is not in the possession of anyone because it is not an object of all 

erroneous inversion; since it is free from erroneous inversion in itself, there is no 

possession whatsoever on its behalf. Por thus27 l, even his craving for the 

Dharma is checked; this is a statement from scriptural tradition. In this way, due to 

his understanding of the dbarmadhatu212 through direct intuition free from conceptual 

elaboration, he acquires the dharmas consisting in the factors that contribute to enlight-

Yl 03 enment on the Brilliant [level] and even that craving for the Dharma of the Siltras etc. 

which existed previously on the part of the bodhisattva, is checked. Others believe that 

the craving for the Dhanna refers to meditative absorption, meditative concentration 

and the attainments. Therefore, on this spiritual level the perfection of vigour is more 

excellent because [the bodhisattva] dwells perpetually in company with the factors that 

contribute to enlightenment273 when both speech and discursive thought have been 

transcended. 274 

[7] By means of the fifth [he penetrates] its meaning as non-differen

tiation in mental continuum275; it is the fact that he penetrates [this meaning] of 

265 

266 
267 
268 

269 
270 

271 
Z72 
273 

274 

275 

Ms.(30b.4) appears to read: k:hadly/lm 11.rma. •• , but Y's emendation to k:had3yllm I api tu is 
prefem:d. 
apil.ya. is omitted from the Tib.; cf.D239a.3. 
Read: sarvabuddhadharma(l as per Ms.(30b.5) and Tib.(D239a.3); sarva is omitll!d from DS. 
Read (with de Jong p.116): sarvaicleaasahanlld id in place of sarvaicleaasahanildibhir apy 
abhedyJJr, Tib. Jion mods pa tha.ms cad la mi 'byid pa'i phyir (D239a.4). Ms.(30b.5): -aahanild 
iti. .• 
Read: caturthyll ni;parigrahat3rlham in place of ca.turthylI 'parigrah3rtham; cf. BhltzyaN35.17. 
Read: yasman na dharmadh!lto!i kaicid 111J1111J1tlsliti in place of .-ltm!I nllstiti as proposed by Y; 
Tib. 'di ltarchos 1:yi db yins la bdag ga1i yarl med pa'i phyir ro (D239a.5). Ms.(30b.6): yasmlln 
na dluumadhJl.to!i kasya cit ma111J1t11Stiti. 
Read: tathll. hi in place of yasmllJ; cf. Bhl!iYa N35.17. 
Tib. has only dhlltu (dbyitls) in place of dharmadhlltu; cf. D239a.6. 
Contrary to Y's fn.l p.103, Ms.(3la.l): bodhifak>'air which is corrected to bodhipalcyair in the 
margin. 
Tib. is slightly different lus daJi flag daJi yid k:yi spyod pa las 'das par ... (D239b.l), i.e. 
• .•• when he has transcended the ways of body speech and mind"; however P omits lus dall. 
Read: sllIP!lnlbhedartbam in place of santanllbhinnJlrtham; cf. Bha:jya N35.18. 
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the dharmadhlJ.tu that is referred to. He sees the mutua1276 sameness of non-differen

tiation277 between himself and the mental continuum of all the Buddhas, the Venerable 

Ones278, of the past, present and future as well as that of the bodhisattvas. By reason 

of the ten equalities in regard to the purity of mind and mental disposi· 

tion279; he demonstrates scriptural tradition by this statement. [The full passage reads 

as follows]:280 

By reason of equality in regard to the purity of mental disposition concerning 

the Dharma of the Buddhas of the past, by reason of equality in regard to the 

purity of mental disposition concerning the Dharma of the Buddhas of the 

future281, by reason of equality in regard to the purity of mental disposition 

concerning the Dharma of the Buddhas of the present, by reason of equality in 

regard to the purity. of mental disposition concerning morality, by reason of 

equality in regard to the purity of mental disposition concerning mind282, by 

reason of equality in regard to the purity of mental disposition concerning the 

removal of false view, doubt, perplexity and annoyance, by reason of equality 

in regard to the purity of mental disposition concerning the knowledge of what 

is the path and what is not the path, by reason of equality in regard to the purity 

of mental disposition concerning the knowledge of spiritual practice and 

renunciation283, by reason of equality in regard to the purity of mental disposi

tion concerning the ever increasing development of all dharmas that contribute 

to enlightenment284 and by reason of equality in regard to the purity of mental 

disposition concerning the maturation of all sentient beings285. 

[The bodhisattva] penetrates286 the non-differentiation in mental continuum by reason 

of these equalities because the Dharma Body, which is characterized287 by a turning 

Yl 04 about of the store-consciousness, is undifferentiated. Therefore, on this spiritual level 

the perfection of meditative absorption is more excellent due to the abundance of 

meditative development in regard to the aspects of the [noble] truths, in an absolute 

sense. 

276 para:rpparata{I is omitted from the Tib.; cf. D239b.2. 
277 Read: 'bheda· in pl.ace of 'bhinna-; cf. Bhiljya ibid. 
278 Tib. inserts bhagavatJJm which is not found in the Ms. 
Z79 Read: daiabhir ciWISayaviiuddhlsarnatabhirin place of da&abhir viiuddhacittasayasamatabhir, cf. 

BbllljyaN35.18. 
280 From DS (R42.2 ff.). 
281 The words ca anllgatllbuddhadharma- are missing from the Ms.(3Ia.2) and have been insened on 

the basis of the DS (R42.3). 
282 Tib. (D239b,3): serm can{- sattva) butDS: citta. 
283 Both Ms.(3la.3) and DS (R42.S): praripatprahlJtlajif'!Jna· but Tib. (D239b.4): lam ses pa -

• ... knowledge of the path". 
284 Ms.(3la.3): bodhipH/cyika in pl.ace ofDS: bodhipalcyya. 
28S Line 4 of Ms.(3 la) reads: -sayasamacaya ca I (sarvasattvapariplcanaviiuddhytiayasamatayll ca) 

contrary to Y's reading of line 16 p.103. Allio, the Tib. does agree with the Ms. contrary to bis 
note at the bottom of p.103. 

286 Ms.{3la.4): prat:ividhyatT, disregard Y's fn.7 p.103. 
287 Ms.(3 la.4): -parllv;ttila. .. ; disregard Y's fn.8 p.103. 
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[8] By means of the sixth [he penetrates] its meaning as devoid of 

defilement and purity; it is the fact that he penetrates [this meaning] of the dharma

dhatu that is referred to. Tue characteristic of dependent origination is defilement. The 

[dharmadhatu] is not intrinsically defiled because [defilement] is adventitious to it, nor 

is it purified because it is intrinsically pure. Thus he penetrates the dharmadhatu in the 

form of being understood in himself through direct intuition that is free from 

conceptual differentiation. Here now he demonstrates scriptural tradition: as the 

consequence of his penetration2U [of the reality] that, regarding depend

ent origination, there is no dharma whatsoever that is defiled or 

purified. On the sixth spiritual level the bodhisattva analyses dependent origination 

and penetrates [the reality] in regard to the latter that no dhanna whatsoever is defiled 

or purified, because: (a) the dharmadhlitu is luminous by nature, (b) defilement is only 

pertinent to the limbs of dependent origination and (c) with the exception of the laner2&9 

there exists no other self or what pertains to a self in regard to which defilement or 

purity can be construed. It is only because of this that290 the perfection of wisdom is 

more excellent on this spiritual level because [the bodhisattva] understands the 

profoundness of dependent origination in the sense of the absence of defilement and 

purity. 

[9] By means of the seventh [he~ penetrates] its meaning as devoid of 

multiplicity; it is the fact that he penetrates [this meaning] of the dharmadhatu that is 

referred to. On this spiritual level the bodhisattva is victorious due to the absence of 

the manifestation of all signs. And since multiplicity manifests by way of the mani

festation of signs, hence it is said that by means of the seventh [level] he penetrates the 

meaning of the dharmadhiltu as devoid of multiplicity due to the absence of the mani

festation of signs. In order to demonstrate this very meaning, he says: because of 

the absence of the manifestation of multiplicity by way of sign in the 

dharmas of the Siitras etc29 l, Up to the sixth spiritual level [the bodhisattva] 

enters the dharmadhatu by means of the signs of the dhannas (explained in] the Siitras 

etc., [signs] which manifest themselves forcefully in their diversity as the [two] know

ledges, i.e. that which consists in the entry into [the dharmadhatu] and that which is 

YlOS obtained subsequently to the latter. However, on the seventh spiritual level, since he 

penetrates [the reality] of the absence of sign on the part of the dharmadhlltu through 

direct intuition in the aspect of the uniformity of all signs, those signs do not become 

manifest. Consequently, on this spiritual level the perfection of expedients is more 

288 Read: prativedhRt in place of pradvedhanRt:, cf. Bhl!$ya N35.2l. 
289 The words tadvyatirikto 'nya are not to be found in P as noted by Y in his m.1 p. l 04, however 

chey are found in D: gll/fl Ia ... da Ia grogs par bdag gam bdag gi med (D240a.3 ). 
290 Folios 31b & 32a are missing from the original Ms~ hence it has not been possible to check 

this portion (Yl04.15 to 106.27) of the Yamaguchi Ms. against the original. 
291 Read: nimimittataya sfltrlldidharma.nimittanllnlltvlJsamudilCarad in place of nimitt1lbh1lvena 

sfltn!.didharmal~asya nllnlltvJJsamudl!Carlld; cf Bbl!$ya N35.2L 
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excellent since he penetrates [the reality] that all signs are signless and does not contra

dict conventional linguistic usage which is created by signs. Also, as the consequence 

of his penetration of the latter, in this [level] he obtains supremacy292. 

[IO] By means of the eighth [he penetrates] its meaning as neither 

diminished nor increased293; it ls the fact that he penetrates [this meaning] of the 

dharmadhiitu that is referred to, since the dharmadhiitu is completely pure by nature 

because there is no difference between its stained or stainless condition. It is because 

of this that it is described as thusness (tathat§)considering that it is eternally just thus 

(tathii). Even though it is devoid of sign it does not diminish294; even though it 

possesses sign it does not increase295; for thus some believe that the sign itself is sign

less. Here now he gives the reason: as the consequence of his acquisition of 

patient acceptance in regard to non-originating dharmas. Thus, on the 

eighth spiritual level the bodhisattva penetrates the fact that there is neither diminution 

nor increase on the part of the dharmadhiitu because he acquires patient acceptance in 

regard to non-originating dharmas. In regard to defilement and purification, 

there is neither a diminution nor augmentation of any dharmas whatso· 

ever296, because there can be no origination of new dharmas. 

[11) Mastery is fourfold: (a) mastery over the absence of conceptual 

differentiation, (b) mastery over the complete purification of the 'field', 

(c) mastery over direct intuition and (d) mastery over karma. Because of 

the spontaneous absence of the manifestation of all signs therein, the dharmadh!tu is to 

be known as the basis for mastery over direct intuition29? devoid of conceptual differ

entiation. Even on the seventh [level] the non-manifestation of signs is possible by 

way of formative influence; however, here [on the eighth level] [it is possible] by way 

of the absence of fonnative influence [i.e. spontaneouslyj298 • that is the difference. 

Also, by means of the eighth [he penetrates the reality] that it is the 

basis for mastery over the complete purification of the 'field'; the topic under 

discussion is the fact that he penetrates [this reality] of the dharmadhiJcu299, The 

292 Cf. DS R63.l lff.; yasyRI7l prati$/hiW bodhisattvo bhiiyastvena vaiavan! bhavati .•• 
293 Read: a$tamyS 'hfni!nadhikl!rtham in place of aHamyll 'napak~llnutkar$llrtham; cf. Bhll!;ya 

N35.22. 
294 Read; hl1nis in place of apakar;SS.; cf. Bhll!;ya N36.1 (~ D9b.l). 
295 Read: V(ddhis in place of utk3I$as; cf. Bhru;ya ibid. 
296 The Tib.: kun nas non mo.tis pa ni bri ba med pa 'am Imam par bya.ti ba(s) na 'phel ba'i chos 

gad ya.ti med de (D240b/3) would suggest the following reading: kasyacid dharmasya hlloir n~ti 
sarpkleie vrddhir va nSsti vyavadl!na iti in place of kai cid apacayadharmo nSsti sarpklese I 
abhyuccayo vs nssti vyavadi!na • However, this passage is clearly a paraphrasing of the 
following passage from the Bh~~ya: sarpkle§e vyavadane vii kasyacid dharmasya 
hilnivrddhyadar&anllt (N35.23); Tib. kun nas lion mo.tis pa 'am Imam par byan ba na yan bri ba 
'am 'phel ba mi mthot) ba'i phyir (D9b.6-7). The Tib. omits kasyacid dharmasya; cf. my fn.227 
above. 

297 jiilloa (ye §es) is omitted from the Ms. and is inserted on the basis of the Tib.; cf. D240b.5. 
298 Tib. replaces anabhisil1]1Skllre{la with anabhogena (lhun gyis grub pa yin pas); cf. D240b.5. 
299 Read: lcyetrae,ariiuddhivSS.itAfrayatvarp C/f>tamyS dhannadhato{I pratividhyatiti pralqtam in place 

of lcyetrapaniuddhivasit11(srayatva17l c/f>famys pra)tividhyatiti prak[tam. This passage, which is 
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dharmadhlltu is to be understood as the basis for mastery over the complete purifi-

Yl 06 cation of the 'field' because [the bodhisattva] obtains the power to exhibit it at will to 

the Buddha fields and the circles of assemb!y300. Therefore, the perfection of vows is 

more excellent on this spiritual level due to continual endeavour in regard to the whole

some on account of the acquisition of mastery over both the absence of conceptual 

differentiation and the 'field'. 

[12] By means of the ninth301 ·[he penetrates the reality] that it forms the 

basis for mastery over direct intuition; the topic under discussion is the fact 

that he penetrates [this reality] of the dharmadh!itu. How is this discerned that [the 

bodhisattva] penetrates [the dharmadh!itu] as the basis for mastery over direct intuition 

by the ninth [level]? Due to his acquisition of analytical knowledge302. 

Since, on this level, he acquires analytical knowledge consisting in: (a) the Dhanna, (b) 

meaning, (c) grammatical analysis and (d) a ready intellect, which are not oblained by 

others. Hence here, it is discerned that the penetration of the dharmadhlltu is the basis 

of mastery over direct intuition. Therefore, the perfection of the powers is more 

excellent on this spiritual level because [the bodhisattva] possesses the special power 

of wisdom. 

[13] By means of the tenth303 [he penetrates the reality] that it forms the 

basis of mastery over karma; it is the fact that he penetrates [this reality of the 

dharmadh!itu] that is referred to.304 How is this undeTStood? Hence he says: as the 

consequence of his working for the welfare of sentient beings at will 

through his creative transformations. Through this resolve305 on the tenth 

spiritual level [the bodhisattva] penetrates [the reality] that the dharmadh!itu is the basis 

of mastery over karma. On account of this he obtains supremacy in regard to the 

actions of a tathligata. For thus, like the sugata, through his Transformation Bodies he 

acts at will doing what is to be done at the appropriate time306 for the sentient beings 

abiding in the infinite world·spheres of the ten directions. Therefore, the perfection of 

direct intuition is more excellent on this spiritual level because [the bodhisattva] 

omitted from the Tib., is most likely a partial quotation of the following passage from the 
Bhllljya: prathamadvitryavaiit:lfirayarva111 dharmadMl!lv 11$/aIIlYaiva bhamyll pratividhyatJ.ti 
(N36.3). It should be noted that the portion of this passage in parentheses above is missing 
from the Ms.(32a.1) and has been reconstructed by Y; cf. his fn.5 p.105. 

300 Read: buddhaqetra~(ialasllIPdmianaiaktipratilambhllt veditavyam in place of buddh&
~trt(pariiodhana)p~anm:11J(ialasaipdarimaiaktipratilambhllt (Yl 06.l ); Tib. satis rgyas kyi Zirl 
dml 'khor gyi dkyil 1dlor kun du bstan pa'i mtbu bmes pas .. .rig par bya'o (D240b.6). 

301 navamy11 but Bhll$ya (N36.4): navamyllm. 
302 Read: pratisarµvill!lbMtin place of pratis:uµvitpr!Jptel.r; cf. Bh~ya N36.5. 
303 dafiamyll but Bhllljya: daiamyllm (N36.5). 
304 Tib. omits this sentence; cf. D24 la.2. 
305 nificayenllnena but Tib. has simply anena ('dis); cf. D24 la.3. 
306 Ms.(32a.5): rasmin kva as noted by Y, but his emendation to tasm.in kllle is preferred; cf. his 

fn.l p.106. 
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possesses the distinctive ability to both enjoy the Dharma and bring sentient beings to 

maturation. 

[14} In this way the ten spiritual levels of the bodhisattva are respectively determined 

as the counteragents to undefiled nescience which is an obscuration to each single 

spiritual level and is also an impediment to the complete purification, in every respect, 

[which facilitates] the tenfold penetration of the dharmadh!Itu and which is relevant to 

these spiritual levels of the bodhisattva as has [just] been described. The peculiar 

nature of the ninth and tenth spiritual levels is revealed through their results but not 

through a peculiar penetration of a different objective suppon307, because [the 

bodhisattva] in these states reaches a condition which cannot be defined. The purpose 

YlO 7 of the penetration of the meaning of all-pervading etc. is [for the attainment of] a state 

of excellence of the ten perfections, respectively, on the ten spiritual levels. Therefore, 

these obscurations to the spiritual levels that have been described are also said to be 

obscurations to the state of excellence of the perfections. Alternatively, it is said in a 

Slitra that the purpose of penetrating308 the meaning [of the dharmadhlltu] as all

pervading ett:. is [to attain] the result such as tbe attainment of meditative concentration 

which is distinguished by [the attainment of] ever-increasing spiritual levels and which 

culminates in direct intuition in regard to all aspects. 

N36.8 

5. The Totality of Obscuration. 

However, in total: 

II.17 abed Obscuration that consists in moral 

defilement and obscuration that con· 

sists in the knowable have now been 

elucidated • these are all the obscu

rations in this regard. Liberation is 

considered as being due to their 

extinction. 

For the liberation from all obscuration is considered as being due to the 

extinction of this twofold obscuration. 

307 Ms.(32a.7): nllvlll'IJ{1abheda- contrary to Y's fn.2 p.106; however his emendation to na IY 
alambanabheda- is preferred on the basis of the Tib. (cf. D241a.6-7). 

308 Ms.(32b.1): prative..yojana ••. ; Y's emendation to prativedhaprayojanamis accepred on the basis 
of the Tib. rab tu rtogs pa 'i dgods pa (0241 b.2). 
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[ S thiramati J 

Yl07. 7 (l] All the obscurations, which are of various kinds, have been described in the above. 

Y108 

In order to demonstrate that they are [all] included within two obscurations, he says: 

however, in total ... 

II.17 ab Obscuration that consists in moral 

defilement and obscuration that con

sists in the knowable has now been 

elucidated. 

As to how this is understood that in total there are only two and that a third does not 

exist, he says: 

II.17 c These are all the obscurations in this 

regard. 

The ellipsis is that [all] are included309. It is understood that all obscuration is included 

within the two obscurations; another, i.e. a third, does not exist. Consequently, all 

obscuration is included herein, hence liberation from all obscuration is con

sidered as being due to the extinction of this twofold obscuration, 

consisting in both moral defilement and the knowable which comprise all obscuration. 

What is meant is: one should relinquish all obscuration310. 

[2] Although obscuration to the Buddha level bas not been elucidated, is it also 

included in these [two]? [It is included, however] its inclusion is not due to its direct 

mention but rather is due to its intrinsic nature. Moreover, it has certainly been 

mentioned because of the statements about the pervading obscuration; otherwise it 

would be just a limited obscura.rion. Alternatively, in order to include3 ll the obscu

ration to the Buddha level, he says: 

II.17 cd These are all the obscurations in this 

regard. Liberation is considered as 

being due to their e:1:tinction312. 

Because there can be no liberation in the absence of the extinction of the obscuration to 

the Buddha level. Hence it has been illustrated that the latter [i.e. obscuration to the 

Buddha level] is also an obscuration, just like the remaining obscurations. However, 

undefiled nescience which is a condition of extraordinary subtlety and the latent 

impressions of moral defilement are described as obscuration& to the Buddha level. 

Therefore, it has been elucidated in this way because it cannot be examined differently 

due to its extraordinary subtlety. 

309 Read: antargatfJDiti in place of atrifntargatfJDiti; atra is not found in the Tib. nor in the Ms., 
contrary to Y's reading, 

310 Read perhaps: sarv!lvllrll1Jan.i prajahibi in place of sarvilvllrll1Jlln4Jp prahll{lam; Tib.: sgrib pa 
thams cad span (D24lb.4). 

311 Ms.(32b.4): -sll!Pgnlhlt •• conttacy to Y's fn.6 p.107. 
312 Read: yatlcyay/In in place of tat JcyayM; cf. Bhllijya N36.IO. 
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The Summary Meaning of Obscuration. 

N36.14 The summary meaning of the obscurations: Extensive obscuration 

refers to the pervading. Minute obscuration refers to the limited. 

Obscuration to application refers to the excessive. Obscuration to 

attainment refers to the equal. Obscuration to the special attainment 

refers to acceptance and rejection. Obscuration to correct application 

refers to the ninefold obscuration consisting in moral defilement. 

Obscuration to the [instrumental] causes refers to [the obscuration] to 

virtue etc. and is due to the influence of the tenfold causal categories313. 

Obscuration to the entry into reality refers to [the obscuration] to the 

factors that contribute to enlightenment. Obscuration to supreme virtue 

refen to [the obscuration] to the perfections. Obscuration to the state 

of excellence of the latter refers to [the obscuration] to, the spiritual 

levels. The complete collection of obscurations refer to the two types 

in total. 

[SthiramatiJ 

Yl 08. 8 Extensive obscuration refers to the pervading; i.e. obscuration that consists in 

both moral defilement and the knowable which pertains to the spiritual lineages of the 

bodhisattva. Minute obscuration refers to the limited; i.e. only obscuration 

that consists in moral defilement and which is pertinent to the spiritual lineages of the 

frlivaka etc. Obscuration to application refers to the excessive; this pertains 

only to those who course in passion etc. and it is on account of this that application is 

not attained. Obscuration to attainment refers to the equaI314 ; this pertains to 

those who course in equal shares for it acts as an impediment to attainment Obscu· 

ration to the special attainment refers to acceptance and rejection3 IS 

pertains to those who belong to the spiritual lineage of the bodhisattva because it is the 

obscuration to a special understanding. The special understanding consists in [the 

attainment of] the nirvlipa [in which the bodhisattva is] not permanently fixed and this 

should be understood as a special result Obscuration to correct application 

refers to the ninefold characteristics of moral defilement3 I 6; since it is 

313 The Tib. is slightly different: "Obscuration to the causes is an obscuration to the tenfold 
[qualities] such as vinue and is due to the influence of the causal categories". rgyu la sgrib pa ni 
dge ba la sags pa mam pa bcu la sgrib pa gall yin ste/ rgyu'i don gyi skabs kyi phyir(DIOa.4); 
cf. Nagao's fn.7 p.36. 

314 Read: samamin place of sam!'nam; cf. Bh!lljyaN36.16. 
315 Read: !ld.llnavivaijanein place ofldllnapr:ab!jlam; cf. Bh!lljya N36.16. 
316 navadh111di1Salalcyaqmp but Bh!lljya (N36.l 7): navadhllkle51Jvaraparp. 
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stated that the nine fetters are obscurations. The way in which these become obscu

rations to correct application has [already] been described. Obscuration to the 

[instrumental] causes refers to [the obscuration] to virtue etc. and is 

due to the influence of the tenfold causal categories3 l 7; because it actS as an 

obscuration by causing obstruction318 to the cause of virtue etc., it is described as an 

obscuration to the [instrumental] causes. Obscuration to the entry to reality 

refers to [the obscuration] to the factors that contribute to enlight

enment319; for [the bodhisartva] enters reality by means of these. Obscuration to 

supreme virtue refers to [the obscuration] to the perfections320; because 

Y109 there is no virtue superior to this. Obscuration to the special state of 

excellence of the latter refers to [the obscuration] to the spiritual levels; 

because only the perfections which form the basis of supramundane excellence are 

described as the spiritual levels. The complete collection of obscurations 

refer to the two types in total; i.e. obscuration that consists in moral defilement 

and obscuration that consists in the knowable because all obscurations are included in 

these two. 

The statements of summary meaning are for the purpose of ease in comprehension 

and retention since [a treatise] which has been summarized is comprehended and 

retained with ease. 

317 

318 

319 
320 

Read: -betvarthlldhik3.rad in place of betvadhikarad; Tib. rgyu'i don gyi skabs kyi phyir 
(D242a.5). Cf. Bh~ya N36.18. 
Read: -vibandbakllralcadvarepa avarn.p/1111 vartata iti in place of -vibandbadvllrepa ilv8111.(J8JTI 
bbaval!ti; Tib.gegs byed pa'i sgo nas sgrib psr 'gyur bas (D242a.5). 
bodbipalcy~v but Bh~ya (N36.19): bodhipalcy~v. 
Ms.(3 3a.2): ·!v~BlTI yat; disregan:t Y's fn.6 p.108. 



Chapter Three 

Reality 



Introductory 

N37 With reference to reality, he says: 

III.l abed 

III.2 abed 

There is: (a) basic reality, (b) the 

reality of characteristic, (c) that 

characterized by the absence of erro

neous inversion, (d) the reality that 

consists in cause and result and (e) 

that of the gross and the subtle; 

(f) Well-established reality, (g) the 

reality of the sphere of purity, (h) 

the reality of the aggregation, (i) that 

which is characterized by differen· 

tiation and (j) the tenfold reality of 

the skills which [act] in opposition 

to the false view of self. 

144 

There are ten kinds of reality, namely, (a) the basic reality, (b) the 

reality of characteristic, (c) the reality free from erroneous inversion, 

(d) the reality of cause and result, (e) the reality of the gross and the 

subtle, (f) well-established reality, (g) the reality of the sphere of 

purity, (h) the reality of the aggregation, (i) the reality of differentiation 

and (j) the reality of the skills. Moreover, the latter [which act] as the 

counteragents to the ten kinds of self-grasping should be understood as 

being tenfold, namely, skill in the aggregates, skill in the elements, skill 

in the sense-fields, skill in dependent origination, skill in the possible 

and the impossible, skill in the sense faculties, skill in the times, skill 

in the [four] truths, skill in the vehicles and skill in the conditioned and 

the unconditioned. 

[Sthiramati] 

YllO [1] Immediately following the explanation of the obscurations is the appropriate place 

for the explanation of reality since it was listed immediately after [the obscurations]. 

Hence [Vasubandhu] says: with reference to reality, [Maitreya] says... There 

are various kinds of reality, consequently, without an understanding of their differen-
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tiation the essential nature of the realities is difficult to understand. Hence, in order to 

clearly illustrate the differentiation of the realities at the beginning, he says: 

III.l a There is: (a) basic reality,· (b) the 

reality of characteristic etc. 

In detail, there are ten kinds of reality. 

l [2] [Some say] the statement about the basic reality is for the sake of showing 

that the other realities are included there within the basic reality. The statement about 

the reality of characteristic is for the sake of overcoming the faults that have 

entered into clear comprehension, relinquishment and realization in regard to basic 

reality2
. The statement about the reality free from erroneous inversion is for 

the sake of demonstrating the expedients for withdrawal from sa:iµs/lra. The statement 

about the reality of cause and result is for the sake of showing the 'going forth' 

by means of the irlivaka vehicle for one who has become weary [of sa:iµs/lra] because 

the ir!vaka goes forth by virtue of his penetration of the four noble truths and [his 

progress in] meditative development. The statement about the reality of the gross 

is for the sake of showing the expedients for the accomplishment of knowledge of all 

aspects. The statement about the reality of the subtle is for the sake of showing 

the expedients for the relinquishment of all obscuration. The statement about well· 

established. reality is: (a) for the sake of showing the expedients which facilitate the 

explanation of the extremely well·defined3 Dharma and (b) for the sake of showing the 

expedients for the refutation of all counter-arguments. The statement about the real· 

ity of the sphere of purity is for the sake of showing the differences in purity 

according to its differentiation with regard to spiritual lineage, sense faculty and mental 

disposition, although equal [i.e. non-differentiated] with regard to the dharma.dhlitu. 

The statement about the reality of aggregation is for the sake of showing the 

expedients for entry into defilement and purity in all aspects. The statement about the 

reality of differentiation is for the purpose of showing the capacity for reversal of 

all uncertainty, beginning with [uncertainty in regard to] thusness. The statement about 

Y 111 the reality of the skills is for the sake of showing the expedients 4 for the estab

lishment of non-substantiality after having checked self-grasping, in all its modes. 

[3] However, others say that the basic reality, which is pertinent to bodhisattvas, is not 

common [to the iravakas and pratyekabuddhas]. The second reality is the counteragent 

1 Tib. (D242b.3) in:ierts kha c.ig na re which is not found in the Ms. 
2 Read: -sa.t;iltkara1)apmvi$/11doµpnbata1)llJ:!baqi in place of -~llticarnl!a&llJ'/JPl'llyu.ktasya doqapm

harapllrtham; Tib. 111l!on sum du byed pa la iugs pa'i iies pa giom pa'i phyir (D242b.4). Cf. 
MSAXt 8-12 comm. 

3 Ms.(33a. 7): avyavuthita but Y's emendation to suvyavuthita is preferred on the buis of lhe 
Tib.; cf. his fn.3 p.110. 

4 Read: ·17avasthllnop!yasl!IJldllliana- in place of ·vravasthllMSBmarrhyasaqrdll!iana·; Tib. rab tu 
giag pa~ thabs bstan pa (D243a.2), howewr P: mthu for th abs which is in accOid with Y. 
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to incorrect application5 only in respect to the former [i.e. the bodhisattvasJ. The third 

reality is conformable to correct application. The founh reality is common to both 

S!'iiva.kas and pratyekabuddhas. The fifth reality is an expedient for accomplishment6. 

The sixth reality is common to people in general. The seventh reality is not common to 

the latter. The eighth reality consists in the totality of the knowable. The ninth reality 

refers to intrinsic nature. Tue tenth reality refers to the eradication of the root of 

defilement. 

[4] In brief, these ten realities are the basis of all the statements of the tathligatas with 

hidden meaning. In detail, reality is immeasurable. Some believe that because it is 

conformable with reality the conventional too is described as a reality in this context. 

Others believe that these are all realities because they are not disconsonant with the 

modes as described, considering that, that which is not disconsonant with a particular 

mode, is a reality as such. 

1. The Basic Reality 

In the above, the basic reality refers to: 

III.3 a The three natures; 

[Namely], the imaginary, the other.dependent and the perfected, 

because the other realities are respectively determined in relation to 

these. Why is reality considered in relation to the three natures? 

III.3 bed (a) That which is eternally non· 

existent, (b) that which exists but not 

as a reality and (c) that which both 

exists and does not exist as a reality; 

these are thus considered [as the 

realities] in relation to the three 

natures. 

(a) Since that which is characterized as the imaginary is eternally 

non·e:.tistent, it is a reality in relation to the imaginary nature because it 

is not etTC>neously inverted. (b) Since that which is characterized as the 

other·dependent exists, but not as a reality7 because it consists in error, 

5 

6 

7 

Ms.(33b.2): -pratipakgatvlld dvitlyam but Y's emendation to -pratipalcyatattvalfl dvitiyam is 
preferred on the basis of the Tib.; cf. his fn. l p.111. 
Both D (243a.3) and P (83a): SJlrib pa which should probably read sgrub pa. Cf. the fi.rat 
explanation of audBribtartvam (Y 110.15-16 • D242b.5-6). 
na ca tattvato but Tib. (DlOb.5): ya.rl dag pa ma yin te • abhi1ta. 
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it ls a reality in relation to the other-dependent nature. (c) Since that 

which is characterized as the perfected both exists and does not exist as 

a reality, it is a reality in relation to the perfected nature. 

[Sthiramati] 

[1] In the above, 

IIl.3 a 

the basic reality refers to: 

The three natures 8 etc. 

Since these have not been established, he says: the imaginary, the other-
9 dependent and the perfected. In order to demonstrate the reason why the three 

natures are described as comprising the basic reality, he says: because the other 

realities are respectively determined in relation to these. What is meant is: 

the other realities, such as that of characteristic, are included within that [basic reality]. 

Yll Z [2] Why should these three natures be studied? Some believe that it is in order to 

demonstrate: (a) conventional usage, (b) the absolute and (c) the basis of the latter. 

Others believe it is in order to demonstrate: (a) erroneous inversion, (b) the cause of 

that and (c) the objective support that acts as the counteragent to these. Others believe 

it is in order to demonstrate the foundation of: (a) relinquishment, (b) clear comprehen

sion and (c) realization so as to facilitate separation from obscurations on the part of the 

bodhisattva. Others believe that it is for the sake of the error-free understanding of the 

nature of the perfection of wisdom, which is profound by nature, by way of the three 

natures. For it is stated as follows in two verses from the Abhidharmasutra!O: 

Teachings about magical creations and the 

like are in relation to the world! 1; teachings 

about non-existence are in relation to the 

imaginary; however, teachings about the 

perfected pertain to the four kinds of purity 

- these are: intrinsic purity, immaculate 

purity, the purity of the objective support 

and the purity of the path, for, the pure 

dharmas are incotp0rated in these four. 

[The teachings from the Slltras about magical creations etc. are in relation to the 

worldl2, i.e. the other-dependent nature, because, like a magical creation etc., it is a 

false appearance. The teachings about non-existence are in relation to what does not 

exist, i.e. the imaginary nature. The teachings about the perfected are in relation to the 

8 Read: svabhllvas triridha in place of triridhal) svabhllva; G. Nagao has shown that this state-
ment fonns part of the third verse. Cf. B~ya N37, fn.10. 

9 Ms.(33b.5): pradai:ianayan but Y's padariayan is correcL 
10 These two verses are also quoted in MSG; see Tome 1, L38 & Tome 2, L122. 
11 bhute; Tib. (D243b.2): byun rum. 
12 byun pa probably a contraction of 'byun pa'.i Jten; cf. ibid. 
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fourfold purities. In regard to the fourfold purities: (a) intrinsic purity refers to 

'thusness' etc. [intrinsic to] the stained state, (b) immaculate purity refers to the latter in 

the stainless state (c) the purity of the path, which consists in the attainment [of the 

understanding] of emptiness etc., refers to the factors that contribute to enlightenment 

etc., (d) the purity of the objective support for the generation of the path refers to the 

Dharma teachings, such as the Siitras, which flow out of the dharmadhi!ltu because the 

origination of the path is dependent upon these. Thus the abridged meaning of these 

two verses is that all pure dharmas are included in these four purities.]13 Others 

believe that the natures are admitted as threefold 14 in order to demonstrate that they are 

the respective objects of mundane, supramundane and the direct intuition attained 

subsequently to the latterlS. 

[3] Why is reality considered in relation to the three natures? For 'reality' 

Yll 3 has the sense of being 'not erroneously inverted', thus what is intended by this 

question: "why is reality considered in relation to the three natures?", is: why is that 

which is not erroneously inverted considered in relation to the three natures? 

111.3 ab The three natures [refer to]: (a) that 

which is eternally non·e:dstent16 etc. 

That which is characterb;ed as the imaginary is eternally non-existent. 

That [object] in regard to which naive people have notional attachment to the appre

hended object and apprehending subject and also to the signified and signifier, llke in a 

dream, has17 an imaginary nature because its essential nature does not exist. Hencel8, 

since it has both the nature of a non-ens and is without error, that which is character

ized by the imaginary does not exist. Consequently, only non-existence is described as 

the reality in relation to the imaginary nature because it is not erroneously 

inverted. Here he shows the meaning of reality as 'not erroneously inverted'. 

1J This section in parenthesis which comments on the two verses from the Abhidharma-sutra is 
not found in the Sanskrit version of the 'flka but appears only in the Tib. The full passage 
reads as follows: bywl ba gian gyi dbari gi no bo ifid la ltos nas mdo las sgyu ma la sogs pa 
bstan te I de ni sgyu ma la sogspa biin du log par snan ba'i phyir ro II med pa k.un brtags pa'i 
Jlo bo md la ltos nas med pa bstan to II mam par d?Jf pa mam pa bii la ltos nas yons su grub 
par bstan to II mam par dag pa mam pa bii la ran bim gyis mam par dag pa ni dri ma daD bcas 
pa 1 dus kyi de biin iiid la so gs pa'o II dri ma med pas mam par dag pa ni de dag nid dri ma med 
pa'i dus na'o II ston pa ifid la sogs pa 'thob pa'i lam mam par dag pa ni byan chub kyi phyogs 
la sogs pa'o !! lam :ik:yeti pa'i phrir dmigs pa rnam par dag pa ni chos k:yi dbyiils k:yi rgyu 
mthun pa bstan pa1 chos mdoi sde la sogs paste! de Ia brten nas lam :ik:ye ba'i phyir roll 'di 
ltar rnam par dag pa 'di biis mam par byazl ba'i cbos !hams cad bsdus te rshigs su bead pa gf!.is 
kyi don mdor bsdus pa'o (D243b.3 • 6). 

14 Read: svabhllvllfll trayopl1di111am ity anyein place of trayopildilnilJll svabbavatvam ity anye; Ms. 
(34a. l ): svabhilva tryopildllna ... Jdm. 

15 Cf. T·Bh~ya Verse 22 comm. (!AO). 
16 Read: svabhllvas r:rividho 'sac ca nityam in place of trisvabhllvo by asau nityam; cf. N's fn.10 

p.37. 
17 Ms.(34a.2): prawu:tate I asac ca sa but Y's emendation to pravartate sa is preferred on the basis 

of the Tib.; cf. his fn.2 p.113. 
18 Read: ato 'sad- in place of tasmlld asad-; Ms.(34a.2): svabhllvae 111. •• ;Tib. de1 phyir(D244a.2). 
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[4] That which is characterized as the other-dependent exists but not as 

a reality19, That which is characterized by the imaginary, i.e. the apprehended object 

and apprehending subject etc., does exist since it is the basis of conventional 

[linguistic} usage. However, because it does not exist in its nature as apprehended 

object and apprehending subject etc. it does not exist as a reality as such. In order to 

clearly illustrate this, he says: because it consists in 'bare' error. This is what is 

being said: that which appears20, like the material cause of a magical creation, does 

exist; the way in which it appears, like a magically created man etc., i.e. in the aspect of 

apprehended object and apprehending subject, does not exist as such - hence it is 

[described as} error. It is a reality in relation to the other-dependent 

nature21, That which exists in a different way is manifested in the aspect of some

thing non-existent in relation to itself. That it is because it is not erroneously inverted 

is understood here also because this is the subject under discussion. 

[5] That which is characterized as the perfected both exists and does not 

exist as a reality22. That which is characterized by the perfected is a reality that 

both exists and does not exist. It exists because it has the nature of the existence of the 

non-existence of the duality; and it does not exist because it has the nature of the non

existence of the duality. It is a reality because it is the objective support for purity. It 

is a reality in relation to the perfected nature; it is the fact that this is because 

it is not erroneously inverted that is referred to. 

2. The Reality of Characteristic 

What is the reality of characteristic 7 

III.4 abed &: 5 ab Views that consist in imputation and 

negation in regard to: (a) the 

dharmas and the personal entity, (b) 

the apprehended object and appre

hending subject and (c) existent and 

non-existent [entities] do not arise 

due to the knowledge of this the 

reality-characteristic. 

19 Read: paratantra.lalcy~am sac ca na ca tattvata as per Ms.(34a.3) in place of paratantra.lalcy~l!ffl 
sat Ina ca tattvata; cf. Bh~ya N38.4. 

20 Read: yat tJJ,t khyllti as per Ms.(34a.4); cf. Y's fn.4 p.113. 
21 Read: etat paratantrasvabhllve tattvam in place of tad dbi paratantrasvabhlJ.ve tattvam; cf. B~ya 

N38.5. 
22 Read: -sadasattattvatai ceti in place of -sadasattaavam itt, cf. Bh~ya N38.6. 
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Views that consist in imputation and negation in regard to the 

personal entity and the dharmas do not arise due the knowledge of this 

the reality-characteristic in relation to the imaginary nature. Views that 

consist in imputation and negation in regard to the apprehended object 

and apprehending subject do not arise due to the knowledge of this the 

reality-characteristic in relation to the other-dependent nature. Views 

that consist in imputation and negation in regard to existent and non

existent [entities] do not arise due to the knowledge of this the reality· 

characteristic in relation to the perfected nature. This non-erroneously 

inverted (reality· }chara~cteristic23 in relation to the basic reality is 

described as the reality of characteristic. 

[Sthiramati] 

Y 114 [1] Since the reality of the three natures has been described but its characteristic has 

not, or else, since the reality of characteristic was [initially] mentioned immediately 

following basic reality and it has not been established, he asks: what is the reality 

of characteristic? Hence he says: 

III.4 ab Views that consist in imputation and 

negation in regard to: (a} the 

dharmas and the personal entity etc. 

Views that consist in imputation and negation in regard to the personal 

entity and the dharmaa do not arise due to the knowledge of this24 the 

reality-characteristic in relation to the imaginary nature. Views that con

sist in imputation refer to the notional attachment to the self and to the dharmas of form 

etc. as existing25 in an absolute sense and which, being separate26 from consciousness 

in the appearance of these, form its objective supports. The view that consists in nega

tion refers to the notion that they [i.e. self and dharmas etc.] do not exist even by way 

of conventional [linguistic] usage. Others say that the view that consists in negation is 

that which rejects consciousness as an appearance of the personal entity and the 

dharmas; this should be thought of as the rejection of the apprehending subject27. 

Views that consist in imputation and negation in regard to the personal entity and the 

dharmas do not arise due to the discrimination of a particular characteristic - [this is] 

the reality-characteristic in relation to the imaginary nature which should be understood 

as being devoid of imputation and negation is that characteristic. And this is a reality 

as conventional usage but not by way of own-being because the views that consists in 

23 Tib. mtshan iiid kyi de kho na (DI la.2) = JaJcya.patattvam 
24 Read: yasyajtilln'/111 in place of yajjfilJnlJn; cf. Bh~ya N38.13. 
25 Ms.(34b.l): santity; disregard Y's rn.2 p.114. 

~~ 1W1~-~~~~ ~ ~~fft13e~oin llb~~~~~.iti I grahakapratiksepa 
i ti oint4am etat in place of -paI'iharo ••• etat; Tib. : spon pa ni 
sk:w> pa Ckbs par lta ba'o zes zer te/'dain pa spon pa 'di ni bsam 
&;Jos pa (D244b.3). 
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imputation and negation in regard to the dharmas and the personal entity do not arise, 

i.e. they are not produced, due to the awareness that they are imagiruuy. 

[2] Views that consist in imputation and negation in regard to the 

apprehended object and apprehending subject ... ; the erroneous appearance of 

apprehended object and apprehending subject is [respectively] grasped as dharma and 

personal entity if one is notionally attached to their existence as a reality - the impu-

Y 115 talion in regard to the apprehended object and apprehending subject occurs in this way. 

Now if one is notionally attached to the non-existence of both the apprehending subject 

and apprehended object alike, then the negation in regard to the apprehended object and 

apprehending subject [occurs]2B. Views that consist in imputation and nega

tion in regard to the apprehended object and apprehending subject do 

not arise due to the knowledge of this characteristic, the reality-character

istic in relation to the other-dependent nature which should be known as 

devoid of imputation and negation. Furthermore, the latter does not exist insofar as its 

nature as apprehended object and apprehending subject is imaginatively constructed29, 

but it does exist insofar as it forms ·the basis for the conventional usage in regard to it. 

Due to clear comprehension thus, the views that consist in imputation and negation do 

not arise in regard to the other-dependent. 

[3] Views that consist in imputation and negation in regard. to non

existent [entities]30 ..• ; certain people say that if one perceives emptiness as some

thing existent, then this is [equivalent to] the view that imputes existence. Conversely, 

if [one perceives emptiness] as something non-existent, then this is [equivalent to] the 

view that it is not an existent. Moreover, .both of these views in regard existent and 

non-existent [entities] do not arise due to the knowledge of this character

istic31 the reality-characteristic in relation to the perfected nature. Some 

believe lhat32 this [i.e. the reality-characteristic] is, in its own-being, free from both 

existence and non-existence because views about existence and non-existence in regard 

to the perfected nature do not arise as the consequence of its knowledge. Others again 

say that the notion that the emptiness of essential nature is [equivalent to] the non

existence of the duality33 is [to succumb to] the extreme of the imputation of exis-

28 Ms.(34b.4): grllhyagrllhakasyllpy abhavam, but Y's emendation to grflhyasyewa grllhakasy!py 
abh!vam is prelened on the basis of the Tib; cf. his fn.3 p.114. 

29 Ms.(34b.5): tat punar grllhya-, but Y's emendation to tat pu.nar kalpitaya grllhya- is prefemld on 
the basis of the Tib. 

30 Read: bhavabhavasamJropllpavl1.da- in place of bhavllbhllvayo}J samllrOpSpavllda-; cf. Bh~ya 
N38.16. 

31 Read: etad ubhayam IIJli bhavabMvadarianarp yasya lalcy1111asya jtlanan na pravartat.e in place of 
etad ubhayam api bMvSbhl1.vadarianam I yasya Jalcy1111asya jlIJJnJJn na te bhavabhavadariane 
pravartete; disregard Y's fn.3 p.115 since this passage is included in the Tib. Bh~ya quotation 
whlch follows. 

32 Ms.(34b.7): pravartate icy eke anye contrary to Y's fn.4 p.115, however his emendation to 
pravartata is preferred. 

33 Ms.(34b. 7): dvayabhavasvllri!paiva but Y's emendation to dvayabhavah svlll'ilpel)a is pre-
ferred on the basIS of the Tib.; cf. his fn.5 p.115. · 
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tence34 because there is the imputation of an existent essential nature to that which in 

its nature is free from both existence and non-existence. Conversely, the notion that 

this [i.e. the non-existence of the duality] does not exist by way of an essential nature 

consisting in the non-existence of the duality which is free from both existence and 

non-existence and is the sphere of direct intuition devoid of conceptual differentiation35 

is [to succumb to] the extreme of the negation of non-existence. Others36 believe that 

both of these explanations should be reflected upon because of the intimate connection, 

individually, of existence and non-existence with the views that consist in imputation 

and negation. In this context, existence refers to the existence of the non-existence of 

the duality. If one grasps the latter as a definite ens, then existence is imputed. If one 

Yl 16 grasps it as a definite non-ens, then it is negated. Moreover, non-existence refers to the 

non-existence of the duality. If one grasps this in terms of annihilation, then non-exis

tence is imputed as an absolute non-existence. Now if one grasps it just by way of the 

duality, then there is negation because it is manifested as a non-existent duality. Alter

natively, if one grasps it as having an existent essential nature, then there is imputation. 

Conversely, if one grasps it purely as a non-ens, then defilement and purification are 

negated. This avoidance of the two extremes37 is [equivalent to] the reality character

istic in relation to the perfected nature. [Objection]: Is it not so that the characteristic of 

the three natures has already been mentioned in the above? [I.e. Ch.15 cd]: "[The three 

natures] .•. are taught on account of the object, the imagination of what is unreal and the 

non-existence of the duality [respectively]". [Response]: In the latter, the 

'characteristic' refers to the own-being (svabhava) but here it refers to the mark (cihna) 

hence its mention here is not tautologous [as is evident in such statements as]: " ... this 

the reality-characteristic due to the knowledge of which the two [views] do not arise", 

that is to say, the views that consist in imputation and negation in relation to the 

personal entity etc. do not arise due to the knowledge of this38 the characteristic of the 

basic reality. 

35 

36 
37 

38 

Ms.(34b. 7): §llnyatety abhllvs- but Y's emendation to sanyated bh:Jva· is preferred on the 
basis of the Tib; cf. his fn.6 p.115. 
Read: bhJMlbhllvsvimuktenSpi ca dVllyllbhllvasvsrf1peIJll nirvikaJpsjifllnagocarer;lJSau nl1stlti in 
place of bh/lvllbhsvavimuktena dvayllbhllvasvartJpel)a nirvikaJpajiillnagocarer;IJ.pi n11stiti; Tib. 
de dllos yo daii d.tlos po med pa las mam par grol ba gills su med pa 'i raLi biin mam par mi rtog 
pa'i yeses kyi spyod yul du yari med doze na (D245a.5). 
Ms.(35a.1): apare I bhllvo; diszegard Y's fn.9 p.115. 
Read: antlldvayavivarjanllif! in place of antl!Jivayavighlltanaqr, Ms.(35a.3): antadvayariva- con
trary to Y's fn.2 p.116. Tib.(D245b.2) spans pa for vivarjan/l11L 
Read: -darianllni yajjiiihJihJ na pravartanre in place of -dacianl1If! yajjifllnlln na pravartate; Ms. 
(35a.5): -n!ln na pravartanta 
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3. The Reality Free from Erroneous Inversion. 

N38. 21 The reality free from erroneous inversion consists in [the knowledge 

of] the Impermanent, the painful, the empty and the insubstantial 

because these [act as] the counteragents to the erroneous inversion of 

permanence etc. How do they relate respectively39 to [the threefold] 

basic reality?40 They should be understood by way of the imperma

nence [of what is impermanent] etc. 

III.5 cd 

III.6 ab 

An impermanent object is: (a) a non

existent object, (b) characterized by 

coming into being and passing away; 

and (c) stained and stainlellS, respec

tively, in relation to basic reality. 

N39 For the three natures consist in basic reality. In relation to these 

[three] respectively, there are three kinds of impermanent object: (a) the 

object as non-existent, (b) the object as coming into being and passing 

away and (c) the object as stained and stainless41. 

III.6 cd Suffering is stated as being due to: 

(a) appropriating, (b) the character· 

istic and lastly is considered as 

being: (c) on account of association. 

In relation to [the threefold] basic reality, respective1y4Z. Suffering 

is: (a) due to appropriating, i.e. due to the appropriating of notional 

attachment to the personal entity and the dharmas, (b) due to the char

acteristic, i.e. due to the characteristic of the threefold nature of 

suffering and (c) due to association, i.e. due to the association with 

suffering. Thus should [suffering] be understood43 in relation to that 

[threefold] basic reality, respectively. 

III.7 ab Emptiness is considered as: (a) non

existence, (b) existence as something 

other and ( c) intrinsic nature; 

39 Tib. omits yathllkrama.m; cf. D245b.2. 
40 Read: tatra miilatattve (yathll.k:ram/Ull) katbam in place of mDlatattve yathlfkr.un/Ull katham ca 

tatra on the basis of the Tib; cf. N's fn.6 p.38. 
41 The Tib. and Sanskrit versions of this passage differ slightly. The translation here is on the 

basis of N agao's emendation which accords essentially with the Tib.: trayo hi svabhava 
miilatattvBJp. ieQll yathSlr:J:arr/mrl trividho 'nityartho 'sadartho utp!ldavyaylrthajl samalllmalllrrha§ 
ca. Cf. N's fn.1 p.39. 

42 This statement is omitted from the Tib. Cf. Dlla.5. 
43 veditavyam is omitted from the Tib. Cf. Dlla.6. 
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Since the imaginary characteristic does not exist in any mode what

soever the very non-existence is its emptiness. Since the other-depen· 

dent characteristic does not exist in the manner in which it is imagined 

but is not non-existent in every respect, its existence as something other 

is emptiness. Since the perfected characteristic has emptiness for its 

own-being its very intrinsic nature is emptiness. 

III.7 cd Insubstantiality is explained as: (a) 

the absence of characteristic, (b) the 

difference of characteristic from that 

[which is imagined] and (c) the indi

vidual characteristic. 

Since the very characteristic of the imaginary nature does not exist 

the very absence of characteristic is its insubstantiality. Since the char-

acteristic of the other-dependent does 

which. it is imagined, the 

ent from that [which is 

characteristic 

exit, but not in the manner in 

• which is a characteristic differ· 

imagined] • is its insubstantiality. However, 

since the perfected nature consists in insubstantiality, the individual 

characteristic44 itself is its insubstantiality. 

The three kinds of impermanence have now. been revealed in relation 

to the threefold basic reality as the impermanence of: (a) a non-existing 

object, (b) the impermanence of what comes into being and passes away 

and (c) the impermanence of what is stained and stainless. 

The nature of suffering is threefold: (a) suffering due to appropri· 

ating, (b) suffering due to the characteristic and (c) suffering due to 

N40 association. Emptiness is threefold: {a) the emptiness of what is non

existent, (b) the emptiness of what exists as something other and (c) the 

emptiness of own-being. Insubstantiality is threefold: (a) insubstan

tiality as the absence of characteristic, {b) insubstantiality as a different 

characteristic and (c) insubstantiality as the individual characteristic. 

[Sthiramati] 

Yll6.15 [1] Immediately following the reality of characteristic45, the reality free from erro

neous inversion should be stated because the latter was listed immediately after the 

former; hence he says: the reality free from erroneous inversion. For the 

permanent, the painful, the empty and the insubstantiat46 are described as 

44 Read: svalaqiqiam in place of pralqtiron the basis of the Tib. BhDi1ya (Dl lb.2): ran gi mtshan 
ilid; this is also repeated in the Tib. ')1kl (D247a.5). Cf. llI.8 a. 

45 Ms.(35a.5): Jaqatlltl:Va-, but Y's emendation to lalcylllJatartva- is preferred. 
46 Read: -ln3tmata in place of ·iln:Jtmano; cf. Bhruiya N38.22. 
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the reality free from erroneous inversion because they [act as] counteragents47 

to the erroneous inversion of permanence, pleasure, purity and the substan

tiality. Previously, the inclusion of the other realities within the basic reality was 

asserted, hence he asks: how do the latter relate to basic reality? As the 

impermanence [of what is impermanent] etc4B. The impermanent etc. refers 

to the modes of the impermanent, the painful, the empty and the insubstantial - the state 

( -dl of ani tya-tif) of that is impermanence etc. In order to demonstrate that the reality 

free from ezroneous inversion is included within the basic reality, he says: 

[2] 

III.5 c An impermanent object is: (a) a non-

existent object etc. 

Yll 7 For there are three kinds of impermanent object: (a) the object as non

existent, (b) the object as coming into being and passing away and (c) 

the object as stained and stainless; that which exists eternally as such is perman

ent; the inverse of this is impermanent; ... in relation to these [three], respec

tively. With regard to these: (a) the imaginary nature is impermanent in the sense of 

the impermanence of something eternally non-existent; others believe that this is to be 

undentood according to the rules of grammatical analysis, i.e. the impermanent (anitya) 

is always non-existent (asannitya). (b) The other-dependent nature i.s impermanent in 

the sense of impermanence characterized by coming into being and passing away every 

moment, because it arises from causal conditions, and because there is no causality 

when it passes away. (c) The perfected nature is impermanent in the sense of adven

titious impermanence4 !1 which is characterized by both the possession of stain and 

stainlessness, although it consists in a dharma50 that does not change. 

[3] 

IlI.6 c Suffering is stated as being due to: 

(a) appropriating, (b) the charac

teristic etc. 

Suffering51 is threefold: (a) the suffering due to appropriating, (b) the suffering due to 

the characteristic and (c) the suffering due to association. Of these, the imaginary 

nature consists in suffering that is (a) due to appropriating. There is suffering 

since suffering is appropriated (upadiyate) either in the present life or in other lives on 

account of the absence of clear comprehension. And in order to demonstrate the 

manner in which suffering is appropriated on account of this absence of clear compre-

47 -pratipatsaM!dhere but B~ya (N38.21) -pratipaqer;ia.. 
48 anityi!dit:J. both here and in Tib. 'Jikll, but B~ya (N38.22): anityatlldit3. 
49 Tib. omi1ll anitya.; cf. D246a.3. 
50 Ms.(35b.2): -dharm!Jpi, but Y's -dharmo 'pi is preferred on the basis of the Tib.: chos yin du zirJ 

ky81l (D246a.3). 
51 Ms.(35b.2): duQ.lcham iti but Y's emendation to duQ.lcham api is preferred on the basis of the 

Tib.; cf. his fn.3 p.117. 
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hension, he says: due to the appropriating of notional attachment to the 

personal entity and the dharmaa. There is the notional attachment to the 

personal entity and the dharmas since one becomes notionally attached to the personal 

entity and the dharmas through 'grasping' an entity on account of this [absence of clear 

comprehension]. This [appropriating] belongs to the imaginary nature because it has 

'fallen' into duality. It is described in this way because the continuation of suffering is 

due to the notional attachment to the imaginary nature52. The imaginary itself is not 

suffering because it does not exist53. Alternatively, since the imaginary nature is 

appropriated in the nature of an entity on account of the notional attachment to the 

personal entity and the dhannas, thus the imaginary nature consists in the suffering that 

is due to grasping. 

[4] The other-dependent nature is referred to as the suffering that is (b) due to the 

characteristic. For the threefold nature of suffering refers to the suffering of 

suffering, the suffering of change and the suffering of the formative forces. Moreover, 

Yll 8 since these three sufferings are the sufferings that pertain to the other-dependent54, 

they are [described as] the suffering that is due to the characteristic. 

[5] The perfected nature consists in suffering that is: (c) due to association. The 

word "and" has a conjunctive sense. How is it due to association? He says: due to 

the association with suffering. The other-dependent nature consists in suffer

ing; the real nature of the latter is described as suffering because even though perfected 

it is also associated with suffering. [Thus should suffering be understood] in 

relation to that [threefold] basic reality, respectively. In this regard, the 

suffering that is on account of grasping consists in the imaginary. [The suffering] that 

is on account of the characteristic consists in the other-dependent. [The suffering] that 

is on account of association consists in the perfected. 

[6] 

Ill.7 ab Emptiness is considered as: (a) non

existence, (b) existence as something 

other and (c) intrinsic nature; 

Emptiness is threefold: (a} emptiness as non-existence, (b) emptiness as an existence as 

something other and (c) emptiness as intrinsic nature. Therein, emptiness as non-exis

tence pertains to the imaginary nature. In order to clearly illustrate just this55, he says: 

since the imaginary characteristic, like the essential nature of horns on a hare 

52 Tib. is slightly different: • .•• because notional attachment to the imaginary narure is the ground 
for the continuity of suffering•. Jrun bttags pa 'i Iio bo iiid la m.rlon par ien pa ni sdug bsnal gyi 
rgyun gyi rgyu yin pas (D246a.6J. 

53 Ms.(35b.4): nfipi, but Y's emendation to tadabhJJ.'l'fltis preferred on the basis of the Tib. Cf. bis 
fn.4 p.117. 

54 Ms.(35'b.6): pararantraduQkhatA; dlsregani Y's fn.l p.118. 
55 Read: ei:ad eva as per Ms.(36a.l) in place of elllt. 
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etc., does not exist as the existing apprehended object in any mode whatsoever 

through direct perception or inference; the very non-existence is its empti

ness56. The emptiness of what exists as something other pettains to the other-<lepen

dent [nature]. In order to clearly illustrate just this, he says: since the other-depen

dent characteristic does not exist in the manner in which it is imagined 

by naive people, i.e. in the nature of the duality, but is not non-existent in every 

respect. Moreover, the mode in which it does exist is understood through mundane 

direct intuition that is pure; therefore its existence as something other is empti

ness57, The emptiness as intrinsic nature pettains to the perfected [nature], hence he 

says: since the perfected characteristic has emptiness for its own-being; 

because it has the non-existence of the duality for its own-being; therefore, its very 

intrinsic nature is emptiness, i.e. its very own-being. 

[71 

III.7 c Insubstantiality is explained as: (a) 

the absence of characteristic58 etc. 

Insubstantiality is threefold: (a) insubstantiality as the absence of characteristic, (b) 

insubstantiality as a difference of characteristic59 and (c) insubstantiality as the individ-

ual characteristic. Of these, the absence of characteristic itself is an insubstantiality 

Yl 1 9 because there is the absence of the characteristic of a nature that is imaginary. This is 

why he says: since the very characteristic of the imaginary nature does not 

exist, the very absence of characteristic is its insubstantiality60, i.e. he 

shows that it does not exist in any other mode. Insubstantiality as a difference in char

acteristic pertains to the other-dependent, because, the characteristic of the other

dependent does exist, in the nature of an entity, but not in the way in which 

it is imagined by naive people, i.e. as the duality; the other-dependent character

istic - which is a characteristic different from that, i.e. dissimilar to the 

imagined characteristic - is its insubstantiality. Thus, its insubstantiality is shown 

to be an imaginary substantiality61. Insubstantiality as the individual characteristic62 is 

pertinent to the perfected since the perfected nature consists in insubstantial

ity because it has the non-existence of the apprehended object and apprehending 

56 

57 
58 
59 
60 

61 

62 

Read: pratyalcy!Dum111111prakllrejl11 na kenacid sattva1jl giilhyam astlty abh11va tw/Jsya sUnyateti 
in place of pratyak$.!l!Jum1111llk:ll.repa yenRpi sattvlUfl grtihyarp. nllsti I abhllvatvllt tacchUny1111:ti; 
Tib. mrion sum dazl tjes su dp_ag pa mam pa gall gis .k:yall yod par gzu1l du med de I diios po 
med pa fJ.id pas de'i stoli pa ilid (D246b.5). Cf. Bh~a N39.10 (• Dlla.6). 
Read: tasy!Itadbhllva{I §Unyateti in place of atadbhllv!t 18Cehl1Dyateti; cf. Bhll.$ya N39.12. 
Read: alak$11PllJ"fl ca nailillmylUfl in place of alak$1U)lld hi nairatmyllJ"fl: cf. Bhll.$ya N39.14. 
Ms.(36a.3): vilak$/IQll-; disregard Y's fn.5 p.118. 
Read: lalcyll{lam eva n/Jstfty alak$11{1am evllsya naintmylUfl in place of lalcyaplJsattviid alalcya1Jam 
eva tannaintmyam; cf. B~ya N39 .16. 
Ms.(36a;6): p~pitena, but Y's emendation to parik:alpitlltmatvena is preferred on the basis 
of the T1b.; cf. his fn.2 p.119 
Read: svalalcyapanair.ltmylUfl as per Ms.(36a.6) in place of sva.laJcyapllJ"fl naintmyll1j:I; Tib. razl gi 
mtshan did kyis bdag med pa (D24 7a.4 ). 
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subject as its nature; hence by saying: the individual characteristic itself is its 

insubstantiality, he shows that the perfected dharma has insubstantiality for its 

own-being63. 

[8] Just what difference is there between these two terms, i.e. emptiness and insub· 

stantiality? Some believe that wherein something does not exist, the former is empty of 

the latter; however, if something is not the substance (lltman), i.e. the own-being of 

something else, on account of this, the latter is insubstantial (anlJ.tman) • this is the 

difference between the two. Others again believe that although there is no difference in 

reality, there is a difference according to the way in which they are respectively deter

mined, since that wherein something does not exist is insubstantial because of the 

absence of own-being on its part, however, in the former case, its emptiness is on 

account of the absence of the perfucted nature within it. 

[9] In order to demonstrate that they [act as] the counteragents to the extremes of 

imputation and negation and also that they consist in adventitious stain the three 

kinds of impermanence have now been respectively revealed64 in relation 

to the threefold basic reality as: . (a) the impermanence of a non-existing 

object, (b) the impermanence of what comes into being and passes away 

and (c) the impermanence of what is stained and stainless. The reality free 

from erroneous inversion65 is described in this way, concluding with the statement: 

insubstantiality is threefold. 

4. The Reality of Cause and Result. 

The reality consisting in cause and result is [equivalent to] the 

[noble] truth of suffering, its origination, its cessation and the path [to 

the latter] in relation to that same basic reality. How does the threefold 

basic reality consist in the [four] truths beginning with suffering? 

Because the latter are characterized by impermanence etc. 

III.8 b Hence it is considered as the truth of 

suffering; 

The truth of origination [is considered] through the threefold cate

gories of origination. The threefold categories of origination are: 

63 

64 
65 

Read: parini!;pannasya dharmasya. in place of parini~pannatfI dhlU'111a11l; Tib. yotls su grub pa1 
chos la (D247a5). 
Read: paridipitll. in place of sai;idaciitll; cf. Bhlll;ya N39 .20. 
Read: aviparyllsa.tattvam as per Ms.(36b.2) in place of avipary:Jsattvam. 
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III.8 cd (a) latent impression, (b) manifes

tation and (c) non-separation. 

159 

Origination as latent impression refers to the latent impressions of 

the notional attachment to the imaginary nature. Origination as mani

festation refers to karma and moral defilement. Origination as non-sep

aration refers to the non-separation of thusness from obscuration. 

The truth of cessation [is considered] through the three kinds of 

cessation. The three kinds of cessation are: 

III.9 ab Considered as: (a) non-origination 

by way of own-being, (b) non-origi

nation by way of the duality and (c) 

the two extinctions of stain; 

Non-origination by way of own-being, non-origination by way of 

the apprehended object and apprehending subject and the two extinc

tions of stain are stated as cessation through critical consideration and 

also as thusness. These are the thtee kinds of cessation, namely, 

cessation by way of own-being, cessation by way of the duality and 

cessation by way of intrinsic nature. 

How is the truth of the path respectively determined in relation to 

the threefold basic reality? 

III.9 cd &: 10 a In relation to 

hension, (b) 

realization as 

their: (a) clear compre

renunciation and (c) 

attainment; this is 

stated as the truth of the path. 

I.e. in relation to: (a) the clear comprehension of the imaginary [nature], 

(b) the clear comprehension and renunciation of the other-dependent 

[nature] and (c) the clear comprehension of the perfected [nature] and 

its realization as attainment . Thus it should be understood that the 

establishment of the truth of the path in this regard is in relation to 

clear comprehension, renunciation and realization. 

[Sthiramati] 

[1] Since the reality of cause and result should be discussed immediately after the 

Yl 2 O latter [i.e. the reality free from erroneous inversion], he says: the reality consisting 

in cause and result •.. in relation to that same basic reality00 • Therein, 

concerning the side of defilement, the ttuth of suffering is [equivalent to] the reality of 

66 Read: phaiahetumayan tattvarp tatra.iva mulatattve in place of miJlatattve pllalahetutattvam; 
cf. Bhll:!ya N40.5. 
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the result; the truth of origination is [equivalent to] the reality of the cause. Moreover, 

concerning the side of purification, the truth of cessation is [equivalent to] the reality of 

the result and the truth of the path is [equivalent to] the reality of the cause. In this way 

the four truths, beginning with suffering, are [equivalent to J the reality of cause and 

result. It has been said that [this reality] is [equivalent to] the truth67 of 

suffering, its origination, its cessation and the path [to the latter] in rela

tion to that same basic reaJity68. 

[2] And since it is not discerned how basic reality pertains to the own-being of the 

truth of suffering etc. he asks: how does the threefold basic reality consist in 

the [fourJ truths beginning with suffering? Hence he says: because the 

latter are characterized69 by impermanence etc. 

III.8 b Hence 70 it is considered as the truth 

of suffering; 

In detail, it is said that the impermanent, the painful, the empty and the insubstantial are 

the characteristics of the truth of suffering and, as a totality, these exist individually in 

the imaginary etc. Hence, the imaginary etc. are intended, individually, as the truth of 

suffering. 

(3J The truth of origination [is considered] as the threefold basic reality, 

respectively,71 through the threefold categories of origination. Since their 

origination is not understood, he says: the threefold categories of origination 

are: 

III.8 cd (a) latent impression, (b) manifes· 

tation and (c) non-separation. 

The three kinds of origination are: (a) origination as latent impression, (b) origination 

as manifestation and {c) origination as non-separation. Of these, the origination as 

latent impression should be understood as the imaginary nature; hence he says: 

... refers to the latent impressions of the notional attachment to the 

imaginary nature. Since, although the imaginary nature does not exist, the dbarmas 

that consist in the mundane respectively determine the latent impressions of both con

ceptual differentiation and moral defilement 72 on account of notional attachment to its 

existence; however, the [dharmas that consist in the] supramundane and which are 

without notional attachment, do not. Consequently, the imaginary nature is described 

Yl21 as origination as latent impression. Origination as manifestation should be 

67 Read: -satyatvam in place of satyllni; d. Bhll$ya N40.6. 
68 Read perhaps: tattaiva malatattvll in place of mtilatattve; Ttb. rtsa ba 'i de kho na fiid la. Cf. 

ibid. 
69 Read: ·lalcyarpup. in place of -J~ena; cf. Bhll$ya N40.7 
70 Read: ato in place of tato; cf. Bhll$Ya N40.8. 
71 Read: mlllatattva1p. yathllkrama1p. samudayasatyam in place of miilatattvaJp samudayasaty81'{l 

yathi1kramam; Ms.(36b.5): mlllatattv1U71 yti-. 
72 kleia is omitted from the Tib.; cf. D248a.2. 
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understood as the other-<iependent [nature J73; manifestation refers to the acquisition of 

a substantial nature. That which comes into being from something else is [described 

as] "origination as manifestation", because it originates from this. Furthermore, as to 

its essential nature, he says: .•. refers to karma and moral defilement and these 

two consist in the other-dependent nature because they have the nature of substantial 

entities. Origination as non-separation refers to [the non-separation] of 

thusnesa 74; how so? Hence he says: [its] non-separation from obscuration. 

This is what is being said: [thusness] receives the title "origination" since: (a) suffering 

originates as long as thusness is not separate from obscuration, or (b) thusness - which 

is not separate from obscuration -

is the real nature of origination. 

[4] The ttuth of cessation which consists in basic reality [is considered] 

through the three kinds of cessation and since these are not discerned, he says: 

the three kinds of cessation are: 

III.9 ab Considered as: (a) non-origination 

by way of own-being, (b) non-origi

nation by way of the duality and (c) 

the two extinctions of stain; 

Therein, non-origination by way of own-being refers to the imaginary [nature] 

since it is an absolute non-origination because it is devoid of own-being, like the son of 

a barren woman. Non-origination by way of the apprehended object and 

apprehending subject refers to the other-dependent; moreover, since this is absol

utely devoid of the essential nature 75 of an apprehended object and apprehending 

subject, it is non-origination by way of a nature that consists in an erroneous duality. 

And the two extinctions of stain refer to the perfected; the word "and" has the 

conjunctive sense. But since these [extinctions] are not discerned, he says: .•• are 

stated as cessation through critical consideration and also as thusness 76 • 

Stain is twofold: (a) obscuration such as passion and (b) the imaginary. Therein, when 

the 'seed' has been extracted from its basis through direct intuition that is without impu

rity, an extinction [is achieved] which consists in the absolute non-origination of the 

stain of passion etc. • this is cessation through critical consideration. By means of 

direct intuition into the absence of the duality which belongs to the sphere of thusness, 

an extinction [is achieved] which consists in the non-origination of the stain of the 

imaginary; this is thusness. Both of these consist in the perfected nature. These three 

73 svabhllva is omitted from !he Ms. 
74 Read: tathatllyS iti in place of tatbated; cf. Bhl$yaN40.13. 
75 Ms.(37a.4): -rfJpllbhyi1m, but Y's emendation to -svarriplJ.bhyi1m is pn:fe.r:red on the basis of 

!he Tib.; cf. his fn. 3 p.121. 
76 Read: pratisalJ!khyllnirodhatathatilkhyarµ in place of pratisal[lkhylltlirodhas ltathal! cocyata; cf. 

Bh~yaN40.18. 
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kinds of cessation are to be discemed in relation to basic reality, beginning with the 

imaginary, according to their respective enumeration. However others believe that the 

extinction 77 of these dual stains consisting in moral defilement and the imaginary are 

described as thusness on account of the penetration of thusness because of the state· 

Yl 22 ment: cessation by way of the duality and cessation by way of intrinsic 

nature. Intrinsic nature refers to thusness because this refers to the intrinsic luminos· 

ity of mind. Hence, since it has thusness for its objective support, this cessation is 

described as cessation by way of intrinsic nature, [whereas] cessation alone7S is 

[described as] cessation through critical consideration. Others believe that cessation is 

[equivalent to] thusness inasmuch as [suffering] has ceased in the latter79. Further· 

more, since cessation consists in non-origination, after collecting together all [elements] 

that have non-origination etc. for their own-being, they are described as the truth of 

cessation. The inclusion of the truth of cessation within basic reality has now been 

described. 

[5) However, since the truth of the path should be included immediately after the latter, 

he asks: how 

the threefold 

III.9 c 

is the truth of the path respectively determined in relation to 

basic reality?SO Hence the statement beginning with: 

In relation to their: (a) clear compre

hension [(b) renunciation]8 l etc. 

i.e. in relation to: (a) the clear comprehension of the imaginary [nature]; 

since the imaginary nature is absolutely non-existent there is only its clear comprehen· 

sion and not its renunciation, for the renunciation of what does not exist is not tenable. 

(b) In relation to the clear comprehension and renunciation of the other

dependent [nature], for the other-dependent is to be understood as not existing in 

the manner in which it appears but not as non-existent in its whole nature, like the 

imaginary; also, because karma and moral defilement have the nature of entities82, it 

[i.e. the other-dependent] is to be renounced. And (c) in relation to the clear 

comprehension of the perfected [nature] and its realization as attain

ment. For the perfected should be clearly comprehended as being characterized by 

both the exemption from existence and non-existence and as the turning about of the 

11 Ms.(37a.6): -si1Dtir iii malas11Dti· but Y's emendation to ·si1Dtis rarhatety ucyate is preferred on 
the basis of the Tib.; cf. his fn.4 p.121. 

78 Read: niruddhiml1Jra111 as per Ms.(37 a. 7) in place of niruddhamlltrairL 
79 Ms.(37a.7): pratisarp.khyi1llirodho nirodhyare syam, but Y's emendation to nirodha!J I nirodhyare 

is preferred on the basis of the Tib.; cf. his fn.1 p.122. 
80 Read: trividM mlilatattve as per Ms.(37b.l) and supported by Bh11&ya N40.20 in place of 

trividhamlllatattve. 
81 Read: parijillly!Jll ~ca] in place of pari.jtfSnSJTI {pr~ ca]; cf. Bh11&ya N40.21. 
82 Read: vastvi1tmatvllt in place of bhllvlltmatvllt; Tib. dilos po1 lldag iiid yin pas (D249a.l ); cf. 

Y121.3 (• D248a.3ff). 
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basis83. Since the turning about of the basis is to be realized as the liberated Dharma 

Body, emptiness should be clearly comprehended. Cessation should be realized 

through the realization as attainment. Others believe that there are two aspects to both 

[clear comprehension and realization] because clear comprehension is twofold: (a) clear 

comprehension as knowledge and (b) clear comprehension as renunciation84. Therein. 

the first and the third [natures] are to be clearly comprehended through clear compre

hension as knowledge but the second [nature] should be clearly comprehended as both. 

Realization also is twofold: (a) realization as knowledge and (b) realization as attain-

Yl23 ment. Therein, although all three [natures] are to be realized through realization as 

knowledge only the third is [to be realized] through realization as attainment. Thus it 

should be understood that the establishment of the truth of the path in 

this, i.e. within basic reality, is in relation to clear comprehension, renunci

ation and realization85; but not because it is included therein [i.e. within basic real

ity]. In this [section] the following are revealed through the four truths: (a) defilement, 

(b) that from which it originates, (c) the purification of these two and (d) that from 

which this originates. However, their sequential order is in accordance with one's 

intuitive understanding. 

N41. 7 

S. Gross and Subtle Reality. 

The reality of the gross and the subtle refers to the conventional and 

absolute truth. How should this be understood in relation to basic 

reality? 

III.10 be The gross [should be understood] by 

way of: (a) designation, (b) knowl

edge and (c) utterance; 

For the conventional is threefold: (a) conventional as designation, 

(b) conventional as knowledge and (c) conventional as utterance. 

Through these [three], the conventional truth should be known in rela· 

lion to [the threefold] basic reality, respectively. 

III.10 d However, the absolute [should be 

understood] by way of the one. 

83 Read: -lalcy~ata{l parijtleya llirayaparivrttitai ca in place of ·1ak$11{1atai1 parijtleya llirayaparlf
v;ttitllylli ca; Ms.(37b.3): -la/cyll{lamalll.fi parijtleyajJ ! llirayapari·. Tib. (D209a.2): mtshan liid 
darl gnas gyur pa tlid du yods su ies par bya. 

84 Ms.(37b.4): jtlllnaparijtll prab8{1aparijiill ca; disregard Y's fu.4 p.122. 
8:5 Read: parijii!prahlJ{lasJilcyll.tk:riyll.ySrrJ m!rgasatyavyavasthllnam iti in place of parijfillnaprahl!J;ia-

sJilcy/llkarar,11lJ.l' m!rgasaty;up vyavasthBpitmp: cf. Bhl!:!ya N 41.3. 
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The absolute truth is to be understood as being due to the one, i.e. 

due only to the perfected nature. But how can that be absolute? 

III.11 ab Because the absolute is considered as 

threefold, i.e. by way of: (a) object, 

(b) attainment and (c) spiritual prac

tice; 

(a) The absolute as object is thusness, considering that it is the 

object of the highest direct intuition. (b) The absolute as attainment is 

:airvll.pa, considering that it is the highest object. (c) The absolute as 

spiritual practice is the path, considering that the highest is its object. 

How can both ·the unconditioned and the conditioned be described as 

the perfected nature? 

III.11 cd The two [are considered] by way of 

perfection that is unchanging and 

free from erroneous inversion. 

The unconditioned is perfected insofar as it is [equivalent to] 

unchanging perfection. The conditioned, which is incorporated in the 

truth 86 of the path~ [is perfected] insofar as it is [equivalent to] 

N42 perfection free from erroneous inversions because of the absence of 

erroneous inversion in regard to the entity that is the object of 

knowledge. 

(Sthlramati] 

Yl23. 9 (!] The reality of the gross and the subtle87; gross reality refers to conven

tional truth; subtle reality refers to absolute truth. Since, at the beginning, [the 

bodhisattva] brings beings to maturity by means of the gross but liberates those who 

have reached maturity by means of the subtle, the gross is [explained] prior to the 

subtle which follows. This statement is contradictory to the congruity of a verse [i.e. 

III.Id]. Therein conventional truth refers to gross reality because it is the domain of 

non-concentrated knowledge; absolute truth refers to subtle reality because it is the 

domain of concentrated knowledge. Alternatively, [the former] refers to the gross 

because it is the domain of consciousness and [the latter] refers to the subtle because it 

is the domain of direct intuition. Since it has been asserted that all the realities are 

intended as being included within basic reality, he asks: how should this be 

understood in relation to basic reality? Hence he says: 

86 satya is omitted from the Tib. (cf.Dl2b.2). 
87 Read: aud11rikasl1k$matattvafll punar iti in place of audllrikarri tattva111 slllcyma111 ceti; Ms. 

(37b.6): audllrikasll-. Cf. BhU$ya N41.7. 



[2] 
III.10 be The gross [should be understood] by 

way of: (a) designation, (b) know

ledge and (c) utterance&&; 

16.5 

In relation to the basic reality, the gross reality is to be understood by way of designa

tion, knowledge and utterance89. In order to clearly illustrate just this, he says: for the 

Yl24 conventional is threefold. Respectively determining the form of a non-existing 

object, i.e. calling it a water-pitcher or a cloth90 is (a) the conventional as desig

nation. Others believe that the conventional as designation refers to the articulation 

by way of the name as distinct from the essential nature of form, sensation and con

ceptualization etc. Others believe that the conventional as designation is that which is 

conventionally expressed as form or sensation, depending upon verbal articulation. It 

is the imaginary nature because, like mind and the mental concomitants91, it is non

existent. 

[3} (b) The conventional as knowledge. The conventional as knowledge refers 

to tbat92 conceptual differentiation on account of which one becomes notionally 

attached to forms etc. and water pitchers etc.93 in accordance with their respective 

determination as having the nature of entities as if they were external realities, although 

they are not external. to the appearances in consciousness. 

[4) And (c) the conventional as utterance. The word "and" has a conjunctive 

sense. The conventional as utterance refers to the demonstration of the perfected 

[nature] through its synonyms such as emptiness, thusness, the possession of stain and 

stainlessness etc. 94 , although it transcends conceptual differentiation and verbal 

description. 

[5] The conventional truth should be known in relation to the [threefold] 

basic reality, respectively, through these three aspects of the conventional. 

The "conventional" refers to the conventional [linguistic] usage. "Designation" refers 

to verbal expression. The conventional as designation refers to the conventional 

88 Read: prajiiaptipratipatt:illlS I 
tathadbhilwmayod/h'alp I 

in place of prajiJapd]) pratipatdtll I 
udllram udbhilvanaivaml. Cf. Bb~yaN4l.9. 

89 Read: prajiiaptita]) pradpattita udbhilvanayll clludilrikatattvlllfl in place of prajiiapti/;I pratipattir 
udbhBvana cllud/lrikatattvlllfl; Ms.(38a.2): ·Ir pradpatdta udbhilvanayil cludllril::atvam. 

90 Ms.(38a.2): ghara iti, but Y's emendation to gharaJ.i para§ ceti is preferred oo the basis of the 
Tib.; cf. his fn.l p.124. 

91 Ms.(38a.3): caittJJdasatv/lt, but Y's emendation to cittacaittavlld asattviltis preferred on the basis 
of the Tib.; cf. his fn.2 p.124. 

92 Read perhaps: vikalpya]) as per Ms.(38a.4), however Y's reading of rilra.lpa]) is supported by the 
Tib.: mam par rtog pa. 

93 Read: rfipJJdin ghaf/ldI111i ca in place of rfJplltiayo gha(f1dayai ca. 
94 Read: ianyatlltathatllsamalanirmalety evam lldibh.i./J parylJyai/) in place of iaayatiltathatll

samalanirmalildibhi]) paryilyai/); Ms.(38a.5): sanyatiltathatllsama.lilairmalety evam lJdibbil! 
paryllyai/). 
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[linguistic] usage through verbal expression alone in the absence of an object; there

fore, the conventional truth is imaginary since it consists in the conventional as desig

nation because the object does not exist "Knowledge" refers to the notional attach· 

ment to an object although it does not exist The conventional usage that results from 

that [knowledge] is the conventional as knowledge; funhermore, this refers to the 

conceptual differentiation that pertains to notional attachment. Therefore, the conven· 

tional truth consists in the other-dependent as it consists in the conventional by way of 

knowledge. "Utterance" is that which [provides] a clear indication of the dharmadhli.tu 

• which is inexpressible • through words such as 'thusness'. The conventional usage in 

regard to the dharmadhitu by means of that [utterance] is the conventional as utterance. 

Yl25 Hence, conventional truth consists in the perfected [nature] since it consists in the 

conventional as utterance. Of these, the conventional as designation and utterance 

should be undefl!tood as respective determinations [that occur] as comprised by the 

circumstances but not in terms of own-being. Conventional truth has now been 

described. 

[6] Now the absolute truth should be mentioned, hence he says: 

ITI.10 d However, the absolute [should be 

understood] by way of the one. 

For it is impossible that the absolute can belong to the imaginary and other-dependent 

[natures]; however, absolute truth is to be understood as being due to the 

one, i.e. due to just the perfected nature95. But, for what reason is that per

fected [nature] described96 as absolute? Hence he says: 

[7] 
III.11 ab Because the absolute is considered as 

threefold, i.e. by way of: (a) object, 

(b) attainment and (c) spiritual prac

tice97; 

For the absolute is threefold: (a) the absolute as object, (b) the absolute as attainment 

and (c) the absolute as spiritual practice98. Of these, (a) the absolute as object is 

thusness, for the supramundane direct intuition is highest; thusness is described as 

the highest object (paramifrtha) considering that99 it is the object (artha) or [sense] 

object (vi$aya) of that [direct intuition], just like an object of the sense faculties. In 

order to demonstrate this, he says: considering that it is the object of the 

highest direct intuition. What is meant is: because it is determined as being an 

95 

96 
97 
98 
99 

Read: ekasmllt ~lid eva svabhlMld veditavyaql in place of ek:atalJ par:ini$pannasvabh8vo 
veditavyaql; cf. Bblll!ya N41.15. 
Ms.(38b.2): ucyata; disregard Y's fn.2 p.125. 
Read: -prapattyll as per Ms.(38b.2) and Bhlll!ya (N41.17} in place of -prayatylL 
Read: pratipattiparamJlrthai in place of prayatiparamllrtha.S; cf. ibid. 
Ms.(38b.2): iti lqtvll; disregard Y's fil.4 p.125. 
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objective support. [However], since it is not something that is separate from direct 

inruition, at the time [of being intuited] it does not become an objective· support, like the 

appearances as representation-only; for example, apart from their mere representation 

as form etc., the appearances as form etc. do not exist for those [objects] for which rep

resentation-only is allowedlOO. 

[8] (b) The absolute as attainment is nirvflpa; tbusness which is absolutely 

devoid of stain is the characteristic of the rurning about of the basis. How can this be 

the absolute? Hence he says: considering that it is the highest objectlOl, i.e. 

considering that it is both an object (artha) and is the highest (parama), it is the highest 

object (paramiirtha). It is the highest in this regard because it is foremost among the 

unconditioned and conditioned dharmas; it is an object in the sense that it is the aim of 

the path. For thus, the attainment of nirvllpa is the aim of the path but nirvllpa is the 

object [i.e. the aim] because it is free from all harmful faults since that which is accom

panied by fault is described as a non-object. 

Yl26 [9] (c) The absolute as spiritual practice is the path; why is this? Consid

ering that the highest is its object; object (artha) here means [sense]-object 

(vi$aya) or aim (prayojana)102; the object is thusness, the aim is Jlfrvllpa. [Objection]: 

If it is described as the highest I 03 on account of the object, would there not be a recip

rocal dependence (i.e. the path is highest on account of the object and the object is 

highest on account of the path]? [Response]: If there is reciprocal dependencel04, what 

fault is there? [Objection]: there can be no positive determination. [Response]: This 

will not be so because there is reciprocal dependence as in the case of a lion and a 
forest!05. 

[10] How can both the unconditioned, namely nirvllpa, and the condi

tioned, namely the path, be described as the perfected nature?l06 For absol

ute truth has been explained as the perfected nature, however, it is not tenable that the 

path be perfected considering that it has no non-existent previous and subsequent 

portions. Therefore, the path is not (equivalent to] absolute truth and if it is not per

fected it cannot be included within absolute truth. Hence he says: 

100 
101 
102 
103 

104 

105 

106 

Ms.(38b.4): 4amate; disregard Y's fn.5 p.125. 
Read: paramo 'sy!Irtba iti jqtv!I in place of arthasya parama iti jqtvll; cf. Bhll$ya N41.21. 
Ms.(38b.6): vi;ayal; prayojanaip v!Irtbafr, disregard Y's fn.l p.126. 
Read perhaps: parama. ucyamane in place of parama ucyaml!nal;; Tib. dam pa ies bya na 
(D250b.4). 
Read perhaps: anyonyasamarrhane sati in place of anyonyasmiarthllllaip sa~ Tib. gcig la gcig 
lirten par gyur na (D250b.S). 
This maxim applies to things which mutually aid or protect each other; it is explained (as 
vllllasil/lhllllyByal;) in Colonel 0.AJ acob: A Handful of Popular Maxims, Delhi: Ni.tajanl!.; first 
printed in three parts: 1900-1904, reprint: 1983. Cf. p.73. 
Tib. is slightly different: the words 11irvlip!lkhya111 and mSrg!lkhya111 are omitted and this 
quotation from the Bhl!.!!ya is found at the ver.y end of the paragraph; cf. Tib. nkll: D250b.5. 



III.11 cd The two [are considered] by way of 

perfection that is both unchanging 

and free from erroneous inversion l 07 · 
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An alternate [objection]: how can the unconditioned, namely nirvllpa, and the condi-

tioned, namely the path, be described as the perfected nature? For the perfected refers 

to thusness and since it is devoid of the characteristic of the duality that pertains to the 

other-dependent, the condition of perfection on the part of both nirvllpa and the path is 

not tenable. [Response]: this objection is not tenabtel08 since the non-existence of the 

duality therein refers to the perfected, however, it is only the non-existence of the dual

ity that is [referred to asJ the perfected, thus what is other than this is not refuted. And 

hence the two perfected [naturesJ other than this which comprise the absence of change 

and the absence of erroneous inversion are also referred to as perfected. The uncondi-

Yl 27 tioned refers to nirvllpa and thusness. The unconditioned is perfected insofar 

as it is [equivalent to] unchanging perfection because it cannot be otherwise. 

The conditioned, which is incorporated in the truth of the path and not 

elsewhere, is perfected insofar as it is [equivalent to] perfection free from 

erroneous inversion. As to why this is so, he says: because of the absence 

of erroneous inversion in regard to the entity that is the object of 

knowledge; i.e. since erroneous inversion never occurs in regard to the object of 

knowledge. Therefore, the path is also perfected and consequently, due to the differ

ences in intended meaning, [the assertion] that the perfected [nature] pertains to beth 

the conditioned and the unconditioned is not contradictory. 

N42.3 

6. The Well Established Reality. 

How is the well established reality respectively determined in rela

tion to basic reality? Well established reality is twofold: (a) that which 

is generally established and (b) that which is established through 

reasoning. In this respect: 

IIl.12 a That which is generally established 

results from the one; 

It results from the imaginary nature. There is a similarity in the per

spective of all worldlings insofar as their intellects enter into familiarity 

107 Read: nirvik1JCJ.vip1ll}'1Jsaparini,patti1D in place of ananyath11vipary11saparini$patti111; cf. Bhllljya 
N41.22. 

10& Read: tad idam acodyayogylllllin place of tad idam anupa/ambhayogyarrr. Ms.(39a.2): tad idam 
aw-. 
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with conventional symbols in regard to entities; thus [they share 

beliefs] such as: "this is definitely eanh and not fire, and this is defini

tely form and not sound" .109 

III.12 b That which is established through 

reasoning results from the three; 

Based upon the three means of valid knowledge, an entity is estab

lished through reasoning which consists in the proof of logical possi

bility by those who are wise, i.e. learned in argumentation, and the 

dialecticians, [i.e. the examiners]llO. 

[Sthiramati] 

Yl27.9 [l] In this respectlll: 

III.12 a That which is generally established 

results from the onel 12; 

It results just from the imaginary [nature]113 because of the impossibility [of its 

· establishment] in accordance with verbal description since it does not result from 

something other. However, its essential nature is not known, hence he says: in 

regard to entities etc.; the conventional symbol refers to knowledge which 

connects the name and the possessor of the name. Familiarity ... ; this refers to the, . 

endeavour and perspective that is repeatedly oriented toward11 that [conventional 

symbol]l14. Insofar as their intellects enter into the latter twoll5; just what 

does this entry imo familiarity with conventional symbols by the intellect refer to? It 

refers to memory. This is what is being said: there is a similarity in the per

spective of all worldlings, Le. those who know the treatises and those who do 

not, in regard to things that are conventionally expressed, insofar as their intellect is in 

conformity with their memory which has familiarity with the conventional symbol. 

Yl28 Thus [they share beliefs] such as: "this is definitely earth •. .116" This 

109 
110 

111 

112 
113 
114 

115 
116 

An almost identical passage is found in BB (Dutt 25.Sff.). 
Tib.(Dl2b.4) inserts mimllqJsakJnilm (spyod yul can dag) which is not found in l:he Sanskrit 
Bh~ya; cf. N's fn.2 p.42. 
As noted by Y (cf. bis fn.l p.127), l:he firs! portion of the B~ya (i.e. prasiddh11tattva111 
malatattve klltharp vyavastblpyate I dvividh;up hi prasiddh11tattvat(l I Jok:aprasiddha111 
yuktipmiddham ca) has llOI been glossed by Stbiran1ati which could indicate that a portion of 
the Tikll is missing. 
Read: ekasmld as per Ms.(39a.5) in place of elrasyJd. 
Tib. insens no bo iiid (D251a.5) as does B~ya; cf. N42.6. 
Read: tatr.J pun~ pum$ f!rayogadarSanam in place of tadviJramvllrar/l prayogadarianam; Tib. de 
la yaii dan yall du sbyor zili lta ba (D25la.6). 
Read: tatrtlnupravi!;rays in place of tatflnuprave§ayl1; cf. B~ya N42.6. 
Read: vyavah[tavaswni lt:asmi1flll aid dar§anarulyatll bhavati p;thivy eveyam itylldrty in place of 
vyavah[tabhlve Jcva cid iyat(l bhamir itylldidarian8ITJ samanam iii; Tib. tha sifad du bmgs pa'i 
drlos po gaii la la 'di al sa yin no ies bya ba la sogs par lta ba mthun pa yin no ies (D251a.7). 
Cf. Bh~ya N42.6. 
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is the generally established 117 reality considering that it is just thus as it is generally 

established. 

[21 

III.12 b That which is established through 

reasoning results from the three; 

Since reasoning! IS is carried out in regard to the threefold natures, the reality that is 

well established through reasoning is respectively determined through the three 

natures. In order to demonstrate this since it is not known, he says: that ••• by those 

who are wise, i.e. learned in argumentation... Therein, those who are wise 

refers to those who are learned in argumentation119. The dialecticians refers to the 

examiners; after thinking about the explanation of the former [i.e. those who are 

learned in argumentation], the latter term [i.e. dialecticians] is stated120. Alternatively, 

those who are wise are the seekers for what is wholesome. Those who are learned in 

argumentation are those whose skill is complete in regard to the non-contradictory 

meaning of the four types of reasoning which consist in: (a) consideration, (b) cause 

and effect, (c) [proof of] logical possibility and (d) real nature121. The dialecticians are 

those who have the capacity for conjecture and exclusion and are the authors of the 

treatises that are free from erroneous inversion for they are based upon the scriptural 

statements of the ta.thifgata.s. The examiners are learned in their own and other's 

treatises and are scrutineers of virtues and faults. However, some people do not read 

"examiners", consequently, they query just who these "wise ones" are when it is said: 

'on the patt of those who are wise'. Hence122, [Vasubandhul says: "those who are 

learned in argumentation". Moreover, the latter are of two types because they can be 

situated on the level of dialectic or on the level of meditative development; therefore, 

the dialecticians are specified. Since certain of these people are investigators of what is 

generally established123, he says: based upon the three means of valid knowl

edge. What is meant is: since there is no contradiction with the three means of valid 

knowledgel24. The three means of valid knowledge are: (a) direct perception, (b) 

inference and (c) scriptural tradition. Direct perception in this context refers to: (a) the 

117 Ms.(39a. 7): lokaprasiddhllt/1'; disregard Y's fn.3 p.127. 
118 Ms.(39a. 7): yukti~ disregard Y's fn.2 p.128. 
119 Ms.(39b.1) em:meously insens the following statement here: tatra santo ye yula!lrthapllQ(li

tlln!lm itylJdi. 
120 Y's reconsttuction of pUrl'asya vyllkhy!nJK.sayasya pascll.d vacanam uk:tam ... ) cannot be 

correct, however a suitable Sanskrit reconstruction is difficult to formulate. In any case lhe 
Tibetan gives a clear enough indication of what is intended: sna ma biad par bsams (P: bsam) 
nas t11hig phyi ma bijod do (D25lb.2-3). 

121 Cf. MSA (B/Ll61.7) where these four types of reasoning are also discussed. 
122 ata (Y128.14) is not found in the Ms. and has been inserted on the basis of the Tib. de'i phyir 

(D251b.5). 
123 Read: 18$lllll ca kecid lokaprasiddhllnusilrfiJa iti in plllce of ~ ca kaScid lolt:aprasiddhllnusaraI)ll 

iti; Tib. de dag las kyan kba cig Iii jig rten gyi gmgs pa'i rjes su 'bran bas na (D2Slb.6). 
124 Ms.(39b.4): ·ifvirodhena, b11t Y's emendation ID ·lvirodbe11ety arrh~ is prefemid on the basis of 

the Tib.; cf. his fn.3 p.128. 
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experiencing of pleasure and pain and the like which arises from the five sense facul

ties and (b) mental [perception]l2.5. Inference refers to the knowledge of the meaning 

that is to be inferred through the three types of [inferential] mark.126 Scriptural tradi· 

tion refers to the words of trustworthy people; moreover, trustworthy people are those 

who are free from the causes of falsehood. Alternatively, he says: "based upon the 

three means of valid knowledge" because the probandum that has been established can 

be proved for others by means of the reason and example established through direct 

perception, inference and scriptural tradition. An entity is establishedl27 through 

reasoning which consists in the proof of logical possibility; logical possi

bility refers to the three types of [inferential] mark because they are the means of 

substantiating the probandum. The term: "proof of logical possibility" 

(upapattisldhana) is a tatpUI'UQa compound. The three types of [inferential] mark are 

mentioned because the substantiation of that [proof] is on account of these. Reasoning 

Y 129 is the means, through the specific formulation of which, all that pertains to the three 

types of [inferential] mark is stated. Alternatively, the logical possibility is that which 

is not possible otherwise. The reasoning that consists in its proof refers to the [train of 

thought] that connects the component parts of a syllogism - thus is the resolution of the 

term: "reasoning that consists in the proof of logical possibility" 

(upapattisi!l.dhanayukti), Alternatively, it may be resolved as: 'the reasoning that 

consists in the proof is logically possible' [i.e. as a karmadbllrya compound]. The 

term: "logical possibility" is employed in order to distinguish this from the other 

reasonings of proof128. In this way, based upon the three means of valid knowledge, 

an entity consisting in either of the three natures which is established through the 

reasoning of the proof of logical possibility is described as well established through 

reasoning129. The well estabUsbed reality has now been described. 

125 Ms.(39b.4): m!1Dasaif ca; disregard Y's fn.4 p.128. 
126 The "mark" (linga) is the 'middle tenn' which determines the character of a syllogism and also 

makes the inference valid or invalid. The three types are: (a) positive and negative 
(anvayavyatireh), (b) pw:ely positive (keval/Inva}"I) and (c) purely negative (kevalavyatireia); cf. 
Tarka-samg;raha of if.1arnbhatta. Poona: Bhandarlcar Oriental Resean:h Institute, 2nd Edition, 
1974, pp.40 & 281-8 . 

127 Read: prasiddhllIJI vastu in place of prasiddhabhav~ cf Bhllljya N42.l 1. 
128 Read: anyllbhyal; slldbanayuktibhyo in place of anyasgdhanayuktibhyo; Ms. (39b. 7): anylibhya-. 

Tib. sgrub pa'i rigs pa gi1111 dag las (D252a.4). 
129 Read: yat prasiddhllIJI vastu tray~ svabhJMtnJm anyatamat yuktyil prnsiddham ucyate in place 

of yal; prasiddhabhllvas rrayapilql svabh!vllDilm anyatamo yuktiprnsiddha ucyate; Tib. gan grags 
pa'i dnos pc no bo lfid gsum gyi nan nas gan yan run ba ste rigs pas grags pa zes bya'o 
(D252a.4). Cf. Bhill;ya N42.10 ff. 
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7. The Reality of the Sphere of Purity. 

There is the reality of the twofold sphere of purity: (a) the sphere of 

direct intuition for the purification of obscuration that consists in moral 

defilement and (b) the sphere of direct intuition for the purification of 

obscuration that consists in the knowable. This [reality] is: 

III.12 cd A twofold sphere of purity; it is pro

claimed as being due just to the one. 

It is due just to the perfected nature for the other natures do not 

belong to the sphere of the two pure direct intuitions. 

(Sthiramati] 

Yl29.10 (1] Since the domain of purity should be mentioned immediately following the latter 

[i.e. the well established reality], he says: there is the twofold reality of the 

sphere of purity. Now, in order to demonstrate this twofold mode, he ,says: (a) 

the sphere of direct intuition for the purification of obscuration that 

consists in moral defilement and (b) the sphere of direct intuition for 

the purification of obscuration that consists in the knowable. The purifi

cation of obscuration that consists in moral defilement is [equivalent to]-the relinquish

ment of obscuration that consists in moral defilementl30. The term: 

Jdeslivarapavi§uddhijii!na may be interpreted either as [a dative or locative tatpuro$a 

compound, i.e.:] the direct in!:Uition: (a) leading to the purification of obscuration con

sisting in moral defilement, or (b) in regard to the purification of obscuration consisting 

in moral defilement. What is meant is [the direct intuition]: (a) that has the purification 

of obscuration consisting in moral defilement for its aim, or {b) that causes that 

[purification]. The words: "the sphere of that direct in!:Uition for the purification of 

obscuration consisting in moral defilement" refer to [direct intuition which has the 

purification of that] for its object.13l The sphere of direct intuition for the purification 

of obscuration that consists in the knowable should also be described in this way. 

(2] Of these, obscuration that consists in moral defilement refers to all moral defile

ments and secondary defilements that are to be relinquished by the paths132 of vision 

and meditative development. Hence the domain of the direct intuition in regard to 

vision, meditative development and what relates to these two which is the reality of the 

Sriivakas and pratyekabuddhasl33 is described as the truth of suffering, its origination, 

130 Ms.(40a) line 2 begins: -VllllqlaprahlI{lam although Y's reading (p.129.13) would indicate that 
these two wolds are fully reconstructed. 

131 Read: vi~ayam in place of vi$aya. 
132 Ms.(40a.3): mJII;ga; disregard Y's fn.4 p.129. 
133 Ms.(40a.3): pratyekabuddhllnllm; disregard Y's fn.5 p.129. 
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YI 30 its cessation and the path [to the latter]. This is the sphere of the direct intuition for the 

purification of obscuration that consists in moral defilement. The knowable refers to 

that which is to be known and this, collectively, comprises the five branches of learn

ing. These are stated as the learning in regard to: (a) subjectivity, (b) grammatical anal

ysis, (c) logic, (d) medicine and (e) all ans and crafts. The obscuration that consists in 

the knowable refers to undefiled nescience which is an impediment to direct intuition in 

regard to these. The purification of that is [the knowledge] comprised in the spiritual 

level that is [equivalent to] the course of firm conviction which conforms with. supra

mundane direct intuition and [the knowledge] comprised in the eleven spiritual levels 

beginning with the 'Joyous'. Moreover, [this purification] refers to the knowledge that 

is attained subsequently to that [knowledge in the eleven levels]. This is present within 

the mental continuum of the bodhisattvas and rathilgatas, and, since its objective 

support is thusness because this has the sense of being all-pervading etc., the reality of 

the sphere of direct intuition for the purification of obscuration that consists in the 

knowable is [equivalent to] thusness. [Objection]: Since the twofold sphere of purity 

has already been explained by way of the description of' both the reality of the cause 

and result and the reality of the subtle, is it not so that their enumeration again here is 

unnecessary? [Response]: It is not unnecessary because the reality of the cause and 

result and of the subtle were formerly mentioned in order to define them as entities. 

However, in this context, it concerns the mode in which obscuration is purified, hence, 

this [reality] is explained. 

[3] This twofold sphere of purity is proclaimed as being due to just the one, i.e. it is 

due just to the perfected nature. Here now he provides the reason: for the 

other natures do not belong to the sphere of the [two]l34 pure direct 

intuitionsl35. What is the reason? Because unreal imagination [which is equivalent 

to the other-dependent nature] is stained on account of its possession of the two stains 

that comprise disquiet, and the imaginary [nature] does not exist. However, since real 

nature is the domain of the twofold direct intuition, the reality of the domain of 

purity136 is determined as being just due to the perfected [nature]. The reality of the 

sphere of purity has now been described. 

134 dvaya is omitted from the Ms.(cf. 40a.7) but is found in the Tib. 'J'lkll (D2S2b.7) and in the 
Bhll.,ya (N42.17). 

135 Bha.,ya is slightly different 11a by 11Dyasvabh3vo vi5uddhijiffIJadvayagocaro bhavati (N42.16 
ff.). 

136 Ms.(40b.1): -ddhivi$ayatattv;u;r. disregard Y's fn.4 p.130. 
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8. The Inclusion Reality. 

How should the inclusion reality be understood in relation to the 

threefold basic reality? 

III.13 ab There is the inclusion of: (a) the 

causal-sign, (b) conceptual differen

tiation and (c) the name, within the 

two; 

N43 From the point of view of the five categories, according to which is 

appropriate, there is the inclusion of the causal-sign and conceptual 

differentiation by way of the other-dependent [nature] and [the inclu

sion] of name by way of the imaginary [nature]. 

III.13 cd There is the inclusion of correct 

direct intuition .and true reality by 

way of the one. 

There is the inclusion of thusness and correct direct intuition by way 

of the perfected nature. 

[Sthiramati] 

Y131 [1] However, since the inclusion reality is to be mentioned immediately following the 

latter [i.e. the reality of the sphere of purity], he asks: how should the inclusion 

reality be understood in relation to the threefoldl37 basic reality? In order 

to demonstrate that the inclusion reality is included within the threefold basic reality, he 

says: 

III.13 ab There is the inclusion of: (a) the 

causal-sign, (b) conceptual differen

tiation and (c) the name, within the 

two; 

These are included within the two: (a) the other-dependent and (b) the imaginary 

[natures). Therein, the inclusion reality comprises five categories, hence he says: from 

the point of view of the five categories, according to which is appropri

ate ... 138 Five categories should be understood as being included within basic reality, 

according to which is appropriate, but not according to sequential order. Now, the five 

categories are: (a) the causal-sign, (b) the name, (c) conceptual differentiation, (d) thus-

137 Ms.(40b.l): trividhe; disregard Y's fu.l p.131. 
138 In the Ms.(40b2) this passage reads as follows: tatra sarp.grahata.ttvam paifcavasti!nity ata nha 

yath3yoga111 pancavastilny llrabhyeti, however the Tib. has simply: de la bsdu ba 'i de kho na d 
rigs su sbyar ro ies bya bani (D253a.3). 
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ness and (e) co=ct direct intuition. These five categories are described as the inclu

sion reality because all that is knowable is included within these five categories. In this 

respect, some believe that the causal-sign refers to the store-consciousness, defiled 

mind and the actual consciousnesses. It is [described as] the "causal-sign" because it 

exists as a reciprocal cause. The "name" is an expression or indication of just that 

causal-sign although it is inexpressible, like [a gesrure such as] the winking of the eye. 

"Conceptual differentiation" refers to mind and the mental concomitants associated 

with all the. three realms [of existence] which consist in conceptual differentiation, as 

both own-being and particular, of the causal-sign as has just been described. 

"Thusness" refers to emptiness. "Correct direct intuition" consists in the supra

mundane and has thusness for its objective support. Now, as to their sequential order: 

the causal-sign comes first therein because it is the foundation for the designation as 

the defilement; then comes the name because it is designated as the defilement; then 

comes conceptual differentiation because as soon as it has a name, then conceptual 

differentiation [occurs] in regard to that entity designated as a defilement; then comes 

Yl32 thusness and correct direct intuition because that defilement is checked on account of 

thusness and co=ct direct intuition. Others believe that the meaning of these five 

categories [is evident] in this verse: 

Error is the cause of error; the cause of that 

is disquiet. Therefore, the cause of the 

latter is error139. But knowledge in this 

regard140 is intrinsically tranquil. 

Therein, the cause of error141, which is incorporated in the internal consciousnesses of 

sight etc., is external and internal error which are incorporated in form and the like and 

sight and the like. Furthermore, the cause of this external and internal errorl 42 is 

disquiet and this is a latent impression of the store-consciousness. The cause of this 

latent impression143 is none other than the external and internal error. As a conse

quence, verbal expression in regard to it manifests and it is due to verbal expression 

that the latent impression is lodged in the store-consciousness. The term "intrinsically 

tranquil" refers to thusness because the dharmadhatu is intrinsically undefiled144. The 

139 Read: bh.ranli in place of bhllllli. 
140 Ms.(40b.6): taaa; disregard Y's fn.1 p.132. 
141 Ms.(40b.7): bh.ranrernimittam; disregard Y's fn.2 p.132. 
142 Read: tasyll punas tu bllhyi!l.dhyi!l.tmikllyil. in place of tasyi!I. bi!l.hyi!l.dhyil.tmik:il.yil.; Ms.(40b.7) 

substantiates this reading although it is partially illegible. Disregard Y's fn.4 p.132. 
143 Ms.(41a.l): tasyll a-, but Y's emendation to tasyil. vlK_sanJlyll.-) is preferred on the basis of the 

Ttb.; cf. his fn.5 p.132. 
144 Read: pralqtyasa.rpkli$pitvad on the basis of the Tib. in place of prakrtyi!/.ki4tatv!d which is also 

not su,11~rred by the Ms.(41a.l); the Tib. is slightly different "The term "intrinsically 
tranquil' ref en to thusness, i.e. to the dh1Irmadhil.tu. because it is intrinsically undefiled", ran 
biin gyis i.i ba zes bya ba ni de bi.in !Iid de I nlli bi.in gyis kun nas flon maris pa rm:d pa'i pbyir 
chos kyi dbyirls (D253b.4). 



Yl33 

N43.5 

176 

word.!! " ... but knowledge in this regard", refer to that direct intuition included in the 

path which bas thusness for its objective support. 

[2) Of these, there is the inclusion of the causal-sign and conceptual 

differentiation by way of the other-dependent [nature]l45, because they are 

produced through causes and conditions, and [the inclusion] of the name by 

way of the imaginary [nature]. The name is included by way of the imaginary 

[nature] because no object exists in keeping with its name; thus, by connection, there is 

inclusion of name by way of the imaginary [nature] but its inclusion is not by way of 

own-being. And if it is said that the imaginary nature in not included in the five cate

gories beginning with the causal-sign because it is established as being devoid of own· 

being, such a statement is not contradicted because in that context there is the desire to 

state inclusion in terms of own-being.146 

[3] 

III.13 cd [There is the inclusion] of correct 

direct intuition and true reality etc. 

Reality that is eternal or pure is true realityl47, i.e. thusness. Correct direct intuition 

refers to: (a) the direct intuition that has emptiness for its objective support and is free 

from the duality and (b) the purified mundane [knowledge] that is attained subse· 

quently to the latter. I.e. there is the inclusion of thusness and correct 

direct intuition by way of just the one, i.e. the perfected nature because it is 

perfected on account of its perfection that is respectively without change and is free 

from erroneous inversion. The inclusion reality has now been described. 

9. The Reality of Differentiation. 

How should the reality of differentiation be understood in relation to 

basic reality? The reality of differentiation is sevenfold: (a) the reality 

of continuance, (b) the reality of characteristic, (c) the reality of repre· 

sentation, (d) the reality of arrangement, (e) the reality of wrong spiri· 

145 Read: nimirtavikalpsyol;i paratantrel)a samgrabllQ in place of nimittavikalpadvayasya paratantrel)a 
sarpgrhIC/JllT, cf. Bhlll;ya N42.21. 

146 This passage evidently aims to reconcile the differing views held by the various Yogl!cll:ra 
schools concemini: the relationship of the five vastu with the three svabhava. For example, the 
Yogllcllrabhiimi-vmiScayaslll!lgrahm:iI (D22b.2) assertS that none of the five vastu are included 
in the parikalpita svabhllva. i.e. the first four are included in the parataDtra and only tathatJI is 
parini$panna. Cf. JD.Willis: A Study of the !¢iapter on Reality ... (pp.75-83) for a discussion 
on this matter. The ~vaura Sil.tra (Naniio p.227.11) on the other hand apportions both 
nlima and nimitta to the paiilallpit11, vikalp;I to the paratantra and samyagjiflJna and tathatll to the 
IJllriniQpanna. Cf. also Siddhi (p.537 ff.) where the five vastu and three svallhllva are discussed 
m the context of the nimittallhllga I daJSanabhllga dichotomy. 

147 Tib. omits satattvaI;l; cf. D253b.7. 
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tual practice, (f) the reality of purification and (g) the reality of correct 

spiritual practice. 148 And these seven have been explained in the 

Sandhinirmocana S11tra as [the sevenfold] thusness149. Of these: 

III.14 a The reality of continuance is 

twofold; 

Basic reality should be understood as being characterized by the 

imaginary and other-dependent [natures]. Inasmuch as it is the reality 

of continuance, similarly it is: 

III.14 b Arrangement and wrong course: 

The realities of arrangement and wrong spiritnal practice should be 

understood150 similarly as comprising two [of the three] kinds of basic 

reality. 

III.14 cd The one consists in: (a) the charac

teristic, (b) the representation, (c) 

purification and (d) correct spiritual 

practice. 

The four realities beginning with that of the characteristic consist in 

the one basic reality which is characterized by the perfected. 

[Sthiramati] 

Yl33. 8 [lJ NowlSl, the variety [of the realities] that are found in relation to the reality of 

differentiation and the way they are incorporated within basic reality is not known, 

hence he asks: how should the reality of differentiation be understood in 

relation to basic reality? Hence he replies: the reality of differentiation is 

sevenfold. As to which these are, he says: (a) the reality of continuance, (b) 

the reality of characteristic etc. The seven types of thusness described in the 

Sandhinirmocana Siltra, beginning with the thusness of continuance and concluding 

with the thusness of correct spiritual practice are [equivalent to] these described here as 

the sevenfold reality of differentiation, beginning with the reality of continuance and 

concluding with the reality of correct spiritual practice. Therein, the reality of contin

uance refers to the beginningless and endless nature of samsii:ra; and this is also 

148 The Sanskrit text of the Bh~ya includes a passage of text here which is partly incoherent and 
does not appear relevant to the context. It is not found in the Tibetan or Chinese versions, nor 
is it acknowledged in the '):lk.l!, hence it bas been omitted from the translation. It reads as 
follows: talnl pravrctimttvllditrividham I anaVl11'il~v eti sarpsln$ mthat:Jcittasarptle:Sat sattvi!j'l 
sarptlisyanm iti sarv11111 du(lkbJdlsary/11/l ca yatblJ.SarptiJyaip. Cf. N's fn.4 p.43. 

149 Cf. SN L99 & 219: #20.2. Cf. also MSA XIX.44 (comm.) which follows the SN description 
quite closely and also describes them as seven types of rathatll. 

150 Tib. inserts veditavyam (.rig par bya) which is not found in the Sanskrit; (cf. D13a.4). 
151 Ms.(41a.4): idan-; disregard Y's fn.3 p.133. 
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[equivalent to] the thusness of continuance because by no means does [sarpsl!ra] have 

a beginning. The reality of characteristic is [equivalent to] the insubsrantiality of the 

personal entity and the dharmas; and since it is not something other this is also 

[equivalent to] the thusness of characteristicl52. (c) The reality of representation 

is [equivalent to] the state of mere-representation of the dhlil'11las. Others believe that 

the reality of representation refers to the direct intuition devoid of conceptual differen

tiation because this is the basis of representation l 53. And since the reality of repre· 

Yl34 sentation is not something other, it is also described as the thusness of representation. 

(d) The reality of arrangement is [equivalent to] the truth of suffering because 

the formative forces are arranged [i.e. established] in suffering; and this is [equivalent 

to] thusness considering that it is eternally just thus. (e) The reality of wrong 

spiritual practice is [equivalent to] the truth of origination and this refers to the 

continuance that is on account of the perception of virtue in regard to those formative 

forces. (f) The reality of purification is [equivalent to] the purification of obscu

ration that consists in moral defilementl54 and this refers to thusness and the truth of 

cessation. Others believe that the nature of the turning about of the basis, i.e. the nature 

of cessationlSS, is [equivalent to] the truth of cessation. (g) The reality of correct 

spiritual practice is [equivalent to] the truth of the path. Others believe that the 

reality of representationl56 is a fundamental application and that the reality of correct 

spiritual practice and the reality of representation are [equivalent to] just the truth of the 

path. Moreover, since these three realities are eternally just thus, they are described as 

thusness. 

[2] Of these: 

III.14 a The reality of continuance is 

twofold; 

Basic realityl57 should be understood as being characterized by the 

imaginary and the other-dependent [natures]. Continuance therein refers to 

the continuity of creatures who have no beginning, and since this [continuity] does not 

exist, it consists in the imaginary nature. However, these [creatures] consist in the 

other-dependent nature because their continuity is constituted by causes. In this way, 

both the continuance and those for whom there is continuance are explained as the 

152 Read: llD/lDyathittvilt ca t!ld eva lakqar)atathata in place of /lDanyathiJ.tvllc caturvidbalaki/lltlatathatll 
which is not substantiated by the Ms.(4 la. 7) nor by the Tib. which reads: gian du mi gyur pa.'i 
phyirde Ilid mtshllD ilid kyi de bi.in Ilid (D254a.4). 

1.53 The Tib. is slightly different: • ... the reality of representation refers to direct inru.ition devoid of 
conceptual differentiation or the basis of representation'; mam par rm rtog pa'i ye sea sam I 
mam par rig ps1 gDas 'di ni mam par rig pa'i de k:ho na (D254a.5). 

154 Ms.( 41 b. l ): klt:Sajneyavai_r.1{111) but jneya is not found in the Tib. (cf. D2S4a. 7). 
155 nirodhiJ.!matllis not found in D (cf. D2.S4a.7). 
1.56 vijifaptitattv11111 is not found in the Ms.(4 lb.2) and has been inserted on the basis of the Tib. 

(cf. D254b.l). 
157 Read: mnlatattvam in place of malatattve; cf. B~ya N43.13. 
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reality of continuance. Alternatively, the beginningless production of moral defilement, 

karma and rebitth is described as the continuance of saipSllra and this is characterized 

by notional attachment to the imaginary nature, hence, the reality of the twofold contin· 

uance is described as basic reality. 

[3] Similarly it is: 

III.14 b Arrangement and wrong coursel58; 

Wrong course is [equivalent to] wrong spiritual practice; these [should be under· 

Yl35 stood] similarly as comprising two [of the three] kinds of basic reality. 

Since suffering and its origination are constituted by causes and conditions and 

because they have the imaginary [nature] for their object, the realities of arrangement 

and wrong spiritual practice are incorporated in these two [of the threefold basic 

realities]. 

[4] 

III.14 cd The one consists in: (a) the char· 

acteristic, (b) the representation, (c) 

purification and (d) correct spiritual 

practice 159, 

[The one consists in] the reality of characteristic, the reality of representation, the reality 

of purification and. the reality of correct spiritual practice. These four realities consist in 

just the one basic reality, namely, the perfected nature. Therein, the reality of charac

teristic and the reality of purification are perfected insofar as they consist in the perfec

tion160 that cannot be otherwise. The reality of representation and the reality of correct 

spiritual practice are perfected insofar as they consist in the perfection that is free from 

erroneous inversion. 

[4] Herein, the sameness of sentient beings is shown through the three realities of 

continuance, arrangement and wrong spiritual practice. The sameness of the dharmas 

[is shown] through the two realities of characteristic and representation. The sameness 

of enlightenment [is shown] through the reality of purification. The sameness of 

wisdom is demonstrated through the reality of correct spiritual practice. Hence it is 

said: 

The sameness of sentient beings is pro· 

claimed through the three, but the sameness 

of the dharmas through the two. Thus the 

sameness of enlightenment and wisdom is 

demonstrated singly. 

158 Read: saan.iveiakupannarJI in place of saan.iveai$ kupannatll; cf. Bh~ya N43.15. 
159 Read: ek:am lak;8I)avijilaptiiuddhisar(Iya/i:pnlpannarJI in place of ekar(1 lak$8I)•vij1Japtau suddhi/l 

sampradpll11natll; cf. Bhl!UaN43.18. 
160 Read perhaps: ·parini$pStty11 in place of -parini$pllI1naMlt;Tib. yoils su grub paa (D254b.7). 

Cf. the following sentence. 
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10. The Reality of the Skills. 

The reality of the skills is said to act as the counteragent to false 

views. What are the tenfold false views concerning the self [which 

manifest] in regard to the aggregates etc.? 

III.15 abed &: 16 ab The false views concerning the self 

[which manifest] in regard to these 

[aggregates etc.] are in relation to: 

(a) oneness, (b) causality, (c) an 

experiencer, (d) an agent, (e) inde

pendence, (f) sovereignty, (g) per

manence, (h) a basis for defilement 

and purification, (i) a yogi and (j) 

release and 11011-release. 

There are ten kinds of skill .that act as the counteragents to these ten 

kinds of adherence to the belief in a non-existent self which manifests 

in regard to the aggregates etc. These [adherences] are: (a) The adher

ence to the belief in its oneness. (b) The adherence to the belief in its 

causality. (c) The adherence to the belief in its nature as an experi

encer. (d) The adherence to the belief in its nature as an agent. (e) The 

adherence to the belief in its independence. (f) The adherence to the 

belief in its sovereignty. (g} The adherence to the belief in its perma

nence. (h) The adherence to the belief in its defilement or purification. 

(i) The adherence to the belief in its nature as a yogi. (j) The adher

ence to the belief in its release or non-release. 

How can this tenfold reality of skills be included within basic real

ity? Because the aggregates etc. are included in the three natures. How 

are they included 'l 

III.16 cd The former are [included] within the 

latter by way of: (a) the imaginary, 

(b) conceptual differentiation and ( c) 

real nature. 

Form is threefold: (a) Imaginary form, i.e. the imaginary nature that 

belongs to form. (b) Conceptually differentiated form, i.e. the other

dependent nature that belongs to form since it is in relation to that 

[nature] that [an entity] is conceptually differentiated as form. (c) Fonn 

as real nature, i.e. the perfected nature that belongs to form. The 

aggregates, such as sensation, and also the elements and sense-fields 
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etc. should be construed in the same way as form [has been construed 

above]. Thus, since the aggregates etc. are included within the three 

natures the tenfold reality of skills should also be understood in rela

tion to basic reality. Although it has been stated that the skill in the 

aggregates etc. acts as the counteragent to the ten kinds of false view in 

regard to the self, the meaning of the aggregates etc. has not been 

stated. This will now be discussed. 

[Sthlramati] 

Y135.19 [1] The reality of the skills was listed immediately after the reality of differentiationl61, 

so in order to clearly illustrate this he says: the reality of the skills is said to act 

Yl36 as the counteragent to false viewsl62. Moreover, since it is not known as to 

how the tenfold false views concerning the self [manifest] in regard to the aggregates 

etc., he asks: which are the tenfold false views concerning the self [that 

manifest] in regard to these163 [aggregates etc.]? Hence he says: 

III.IS abed & 16 ab The false views concerning the self 

[which manifest] in regard to these 

[aggregates etc.] are in relation to: 

(a) oneness, (b) causality, (c) an 

experiencer, (d) an agent, (e) inde· 

pendence, (f) sovereignty, (g) perma

nence, (h) a basis for defilement and 

purification, (i) a yogi and U) release 

and non-release.164 

It is the fact that [these false views arise] in regard to the aggregates etc. that is referred 

to. However, these ten kinds of adherence to the belief in a non-existent 

sel fl 65 ... ; this says that there is the adherence to the belief in what is non-existent 

161 Ms.(42a.1): prabhedatattva-; disregllld Y's fn.4 p.135. 
162 Read; k:auialyatattva/jl dari1111apratipalc0epety uktam in place of k:ausalyatattvam 

lltn:1fltfnppratipak$atlt. cf. Bh~ya N44.2. Y has erroneously taken this passage as a verse which 
he names Ill.15ab (cf. his fn.5 p.135). The Tib. also has it in verse fonn as a duplication of 
ID.2cd, howeYer, in the Sanskrit it is evident that it is intended as a paraphrased version of that 
verse. Cf. N's fn.1 p.44. 

163 Read: Jratbam 11$U as per Ms.(42a.2) in place of katham etad; cf. B~aN44.1. 
164 Read: ekahetufYabhakqtvak;artftvavaiavamme I 

lldhipatyllrthanityafYe kleSa.fuddtJYllSraye 'pi ca II 
yogitv!Imuktamuktalve lltmadmanam ~u hi I 

in place of: d:ahetutvabhok:tp:ve kart(tvavaiavartane II 
adhipatya;thanicyatve klaiaviiuddhiniSraye I 
yogyamnktamuktalYe ~u by lltmadarianam// 

Ms.(42a.2): ekahetutvabhakqtvak;artftvavaia.vartane I 
lJ. 

Cf. B~a N44.4-6. 
165 Read: ~tu daiav:idha lltmTlsadgrlbain place of~ tu daiavidhJJtmllSamgr!ha:; cf. B~ya N44.7. 
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because the self does not exist.166 [Objection]: If the self does not exist how do these 

adherences which are dependent upon the other, i.e. the apprehended object, manifest, 

when they are devoid of an object? [Response J: But they are not devoid of an object; 

they manifest in regard to the aggregates etc. Therefore, it is said that there 

are ten kinds of skill in regard to the aggregates etc. which act as the counter· 

agents to thesel67. How does this adherence [manifest) in regard to just the aggre

gates etc. although the self cannot be positively determined to exist? Because, when it 

is closely examined through reasoning, the self that is separate from the aggregates etc. 

cannot be discerned; indeed all the deeds and essential nature that belong to the self, 

which those who believe in the self maintain, manifest only in regard to the aggregates 

etc. Hence it is evident that it is just the aggregates etc. which form the substratum for 

the adherence to the belief in the self. Since this adberence to the self, on the part of 

those who are notionally attached to the selfl68, manifests in these ten forms and not in 

others, the skills in regard to the aggregates etc. should be understood as the counter· 

agent to all adherence to the belief in the self. These [adherences] arel69: (a) The 

adherence to the belief in its oneness; this is due to the adberence to the belief 

in the self as a whole entity among the five aggregates that have been appropriated. 

The skill in the aggregates acts as the counteragent to this. (b) The adherence to 

Y 13 7 the belief in its causality; the adherence to the belief in causality in regard to the 

self is because sight and the like promote [such an adherence]. The skill in regard to 

the elements (dhiitu)l70 acts as the counteragent to this. The adverse [adherence] and 

its counteragent should be stated similarly in regard to the other [sense faculties]. 

Alternatively, the adherence to the belief in its causalityl71 [is also explained as] the 

notion that everything proceeds from the self; i.e. the adherence to the belief in its 

causality refers to the volition that consists in the notion that the self is the cause of 

virtuous and non-virtuous action for which there is an agreeable or disagreeable result 

in this birthl 72. (c) The adherence to the belief in its nature as an experi

encer; [the notion that] the self is the agent of experience because it consists in voli

tion, but the 'manifest' and 'unmanifest' (of the Slllllkhya]173 is an object of experience 

because it does not consist in volition. Alternatively, the adherence to the belief in its 

nature as an experiencer refers to the notion that an internal agent of virtuous and non· 

166 Read: lltmano 'llhllvad asadgrtlha ity !Iha as per Ms.(42a.3) in place of lltmano 'sattvl!ld asllql 
gnba ity !Iha. 

167 Read: yasya pratipaleyepa in place of r~ pratipalcyatvella; cf. Bhll.!jlya N44.7. 
168 Read: lltmllbhiaiveiinllm as per Ms.(42a.5) in place of iltmllbhiaives/lnJim; disregard Y's fn.8 

p.136. 
169 Read: yad uta in place of tatbJ hi, cf. Bhll$ya N44.8. 
170 Ms.(42a.6): dhlltubu-; disregard Y's m.1 p.137. 
171 Ms.(42a.7): -tutvagrllha; disregard Y's fn.2 p.137. 
172 Read: yasya c~ram in place of yasy11$fam; Ms.(42a.7): yasya c~fam anf$fa11I ceha janmani 

phala:f/I tasya iubhi!Subhasya karmapa lltma hetu. ....... tvagrtlhatJ. Disregard Y's fns.3, 4 & 5, 
p.137. 

173 Cf. Y's fn.6 p.137. 
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virtuous actions is the experiencer of the result of those [actions]. (d) The adher· 

ence to the belief in its nature as an agent; the belief that the self is the 

agent! 74 of properly performed and wrongly performed actions. Alternatively, the 

adherence to the belief in its agency refers to the notion that the self possesses instru

mentality etc.175 (e) The adherence to the belief in its independencel76; [the 

notion that] the self exerts influence of its own accord; i.e. the notion that it is the self 

that holds sway. Alternatively, the adherence to the belief in its independence refers to 

the notion that it exerts an influence in the production of the result which is in confor

mity! 77 with the cause. (f) The adherence to the belief in its sovereignty; the 

notion that the self is the ruler, the master, or the isvara. Alternatively, the adherence to 

the belief in its sovereignty refers to the notion that the self rules over activity that con

forms with the resuJtl 78. (g) The adherence to the belief in its perma· 

nencel 79; the notion that, although it is impure in terms of the five entities beginning 

with cause, the self is definitely permanent, otherwise there would be the imputation of 

Y138 action not performed and the loss of action that has been performed ISO [i.e. if there is 

no IUmail, an action performed by A would be imputed to B and the result of an action 

performed by A would not be obtained by A] and similarly there would oe an absence 

of memory and recognition. (h) The adherence to the belief in its defilement 

and purification; because [one would believe that] it is the basis of defilement and 

purification. (i) The adherence to the belief in its nature as a yogi; yoga is 

the fixation of the mind upon the self or the suppression of the breath and the mind. 

Yoga is the special union of self with mind - a yogf means one who has it [i.e. yoga]. 

And U) the adherence to the belief in its release and non-release; i.e. the 

conceptual differentiation that the self is liberated from a previous [state of] 

bondagelSI. 

174 Read: tarted in place of kartreti; Ms.(42b.l) is not clear but does not support kar¢tva as per 
Bh~a, cf. N44.9. Tib. byedpar(D255b.S). 

175 lldiis orninedfrom the Tib. (cf. D255b.5). 
176 Read: svamnaagrtlha in place of svatanaatvagr!ba; cf. Bh!l$ya N44.9. 
177 Tib. omits anurapa; cf. D25Sb.6. 
178 Ms.(42b.2): phalasyaiva vll 11-, but Y's emendation to phallJIJurflpasyaiva vll is preferred on the 

basis of the Tib.; cf. h.is fn.10 p.137. 
179 Read: nityatvagr!ba in place of illivaratva,gtllba; cf. B~ya N44.l O. 
180 Read: anyathll hy ak;t!lbh[llgamaQ k;tavipmnlliai ca in place of anyathll tv alqtam abhyllgamaQ 

kftasya nllia§ ca; Tib. gzan du na ma bras pa dari phr.l.d pa dali t byas pa chud zos pa daJl 
(D255b.7). Ms.(42b.3): anyathlJ. by alq'tllbhyllg1U11atJ k{·. On ak;t!lbhy1lgama andk;tavipranilSa, 
see Jacques May: Candrakirti Prasannapad1! Madyamakavmi. p.286, fn.1044 and also Walpola 
Rahula: Comoendium .... p.52. 

181 Ms._(42b.4J: a~o b8!1dha·. but Y's emendation to lltmanatJ piirvllbandhld is preferred on the 
basa of the T!b.; cf. his fn.3 p.138. 
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[2] How is this tenfold [reality of]182 the skills included within basic 

reality?l83 Because skill refers to proficiencyl84 in regard to the aggregates etc. 

How can this be included within the three natures? This question is posed i:iy one who 

thinks this to be impossible185. Because the aggregates etc. are included in 

the three natures. The fact that [the aggregates] relate to the domain of the skills is 

shown by the word "skill", but they do not relate to skill alone; hence the reality of the 

skills should be understood as being included therein by way of connection, but not by 

way of own-being. Just as the truth of the path, which consists in the reality of the 

cause and result, is said to be included within the three [natures]. Although this may 

be so, it is not known just how they are included, hence it is asked: how are they 

included?l86 Hence he says: 

III.16 cd The former are [included] within the 

latter by way of: (a) the imaginary, 

(b) conceptual differentiation and (c} 

real nature.18 7 

It is the fact that, the aggregates etc. are included within these three natures that is 

referred to. In this context, the inclusion of the aggregates is to be· elucidated firstly 

because they were listed prior to the elements etc. and since they pertain to form, he 

says: fonn is threefold. How so? As: (a) imaginary form, (b) conceptually differ· 

Yl39 entiated form and (c) form as real nature. What is (a) imaginary form188 therein? It 

is the imaginary nature belonging to form; i.e. that which, with the exception 

of its perception by way of name, is imagined in this regard as the own-being of the 

sense-object. Because this is absolutely non-existent it is described as imaginary. (b) 

Conceptually differentiated form, i.e. the other-dependent nature 

belonging to form; what is meant is: it is dependent upon causes and conditions. 

But why is this described as conceptually differentiated form? Hence he says; since 

it is in relation to that [nature] that [an entity] is conceptually differen

tiated as fonn. Due to a failure in clear comprehension189 on account of their lack 

of insight into reality, people are notionally attached to form because of the fact that 

they perceive consciousness - in the appearance of form190 - just as form [i.e. as matter, 

182 ')1kll. omits tattva which is found in Bhl!Jiya; cf. N44.12. 
183 Read: katham idal(l daiavidb1111l kllllsalyl( taa:va)zp in place of etad daiavidharp kanialyazp katham 

cf. B~yaN44.12. 
184 Ms.(42b.5): vsiCiikganyazp contrary lO Y's fn.4 p.138, however, D: mkhas pa yin 1111 (256a.3) 

which would support a reading of Vllicak$anye. 
185 Ms.(42b.5): -llvayalll{I contrary to Y's fn.5 p.138. 
186 Read: katham antalbht1tli in place of katham aJJtarbhavanti; cf. B~ya N44.14. 
187 ~ parikalpavik111plftthadharma/3rthena ~u te in place of vik:alpakalpit11trhtma dharmatllrthena 

tatra te; cf. Bbl!Jiya N44.15. 
188 Read: parilr:alpi1:31p. rl1pam in place of pa.rikalpitarflpam; cf. N44.16. 
189 Ms.(43a.2): aparijfillta, but Y's emendation to aparijfiaya is preferred on the basis of the Tib.; 

cf. his fn.2 p.139. 
190 Read: rllpapratibhllsavijfi'l!ne in place of r11pakhylltavijiJ'l!ne; Tib. gzugs su smlli ba 'imam par 

§es pa la (D256b.2). 
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pure and simple], as for instance, one grasps at a self among the aggregates. There· 

fore, it is said that form is conceptually differentiated in relation to the other-<lependent 

[nature]. (c) Form as real nature, i.e. the perfected nature that belongs to 

form. This refers to emptiness whose nature is devoid of both imaginary form and 

conceptually differentiated form. The aggregates, such as sellllation, and also 

the elements and sense-fields etc.191 should be construed in the same 

way as form [has been construed above], i.e. in the same way that form is 

included in the three natures after having differentiated it as threefold. [By "etc." is 

meant]: the aggregates that consist in sensation, perception, the formative forces and 

consciousness, as well as the elements, the sense-fields, the limbs of dependent origi

nation, the wortby and unwortby objects, the sense faculties, the three timesl92, the 

four troths, the three vehicles and both the conditioned and the unconditioned. More

over, [all] that pertains to sensation etc. and the elements etc., individually, a.re to be 

included in the three natures after distinguishing them as threefold according to the 

differences in their essential natures as imaginaryl93, conceptually differentiated and 

· real nature. 

[3] Therein, in the same way that [an entity] in the appearances.of form is imagined as 

the apprehended object, [so too] that absolutely non-existent existence of apprehending 

subject and apprehended object, which is imagined in relation to the appearances of 

sensation etc., is [described as] imaginary sensation, up to and concluding with imagi-

Yl 40 nary consciousness. Conceptually differentiated sensation, up to and concluding with 

conceptually differentiated consciousness, refers to that [sensation] in regard to which 

the conceptual differentiation as apprehending subject and apprehended object is 

performed. Sensation as real nature refers to the perfected nature pertinent to 

sensation; it is to be understood in the same way [for the other aspects] up to and con

cluding with consciousness as real nature. In detail, it should be stated in the same 

way, according to the circumstances, in regard to the elements and sense-fields etc. 

[ 4] An entity that is to be nominally designated as form or sensation, and so on up to 

and concluding with the conditioned and unconditioned, should also be understood as 

consisting in the imaginary, the other-dependent and the perfected 194 natures. How so? 

The imaginary consists therein because [an entity] is designated as of the essential 

nature of form etc. The other-dependent [consists therein] since it is this which is the 

support for the designation because it depends upon other causal conditions. That 

which is absolutely devoid of an entity of form etc. is the perfected. 

191 Read: sbndh!J. dh3Myatan11dayai ca as per Ms.(43a.3) in place of skandhadhl!MyatanSdayai ca; 
cf. Bhl!$Ya N44.19. Tib. phun po mams cbui I khams dan sk:~ mched la sags pa la yan 
(D256b.4). 

192 Ms.(43a.4): arthatrayam, but Y's emendation to k!latrayam is preferred on the basis of the Tib.; 
cf. bis fu.3 p.139. 

193 Ms.(43a.4): -svabhl!vabhe-; disregard Y's fn.4 p.139. 
194 Ms.(43a. 7): -paratanlnllli$panna-, but Y's emendation to ·parataDtraparinifpanna-is preferred. 
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[5] [Objection]: Since only the other.dependent [nature] is nominally described as an 

entity of form etc.195 and the imaginary is not, the conceptual differentiation of the 

imaginary is meaningless. [Response]' It is not meaningless because the essential 

nature of form etc. is superimposed on that [i.e. the imaginary nature] since the object 

does not exist in exactly that way in whichl96 the name is used in regard to it; however, 

naive people are notionally attached to its essential nature. [Objection]: Why is it that 

one is attached to it but notl9'1 as an object [existing] in reality? [Response]: Because 

there is the exclusion from the relation of 'signified' and 'signifier' on the part of the 

name and the object be they similar or dissimilar; i.e. if the words for trees etc. and 

their objects were not different by nature then the name's capacity to signify would be 

excluded, like the object, because it would not be distinct from the essential nature of 

the object. And the object's capacity to be signified would disappear because it would 

not be distinct from the essential nature of the name, due to the absence of a specific 

cause [i.e. which causes the existence of that which is to be signified]. Alternatively, 

since there would be one 'signifier'l98 belonging to the name and a different 'signified' 

belonging to the object, there would be an endless series of statements. Moreover, if 

there were numerous names for the one object and numerous objects for the one 

namel99, there would be multiple essential natures; however, it is untenable that the one 

Yl41 [entity] can have multiple natures200. Moreover, a 'signifier' of non-existence would 

not exist, like the object, because the object would be [of the nature of]201 a non-exis· 

tent; altemati vely, if the name were to exist its object would also exist. In regard to 

dissimilarity, there would be no ascertainment of [the existence of] an object con· 

formable with a word, since in this regard a 'tree' is only a word, it is not an object, 

However, the object is not a 'tree' nor is it a 'non-tree'. Therefore, the object of the 

word 'tree' is not the sphere of the knowledge of the 'tree' because the object of that 

[word] does not have the nature of a tree. In this way202 there is the exclusion of the 

word and the object from the n:lation of 'signified' and 'signifier'. Jn regard to dispar· 

ity, there would be no determination of 'signified' and 'signifier' because of the absence 

of a determining cause. 

[6] There is a theory that the name may generate the object or cause it to become mani

fest. In this regard, [the name] does oot generate [the object] because the name is 

applied to the object only after it has arisen. This would lead to the conclusion that, 

195 Ms.(43b.1): -plltii·; dimgard Y's fn.3 p.140. 
196 Read: yatb11 yathll. hi as per Ms.(43b.l) in place of yatba hi. 
197 Read: Pa tu in place of na tv api; Tib. de :an log par mrlon par ien p11 yin gyi yan dag pa'i don 

du ma TJJ par ci mrlon i:e na (D2S7 a.5). 
198 Ms.(43b.3): vl1I1yad vlleabm; disregard Y's fns. 6 & 7 p.140. 
199 Ms.(43b.3): nl!rrmafi; disregard Y's fn.9 p.140. 
200 Read ~aps: anekarflpata ayogya in place of bahusvarflpatvam ayogyam; Tib. du ma'i no 

bar 11!.1 nu! .tlo (D2S7b.1). Cf. previous sentence. 
201 Tib. omits rllpa; cf. D2S7b.L 
202 Read: eva111 ca in place of radvidhaii ca; Ms.(43b.S): ·vai! ca. Tib. de Jtar(D257b.2). 
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although [the object] has [already] arisen, it would be generated again and again 

because the name is applied again and again. Nor does (the name] cause [the object] to 

become manifest because the name is applied after the object is apprehended and it is 

not tenable that it would cause the manifestation of what has not been apprehended203, 

i.e. another person who does not know an object will not apprehend it with the same 

name; also, it is not tenable that that same [name] can cause both the manifestation and 

the non-manifestation of the same object. Lamps etc. which cause things to become 

manifest do not cause the manifestation of a manifest204 object in dependence upon 

knowledge205. Also, since no determining cause of manifestation is seen in regard to 

manifest206 pots and clothing etc., all objects would be caused to manifest by all names. 

Moreover, there would be no determination by way of smell etc. 207 because axes and 

water etc. are considered to be agents that generate smell etc., but not things that cause 

manifestation. Therefore, it is evident that the notional attachment to the 'signified' and 

'signifier', like the notional attachment to the apprehended object and apprehending 

subject208, is meaningless. 

[7] ·Thus, since the aggregates etc. are included within the three natures, 

the tenfold reality of the skills should also be understood in relation to 

basic reality. Although it has been stated that the skill in the aggregates 

etc. 209 acts as the counteragent to the tenfold false views in regard to the 

Yl42 self, the meaning of the aggregates etc., in regard to which the skill in the 

aggregates etc. is the counteragent to the adverse views regarding self210, has not 

been stated, hence this will now be discussed. 

N45. 2 111.17 ab 

a. The Meaning of the Aggregates. 

At the beginning [they are consid· 

ered] in the sense of: (a) multiple, 

(b) collected and (c) disparate; 

203 Read perllaps: c3grhltasya as per Ms.(43b.6) in place of Y's emendation ID: ca g;fJitasya. The 
Tib. is worded differently: • ... because, if the name is applied after the object is apprehended, it 
is not tenable that it should cause the manifestation of what has [already] been apprehended": 
... 'di /tar don rtog/l 1/ilS mm 'dogs llS rtogs zin pa la ni gsaf bar bya ba mi rigs SO (D2.57b.4 ). 

204 vya:Dgam but the Tib. (D2.57b.6):gsa/ bar bya ba WOllkl suggest a reading of ryllllgyam. 
205 Read: vyup:utyapelcy! as per Ms.(43b.7) in place of vyutpattyapelcyayll. 
206 17a.tigarp, and again the Tib. would suggest a reading of vya.iigyam; cf.fn.294 above. 
207 Ms.(43b.7): gandhllditi rane-, but Y's emendation ID gandh!dito n.iyam(abhJlva{J) is preferred on 

the basis of the Tib.; cf. his fn.S p.141. 
208 Disregard Y's fn.6 p.141 since this passage is found in D; cf. 2.57b.7. 
209 skandh:ldik:anSalyam; however both P and D: pbwi po la so gs pa 1 don = skalldblldyartbam. 
210 This passage is problematical; the first syllable of the line of the Ms.(44a.2) appears ID read: 

dbil, but Y's emendation to (vipa.)A41! is preferred on the basis of the Tib.; cf. his fn.l p.142. 
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Now at the beginning these, i.e. the aggregates, should be under

stood in a threefold sense: (a) In the sense of 'multiple'; in detail it is 

said; "any form belonging to the past, present or future ... • (b) In the 

sense of 'collected'; i.e. [the same scriptural reference continues}: 

" ... after collecting all that [form} together .• ." And (c) in the sense of 

'disparate'; because the characteristic of form etc. is respectively deter

mined as separate. For 'aggregate' (skandha) has the sense of 'heap' 

(rllsi) and thus is it generally understood in the sense of a 'heap'. 

[S thiramati] 

[l] 

III.17 ab At the beginning [they are consid

ered] in the sense of: (a) multiple, 

(b) collected and (c) disparate; 

The term: "at the beginning"211 refers to the fact that [the aggregates] are stated initially. 

· Now at the beginning these, i.e. the aggregates are described and they 

should be understood in a threefold sense: (a) In the sense of 

'multiple•212; [in detail it is said]: "any form213 belonging to the past, 

present or future, internal or external, gross or subtle, inferior or exalted, distant or 

near ... "214; thus [they should be understood] in the sense of 'multiple' because numer

ous substantial entities of the past etc. 215 are described by the word 'aggregate'. The 

aggregates [should be understood}: (b) in the sense of 'collected' because of the 

scriptural statement: • .•. after collecting ••. together .. .". By "after collecting 

... together" is meant: after making into one216. (c) In the sense of 'disparate'; it 

is the aggregates that are referred to. The word "and" has a collective sense, i.e. this 

belongs with the previous two statementS: i.e. in the sense of 'multiple' and in the sense 

of 'collected'. Here now he gives the reason: because the characteristic of form 

etc.217, belonging to the aggregates, is respectively determined as separate, 

from the characteristic of sensation etc. The words "separate" and "disparate" are 

synonyms. What is the reason that in this context the meaning of the aggregates is 

respectively determined in terms of these three aspectS? For 'aggregate' (skandha) 

211 lldita is not found in the Ms.(44a.2) but has been inserted on the basis of the Tib.; cf. Y's fn.1 
p.142. 

212 Read: anekll.rthena in place of anekllrtbo; cf. Bhllljya N4S.3. 
213 Read: yat ldC/ldd riipam in place of yat ldC/l ca riipam; cf. Bh~ya N45.4. 
214 This passage which is also cited in the KoSa (Pl3.5 ff.) is from Sa:qiyutta-nikllya; cf. L VP Kofa 

I p.35, fn.2. 
215 Read: at:ftlll1lldlnl1.m as per Ms.(44a.3) in place of atltIJnllgatlldlalJ.m; Tib. 'ti.as pa Ia sogs pa 

(D258a.3). 
216 Read: ekfk:rtya as per Ms.(44a.4) in place of ekfk:rtyam 
217 Read: riipSdilalcya;,iasya in place of riipalalcya;.iena; cf. Bhi!$ya N4S.6. 
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has the sense of 'heap' (r!si) 21 g, hence, and thus is it generally under· 

stood, i.e. established. Thus, what is generally understood as 'multiple', 'collected' 

and 'disparate' is described as a 'heap'. The aggregates of sensation etc. are to be 

YI 43 understood in the same way as the aggregates of form. Therein, an act of skill in 

regard to the meaning of the aggregates is described as the counteragent to the adher

ence to the belief in a unique self, namely, such as that all this that has been and will be 

in the future is none other than the puru~a [of the Sllpkya]. How so? Because form 

etc., differentiated as belonging to the past etc. and collected together as a unity, is 

designated as the aggregate of form etc. Moreover, the aggregates are respectively 

determined as threefold as counteragents to three kinds of confusion; the three kinds of 

confusion are: (a) confusion in regard to singularity, (b) confusion in regard to the 

conventional and ( c) confusion concerning the mixture of characteristics. 

N45.9 III.17 cd 

b. The Meaning of the Elements. 

The next is considered in the sense 

of the 'seed' of: (a) the apprehending 

subject, (b) the apprehended object 

and (c) the perception of the latter. 

What is next? The elements. In the above, (a) the sense of the 'seed' 

of the apprehending subject refers to the elements of sight etc.; (b) the 

sense of the 'seed' of the apprehended object refers to the elements of 

form etc.; and (c) the sense of the 'seed' of the perception of the latter 

refers to the elements of sight-consciousness etc. 

[Sthiramati] 

Yl43. 8 [1] The elements were listed immediately after the aggregates, therefore, he gives the 

meaning of the elements immediately following the meaning of the aggregates. 

III.17 cd The next is considered in the sense 

of the 'seed' of: (a) the apprehending 

subject, (b) the apprehended object 

and (c) the perception of the latter. 

The word "next" in this context219 refers to the elements since they were listed immedi

ately after the aggregates; this is why the author of the commentary also says: what is 

next? The elements. 'Element' (dh!tu) has the sense of 'seed' (bija); accordingly, 

218 Ms.(44a.5): rllSyartho; disregard Y's fn.5 p.142. 
219 Ms.(44b.1): 'Ira; disregard Y's fn.3 p.43. 
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when there is gold220 it is said to be the element gold - the 'seed' of gold is thus under

stood. Moreover, this is distinguished as threefold because of the difference in result: 

(a) the element that consists in the apprehending subject, (b) the element that consists in 

the apprehended object and (c) the element that consists in the perception of the latter. 

In the above, (a) the sense of the 'seed' of the apprehending subject 

refers to the element of sight etc.221; the element of sight is the first of the 

elements which begin with sight and conclude with mind. They are [described as] 

apprehending subjects because they form the basis for the perception of sense-objects 

Yl 44 of form etc. They are described as elements because they are the cause of [the elements 

of] sight etc. of the same genus. (b) The sense of the 'seed' of the appre

hended object refers to the elements of form etc., concluding with the non

sensuous element. Because they are the objects of sight-consciousness etc.222 they are 

[described as] apprehended objects. These too are described as elements because they 

are thus causes [in the production] of the form etc. of a similar nature. (c) The sense 

of the 'seed' of the perception of the latter refers to the elements of 

sight-consciousness etc.; the perceptions in regard to form etc. are those which 

begin with sight-consciousness and conclude with mind-consciousness because they 

have the knowledge of form etc. for their own-being. These too are described as ele

ments because they are causes [in the production] of the sight-consciousness etc. of a 

similar nature, i.e. beginning with the element of sight-consciousness and concluding 

with the element of mind-consciousness. 

[2] However, others say223 that the store-consciousness, imbued with [the latent 

impressions of]224 the karma of notional attachment to sight etc., is the 'seed' of those 

respective [elements] of sight etc. Similarly, the store-consciousness, imbued witb225 

[the latent impressions of]226 the karma inherent to the notional attachment to form etc., 

is the 'seed' of those respective [elements] of form etc. Likewise, just the store

consciousness, imbued with [the latent impressions of] the karma inherent to the 

notional attachment to sight-consciousness etc., is the 'seed' of those respective 

[elements] of sight-consciousness etc. [Objection]: If this is so, the following should 

be reflected upon: it would be just the store-consciousness that is signified by the word 

"element" and not [the faculty of] sight etc. [Response]: The elements have been 

respectively determined in this threefold sense as 'seed' in order to remove confusion 

concerning: (a) the agent, (b) the deed and (c) the karma. In this respect, the former 

220 D: dpernagser yod pa'i rdo rfe Ia..~ butrdolje /a should be omitted as perP; cf. P102a. 
221 Ms.(44b.2): -bijltthai ~ur-; disregard Y's fn.6 p.143. 
222 Ms.(44b.3): catQurlld.ijJillna-, but Y's emendation to cak$wtiivijifflna-is preferred; cf. his fn.8 

p.143. 
223 Ms.(44b.S): anye tv llhu{r; disregaxd Y's fn. l p.144. 
224 Tib. (D259a.2) inserts: VSsanl. (bag chags) which is not found in !he Ms. 
225 Read: vl1silcam as per Ms.( 44b.5) in place of v!Isitam. 
226 Again, vllsanil is found only in !he Tib. (cf. D259a.2). 
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[element of] sight etc. is the cause of just the latter [element of] sight etc. and there is 

nothing else, a self or another cause, in regard to this. Consequently, the removal of 

the adherence to the belief in causality in regard to the self is due to skill in the 

elements. 

III.18 ab 

c. The Meaning of the Sense-Fields. 

The next [is considered] as the 

medium of origination for the experi

ence of: (a) sensation and (b) the 

discrimination of an object; 

What is next? The sense-fields. Of these, the six internal sense

fields [are considered] in the sense of the medium of origination for the 

experience of sensation. The six external [sense-fields are considered] 

in the sense of the medium of origination for the experience of the dis· 

crimination of an object. 

[Sthiramati] 

Yl44.19 [l] The meaning of the sense-fields should be mentioned immediately following the 

meaning of the elements, hence he says: 

111. lll ab The next [is considered] as the 

medium of origination for the experi· 

ence of: (a) sensation and (b) the 

discrimination of the object;227 

Since there are numerous [topics] apart from the elements such as the sense-fields and 

dependent origination and also because of the general nature of the word "next", he 

poses the question: what is next? This word "next'', as a matter of course, stands 

just for the sense-fields because they were listed immediately following the elements, 

thus in order to show this, he says: it refers to the sense-fields. Of these, the 

Yl45 six internal sense-fields [are considered] in the sense of the medium of 

origination for the experience of sensation228. The six external sense

fields [are considered] in the sense of the medium of origination for the 

experience of the discrimination of the object. The medium of origination 

(iiyadvilra) is equivalent in meaning ta sense-field (iiyatana}. Origination (ilya) is 

227 Read: veditBrthllf)lll'icchedahogilyadv:ratn 'paraJ1! 
in place of: vedan1Jrtliaparicchede bhogayadvllratJJpanmr; Cf. Bh~ya N45.14. 

228 Read: veditopabhog11yadv111'1lrthet1a in place of vedanopabhogayadvtlrfb:theoa; cf. Bh11$yaN45 15. 
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[equivalent to] an arrival; they are sense-fields (lfyatanlini) insofar as they propagate 

(tanvant1) that [which originates] among the experience of sensation and the discrimi

nation of an object. This diffenmtiation as internal and external is according to the 

difference in the medium of origination for an experience either as sensation or 

conceptualization. Sensations are either pleasurable, painful or neither pleasurable nor 

painful. Because the latter are panaken of (upabhujyate), they are [described as] 

enjoyment (upabhoga); what is meant is: they are experienced (anubhiiyate). Only the 

internal sense-fields229 are described as the medium of origination230 for that experi

ence of sensation because, although the sense-objects are the medium of the origination 

of that [sensation], the suppon231 i.e. sight etc., is the basis on account of the fact that: 

(a) it is helpful or obstructive, (b) it consists in clear comprehension in regard to that 

[sensation] and (c) it is specific, since the experience of sensation [occurs] by means of 

it when there is sight etc. and [the experience of sensation] does not [occur] when there 

is no [sight etc.]232. The discrimination of an object refers to conceptualization 

(sa!pjn!I) because it has the nature of the apprehension of the sign of the object. This 

consists in the experience of sense-objects233 because it has the nature of the know

ledge of objects. The extemil sense-fields are described as the medium of origination 

for those [conceptualizations]; but not the internal [sense-fields], for, even if they were 

the medium of origination for those [conceptualizations], in the absence of a sense 

object, there is no experiencing of the discrimination of the object234 even if the internal 

sense-fields of sight etc. do exist. The sense-fields should be known because they are 

the medium of origination for both sensations and the discrimination of objects 

together with their associated elements. 

[2] The two apprehendings are very important. Furthermore, apprehending is very 

important because it consists in the experience of the result of karma and also because 

it consists in the discrimination of objects. Since there is the conceptual differentiation 

of an agent of experience on account of the experience of sensation and the discrimina

tion of objects, the sense-fields are respectively determined235 in a twofold sense. 

Thus, skill in the sense-fields [leads to the understanding that] the agent of experience 

consists in the internal sense-fields and the object of experience consists in the external 

sense-fields. And since no other236 agent of experience exists, the adherence to the 

belief in the self as the agent of experience is checked. 

229 Ms.(45a.3): ev.!ly;at:anlloy; disregru:d Y's fn.l p.145. 
230 Read: vedaaopabhogasygyadva.ram as pei:- Ms.( 45a.3) in place of vl!danopabhogasygyad dv3ram. 
231 Read: adhi~r/l!DllniJ.m in place of llfirayllniJ.m; cf. Yl45.25-26. 
232 Cf. Kofa P34 and L VP Kooa I pp.95-96. 
233 Read: vi~ayllnllm upabhogaJ:i in place of vi~ayam upabhunkte; Tib. yul mams la iie bar spyod 

do (D259b.4). 
234 Ms.(45a.5): 'rthaparibhedo-, but Y's emendation to 'rthaparicchedo-is preferred. 
235 Read: ayatanavyavasthlln11111 in place of llyatane vyavasthllnarri; Ms.(45a.6): llyatana-; Tib. skye 

mched mam par giag pa (D259b.7). 
236 Tib. omits anyo; cf. D260a.1 
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[3] [Objection]: The assertion that was made above is not tenable, i.e. that because the 

sense-fields of sight etc. are helpful or obstructive it is just the suppon of that 

Yl 46 [sensation] which is conventionally expressed as the agent of experience - because, on 

account of the denial of [the existence of] form, the sense-fields of sight etc. would 

also not exist, like the self. [Response]: This censure is not appropriate because it is 

only imaginary form that is denied here, not conceptually differentiated form. In the 

above, the imernal sense-field is the store-consciousness which undergoes a special 

transformation on account of its projection by the karma that is imbued with the 

conceptual elaborations of sight etc. The external sense-field is the appearance as form 

etc. and belongs to the actual consciousness which has the latter [i.e. the store

Coll$ciousness] as itS cause. The appearance as a common object and the237 appearance 

as sentient beings belong to the store-consciousness and are described as the external 

sense-field because they are the predominant-causal conditions in the arising of the 

actual consciousness which appears as the apprehended object and apprehending 

subject. However, it is not because these [external sense-fields] consist in the sense 

object. 

[4] [Objection]: Is it not so that this [interpretation] conflictS with the words of the 

Siitras which state that sight-consciousness and the like are produced in dependence 

upon the two [i.e. sense faculty and external object]? The appearance as form etc. 238 is 

different from consciousness and it is not tenable that it alone can be the causal condi

tion for the arising of just itself because of the existence of the arisen and the non

existence of the non-arisen states239, and because action in regard to itself is contra

dictory. Therefore, form and the like should necessarily be acknowledged as being 

different from their appearances in consciousness. [Response]: This censure is not 

appropriate because consciousness in the appearance of form etc. deposits the (causal) 

latent impression240 in the causal consciousness for the arising of a consciousness of a 

similar nature; and due to a transformation in the latent impression, consciousness in 

the appearance of form etc. is born again. In this way, consciousness, when it has 

deposited a latent impression in the nature of an appearance of fonn etc.Z41, is 

described as the causal condition for consciousness, hence there is no contradiction 

with the Siitras. Thus, the meaning of 'suppon', too, is appropriate for the appearance 

as form etc. because it is the causal condition for consciousness in (the aspect of)242 its 

own appearance. Alternatively, that which is innate to consciousness is established as 

237 Ms.(45b.2): -bbi1sa{ll yai ca 
238 Ms.(45b.3) substantiates (rtipJJ.dipratibbif)so; disregard Y"s fu.2 p.146. 
239 Ms.(45b.3): -!lvasthayoli samatv!ld abhilv!lt. but Y"s emendation to -!lvasd!ayorbbJJ.vJJ.d abhil.vfk: 

ca is preferred on the basis of the Tib.; cf. his fu.3 p.146. 
240 Read: pratyayavi1.sani1.m as per Ms.(45b.4) although pratyaya is omitted from the Tib.; cf. 

D260a.7. 
241 Ms.(45b.4): rijifllnanirbhil.-, but Y's emendation to rijifllna:qi ruprujinirbbfl.(sltmakatvena) is 

preferred on the basis of the Tib.; cf. his fn.4 p.146. 
242 11.k:ilnl is omitted from the Tib.; cf. D260b.1. 
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the objective support-causal condition by those who hold to the [existence of the] 

external object by way of connection with the fact that the existence or non-existence of 

consciousness is due to the existence or non-existence of that [causal condition for the 

objective support] although there is no relation of producer and produced. Similarly, 

Y14 7 here too, although the appearance of form etc. and consciousness do not have243 the 

relation of that which is produced and producer, they are respectively determined as the 

causal condition and the possessor of the causal condition because there is no falla

cious reasoning regarding the existence or non-existence of consciousness as being 

due to the existence or non-existence of that [causal condition for the objective 

support]. 

[5] [Objection]: There would be no actual correspondence with an example for both 

the appearance of form etc. and consciousness because they cannot be differentiated. 

[Response]: This is not so because they are figurative differences244; for example, the 

consciousness of dreams, magical creations and cities of Gandharvas and the like, 

although ultimately undifferentiated, is respectively determined in the relation of that 

which is supported and the supporter just as it is (conventiooally)24S differentiated in 

the aspects of apprehended object and apprehending subject because it is the basis for 

the conceptual differentiation of apprehended object and apprehending subjecl Like

wise, there is no contradiction in the other cases too. Moreover, the relation of that 

which is supported and the supporter is, in all cases, only expressed figuratively; it 

does not actually exist. Because, whether consciousness has or has not arisen, it does 

not take a sense-object as objective support due to the fact that this [object] passes 

away immediately upon origination since [in the former case] it does not continue to 

exist at the time of the act of supporting and because [in the latter case] it does not 

exist. Also, the sense-object is not tenable as the objective support whether it has or 

has not arisen or has both [arisen and not arisen], because: (a) it does not continue to 

exist when it has arisen and (b) that which has not arisen does not exist, since the act of 

supporting devoid of a foundation is not tenable. An objective support for the 

presently existing consciousness is meaningless since it is through the mere fact of its 

existence that the relation of cause and result is determined246 as the relation of that 

which is supported and the supporter because it is established as having the nature of 

that [which is supported]. Also, [the objective support] for that [consciousness] which 

is in the process of arising is meaningless because it does not [yet] exist. [Objection]: 

[an objective support for that consciousness] in the process of arising is not meaning-

243 Read: rflp3dinirbhisasya vijfil111asya cIJsaty as per Ms.(45b.6) in place of r!lplldinirbhllsasya 
vijfil111asya asaty, although the Tib. does not support this rendering: gzugs la sogs pa snari ba 1 
roam par i<is pa ... med (D260b.2). Cf. Y's fn.5 p.146. 

244 Read: (s~sy111111 na bhedopacllrll.t as per Ms.(45b.7); disregard Y's fn.1 p.147. 
245 vyallllhl!rais inserted on the basis of the Tib. (cf. D260b.4) and is not found in the Ms. 
246 vyavasthllpyate is inserted on the basis of the Tib. (cf.D260b. 7) and is not found in the Ms. 

Cf. Y's fn.5 p.147. 
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less because when the sense-object really exists, consciousness acquires the nature of 

an appearance as the latter. [Response]: If the appearance as the object were 'caused by 

an object that is external to consciousness, then the consciousness of things belonging 

to the past, the future or to dreams would be devoid of aspect (niriikilra), or else would 

not exist because of the non·existence of the object of those [things belonging to the 

past etc.]. An effect cannot be produced by causal conditions that am de:ficient247 since 

this would transcend the bounds of logic248 and the assenion that something non-exis-

Yl 48 tent can possess a causal condition is also not tenable. Moreover, the external object is 

not the causal condition of the objective support for consciousness since the latter 

exists even without the former. Therefore, all consciousness of people who have 

ophthalmia is to be acknowledged as having no dependence on an objective support 

that consists in the external object. 

N45.19 

d. The Meaning of Dependent Origination. 

The meaning of dependent origination: 

III.18 cd [It is considered in the sense of] the 

absence of both imputation and 

negation in regard to cause, result 

and activity. 

Dependent origination [is considered] in the sense of the absence of 

both the imputation and negation of cause, result and efficacy. In this 

respect, (a) there is the imputation of causality due to imagining that the 

formative forces etc. have dissimilar causes. (b) There is the negation 

of causality due to imagining that [the latter] are devoid of causality. 

(c) There is the imputation of result due to imagining that the formative 

forces etc., together with the self, manifest from causal conditions such 

as ignorance. (d) There is the negation of result due to imagining that 

the formative forces etc., which have ignorance etc. for their causal 

conditions, do not exist. (e) There is the imputation of efficacy due to 

imagining that ignorance etc. is instrumental in the production of the 

formative forces etc. (f) There is the negation of efficacy due to imag· 

ining that [the latter] are devoid of power. The absence of both impu· 

tation and negation should be understood as being due to the non·exis· 

tence of these [conditions]. 

247 Ms.(46a.4): -kalaiQ; disregard Y's fn.6p.147. 
248 Ms.(46a.4): 'tiprasangsc; disregard Y's fn.7 p.147. 
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[Sthiramati] 

Yl48. 6 [l] Since the meaning of dependent origination should be mentioned immediately after 

the meaning of the sense-fields, he says: the meaning of dependent origination: 

III.18 cd [It is considered in the sense of] the 

absence of both imputation and 

negation in regard to cause, result 

and activity. 24 9 

It means: arisen from causal conditions that are inactive, impermanent and have power, 

as has been stated in a Siitra: "when this exists, there is that. Due to the arising of this, 

that is produced - in detail: the formative forces have ignorance for their causal condi

tion." In order to illustrate that in this context dependent origination is considered by 

way of the refutation of the imputation and negation of cause, result and efficacy, he 

says: dependent origination [is considered] in the sense of the absence of 

both the imputation250 and negation of cause, result and efficacy. 

"Efficacy" is stated by the word: "activity". 

[ 2] In this respect, there is the imputation of causality ... ; this is due to 

imagining that the puro$a, the isvara, the atom251 or the pradhi1.Da etc. possess causality, 

having rejected ignorance etc. [as the cause]. In order to demonstrate this, he says: 

••• due to imagining that the formative forces etc., concluding with old-age 

and death, have dissimilar causes. "Dissimilar" refers to the notion that some

thing permanent such as the puro$a can be the cause of the formative forces etc. which 

are impermanent; what ls meant is: 'different' [i.e. that a cause can produce something 

that is of a completely different nature to itself]. Alternatively, a cause ls considered to 

require a modification of its essential nature, like the seed in relation to the sprout etc., 

but there can be no modification of essential nature on the part of that wbich is per

manent. The imputation of causality is due to imagining causality in regard to a [result 

that is] dissimilar [to its] cause. 

Yl49 [3] There is the negation of causality due to imagining that [the latter] 

are devoid of cauaaJity2S2 .•. ; if one agrees that the formative forces etc. are 

produced without a cause, ignorance etc. is excluded as the cause of the formative 

forces etc.253 

249 Ms.(46a.5}: -ilnaroplnavlldaW,i, but Y's emendation to .11JJaropilnapavlldaW,i is correct; cf. his 
fn.1 p.148 & Blll:!ya N45.20. 

250 Read: asamllropll- in place of anllropl-; cf. Bhllzya N45.21. 
251 Tib. atman (bdllg} in place of <1!1U; cf. D26la.7. 
252 Read: nirbetakatvakalpan'/ldin place of 'haitukakalpan'/ld; cf. Bh~yaN46.l. 
253 Ms.(46b.2): saipsk:3adihetutvam aJJO(lbam; disregard Y's fn.l p.149. 
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[4] There is the imputation of result254 due to imagining that the forma

tive forces etc., together with the self, manifest from 'causal conditions 

such as ignorance. Some believe that the formative forces etc. manifest from 

causal conditions such as ignorance if the self exists, but do not [manifest] if it does 

not exist. Thus, there is the imputation of result if the self is imputed upon the result 

such as the formative forces255. Others believe that the imputation of result is due to 

imagining that the formative forces etc., together with the self, manifest from causal 

conditions such as ignorance, either by being intimately connected with a substantial256 

self or by being an agent that is beneficial or obstructive257 to the latter. 

[5] There is the negation of result due to imagining that the formative 

forces etc., which have ignorance for their causal condition, do not 

exist258; for example259, there are heretics who negate good conduct, bad conduct and 

other worlds [i.e. subsequent rebirths] believing that there is no good conduct, there is 

no bad conduct and there are no other worlds. 260 

[6] There is the imputation of efficacy due to imagining that ignorance 

etc. is instrumental in the production of the formative forces etc. If it is 

imagined that in the production of the formative forces etc. ignorance etc. can cause the 

nature of an entity to become something other26l, then there is imputation of efficacy. 

[7] There is the negation of_ efficacy due to imagining that [the latter] 

are devoid of power. There is the negation of efficacy due to imagining that the 

formative forces are devoid of power although they have the capacity for origination 

through the mere [imputation of the] existence of ignorance etc. 

[8] The absence of both imputation and negation should be understood 

as being due to the non-existence of these [conditions]. The absence of 

imputation and negation should be understood as being due to the absence of that 

imputation and negation in regard to cause, result and efficacy262. Thus, whether [this 

belief relates] to a self sepamteJy263 from ignorance etc. or to something else, this skill 

y 15 o in dependent origination should be understood as the counteragent to the adherence to 

the belief in an agent. For, there is no self nor anything else in this regard, apart from 

254 Ms.(46b.2): phalasam3ropaC; disregard Y's fn.2 p.149. 
255 Read: samsk3.rlldiphalei;v iltmasam!rope phallll!am/Iropa ityin place of Sll.llJSkiJradiphaJ~v i1tm&

sam/lropa ity; Tib. 7mis bu 'du byed la sogs par bdag sgro 'dogs na 'bras bu la sgro 'dogs pa ies 
bya'o (D261b.3-4). 

256 Ms.(46b.3}: i1tmadravya-; disregard Y's fn.4 p.149. 
257 Ms.(46b.3): -opagh/Ita-; disregard Y's fn.5 p.149. 
258 Read: phalilpavl!do na santy avidytJ.dipratyaya/;I SlllflSkJrfldaya iti kalpanlitin p!aco of phal!Ip&-

v!Idall saipsk3tt1d1nllm avidy/ldipratyayilpt11Yfftfkalpanlld; ct: B~ya N46.2·3. 
259 Ms.(46b.4): -tha; disregard Y's fn.6 p.149. 
260 Read: nllSlik3nJIJµ nllSti as per Ms.(46b.4) in place of nllSti; Tlb. med pa mams (D261b.6). 
261 The parentheses mentioned by Yin his fn.7 p.149 are not found in the Ms. However, the text, 

from nllSti duSc&ritaip to s;uµsk~llm (Y149.12-17), is written in a different hand. 
262 Ms.(46b.5): hetaphalakri-; disregard Y's fn.8 p.149. 
263 Ms.(46b.6): ·vyatire(!a-, but Y's emendation to -vyatirekei;ia- is correct 
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ignorance, which is the agent of pure or impure actions. There is no other agent of 

consciousness apan from the formative forces. And this showd be stated in all cases 

[i.e. each of the twelve nidJna], according to the respective circumstances, because the 

formative forces etc. arise from ignorance etc. which is inactive, impermanent and has 

power. 

lll.19 abed 

e. The Meaning of the Possible and the 
Impossible. 

The next [is considered] in the sense 

of an other-dependence in relation to: 

(a) what is not desired, (b) what is 

desired, ( c) purity, ( d) concurrent 

births, (e) sovereignty, (f) complete 

attainment and (g) behaviour. 

The possible and the impossible should be understood in the sense 

of a sevenfold dependence upon something other. Of these, (a) there is 

dependence upon something other in relation to what is not desired due 

to falling into wretched states of existence, although not desiring it, on 

account of bad conduct. (b) There is dependence upon something other 

in relation to what is desired due to the attainment of propitious states 

of existence on account of good conduct. (c) There is dependence upon 

something other in relation to purity because of not bringing suffering 

to an end by not relinquishing the five hindrances and so on up until 

not having cultivated the seven limbs of enlightenment. (d) There is 

dependence upon something other in relation to concurrent births of the 

two existing simultaneously, i.e. of two tatb4gatas or two cak:ravartins, 

since they cannot be born into the one world sphere. (e) There is 

dependence upon something other in relation to sovereignty since 

women cannot become cak:ra.vartins etc. (f) There is dependence upon 

something other in relation to complete attainment since a woman can

not become perfectly enlightened, whether it be individual enlight· 

enment or supreme enlightenment. (g) There is di::pendence upon 

something other in relation to behaviour because one endowed with 

[sound] views does not engage in [violent]264 behaviour, such as 

264 Tib. omits upakrama; cf. D14b.2. 



murder, in contrast to the behaviour of ordinary people. 

followed up in detail through a perusal of the Bahudhlltuka 

[ S thiramati] 

199 

This can be 

S'lltra265. 

1150. 7 [1] The meaning of the possible and the impossible should be mentioned immediately 

following the meaning of dependent origination, hence he says; 

III.19 abed [The next (is considered) in the 

sense of an other-dependence in 

regard to]: (a) what is not desired, 

(b) what is desired, ( c) purity etc. 266 

The possible and the impossible should be understood in the sense of a 

sevenfold dependence upon something other. In the above "possible" is 

[equivalent to] 'cause'. "!impossible" is [equivalent to] 'absence of cause'. As has been 

stated in this verse [from Dhammapada, 223]: 

One ought speak the truth and not be angry; 

one ought give to a beggar even from a 

little267. Through these three proprieties 

here in this world one ought proceed to the 

presence of the gods. 

It is understood that [proprieties (sth.!ina)] are [equivalent to] causes. Alternatively, 

propriety (sthillla} is [equivalent to] possibility (saipbhava) and impropriety (asthiina} 

is [equivalent to] impossibility (as11111bhava). The skill in these is [equivalent to] skill 

in the possible and the impossible. "Dependence upon something other" (piirata.nc:rya) 

is the state (bhiiva) of being dependent upon something other (parata.nt:rasya); what is 

meant is: resting upon something other (pariiya.ttat.!i). Although this is sevenfold it is 

included within the three other-dependencies of ka.nna, defilement and rebitth. 

[2] Of these, there is dependence upon something other in relation to 

what is not desired ... ; what is not desired refers to the wretched states of exis

tence. In order to demonstrate that the attainment of these [states of existence] rests 

1151 upon bad conduct268 and is a dependence upon something other, he says: ... due to 

falling into wretched states of existence, although not desiring it269 , on 

account of bad conduct, including actions of body speech and mind, such as the 

taking of a life, together with their preparation and consequences. The wretched states 

265 Majjhima Niilya, 115; cf. N's fn. 13 p.46. 
266 The Tib. includes all four padas of this verse. 
267 TheMs.(18a.l) suggesm a reading of dadylld alp1Ic ca yllCita/;I in place of dadylld alpo 'pi yflc:ita/;I; 

Tib. slon la churl yad sbyin bar bya (0262a.6). For further discussion on this verse, see 
F.Bembai:d: Udllnavarga, XX.16 p.274 and J.Brough: The Gl!ndhar! Dhammapada, 281 p.262. 

268 Tib. omiis duicaritayattatvarp; cf. D262b. L 
269 Ms.(l8a.3): -'ilnicchadico, but Y's emendation IO ·llniccbato is correct; cf. Bh~ya N46.1 L 
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of existence refers to the hells, the Pretas and animals270. Because of the extreme 

suffering271 in these [states}, there is no desire on the part of anyone to attain rebirth 

there. Since actions are powerful and are the cause of wretched states of existence, on 

account of the power of actions alone, one whose conduct is bad attains rebirth in such 

places although not desiring it. 

[3 J There is dependence upon something other in relation to what is 

desired due to the attainment of propitious states of existence on 

account of good conduct; what is desired refern to the attainment of the propitious 

states of existence. The propitious states of existence are those of the gods and 

mankind. Good conduct consists in: (a) abstention from the taking of life etc. together 

with the preparation and consequences of the latter, (b) acts of generosity, respect and 

honour etc. towards teachern, preceptors and those who possess virtue etc. and ( c) the 

special vinues of love and compassion and the like. There is dependence on something 

other since rebirth in the propitious states of existence is dependent upon good conduct 

alone, for even those who seek it do not attain a propitious state of existence in any 

other way apart from [the practice of] good conduct. 

[4] There is dependence upon something other in relation to purity ... ; 

purity refern to the relinquishment of moral defilement272 ..•. [by not relinquish· 

ing] the five hindrances, i.e.: (a) the desire for sensual pleasure, (b) .. malice, (c) 

torpor and drowsiness, (d) excitability and remorse and (e) doubt; they are five after 

combining torpor and drowsiness as one, and similarly, excitability and remorse. Non· 

specifically, they are hindrances (nivaraparu) since they hinder (nivnivli.llt:J) the whole· 

some side. Specifically, they are hindrances since they respectively conceal: (a) the joy 

of setting fozth213 [from the household life}, (b) correct spiritual practice for one who is 

inspired in the right way by fellow brahmacarins towards the actions of body and 

speech that conform to that [correct spiritual practice], (c) the absence of fainthearted· 

ness at the time of meditative calm, (d) the absence of distraction at the time of exettion 

and (e) the state of spontaneity at the time of meditative calm and penetrating insight 

... By not relinquishing; i.e. by not abandoning214 , those [hindrances] and so on 

up until not having cultivated the seven limbs of enlightenment. He says: 

"concluding with" because this is an exposition of the final member, that is to say, the 

foundations of mindfulness27S, the complete relinquishments276, the bases of psychic 

270 Ms.(18a.3): pretlls tirylliicai ca; disregard Y's fn.2 p.151. 
271 Ms.(l8a.3): elanta dajlkhatvan which Y has amended to eklllltena; however, the Tib.: sin tu 

sdug bsiial ba1 phyirwould suggest a reading of sudW,ikhatvlln. 
272 Ms.(18a.6-7): vifiuddhi/;I kleiaprabf4ra11r, disregard Y's fn.4 p.151. 
273 Tib. omits pravrajya; cf. D262b.6. 
274 Ms.(18a.7): aprah~llyltyaktva, but Y's emendation to aprabi1y3tyaktvl is correct; cf. Bhlil;ya 

N46.13. 
275 Ms.(18b.l): smrcrupasthlna-; disregard Y's fn.8 p.151. 
27 6 Read: -prahi1!'11· in place of -prahln11-. 
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Yl52 power, the faculties and the powers are also included. • .• Because of not bringing 

suffering to an end. The end of suffering refers to that [state] where suffering is 

non-existent and this is nirvll.(ls.217. That this is not brought about is [equivalent to] its 

non-attainment; what is meant is: one does not attain nirvll(Ja. Alternatively, the end of 

suffering refers to the fact that one does not create the suffering pertinent to rebirth, for 

one does not create such278 suffering as that from which other suffering is entailed. 

The dependence upon something other in regard to purity refers to the fact that it is 

subject to the relinquishment of the five hindrances. 279 

[5] There is dependence upon something other in relation to concurrent 

births of two tathli.gatas or cak:ravartins2BO, existing simultaneously. What is 

meant is: both together; ••• i.e. of two tach!gatas or two cakravartills, since 

they cannot be bom into the one world sphere. Some schools believe that 

with regard to the two tathli.garas, the world-sphere of 3,000 million worlds is meant; 

however, [the world-sphere that consists in] the four continents [is meant] in regard to 

the two cakravartins. Others believe that the world consisting in the four continents [is 

meant] in regard to the two tathll.gatas as weu.2s1 , For the Buddhas, the Venerable 

Ones, display their perfect enlightenment and parinirv/41a in the world-sphere of 3,000 

million worlds through the influence of the Dharma Body, in each world consisting in 

four continents, by means of the Transformation Boc;iy282. For thus, the aim of the 

bodhisattvas, i.e. the possession of death and rebirth283 in one of the worlds that con

sist in the four great284 continents in the Tu~ita realms or among mankind285, is the 

same in regard to the other worlds that consist in the four continents. Therefore, they 

believe that the Venerable One, who was perfectly enlightened already in the Akani~!ha 

realm, displays by means of the Transformation Body: (a) his birth and passing away 

in all of the worlds consisting in the four continents which are included in the [world· 

sphere of]286 3,000 million worlds and in the T~ita realms and (b) everything such as 

Yl53 the possession of rebirth among mankind. In this respect the dependency on some· 

thing other in regard to concurrent existences refers to the fact that the birth of a 

Buddha and a cak:ravartin depends on unequal productive karmaf.81. 

277 Ms.(18b.1): nirvi4Ja I tasya however a small section of the folio is missing directly above !his 
passage hence the 1111usvara should be inserted; disregard Y's fn.1 p.152. 

278 Read: t:Idflfam as per Ms.(18b.2) in place of tlldtiYtll'Jl. 
279 Tib. is sli~htly different "The dependence upon somelhing other in regard to purity is due to its 

being subject to .. ."; .. la rag lus pa1 phyir roam par dag pa gian gyi dbaxl slid {D263a.4). 
280 tatht!Jgatacakrav:utinor is inserted after the Tib. and is not found in the Ms.; cf. Y's fn.3 p.152 
281 Ms.(lSb.3): evetyaty apare, but Y's emendation to evety apan: is correcL 
282 Ms.(18b.4): DinnJ41ak3yena; disregard Y's fn.5 p.152. 
283 Ms.(18b.4): cyutijanmapatigrahe, but Y's emendation to -patigraho is p1efeued on the basis of 

the Tib.; cf. his fn.6 p.152. Note: Tib. omits cyuti. 
284 Tib. omits mahll; cf. D263b. l. 
285 Ms.(lSb.4): manyegyeiu. but Y's emendation to man~yegu is correct. 
286 lolcadhllt!v is insert.ed on the basis of the Tib. 
287 Read: c!samaBaIJ1Vart11111)'a which accords with the Ms.(18b.6) and D: mllam par '.gyur ba ma 

yin pa (D263b.2) in place of ca samasamvartanlya-. 
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[ 6] There is dependence upon something other in relation to sovereignty 

since women2&S cannot become calcravarti.ns etc. Because it is only in the 

body of a man that the karma conducive to [rebirth as] a cakravartin has the power to 

provide the [appropriate] karma result. for a woman289 does not have the capacity to 

enjoy the [seven] 'jewels' such as a wife.290 The word "etc." refers to sakra [i.e. Indra] 

etc. 

[7] There is dependence upon something other in relation to complete 

attainment since a woman291 cannot become perfectly enlightened, 

whether it be individual enlightenment or supreme enlightenment. 

"Attainment" refers to the realization of: (a) Buddhahood or (b) pratyekabuddha-hood. 

The dependence on something other in this context refers to its attainment by a man 

and its non-attainment by a woman292, because, like a rhinoceros [i.e. a pratyeka

buddha], [a woman] is not suited to: (a) become a teacher in the tlllee realms and (b) 

have no contact [with people], respectively. Furthermore, [women] are vulnerable to 

all kinds of rogues and are unfit for perfect enlightenment without a teacher due to their 

scant wisdom. 

[8] There is dependence upon something other in relation to behaviour 

because one endowed with [sound] views does not commit [violent] 

behaviour such as murder293, in contrast to the, behaviour of ordinary 

people. One endowed with [sound] views is [equivalent to] one who has insight into 

the truth. "Murder"294 refers to the taking of a life. By the word "etc,", the taking of 

what is not given and the like are referred to. Those [acts] such as murder which have 

the acts of body and speech for their own-being do not manifest on the part of one 

who has insight into the trutb29S because such a person has relinquished the moral 

defilement which causes the arising of bad conduct such as murder296 by means of the 

path of vision. These [acts] do manifest on the part of ordinary people since they do 

288 Read: striyi!S in place of striyi!; cf. Bh~ya N46,l6. 
289 Read: str'l as per Ms.(18b. 7) in place of stritJ. 
290 The seven ratna of the Cakravartin are: wheel. elephant, horse, riches, wife, 'treasurer' (g[hapall) 

and minister. For a full list of references see L VP KoSa II p.203, fn.2. Cf. also BHSD 
p.450b. 

291 Read: saiya/I which accords with Bh~ya N46.l 7 in place of stry/1; Ms.(18b.7): saiyll 
292 Read: aprllpti{l saiyll(,I in place of na tu striya{l; Tib. bud med k:yis 'thob par mi gyur re 

(D263b.4-5). 
293 Read: vadhi1dy- as per Ms.(47a.1) in place of bi1dhi1dy-; disregard Y's fn.4 p.153. 
294 Read: vadhag as per Ms.(47a.1) in place of bi1dh$ 
295 Read: re vadhlldayag k:llyavl!k:hiy!svabhllvll d/lrasaryasya in place of re badhlldayap k:ayavllt

k:riyi!svabhlvll(,11 d/ltisampannasya; contrary to Y's fn.5 p.153, Ms.(47a.2): -ti k:Syavl!kkriyll
svabhllvll. d/lrasaryasya. The Tib. is slightly different •those [acts] such as murder which have 
the acts of body and speech for their own-being do not manifest on the part of one who is 
endowed with [sound views}" gsod pa Ia sogs pa de d8g ni lus dan nag gi bya ba'i rail biin no II 
... lta ba phun sum tshogs pa da1i 1dlm pa ni !run tu mi spyod do (D263b.7ff.). 

296 Read: vadhlldi- in place of blldhlldi. 
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not relinquish these [moral defilementS]. Funhermore, they do not relinquish the latter 

due to the fact that the path which [actS] as the counteragent to them has not arisen. 

[91 Thus, the skill in the possible and the impossible is associated with a dependence 

upon something other in relation to what is not desired etc. and is the counteragent to 

the adherence to the belief in the independence of the purofa and the isva.ra etc. For, if 

there were no dependency whatSover, [people] should not fall into wretched states of 

existence on account of bad conduct. It should be stated similarly in regard to the other 

cases as well. 

f. The Meaning of the Faculties. 

There are twenty-two kinds of faculties: 

III.20 ab [These are considered] as being for 

the purpose of: (a) perception, (b) du· 

ration, (c) continuity, (d) experience 

and ( e) the two purities. 

N47 [They are considered] as being for the purpose of [the five begin· 

ning with] perception and concluding with the two purities, since they 

exercise a dominant influence in regard to these [five]. For, (a} there is 

the dominant influence of the six beginning with sight in relation to the 

perception of sense-objects of form etc. (b) [There is the dominant 

influence] of the vital faculty in relation to duration since death does 

not occur on account of its dominant influence. (c) [There is the domi

nant influence] of the female and male faculties in relation to the 

continuation of the family because these [faculties] exercise a dominant 

influence in the procreation of offspring. (d) [There is the dominant 

influence] of the faculties of sensation in relation to experience since 

one experiences the result of wholesome and unwholesome action. And 

(e) [there is the dominant influence] of faith etc. in relation to mundane 

purity; [there is the dominant influence] of the faculty of understanding 

what has not been understood etc. in relation to supramundane purity. 

[Sthiramati] 

Yl54. 3 [l] Since the meaning of the faculties should be mentioned immediately following the 

explanation of the meaning of the possible and the impossible, he says: there are 

twenty-two kinds of faculties, i.e. beginning with the faculty of sight and 
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concluding with the faculty of the possession of perfect knowledge. Moreover, in this 

context "faculty" (indriya) has the sense of 'dominant influence' (Jdhipatya). As to 

which has dominant influence where, he says: 

ill.20 ab [These are considered] as being for 

the purpose of: (a) perception, (b) du· 

ration, (c) continuity, (d) experience 

and (e) the two purities.297 

In this [verse] the word "dominant influence" is to be understood as having been 

omitted for menical reasons; properJy298 [it should read]; "as being for the purpose of 

exercising a dominant influence upon: ... (e) the two [purities]". Therefore, the author 

of the commentary says: since they exercise a dominant influence in regard 

to these [five]. The expression: "for the purpose of" (artba) in the statement: "for 

the purpose of perception", signifies 'aim' (prayojana). He shows that the faculty 

therein is for the purpose of perception299. The same should be stated, respectively, in 

other cases as well. "in regard to these" [means] in regard to the perception of the 

object etc. It is a dominant influence since it is a superior power; what is meant is: the 

dominant influence is [equivalent to] causality. 

[2] The sense-objects of form etc. are those beginning with form and concluding 

with the non-sensible. The perception of the latter consists in sight-consciousness 

etc. In relation to these, there is the dominant influence of the six beginning 

with sight. It is described as a faculty since it is a superior power over colour etc.300 

because sight is the basis for the consciousness which differentiates form/colour (riipa) 

without exception. However, the colour blue cannot be the objective suppon for the 

consciousness of the colour yellow etc.301 In detail, the same should be stated, respec· 

tively, with regard to hearing etc. 

[3] [There is the dominant influence] of the vital faculty in relation to 

duration. The vital faculty, which is pierced by the latent impressions of previous 

karma302 when there is no interrupting condition in the karma result continuum, 

consists in the capacity for rebinh in each subsequent moment which corresponds to 

each preceding moment. Here now he gives the reason for the fact that there is the 

'297 Read: ·bhogl/Suddhidvaylltthalll(I as per Ms.(47a.4) in place of -bhoge suddhidvaylltthara/;r, cf. 
Bh~ya N46.23. 

298 Read: yuktilll(I in place of yuktau; Tib. rigs pa las (D264a.4). 
299 Read: gra/Jllf!aprayojananimittaITJ as per Ms.(47a.5) in place of gra/Jll{laprayojan111T1 nimitt111p 

Tib. is slightly different and omits t.atrendriyam iti darfayati: 'dz.in pa'i dgos pa sre ched (pa) yin 
la (D264a.5) =· ... the purpose ofperoeption being the cause". 

300 Cf. KoSa (P38.3): ~ punar indriylltthatJ I idi paramaiivarye I tasya indant!ti indriyll(li / ata 
ildhipatyllrtha indtiyartllll(I. 

301 The first few syllables of line 7 (47a) are illegible; the line begins: -sya vijfilnasyll-. Pa-haps a 
better teading than Y's would be: pltJJ.dirapasya vijfilnasyll-. 

302 Ms.(47a. 7): karmakllt'Tllavilsanll-, but Y's emendation to ptirvak:atmavilsanll· is prefened on the 
basis of the Tib.; cf. his fn.5 p.154. 
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Yl55 dominant influence of the vital faculty with regard to duration303: since death does 

not occur on account of its dominant influence. The absence of death is 

[equivalent to] the continuance of the homogeneous groups projected by previous 

karma. Food and the like are not faculties even though they are instrumental in the 

maintenance of life because, in spite of their presence, there is no continued existence 

when life is extinguished and also, because in the realm of form and the formless 

realm. the presence of continued existence is due only to the vital faculty, even though 

there is no bodily nutriment. Moreover, in this case the dominant influence of contact 

etc. in relation to continued existence is not tenable because the maintenance of sentient 

beings in the conditions of the attainment of cessation and non-consciousness and also 

in (induced] non-consciousness is possible, even though contact etc. is absent. 

[4] rrhere is the dominant influence] of the female and male faculties in 

relation to the continuation of the family304. Since there is no break in the 

continuation of the family when a son is born the continuation of the family refers to 

the birth of a son. Now, in order to demonstrate this, he says: because of their 

dominant influence in procreation. A certain part of the faculty of touch 

receives the title: "female" or "male faculty" because it exerts a particular dominant 

influence. Where there is the establishment of the family , there is the presence of the 

female faculty and the male faculty and by virtue of these there is no break in the conti

nuity of the family. Moreover, the family is established among the gods dwelling in 

[the realm of) form if the female faculty and the male faculty are present, but not if they 

are not present. For, there is no dominant influence in this respect on the part of 

gandharvas etc. because there is no capacity for the procreation of sons on the part of 

eunuchs etc. who have no female or male faculties30S, even if the gandharvas etc. are 

present306. Furthermore, food and the like are not faculties because they are not enu· 

merated among animate things although they are dominant influences [of sorts]. 

[5] [There is the dominant influence] of the faculties of sensation in 

relation to experience; the fact that this is a dominant influence is understood. 

How so? Hence he says: because one experiences the result of wholesome 

and unwholesome action. The faculties of sensation are five: pleasure, pain, 

gladness, sadness and equanimity. It is [through the dominant influence] of these that 

one experiences the result of wholesome and unwholesome karma because they have 

the nature of experience, but name I form (nllmarilpa) have no dominant influence over 

them because they are [only] the ground for sensation. And the state of having them 

303 
304 
305 
306 

Ms.(47b.1): -ne jI..JJdriyasylldhipatyanr, disregard Y's fil.6 p.154. 
Ms.(47b.2): kula-; disregard Y's fn.l p. ISS. 
Read: strlpunl~dri- in place of strip~-. 
For a full discussion on the significance of the gandharvas in child-conception, cf. 0. H. De A. 
Wijesekera: "Vedic GandharvaandPali Gandbabba" in UCR April 1945. 
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[i.e. niimarflpa] as the ground refers to sensation because of the predominance of the 

karma-result. 

Yl56 [6] Mundane purity refers to the relinquishment of the mundane moral defilement. 

In regard to this [there is the dominant influeru:e] of faith etc., i.e. of the five 

faculties of faith, vigour, mindfulness, meditative concentration and wisdom; that these 

are dominant influences remains in force because they are characterized by the mun

dane path since they are the counteragents to Jack of faith etc. Others believe that it is 

because they are characterized by [the elements] that are conducive to liberation. 

[7] [There is the dominant influence] of the faculty of understanding 

what has not been understood etc. in relation to supramundane purity. 

The fact that this is a dominant influence remains in force. Supramundane purity refers 

to the relinquishment of moral defilement by means of the supramundane path. In 

relation to this, there is the dominant influence of three: (a) the faculty of understanding 

what has not been understood, (b) the faculty of understanding and (c) the faculty of 

the possession of perfect knowledge, for these three are respectively incorporated in 

the paths of: (a) vision, (b) ·meditative developmem and (c) the adept. Therein, with 

reference to which is appropriate according to their differences in being based on the 

prelimillllTY stage [of the first dhy!naJ307 etc., these nine faculties, i.e. the five begin

ning with faith as well as mind. happiness, gladness and equanimity, are called: (a) the 

faculty of understanding what has not been understood, on the path of vision, (b) the 

faculty of understanding, on the path of meditative development and (c) the faculty of 

the possession of perfect knowledge308, on the path of the adept. 

[8] However, this arrangement is different for the yogll.c!Ira - the faculty of under

standing what has not been understood and the faculty of understanding comprise ten 

faculties, i.e., there are ten after adding 'sadness' to the nine mentioned above. How

ever, the faculty of the possession of perfect knowledge309 comprises only nine. In 

this regard, on the path of preparation which consists in the aids to insight310, and on 

the fifteen moments of the path of vision, there is the faculty of mind and the five 

beginning with faith and any one of the faculties of happiness, gladness, sadness and 

equanimicy311, as is appropriate according to their differences in being based on the 

preliminary stage [of the first dhyilna] etc. Furthermore, the faculty of sadness312 

should be underatood as being included because of the longing for supreme deliver

ance that follows after the aids to insight, at the time of preparation. These tenfold 

faculties, according to which is appropriate, are described as the faculty of under-

307 anllgamya; cf. Siddhi fit.1 p.489 and L VP Kosa VI p.228. 
308 Read: llji!llr11vflldriyam as per Ms.(48a.2) in place of i1.ji!1lbbl!vindriyam. 
309 Ms.(48a.3): lljliW.vindriyan; disregard Y's fn.l p.156. 
310 Ms.(48a.3): nirvedha-; disregard Y's fit.2 p.156. 
311 Ms.(48a.4): -peqendriylln11m; disregard Y's fn.3 p.156. 
312 Ms.(48a.4): daw:manasyendriyam; disregard Y's fn.4 p.156. 
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standing what has not been understood since they manifest in order to understand a 

reality that was not previously313 understood. The same ten kinds of faculties a.ie 
described as comprising the faculty of understanding on this the path of one who is 

Yl57 still in training, i.e. extending from the sixteen moments of the path of vision up until 

the vajra-like meditative concentration, because there is nothing to be known that was 

not previously known. On the path of the adept, the remaining [faculties] with the 

exception of the faculty of sadness receive the title [collectively}: 'the faculty of the 

possession of perfect knowledge'. Since it is the faculty pertinent to one who 

possesses perfect knowledge it is [described asJ the faculty of the possession of perfect 

knowledge314. In this way the adherence to the belief in a dominant influence in regard 

to the puru~a, the nil'Jyapa or the Isvara is checked for one who is skilled in the facul

ties. 

N47.8 III.20 cd 

g. The Meaning of the Times. 

The next [is considered] in the sense 

of the experience of the result and 

the cause and likewise their non

experience. 

What is next? The three respective times: the past time [should be 

known] in the sense of the experience of the result and cause. The 

future time [should be known] in the sense of the non-experience of the 

result and cause. The present time should be known in the sense of the 

experience of the cause and the non-experience of the result. 

[Sthiramati] 

Y15 7 • 9 [1 J The meaning of the three times3 IS should be mentioned immediately after the 

meaning of the faculties, hence he says: 

III.20 cd The next [is considered] in the sense 

of the experience of the result and 

the cause and likewise their non

experience.J16 

313 Tib. (D265b.4) inserts srioo (pllrva) which is not found in the Ms. 
314 Read: IIjiiIIt:Ivina indriyam !1jiilltil\'fndriyam iti in !'lace of i1jii!Ibh!1Vfndriyam iti !1j/i!It11Vfndtiyam 

ucyate; Ms.(48a.6): -indriyam lljiillt:IVfndriyam 1ti. Tib. kun §es pa dllli ldaa pa'i db/Ill po yin 
pas kw! ies pa daII 1dan pa'i dbaiJ po ies bya'o (D265b.6). Disregard Y's fn.3 p.157. 

315 Ms.(48a.6): adhvatrayll.rtho; disregard Y's fn.4 p.157. 
316 Read: phalahetilpayogll.rthanopayogilt tath!Iparam 

in place of phalahet/JpayogalVlld an!Ibhogllt tathaparam: Cf. Bhlll;ya N47 .8. 
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The cause therein refers tO the cause of rebirth; the result is that which is incorporated 

in the rebirth. The experience of the cause is the imparting of the result; the exi:lerience 

of the result is the expiration of what has been experienced. And since such a cause 

and its result pertain tO the past, he says: the past time [should. be known] in 

the sense of the experience of the result and cause317. The future time 

[should be known] in the sense of the non-experience of the result and 

cause318 in that same mode. Furthermore, the present319 time, Le. the present 

rebirth, should be known in the sense of the experience of the cause, 

because the cause has produced a result; and in the sense of the non-experience 

of the result, because this result follows the present rebirth. The determination of 

the times should be understood as referring to momentariness, for the existing entities, 

Yl58 at every instant, possess the nature of cause and result320. Therein. the experience of 

the cause is due to the production of its own result. The experience of the result is due 

to the destruction of the effect321 immediately following its birth. Thus the subject 

under discussion is the fact that the past time [should be undersrood] in the sense of the 

experience of the result and the cause; the future time [should be understood] in the 

seIIJle of the non-experience of the result and the cause. The non-experience of the 

result and its cause should be known as being due to: (a) the non-production322 of the 

effect and (b) the absence of the desnuction of what has not come into being. The 

statement: [the present time should be understood] in the sense of the experience of the 

cause and the non-experience of the result [means]: (a) the experience of the cause is 

due to the production of the effect and (b) the non-experience of the result is due to the 

non-destruction of the effect. In this way, the adherence to the belief in the self as 

something permanent is checked for one who is skillful in the times because he does 

not perceive anything other apart from the times323. 

N47.13 

h. The Meaning of the Four Truths. 

IIl.21 abed The next is considered in the sense 

of: (a) sensation together with its 

cause, (b) the practice caused by the 

317 Read: phalabetflpayogilrthenlltito in place of phalasya taddheros copayogllrthenlitito: cf. Bba$ya 
N47.9. Ms.(48a.7); phalahetripa·. 

318 Read: phalahetvanupayogllrthetUJnSgato "dhvll in place of pha/&ya betoS cJinupayogiltthenllnSgato 
'dhvll; cf. Bha$yaN47.10. 

319 Read: pratyutpanDa{! in place of vartamllna(r. cf. Bhlll)ya N47 .11. 
320 Ms.(48b.1 ); hewphalabha-; disregard Y ;s fn.9 p.157. 
321 Read: k!tyasya as per Ms.(48b.2) in place of phalasya. 
322 Read: anutplldan/J.t as per Ms.(48b.2) in place of anutpad/It 
323 MS.(48b.3): adhva-; disregard Y's fn.2 p.158. 
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What is next? The four truths. Of these, the truth of suffering [is 

considered] in the sense of sensation together with its cause, consider

ing that [it is said]: "whatever sensation is, in this context it [has the 

characteristic] of suffering". Furthermore, the cause of sensation 

should be known as the dharmas that pertain to sensation. The truth of 

origination [is considered in the sense] of the practice caused by that, 

i.e. the practice caused by the truth324 of suffering. The truth of cessa

tion [is considered] in the sense of the appeasement of the [first] two. 

The truth of the path [is considered] in the sense of the counteragent. 

[Sthiramati] 

Y158.10 [1] The meaning of the four truths should be mentioned immediately following the 

meaning of the three times, hence he says: 

III.21 ab. [The next is considered] in the sense 

of: (a) sensation together with its 

cause, (b) · the practice325 caused by 

the 1 atter etc. 3 2 6 

It is generally known that sensation has the sense of suffering; also, according to this 

statement from a treatise327: "whatever sensation is, in this context it [has the charac· 

terlstic J of suffering". With regard to the respective determination of the [four] truths, 

all sensation together with its cause, be it pleasurable and accompanied by impurity, 

painful, or neither pleasurable nor painful, means the truth of suffering; in order to 

demonstrate this the author of the commentary says: of these, the truth of 

suffering [is considered] in the sense of sensation together with its 

cause. Why is it that all sensation is [equivalent to] suffering? He says: consider

ing that328 [it is said]: "whatever sensation is, in this context it [has the 

characteristic] of suffering". These sensations are [equivalent to] suffering since 

they have the nature of: (a) the suffering of suffering, (b) the suffering of change and 

(c) the suffering of the formative forces, respectively. Alternatively, [sensation is 

equivalent to j suffering on account of just the fact that it has the nature of the suffering 

of the formative forces. Furthermore, the cause of sensation should be 

known as the dharmas that pertain to sensation. The dharmas that pertain to 

324 Tib. omilS sarya; cf. Dl5a.2. 
325 Read: -prapartital) as per Ms.(48b.4) in place of pracipartital); cf. BhllijyaN47.13. 
326 Read: llistara/l in place of llitara/l. 
327 Cf. LVP Ko8a VI p.131 where this passage is discussed. 
328 Read: Jqtva in plllce of vacanild; cf. Bhllijya N47 .16. 
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sensation are those consisting in the sensations of pleasure, pain, and neither pleasure 

nor pain. In this way the five aggregates are explained as the ttuth of 8uffering. 

[21 The truth of origination [is considered in the sense] of the practice 

caused by the latter329. The truth of suffering is referred to by "the latter". That 

Yl 5 9 practice on account of which suffering is brought into being consists in the ttuth of 

origination. Moreover, the latter, which has the activities of body, speech and mind for 

its essential nature, is preceded by the cause of the craving for sensation and the 

dharmas that pertain to sensation. In brief, it has been said that the ttuth330 of origina

tion consists in the kanna331 that is the source of becoming. 

N47.22 

[3] The truth of cessation [is considered] in the sense of the appease

ment of the [first] two. The [first] two are the truths of suffering .and of origina· 

tion. The words: "in the sense of the appeasemenr..:»32 are [equivalent to] 'in the 

sense of the non-production .. .'. Thus, since it is characterized by the non-origination of 

suffering together with its causes, cessation is described as being twofold: (a) as 

possessing a remaining substratum in the sense of the appeasement of origination and 

(b) as not possessing a remaining substratum in the sense of the appeasement of 

suffering. 

[4] The truth of the path. •. , i.e. the way leading to the cessation of both suffering 

and its origination [is considered] in the sense of the counteragent to these 

same two which have been referred to, i.e. suffering and its origination. In this way, 

since one who is skillful in the ttuths has an understanding of defilement and purifica

tion alone, his adherence to the belief in defilement and purification other than this is 

checked because [he understands that] it does not exist. 

III.22 abc 

i. The Meaning of the Three Vehicles. 

The next are to be known because 

one goes forth through the know

ledge of virtues and faults and 

[through direct intuition] devoid of 

conceptual differentiation [learnt] 

from others er by oneself; 

329 Read: 111Dlllmittapnuipattilll1.i in place of tan Dimittar/I pralipattitajr, cf. Bh~ya N47 .17 -18. 
330 Tib. omits satyam; cf. D266b.S. 
331 Ms.(49al): karma; disregard Y's fn.l p.159. 
332 Ms.(49al): Jama-; disregard Y's fn.2 p.159 in this context. As has been already noted, the Ms. 

does not of1en distinguish between ia, ~a and sa. 
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[The next are] the three vehicles, respectively. Of these, the ir!Jvak:a 

vehicle [should be known] because one goes forth [as a mendicant], 

having learnt from others through the knowledge of the virtues and 

faults of nfrv!J pa and sa:spsilra. The pratyek:abuddha vehicle [should be 

known] because one goes forth on one's own, without having learnt 

from others, through that same [knowledge]. The universal vehicle 

should be known because one goes forth on one's own through direct 

intuition devoid of conceptual differentiation. 

[Sthiramati] 

Yl59. 15 [!] The meaning of the three vehicles is illustrated immediately following the meaning 

of the truths, hence he says: 

III.22 ab· .•. Through [the knowledge] of 

virtues and faults and [direct intu· 

ition] devoid of conceptual differen· 

tiation333 etc. 

The word "knowledge" is understood with both, i.e. (a) as the !mowledge of virtues 

and faults and (b) as the direct intuition devoid of conceptual differentiation. Alterna

tively, the words '[knowledge that consists in] conceptual differentiation' can be 

regarded as having been omitted from (a). It should be mentioned that in (a) above [the 

word "knowledge" has the sense of] the knowledge of virtues and faults after distin

guishing it as [being learnt] from others or on one's own. Since that which is devoid 

of conceptual differentiation is only learnt by oneself, in the commentary he says: 

respectively. Of these, ... through the knowledge of the virtues and 

faults of nfrvilpa and sa:sps!Jra. The word "nirviipa" in this context includes 

both the path and cessation, as does the word "tranquillity". Therein, the knowledge of 

virtue in relation to llirv!lJa refers to knowledge that is: (a) in the aspects of tranquillity 

Yl 60 etc.334 in regard to cessation and (b) in the aspects of definitive liberation etc. in regard 

to the path33S. Although sa111sara has the nature of both suffering and its origination, 

therein, the knowledge of faults in relation to sa:rpsllra. refers to knowledge that is: (a) 

in the aspects of impermanence and suffering etc. and (b) in the aspects of origination 

and causal conditions etc. Having learnt from others ... ; i.e. having learnt of the 

virtues and faults of nirviipa and saipsiira, as have been described336 from the Buddhas 

and bodhisa.ttvas etc.. Because one goes forth [as a mendicant] ... ; i.e. because 

one departs from saipsilra, the ir!Jvaka vehicle [should be known]; i.e. because 

333 Ms.(49a.3): gu{l}ldoiavik:alpe111t; disregard Y's fn.3 p.159. 
334 Ms.(49a.5): slIIJtyildy·; disregard Y's fn.S p.159. 
335 Ms.(49a.5): marge; disregard Y's fn.6 p.159. 
336 Read: 11irv14tasatf!Sllrayor yathoktlIIJ doian gut;illtp§ ca 8rutv1J. as per Ms.(49a.6) in place of 

11irvilqas11IPSllrayor gunlIIJ yathoktSn doslltp§ ca srotva; in the Ms. gunlIIJ has been added in the 
margin. 
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one goes forth relying on the utterances of others. By the term "sriivaka vehicle", he 

shows that it is distinct from the pra.tyekabuddha vehicle. 

[2] Through that same knowledge of the virtues and faults of nirvlipa and saq:isilra 

because one goes forth on one's own, not having leamt337 from 

others338, i.e. from the Buddhas and bodhisattvas, the pratyekabuddha vehicle 

[should be known]. By the words: "on one's own, not having learnt from 

others"339, [he shows that] it is distinct from the §rlivaka vehicle. 

[3] Through direct intuition devoid of conceptual differentiation ... ; direct 

intuition is devoid of conceptual differentiation because it penetrates the ineffable real 

nature of sarpslira and nirv!lpa; the universal vehicle should be known 

because one goes forth just on one's own without having learnt from others. In 

this context, the term "direct intuition" distinguishes this from the pratyekabuddha 

vehicle. 

[4] However, others believe: (a) the srlivaka vehicle is [described as] a going forth 

through the direct intuition which has the insubstantiality of the personal entity for its 

·object and consists in an absence of conceptual differentiation in regard to virtues and 

faults, after having learnt from others, (b) the pra.tyekabuddha vehicle [is described as] 

a going forth on one's own without dependence upon340 learning [from others] and (c) 

tha universal vehicle is described as a going forth on one's own through direct intuition 

which is devoid of conceptual differentiation, having the insubstantiality of the 

dharmas for its object and leading to the nirv!lp.a [in which the bodhisattva is] not per

manently fixed. However this explanation341 is contradicted by the commentary. 

In this way the adherence to the belief that the self is a yogi is checked for one who 

possesses skill in the three vehicles due to the observation that there is just yoga. 

III.22 def 

j. The Meaning of the Conditioned and the 
Unconditioned. 

The final [topic] is declared as being 

due to: (a) the causal-sign in accom· 

paniment with both its designation 

337 Ms.(49a.7): ..ddbJ but Y's emendation to (itu)MI is preferred; cf. his fn.3 p.160. 
338 Read: para/Das per Ms.(49a.6) in place of parabhyO'; cf. Bhlll!ya N48.3. 
339 parato is inserted on the basis of the Tib. and is not found in the Ms. 
340 Ms.(49b.l): nirapekgasyawhich Y amends to nirapekgayll; cf. his fn.5 p.160. 
341 Read: vyWiyllnam as per Ms.(49b.2) in place of 11khyllllam; Tib. mam par bSad pa. 
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[The final topic] refers to the conditioned and the unconditioned. 

The words: "in accompaniment with its designation" in this [verse] 

refer to the name-group etc. The "cause" refers to that in which the 

'seeds' are incorporated, i.e. the store-consciousness. The "causal-sign" 

refers to that in which the suppon, the body and experience are incor

porated. Those [elements] that are incorporated in the actual 

consciousnesses are: (a) mind, (b) apprehending and (c) conceptual 

differentiation. This the causal-sign, in accompaniment with both its 

designation and cause together with its associated elements, is to be 

known as the conditioned. Therein, "mind" refers to the aspect of 

mental activity that is eternal; "apprehending" refers to the five groups 

of consciousness; "conceptual differentiation" refers to the mind-con

sciousness because it is this that conceptually differentiates. 

The unconditioned refers to: (a) cessation which is [equivalent to] 

tranquillity and (b) the object of tranquillity, i.e. thusness. [Therein, 

tranquillity refers to both cessation and the path, considering that the 

former [i.e. cessation] consists in tranquillity and tranquillity is on 

account of the latter [i.e. the path]. Thusness is the object of tran

quillity (prasamllrtba), considering that it is the object of tranquillity 

(prasamasya artba)]342 because thusness is the objective support of the 

path. Tranquillity belongs to the path because tranquilization [occurs] 

on account of it. 

Thus, it is in these meanings that the knowledge in regard to the 

aggregates etc. should be known as the skill in the aggregates etc. 

[Sthiramati] 

Yl60. 23 [l] Now, in order to clearly illustrate the meaning of the conditioned and the uncondi

tioned, be says; 

Y161 III.22 def The final [topic] is declared as being 

due to: (a) the causal-sign in accom

paniment with both its designation 

and cause and (b) tranquillity 

together with its object.343 

342 The passage marked by parenthesis (N48.15-17) is not found in the Tib. Bh~ya (cf. D15a.7) 
aldiough portions of it are glossed by the J'!kll,; cf. Nagao's fn.7 p.48. 

343 Read: saF!iftiaptisahetukJtl 
nimittat praiarnlJ.t s111.'th!t pascimarp samudJlb;ram II 

in place of: saprajiiaptisahetvkam I 
nimittaIJt prafiamal) si1.rth8'J paScad eva prak!Sitam II Cf. Bh~a N48.6. 
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What is this that is listed as the final [topic]? He says: it refers to the conditioned 

and the unconditioned because this was listed at the very end. Therein, the condi

tioned is determined as being due to the causal-sign in accompaniment with its desig

nation and cause; whereas, the unccnditioned is determined as being due to tranquillity 

together with its object. Moreover, in order to clearly illustrate the designation, cause 

and causal-sign since they are not known, he says: The words: "in accompani

ment with its designation•344 refer to the name-group etc. The name-group 

and sentence-group consist in the designation since the own-being and particular of 

things are designated through the name-groups and sentence groups345; but the sylla

ble-group consists in the designation because it causes the manifestation of the latter 

two. The "cause" refers to that in which the 'seeds' are incorporated, i.e. 

the store-consciousness. The latter, which is endowed with the latent 

impressions of all impure dharmas and is not the imparted result, is incorporated in the 

truth of origination. Consequently, in order to distinguish this from the imparted 

result, he says: "that in which the 'seeds' are incorporated". The "causal-sign" 

refers to that in which the support, the body346 and experience are 

incorporated.347 It is the store-consciousness that is referred to. The [elements] 

incorporated in the actual consciousnesses are: (a) mind, (b) appre· 

bending and (c) conceptual differentlation348. The "support" in the above 

refem to the inanimate world, i.e. the store-consciousness in the appearance of the 

latter. It is incorporated349 as the support since it is incorporated in its nature as the 

support. The "body"350 refers to the physical body together with the faculties, i.e. the 

store-consciousness in the appearance of the latter. It is that in which the body is 

incorporated; what is meant is: it possesses the body for its nature. It is that in which 

experience is incorporated • this has already been described in the above. It consists in 

experience351 since the other consciousnesses experience these two [i.e. the body and 

experience] as being the dominant entities352. Alternatively, it is experience (bhoga) 

since food and drink and the like are experienced (bhujyate). That within which expe· 

rience is incoiporated is the [store ]-consciousness in the appearance as the latter. This 

the causal-sign, in accompaniment with both its designation and cause 

together with its associated elements, is to be known as the conditioned 

344 Read: saprnftiaptirin place of prajiiaptir, cf. Bhl!ljya N48.8. 
345 Cf. L VP Ko&a II p.238. 
346 Ms.(49b.5): -deha·; disregard Y's fn.2 p.161. 
347 Cf. MSA XI.40 comm. 
348 Read: proV[ftii1jll!nasarpg[hTm5 ca manaudgrahavilcalpa/;I in place of praV(ttivijiJ!r!asarpgfh!tlJI[I 

manaudgrnhavi.k:alpam; cfBhl!ljya N48.10. 
349 prati$thl1Samgr/Jitam is omitted from the t.ext of the MS.( 49b.6) but b.as been added to the Ms. 

margin. 
350 MS.(49b.6): pratiS(hlkfehabhoga-; disregard Y's fn.3 p.161. 
3.51 Ms.(49b.7): ·v:QI but Y's rendering of (bbog)a/;I is preferred on the basis of the Tib.; cf. 

D268a.4-S. 
352 Cf. MSA XI.40 comm. 
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since it is included in the other-dependent nature. "Together with its associated 

Yl62 elements"353 refers to the mental concomita.iits; he shows that the conditioned is not 

solely these. But to what does the causal-sign belong? To the name-group etc. 

because these clearly indicate the own-being and particular of that [causal-sign] and 

since it is in conformity with these [i.e. the name-group etc.], the causal-sign belongs to 

the [elements] called mind, apprehending and conceptual differentiation, i.e. the mind 

and mental concomitants354 of those who are notionally attached to the own-being and 

the particular. 

[2] Some believe that mind, apprehending and conceptual differentiation355 consist in 

the causal-sign which belongs to the store-consciousness because the nourishment of 

the latent impressions ocCU111 there. Others again believe that since it designates the 

own-being and particular, the sign belongs to the designation and consists in concep

tualization (saiµjiil} because of the statement356 that it has the nature of the apprehen

sion of the sign. The store-consciousness which incorporates the support, the body 

and experience is the causal-sign of the foundation becawie there is the nourishment of 

the latent impressions [therein]. Mind, apprehending and conceptual differentiation are 

also the causal-sign of the objective support because they create the objective support

sign357; and since it creates the sign in both cases, the causal-sign belongs to both the 

objective support and the supporter358. 

[3] Therein, "mind" refers to the aspect of mental activity359 that is eter

nal; that which eternally thinks (manya.te) in terms of 'me' and 'mine' is described as 

mind (ma.nas). It is associated with: (a) delusion regarding the self, false view of the 

self, affection for the self and self-conceit and (b) the five all-pervading [dhannas], i.e. 

sensation, conceptualization, volition, contact and mental attention. "Apprehending" 

refers to the five groups of consciousness because they have the characteristic 

of 'seizing' the essential nature of the sense-object. Since the latter are to be understood 

intuitively and cannot be stated, they are described as 'apprehending'. "Conceptual 

differentiation" refers to mind-consciousness because it is this which 

conceptually differentiates360 the characteristic of the dhannas as individual or 

universal. AH361 of these, the causal-sign in accompaniment with its designation and 

353 Read: sasamprayogai in place of saJ17PI'11yoga§; Tib. mtshusis par Jd;m pa dad bcas pa (D268a.6) 
354 Ms.(50a.1): ciWicaitcJnW. disregard Y's fn.1 p.162. 
355 Read; manaudgrahav:ik:alpa& in place of manaudgrahavikalf'/11/T, cf. Bh!ieyaN48.10. 
356 Tib. omits id vacanllt; cf. D268b.2. 
357 Ms.(50a.3): (lllambanan1)mittl1airakara{lllrthena but Y's reading of 11Jambananimitffkara{11Jrth1111a 

agrees with the Tib.: dmigs pa. mtshan mar byed pa'i phyir (D268b.2). 
358 Ms.(50a3 ): !lamban!Jnlllambana-; but Y's emendation to llblmbanlllambaka- is preferred on the 

basis of the Tib.; cf. hill fn.2 p.162. 
359 man.mi11:::11nun here but Bh~ (N48.12) manyan!lkllram. 
360 Read: tasya vikalpakatvad in place of tasya vikalpiMJd (Y162.19); cf. Bha.jya N48.13-14. 
361 Tib. omits sarvam; cf. D268b.6. 
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cause, consist in the conditioned because they are brought about through kanna and 

moral defilement. 

[4] The unconditioned refers to: (a) cessation which is [equivalent to] 

tranquillity and (b) that which is the object of tranquillity, i.e. thusness. 

It is appropriate that cessation has tranquillity for its essential nature because it is char· 

acterized by tbe appeasement of suffering together with its causes. Why is thusness 

Y163 described as the object of tranquillity? Considering that it is the object of 

tranquillity. If thusness362 has no connection whatsoever with cessation, how can it 

be the object of tranquillity? Because thusness is the objective support of the 

path. How is it that tranquillity belongs to the path 7 Because tran· 

qui!iz.ation363 [occurs] on account of it. Nirviipa is [equivalent to] tranquillity 

because it consists in tranquillity, and since tranquilization364 [occurs] on account of 

this [i.e. the path], tranquillity refers to ... the path. Thus, from ana1ysing365 the 

resolution of the compound (i.e. pra§amllrtha) [it is evident that] both nirviipa and the 

path are referred to through the single expression "tranquillity". But does the truth of 

the path consist in the conditioned or the unconditioned? It consists in the conditioned 

because it is t.o be produced366. If one were to say that it consists in the unconditioned 

because: (a) it is not brought about through karma and moral defilement and (b) it is 

characterized by tbe unconditioned, there would be no fault in this. Thus it is in 

these meanings that the knowledge in regard to the aggregates etc. 

should be known as the skill in the aggregates etc. 

At the beginning [they are considered] in 

the sense of: (a) multiple, (b) collected and 

( c) disparate. (III.17 ab) 

In detail, this should be stated in every case. 

362 Read: tathat11yl1 as per Ms.(60a.6) in place of tathataylJ. 
363 Read: praiamanlltin place of praiamakanlllll; cf. B~ya N48.17-18. 
364 Read: praia.manJJt in place of praSamakarai;illl; cf. ibid. 
365 Ms.(SOa. 7): -bhedM ekabhidhllneaa; disregard Y's lit.I p.163. 
366 Ms.(50a.7): sarpsiq"tairl s/llllS}qtam utplldyatvlltbut Y's emendation to s/llllS}qtam utplldyatvatis 

preferred; cf. his fn..2 p.163. 
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The Summary Meaning of Reality. 

N48.22 The summary meaning of reality. In brief, reality is twofold: (a) 

mirror reality and (b) visible reality. Mirror reality in this regard is 

N49 [equivalent to] basic reality because the others are visible therein. 

Visible reality is ninefold: (a) the visible reality free from illusory 

notions; (b) the visible reality free from erroneous inversion367; (c) the 

visible reality of going forth by means of the srllv11k11 vehicle; (d) the 

visible reality of going forth by means of the universal vehicle because 

it brings about maturity by way of the gross and liberates by way of the 

subtle; (e) the visible reality of the refutation of opponents because they 

are refuted through reasoning based upon example; (f) the visible real· 

ity of the lucid explanation of the universal vehicle; (g) the visible real· 

ity of entry into the knowable in all aspects; (h) the visible reality of 

the lucid explanation of true thusness and (i) the visible reality of 

entry368 into all intended meanings in regard to the foundation for the 

adherence to the belief in the self. 

[Sthiramati] 

Y163 .15 The summary meaning of reality369. In brief, reality is twofold370; in 

detail, it has been described as tenfold. Hence in brief, it is twofoJd371: (a) mirror 

reality and (b) visible reality. Mirror reality in this regard is 

[equivalent to] basic reality; moreover, this consists in the three Wltures. As to 

why it is described as "mirror reality" because the others, i.e. the reality of charac

teristic etc., ate visible therein372. Visible reality which was explained pre· 

viously as the reality of characteristic etc. is ninefold. Why is it described as visible 

Yl64 reality? Because it is visible within basic reality. (a) The visible reality free 

from illusory notions; i.e. the reality of characteristic, for the freedom from 

illusory notions [comes about] on account of this because there is neither imputation 

nor negation in regard to: (a) the personal entity and the dharmas, (b) the apprehended 

object and apprehending subject and (c) existence and non-existence. (b) The visi· 

ble reality free from erroneous inversion373; i.e. that which is characterized by 

367 aviparyasa- but Tlb.: phyiD ci log gi giien po= viparyllsapratipak;a (DlSb.2). 
368 Tib. replaces praveia wilh t'fl)gs pa (sadhigama!prativedhaetc.) 
369 Read: taltYasya p4Jtjllrthal,J in place of lllttVapii)(illrthal,J; cf. Bhliua N48.22. 
370 Read: s811l8sato dvividharµ tattvam in place of samllsata{I tattvB1µ dvividham; cf. Bh~ya 

N48.22. 
371 Tib. inserts: "What are !hese twor (mam pagilis poji lta bu ie na D269a.5). 
372 Read: 1i1tia darianRtin place of taddacianllt; cf. Bh11$ya N48.23. 
373 Although both the Tib. Bh~ya (Dl.Sb.2) and Tlkll (D269a.7) reinforce Y's rendering of 

viparylyapratipak;a-, I have retained the reading as found in the Sanskrit Bh~ya (N49.l-2). 



218 

the absence of erroneous inversion, for this is the counteragent to erroneous inver· 

sion374 such as the notion of'J,ermanence. (c) The visible reality of going forth 

by means of the irifyaJca vehicle; i.e. the reality of cause and result. The going 

fon:h of the srilvaka is via meditative development and the penetration of the four noble 

truths. (d) The visible reality of going forth by means of the universal 

vehicle; Le. the reality of the gross and the subtle. One goes fon:h via the universal 

vehicle because it brings beings to maturity by way of the gross, i.e. by way 

of conventional truth, and because it liberates them by way of the subtle, i.e. 

by way of ultimate truth37S. (e) The visible reality of the refutation of oppo· 

nents, i.e. well established reality. How so? He says: because they are refuted 

through reasoning based upon example376 ; examples are generally accepted 

when refuting an opponent. It is reasoning since it is based on woros377 that are well 

established through reasoning. (f) The visible reality of the lucid explanation 

of the universal vehicle; i.e. the reality of the sphere of pure direct intuition, for 

this refers to the sphere of the pure direct intuition378 of both obscuration that consists 

in moral defilement and the knowable379 and comprises the lucid explanations of other 

scriptural traditions • this is the universal vehicle. (g) The visible reality of 

entry into the knowable in all its aspects; i.e. the reality of inclusion. More· 

over, this refers to the five categories because with reference to them, one enters into all 

that is knowable. (h) The visible reality of the lucid explanation of true 

thusness380; i.e. the reality of differentiation, for the lucid explanation of both the true 

thusness and the unaltered thusness of things is on account of this. (i) The visible 

reality of entry by way of all intended meanings3 81 in regard to the 

foundation for the adherence to the belief in the self; i.e. the reality of the 

skills, for, on account of this [the bodhisattva] enters by way of all interpretations in 

regard to the foundation for the adherence to the belief in the self. The adherence to the 

belief in a self among the aggregates etc. arises in accordance with the ten interpre

tati ons as were previously described 382. 

The statements concerning the summary meaning of the realities are for the purpose 

of: (a) facilitating [mental] retention since one can supply the text by means of its 

meaning and (b) the removal of confusion and frustration because frustration is not 

374 Read: -vipary/lsa· as per Ms.(.50b.4) in place of ·viparyaya·. 
375 Ms.(50b.5): -satyena; disregardY's fu.2 p.164. 
376 Read: d/'5{llntasiupniiraye1Ja in place of d/'5{llntaip niilitya; cf. B~ya N49.4. 
377 fabda is omitted from the Tib. which reads: " ... since it is established through reasoning"; cf. 

D269b.3. 
378 Read: -;jtilnagocamm in place of -;jii3nagocarasya; Tib. ye ses lyi spyod yul gyi (D269b.4). 
379 Ms.(50b.6): kleiajiieyDvarll{la·; disregard Y's fu.4 p.164. 
380 Read: avitathatalhatabhidyotrma· in place of aviratbatathata abhidhyotana·. 
381 Read: ·Hbhisaipdbi· in place of ·ilbhipraya-; cf. B~ya N49 .7. 
382 Cf. Y136.16. 
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YI 65 generated383 on the pan of one who has thoroughly understood the subject from 

beginning to end. Also, confusion does not arise due to the understanding of the 

explanations as they are listed. 

Reality has now been described. 

383 Read: na ._upajllyate as per Ms.(51a.2) in place of na ... upajiillyate. 
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1. The Meditative Development of 
the Counteragent 

2. The State Therein. 

3. The Attainment of the Result.· 
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Prologue. 

[Schiramati] 

Y166. 2 (l] The Meditative Development of the Counteragent, as well as the State Therein and 

the Attainment of the Result should be mentioned immediately following the exposition 

of Reality, hence the Fourth Chapter is undertaken in order to clearly illustrate these 

[subjects]. The State Therein and the Attainment of the Result are stated because: (a) 

they were [initially] listed immediately after! Reality and (b) they are subject to the 

Meditative Development of the Counteragent. 

NS0.3 

1. The Meditative Development of the 
Counteragent. 

Introductory. 

The meditative development of the counteragent which is [equivalent 

to] the meditative development of the factors that contribute to enlight

enment should now be mentioned. 

[ Schiramati] 

Yl66. 7 [1] In order to demonstrate that in a Sutra, the factors which contribute to enlighten

ment are asserted as being counteragents, he says: the meditative development of 

the counteragent which is [equivalent to] the meditative development of 

the factors that contribute to enlightenment2 ... For they are described as 

counteragents since they gain strength while being cultivated for the relinquishment of 

adverse obscuration as described [in Chapter II]. Furthermore, they number chirty

seven, (beginning with] the four applications of mindfulness up until the noble eight

limbed path. The meditative development of these is synonymous with: (a) their 

promotion, (b) their generation, (c) their practice and (d) their repetition3. (These] 

should now be mentioned because they were listed immediately after Reality. 

1 Ms.(5 la.4): tattvllnlll!1tantaram. contrary to Y's fn.2, but his emendation to tattvilnlllltaram is 
conect. 

2 Read: bodh.ipak!;ya- as per Ms.(51a.5) in place of bodhipak!;a-; cf. Bh~a N50.3. 
3 Read: babu11Ja::iyeli as per Ms.(5Ia.6) in place of babulll Jaiyeli; Tib. Jan mall du bya ba 

(D270a.4). 
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a. The Four Applications of Mindfulness. 

Now, in regard to these, at the beginning: 

IV.l abed The meditative development of the 

applications of mindfulness leads to 

the comprehension of the four truths 

and is due to: (a) disquiet, (b) the 

cause of craving, (c} the foundation 

[of the latter] and ( d) the absence of 

confusion. 
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(a) Disquiet is made manifest through the body; one comprehends 

the truth of suffering through the investigation of the latter because [the 

body] is characterized by the formative forces together with disquiet; 

for, disquiet consists in the painful nature of the formative forces - on 

account of this the Noble Ones regard all impure entities in terms of 

suffering. (b) The cause of craving is sensation; through the investiga

tion of this, one comprehends the truth of origination. (c) Mind is the 

foundation for the notional attachment to the self; through the inves

tigation of this, one comprehends the truth .of ce'ssation due to the 

removal of the fear of self-annihilation. (d) Through the investigation 

of the dharmas one comprehends the truth of the path due to the absence 

of confusion concerning the dharmas pertinent to defilement and purifi

cation. Hence the meditative development of the applications of mind

fulness is established at the beginning for the comprehension of the 

four truths. 

[Sthiramati] 

Yl66 .15 [11 Why is the meditative development of the applications of mindfulness described 

firstly and not the other, i.e. the meditative development of the factors that contribute to 

enlightenment? He says: Now, in regard to these, in the beginning: 

IV.l a .•. Due to: (a) disquiet, (b) the cause 

of craving4 etc. 

y 16 7 "In regard to these" [means]: in regard to the meditative development of the factors that 

contribute to enlightenment. The word "now" has the sense of sequential order. Now, 

at the beginning, the meditative development of the applications of mindfulness is 

mentioned and [the meditative development of] the others [are mentioned] subse-
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quently. Because they a.re not aware of the virtues and faults of nirvilpaS andsaJ1'1ska 

[respectively] on account of their notional attachment to something pleasurable, pure, 

permanent and substantial among the formative forces, naive people delight<' in enjoy

ment and existence and a.re fearful of the meaning of nirviips. 7. Moreover, this lack of 

awareness in regard to virtues and faults and the notional attachment to the pleasurable 

etc. are checked because of the insight into the truths. Hence, in order to encourage 

them to shrink from SaJ1'1silra and to bring them face to face with nirviipa, just the 

meditative development of the applications of mindfulness is mentioned at 

the beginning for the comprehension of the four truths. 

[2] Disquiet is made manifest through the body. Disquiet ( daunhulya) is 

[equivalent to] uneasiness (dul;lschitatil) because, while it is formatively influenced 

every day, the body is cettainly changed; hence disquiet is made manifest through the 

body. Consequently, one comprehends the truth of suffering through the 

investigation of the body. As to why this is so, he says: because [the body] is 

characterized by the formative forces together with disquiet&. Since the 

formstive forces, accompanied by disquiet, a.re the characteristic, i.e. the own-being, of 

the truth of suffering and disquiet is made manifest through the body, therefore, one 

comprehends the truth of suffering through the investigation of the body. However, 

since disquiet is not understood, he says: for, disquiet consists in the painful 

nature of the formative forces. Formative force refers to the arising of states [of 

existence]; and since it is the foundation of all ruin, it is disquiet. And this consists in 

suffering because it is repugnant to the Noble Ones. As has been said: 

This rebirth is unfortunate, for when there is birth, there a.re the enemies of 

old-age, death, disease, misfortune, murder, bondage and so on. These mis

fortunes would not occur if the body9 did not originate, [just as] there would be 

no destruction through fire, wind and forest fires if trees did not arise. 

On account of this, i.e. it is on account of the painful nature of the formative 

forces, and not on account of the painful nature of change nor the painful nature of 

suffering, because: (a) the latter two do not pervade and (b) they are the causes of the 

Yl68 painful nature of the formative forces. The Noble Ones regard all impure enti· 

ties in terms of sufferinglO but not [entities] that are free from impurity because 

5 Ms.(51a.7): nirv14ta-; disregard Y's fn.l p.167. 
6 Read: abhinlltldanarµ in place of abhimandanarp; Tib. mrlon par dga' iiti (D210a.7). 
7 Ms.(51b.l): nlrvl!lllr!be contrary to Y's fn.2 p.167. 
8 Read: tasya sadau~/;huly~aQatvltd in place of talllak$a{laaya hi sadau$f/lulyaaazpskb

tviki; cf. Bh~ya N50.9. 
9 Read perhaps: bahubhayo in place of avinll.fo; Tib. (D270b.5): 'jig(s) mall • literally: "that 

which is susceptible to many dangers"; this would appear to be an epithet for the physical 
body. 

10 Read: !!ty!l du{lkbatal) paiyanti in place of !llyair du{lkbatvMllloldta.rp; cf. Bh~ya NSO.lQ..11. 
This passage is omitted from the Ms. and has been inserted on the basis of the Tib.; cf. Y's 
fn.1 p.168. 
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the truth of the path is the counteragent to the arisingll of rebitth. However, ordinary 

peopJel2 do not [regard impure entities in terms of suffering] because their mental 

disposition is impaired by erroneous inversion!>. The following is stated in a Sutra 

too: "In brief, suffering consists in the five aggregates that have been appropriated." 

Others believe that the painful nature of the formative forces is [equivalent to] the lack 

of pliability (akarmapyacil). Others again believe that disquiet does not consist in the 

lack of pliabi!icyl4. What is the reason? The state of being accompanied by impurity 

should necessarily be acknowledged as having arisen from a causal 'seed' because the 

lack of pliabi!ityl5 is accompanied by impurity, however sometimes, even without a 

'seed' [lack of pliability] exists in the mental continuum of an arhat due to a defect in 

diet, or environmentl6 etc. and this does not have the capacity to become disquiet 

because it is free from impurity. Hence, it is the 'seed' of an impure dha.rma which 

lodges in the store-consciousness and is considered as disquiet in this context. This 

body, accompanied by [sensations that are] pleasurable, painful and neither pleasurable 

nor painful, is the result of that ['seed']. Therefore, disquiet is made manifest through 

the body which comes into being every moment accompanied by the state! 7 of pleasure 

etc. The term ["made manifest"] is equivalent in meaning to 'made evident'. For 

example, a seed that has slipped into a crack in the floor of a granary [manifests]l8 

through its sprout. Therefore, one comprehends the truth of suffering through the 

investigation of the body. Here now he gives the reason: "because [the body] is char· 

acterized by the formative forces together with disquiet" 19. What is meant is: because 

[suffering] consists in the formative forces together with their 'seeds'. For, the painful 

nature of the formative forces is described as disquiet20 because: (a) it is associated 

with the disquiet of both the painful nature of change and the painful nature of suffer· 

ing and (b) it is the cause of these two21. Hence, on acmunt of the painful nature of the 

formative forces the Noble Ones regard all impure entities in terms of suffering22, In 

this way one comprehends the truth of suffering through the application of the mind· 

fulness of the body. 

11 
12 

13 
14 
15 

16 
17 
18 
19 

20 
21 

slcye ba (utpaUJ) is only found in P. 
Read: Pf1}1agjan!1 in place of p(lhagjanair assuming this sentence follows the same construction 
as Bb~ya NS0.10·11. 
Ms.(Slb) line 6 begins: ·Yatvilt I slltre 'py ... ; cf. Y's fn.2 p.168. 
Cf. Siddhi pp. 608 & 642 where dau¥rflulya and alcatma.!Jyatll are discussed in depth. 
Read: alcarma{l?!_tllsi!Snlvatvlld in place of akarmlll}yatll s!Isrnvatvild; Tib. las su mi run ba'i zag 
pa da.d bcas pal phyir(D271a.2). 
Tib. inserts da.d gnas (D271a.2) which is not found in the Ms. 
Read perhaps: -avasth/1- in place of -avl!Hia·; Tib. gnas stabs (D27la.4). 
Tib. inserts milon pa (D271a.5) which is not found in the Ms. 
Read: tasya sadaugr/lulyasamski1ralak$111)atvtld in place of tallaqlll)asya hi sadau~r/luly~ 
Md; cf. BhlliiyaNS0.9. 
daunflulyam but Tib. 'du byed kyi sdug bslial • S8111Sldlrnd~at11 (D271a.6). 
Ms.(52a.2) reads simply: k11rapatvilc, but Y's emendation to tatkl1rapatv11c is preferred on the 
basis of the Tib.; cf. his fn.4 p.168. 
Read: lltyl1 duQkhatay11 paiyanti in place of !Jrrair duf;tkhatven1!1okitam; Tib. 'phags pa mams 
kyis sdug bsnal Ilid du gzigs (D27la.7) which is parallel to Bh!liiyaN50.10 & D15b.7. 
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[3] The cause of craving is sensation. The intended meaning here is that it 

arises from contact which consists in ignorance, because [sensation] that is free from 

Yl69 impurity does not cause such[ craving]. In this respect, a pleasurable sensation is the 

cause of the craving for connection with that [sensation] and non-separation from it. A 

painful [sensation] is the cause of the craving for separation from that [sensation] and 

non-connection with it. [A sensation that is] neither pleasurable nor painful is the 

cause of: (a) craving for the delight in that state and (b) craving for connection with that 

[sensation] and non-separation from it2:l in regard to any attainment. Even a painful 

sensation is a cause of craving for pleasure since it is said that: "one who has made 

contact24 with a painful sensation rejoices in the pleasure of sensual delight." One 

comprehends the truth of origination through the investigation of this. 

While investigating sensation by way of essential nature, cause, effect, impermanence25 

and suffering, one indeed comprehends the truth of origination. What is meant is: one 

understands that craving is the effect of these [sensations]. In a Siitra, craving is 

descnbed as the truth of origination; in detail it is said: "What is the origination of 

suffering? It is the craving which leads to further existence and which is accompanied 

by the passion for joy. "26 In this way one comprehends the truth of origination 

through the application of the mindfulness of sensation. 

[4] Mind is the foundation for the notional attachment to the self. Since 

there is no other self that is distinguished by the quality of permanence etc., the objec

tive support for the notional attachment to the self is mind alone. Therefore, through 

the investigation of this, one comprehends the truth of cessation, i.e. as 

tranquillity. Here now he provides the reason: due to the removal of the fear of 

self-annihilation. For the notional attachment to the self is checked by investigat

ing impermanence etc. in regard to mind, and its perception as suffering arises. Hence, 

due to the removal of the fear of self-annihilation, one comprehends the truth of cessa

tion as tranquiJlity27 because it is [equivalent to] the annihilation of suffering alone. In 

this way one comprehends the truth of cessation through the application of the mind

fulness of mind28. 

[5] Through the investigation of the dharmas, one comprehends the 

truth of the path due to the absence of confusion concerning the 

23 

24 
25 

26 

27 
28 

Ms.(52a.4): tatsarpyogaviyoga·, but Y's reading of tatsllt/lyOgllviyoga- is preferred on the basis 
of the Tib.: de dali phrad ci1I mi 'bral bar (D27lb.2). 
Ms.(52a.4) is not clear but substantia111s a reading of smfll{r, cf. Y's fn.1 p.169. 
M.s.(52~.5): ~ato 'niryato but Y's emendation to kllfa!!atalt kllryato 'niryaro is preferred on 
the bas1S of the T1b.; cf. his fn.2 p.169. 
Read: lfWll palllUltf:lhavikll nand!rtlgasalulgateti in place of fmlll p11UDarbbavik!ta11t1dll r!lgasahir
gared; Ms.(52a.6): -ka nandlragasahagateti.. Tib. yari 'byuri ba1 srv:d pa dga' ba'i 'dod chags dali 
kiaD pa (D27lb.4). Disregard Y's fo.3 p.169. Cf. Mahavastu ill p.332.5·6 and JJ.Jones: The 
Mahllvastu, Vol. ill, p.324. 
Ms.(52b.l): -navataratlti; disregard Y's fo.4 p.169. 
Ms.(52b.l): citrasmrtY-; disregard Y's fn.5 p.169. 
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dbarmas pertinent to defilement and purification. Therein, the dharmas that 

pertain to defilement are the moral defilements and the secondary defilements; but those 

that pertain to purification, i.e. love and friendliness etc., are the counteragents to the 

Y170 moral defilements and secondary defilements29. Having become aware of the nature of 

the [respective] adverse elements and counteragents to those [dharmas] that penain to 

defilement and purification, one comes face to face with the expedient for the absolute 

relinquishment of all distress, i.e. the truth of the path. In this way one comprehends 

the truth of the path through the application of the mindfulness of the dharmas. 

[6] "Comprehension" in the above refers to the understanding of the characteristic of 

truth in regard to each of the [four] truths. Therein, the meditative development of the 

applications of mindfulness of the body refers to [its understanding] as: (a) imperma

nent, painful, empty and insubstantial, (b) having many impure substances for its own

being, (c) the 'seed' of the impure, (d) the outflow of the impure, (e) the cause of 

continued existence of impurity, (f) a modification into impurity, (g) the absence of 

essence, like a mass of foam, (h) a state of existence and (i) a place of birth. Further

more, the meditative development of the applications of mindfulness of sensation, mind 

and the dharmas refers to [their understanding] as: (a) impermanent, painful, empty and 

insubstantial, (b) an individual characteristic, (c) a universal characteristic30, (d} a 

cause, {e) a result, (f) a realm of existence, spiritual level and state of existence, (g) 

wholesome, unwholesome and undefined and (h) adverse elements and counteragents. 

For the bodhisartvas however, the meditative development of the applications of mind· 

fulness for the purpose of the relinquishment of conceptual differentiation is both in 

this way [as described] and is also in the aspect of non-perception. Although the 

applications of mindfulness have wisdom for their own-being, the term "applications 

of mindfulness" is so-called because [the wisdom elements] are applied by the force of 

mindfulness, or, mindfulness is applied by means of these [wisdom elements]3 I. 

29 

30 

31 

P (117a) andD (272a.2-3): mampar byari barruuns ni fie ba'igiienporgyurba roams rel mi 
sdug pa dari byams pa la sogs pa. This should be amended tO: mam par byad ba mams ni Jfon 
mods pa dali fie ba'i fioo molls pa'i giien par gyur ba mama re I sdug pa da.ri. Cf.Y's fn.l 
p.170. 
sllmllnyalalcyapato (spyi'i mtshllll iiid dali) is found in the Tib. (D272a.5), but is omitted from 
the Ms. 
Cf. LVP Kofa VI.161. 
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b. The Four Correct Exertions32 

Then, the meditative development of the correct exertions [is 

described] because: 

IV.2 abed When there is the clear comprehen

sion of adverse elements and their 

counteragents, in every 

fourfold vigour arises 

[respective] removal and 

ment33. 

respect, a 

for their 

encourage· 

When there is clear comprehension of the adverse elements and their 

counteragents, in all modes, through the meditative development of the 

applications of mindfulness a fourfold vigour arises for : (a) the 

removal of the adverse elements and (b) the production of their counter· 

agents. In detail, these are for the relinquishment of the evil unwhole

some dharmas that have already arisen. 

[Sthiralllllti] 

Yl 7 0. 18 [ l] Immediately following the meditative development of the applications of mindful

ness, the meditative development of the correct exertions is described. As 

to why, he says: because •.• 

IV.2 a When there is the clear comprehen-

sion of adverse elements etc . 

... Through the meditative development of the applications of mindful· 

ness. Although no distinction is made, it is to be understood that it is just through the 

Yl 71 meditative development of the application of the mindfulness of the dharmas. When 

there is clear comprehension of the adverse elements and their counter

agents, in all modes34; i.e. [in modes such as] the relinquishment of the realms of 

existence and spiritual levels and in aspects of the universal characteristic etc., and also, 

according to their differentiation as: impure, without impurity, realm of existence, 

spiritual level, one still in training and the adept ecc.35 Poi: (a) the removal of the 

32 The interchangeability of the two tenns samyalt:praha{la and samyalt:pradhllna is noted in BHSD 
(pp.308 &: 389). For the sake of consistency I have ttanslated both terms as "correct exertion' 
here because it is essentially their vigorous and effortful nature that is brought out in this 
context 

3 3 Nagao notes that tadaplyll.ya is to be resolved as tadapilya-llya although the Tib. translator reads 
it as a Dative form of apllya (de dag span phyir). Cf. N50, fil.3. 

34 Read: s~ as per Ms.(52b. 7) in place of sarvaprak!ra-; cf. Bhll$ya NS0.21. 
35 Read: dhlt1.1bhl1miprahll1.1aiti s/l.mifnyalak$a(llldylJkilrllis tathll s/l.sravifniJSravadh/Itubhlimi

sailcyR§ailcylldibhedena ca in place of dh/ltubhl1myavakl!SaiJ) samifnyalak$1l{lll.dylikllrais tathil 
s/1snlV/I11llsravadh/ltubhiimiSailcyll§ailcyl.dylikllrais tilth/I. 1Jsravimilsravadh11tubhl1miS~lliaik~ 
dibhedena ca; Tib. khams darl sa'i spans pa dan I spyi'i mtshan iiid la sogs pa'i m11111 pa da.d I de 
biin du zag pa dad bcas pa dafi I zag pa med pa darl I khams dali Isa darl I slob pa darl I mi slob 
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adverse elements; the removal of adverse elements36 here signifies the breaking of 

the continuity of those that have already arisen and the non-generation of those that 

have not yet arisen. And (b) the production of their counteragents37; the pro

duction of their counteragents is [equivalent to] the continuing supply of those that 

have already arisen and the generation of those that have not yet arisen. A fourfold 

vigour3S arises39, i.e. a fourfold vigour arises accotding to its differentiation as an 

adverse element or counteragent, which has already arisen or has not yet arisen. In 

detail, these are for the relinquishment of the evil, unwholesome 

dbarma11 that have already arisen. By this he shows the fourfold arising of 

vigour in accordance with scriptural tradition. The term "in detail" refers to additional 

text; this is the additional text: For the relinquishment [of evil unwholesome elements 

that have already arisen]40 one generates will-power, makes endeavour, undenakes 

with vigour, 'seizes' the mind and strives with correct effort. Thus, in detail: one 

generates will-power for the non-production of the evil, unwholesome dharmas that 

have not yet arisen. Similarly, in detail: one generates will-power for the production of 

the wholesome dharmas that have not yet arisen. For the maintenance, increase, [non

deprivation]41 and completion of the wholesome dharmas that have already arisen, one 

generates will-power, makes endeavour, undertakes with vigour, 'seizes' the mind and 

strives with correct effort. The maintenance of those that have arisen refers to their 

non-decrease42. Increase is [equivalent to] continuous production; completion is 

[equivalent to] culmination. By the words: "one generates will-power", he shows that 

it is an earnest application of the meditative development of vigour43. By "one makes 

endeavour" is meant: one focuses on the body and mind for the relinquishment of laz.i

ness44. "One undertakes with vigour", in order to dispel both indolence and excitabil-

Yl 72 ity. How does one undertake? By 'seizing' the sluggish mind through the mental 

attentions directed towards the dha.rmas that are both perceptible4S and agreeable. 

When the mind is enhancec!46 it strives with correct effort towards just that objective 

36 
37 
38 
39 
40 
41 

42 

43 

44 
4S 
46 

pa la sogs pa'i bye brag gis (D272b.2). Y's rendering appears to follow P which is clearly 
incorrect 
vipak:$11pagamo is omitted from the Tih.; cf. D272b.3. 
Read: pn1tipalcynpagamJJya ca in place of prntipak$llgamllya ca; cf. B~a N50.22. 
Read: vTJ:yam caturdhll in place of vIJyacaturdhS; cf. Bh~ya NS0.22 
prnvartate., but Bh~asJllllPravartate (cf. N50.23). 
Tib. inserts: sdigpa midge ba'i chos skyes pamams (D272b.5) which is not found in the Ms. 
asampramo~Sya is not found in either P or D; presumably it has been inserted here by Y 
because it is traditionally included with this group (cf. Mvy.11961) 
Read: aparihS1,1il) as per Ms.(54a.4) in place of aparihl!ri1,1il); Tib. yo.tis su mi i!ams pa 
(D272b.7). 
Read perhaps: s11ga1m1vavbyabhSvanSprayogam in place of sagauravodyuktavTJ:yasampidhhn; 
Tib. gus par brtson gros bsgom pa'i sbyor ba (D273a.l). Cf. Yl72.20. Y's reconstruction 
here is probably based on P: gus par brtsan 'grus brtson pa'i 'byar ba (118b.l). 
Tib. is slightly differeru: • ... while relinquishing laziness"; .. .le Jo spa.tis te (D273a. l ). 
Ms.(54a.5): S8.l/1vejanTya-, but Y's emendation to samvedanfya-is preferred; cf. his fn.l p.172. 
Read: uddhate citte in place of uddhatam cittam:; Tib. sems rgod par gyur aa (D273a.2). 
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support; what is meant is: it holds fast through the mental attentions directed towards 

the dharmas that are both perceptible and agreeable47. Thus it is shown that the correct 

exertions48 have the nature of vigour and they are [described as] correct exertions 

(samyakpradhi!na} since they correctly (samyak) hold (dhiirayantI) body, speech and 

mind by means of these [correct exertions]. 

c. The Four Bases of Psychic Power. 

IV.3 abed The pliability of stability in the con

text of the latter leads to power in all 

matters - it follows from the cultiva

tion of the eight formative forces for 

the relinquishment of the five faults. 

The pliability of the stability of mind in the context of that medita-

tive development of the vigour for the removal and production of those 

[dharmas] 49 consists in the four bases of psychic power because they 

are the causes of mental. power in all subjects. Stability, which refers 

to the stability of mind here, should be known as meditative concentra

tion. Hence, the bases of psychic power follow immediately after the 

correct exertions. Furthermore, this pliability is to be known as 

following from the meditative development of the eight formative forces 

that facilitate relinquishment leading to the relinquishment of the five 

faults. 

[Sthiramati] 

[l] 

IV.3 a The pliability of stability in the con-

text of the latter50 etc. 

The pliability of the stability of mind in the context of the latter, i.e. in the 

context of that meditative development of vigour for the removal and 

47 
48 

49 

50 

Tib. omits: samvedaniyapramodanlyadharmamanask8rait; cf. D273a.2. 
Read: samyakpradhiJ:nilni as per Ms.(54a.6) in place of Y's samyakprahll.p:J.ni which is in 
agreement with the Tib. (D273a.2). Cf. my fn.32 above. 
tadap:J.yllya; the Tib. translator has again misunderstood this compound by translating it as de 
spall /Ja'i phyir (D16a.5). Cf. my fn.33 above. 
Read: kaml.apyatll sthites tatra in place of sthitik:armat)yatJJ. ratra; cf. Bhll$ya NSl.2. 
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production of adverse elements and their counteragentsSl; pliabilicyS2 is [equivalent 

to] the capacity for mental power in all subjects and this pliability comes about under 

the influence of will-power, vigour, mind and examination. Hence he says: pliability 

consists in the four bases of psychic power. Psychic power is [equivalent to] 

mental power in all subjects such as the higher knowledges. These are the bases of 

psychic power in the sense that they are the support for it - what is meant is: the bases 

of psychic power are the causes of psychic power53. Hence he says: because they 

are the causes of mental power. Moreover, they are: (a) the base of psychic 

power associated with the formative force that facilitates relinquishment and which 

consists in the meditative concentration of will-power. (b) The base of psychic power 

associated with the formative force that facilitates relinquishment and which consists in 

the meditative concentration of vigour. (c) The base of psychic power associated with 

the formative force that facilitates relinquishment and which consists in the meditative 

concentration of mind. (d) The base of psychic power associated with the formative 

force that facilitates relinquishment and which consists in the meditative concentration 

of examination. Of these, (a) the meditative concentration of will-power occurs when 

one attains single-pointedness of mind while earnestly engaging in the meditative 

development of vigour under the influence of will-power. (b) The meditative concen

tration of vigour occurs .when one attains single-pointedness of mind while undertak-

Yl 7 3 ing with vigour due to continual application. (c) The meditative concentration of mind 

occun when one attains single-pointedness of mind while holding the mind on mind 

alone owing to the 'seed' of previous meditative concentration. (d) The meditative con

centration of examination occurs when one who has thoroughly analysed the objective 

support attains single-pointedness of mind. Sta bill ty, which refers to the 

stability of mind here, should be known as meditative concentration; the 

reference to meditative concentration is for the purpose of distinguishing this from 

those [states] characterized by the conditioned elements. The pliability of mindS4 

pertinent to one who has undertaken with vigour consists in the four bases of psychic 

power; henceS5, the bases of psychic power are explained immediately 

following the correct exertiom. Furthermore, this pliability - as to its 

purposeS6 and cause, he says: • is to be known as following from57 the medi· 

51 Read: tasy31p vipakoapratipak$lip!lySgamavirya· as per Ms.(54a. 7) in place of tasy/II/1 
vipakollpagamavlrya-; cf. Bhlll;ya N51.4. The Tib., which is the basis of Y's emendation, is 
most likely incorrect as the result of the mis-reading as noted above (cf. my fns. 33 & 49). 

52 Tib. (D273a.4) insens las su run ba iiid (• kamtll{lyata) which is not found in the Ms. 
53 Read: rasylljl prati$1/1llrtbena (ddhip1Idll {ddhiplldif pidhihetava ity artbal) as per Ms.(54b.1) in 

place oftasylljl pniti$(hllrtbena (ddhiplldll (tidhihetava ity artba(i and contracy to Y's fn.6 p.172; it 
appears that the Tib. translator has abbreviated this passage; cf. Y's fn.6. 

S4 Ms.(54b.4): citt:asthi-, but Y's emendation llJ cittak!U(nuqiyatll) is preferred on the basis of !he 
Tib.; cf. Y's fn.1 p.173. 

55 Read: ala/;! in place of tata; cf. Bhru;yaN5L6. 
56 Read: JdrpprayojanlJ as per Ms.(54b.5) in place of id!pprayoj11Dam. 
57 Ms.(54b.5): ·bhlivanll11vayll; disregard Y's fn.2 p.173. 
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tative development of the eight formative forces that facilitate relin

quishment leading to the relinquishment of the five faults. The term 

"following from" is [equivalent in meaning to] 'cause•58. 

The Five Faults. 

Which are the five faults? He says: 

IV.4 abed (a) Laziness, 

instructions, 

excitability59, 

(b) the forgetting of 

(c) indolence and 

( d) the absence of for-

mative influence and (e) formative 

influence - these are considered as 

the five faults. 

In the above, indolence and excitability are made one fault. The 

absence of formative influence is a fault at the time of the tranquilliza· 

tion of indolence and excitability. Formative influence [is a fault] at 

[the time of] tranquillity. 

[Sthiramati] 

Yl73. ll [I] Since these five faults are not known, he asks: which a.re the five faults?60 In 

order to demonstrate them he says: 

IV.4 ab (a) Laziness, (b) the forgetting of 

instructions, (c) indolence and 

excitability61 etc. 

Since these faults number six, he says: in the above, indolence and excitability 

are made one fault • thus there are five. Of these, laziness is a fault at the time of 

application because the absence of application is on account of it. The forgetting of 

instructions is a. fault on the part of one who has undertaken [to act] because the 

absence of the concentration of mind is on account of it. Indolence I excitability is a 

fault on the part of one whose mind is concentrated because the absence of pliability of 

mind is on account of this. The absence of formative influence is a fault at 

58 

59 
60 
61 

The Tib. for this final section (Y173.7-9) is slightly different: • ... what is its cause? Hence he 
says: ... is to be known as following from the cause which is the meditative 
development of the formative forces for the relinquishment of the five faults 
(cf. D273b.3). 
Read: uddhavai) as per the Ms. in place of uddhal1$ cf. N's fn.5 p.51. 
Read: katame pailca doqa in place of lal ete paiica d0$3; cf. B~ya N51.l0. 
Read: uddhavai) as pe.r Ms.(54h.6) in olace of udbbavai). Cf. also N's fn.5 p.51 of the Bhll.lya 
where he rejects his Ms. reading of uddhava{I, although this reading is probably correct. 
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the time62 of [the tranquillization of]63 indolence and excitability; the 

absence of formative influence is [equivalent to] indifference because the absence of 

the tranquillization of these two is on account of that. Formative influence [is a 

fault] at [the time of] tranquillity; [the word] "fault" remains in force. Forma

tive influence consists in volition, for it is said that tranquillity is due to the attainment 

of 'sameness'(sllll1at§) which is becall$e of the removal of indolence and excitability. 

The Eight Formative Forces that Facilitate Relinquishment. 

N51.16 How are the eight formative forces that facilitate relinquishment 

respectively determined for the relinquishment of those [faults]? Four 

are for the relinquishment of laziness, namely: (a) will-power, (b) 

effort, (c) faith and (d) quiescence. Moreover, these should be known 

sequentially as: 

IV.5 ab (a) The basis, (b) that which is based 

on it, (c) the cause of the former and 

( d) the result; 

(a) Will-power is the basis of effort. (b) Effort is that which is 

based [on will-power]. (c) Faith is the cause of that basis, i.e. will· 

power, because there is an eagerness in one who has firm belief. (d) 

Quiescence is the result of that which is based [on will-power], i.e. 

effort, because one who undertakes with vigour attains a special medi· 

tative concentration. 

N52 There are four remaining formative forces that facilitate relinquish-

ment, namely, (a) mindfulness, (b) full awareness, (c) volition and (d) 

equanimity which are the counteragents to the [other] four faults as 

enumerated. Furthermore, they should be known sequentially, begin

ning with mindfulness: 

IV.5 cdef (a) the non-loss64 of the objective 

support, (b) the understanding of 

indolence and excitability, (c) the 

formative influence for the removal 

of the latter and ( d) the employment 

of meditative calm when appease

ment occurs. 

62 -avasthllylim here, but Bhll$ya (N51.14): kale; Tib. tsbe here (D273b.6) but Bhll$ya (D16a.7): 
dDsna. 

63 Tib. TIU omits praiamana; cf. D273b.6 and also Y's fn.5 p.173. 
64 Read perhaps: Sllljlptam~ for metrical reasons in place of 'sa111m0$o; cf. N agao's fn.3 p.52. 
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(a) Mindfulness is the non-loss of the objective support. (b) Full 

awareness is the understanding of indolence and excitability when there 

is no loss of mindfulness. (c) Volition is the formative influence for 

the removal of the latter [two] after they have been understood. (d) The 

employment of meditative calm refers to the equanimity of mind that 

occurs when that indolence and excitability are appeased. 

[Sthiramati] 

Yl 7 4. 4 [l] [The term]; 'formative forces that facilitate relinquishment' (prahi1.pa-slU(lskari1.J;l)6S 

is [resolved as]: 'formative forces that lead to relinquishment (prahilpi1.ya SIU(lsklirilQ) 

[i.e. as a tatp!.ll1l§a compound]. They are for the relinquishment of what? For the 

relinquishment of the five faults that have just been described. If so, then this should 

be stated: How are the eight formative forces that facilitate relinquishment 

respectively determined for the relinquishment of those66 [faults]? Of 

these, four are for the relinquishment of laziness, namely: (a) will

power, (b) effort, (c) faith and (d) quiescence. Will-power therein is 

[equivalent to] eagerness; effort is [equivalent to] vigour; faith is [equivalent to] firm 

belief; and quiescence is [equivalent to] pliability. Just how are they respectively 

determined as leading to the relinquishment of laziness? Hence he says: moreover, 

these should be known sequentially as: 

IV.5 ab (a) The basis, (b) that which is based 

on it, (c) the cause of the former and 

(d) the result; 

Hence he shows that they are conducive to the relinquishment of laziness because they 

arise67 one from the other. (a) Will-power is the basis of effort. (b) Effort 

is that which is based [on will-power], because eagerness is preceded by 

effort. (c) Faith is the cause of that basis68, i.e. will-power... How so? He 

says: ... because there is an eagerness in one who has firm belief, for, one 

who possesses faith in regard to the cause and result is eager to act. Quiescence is 

the result of that which is based [on will-power], i.e. effort. How so? 

He says: ... because one who undertakes with vigour attains a special 

meditative concentration; for the attainment of a special meditative concentration 

is the cause of quiescence. Hence quiescence is described as the result of effort 

because one who undertakes with vigour attains a special meditative concentration. 

65 prabSpaslllTISk!r:lh is inserted on che basis of the Tib. and is not found in the Ms; cf. Y's fn.l 
p.174. 

66 Read: eqlljl in place of ~/flµ; cf.Bhll$ya N5l.16. 
67 prabbllvitatvlld; Tib. 'bywl bas (D274a.2}. 
68 Read: rasyll§rayasya ccbandasya in place of tasyllirayacchaadasya; Ms.(55a.4}: ·yasya ccbanda

sya. Cf. Bhll$ya N51.20-2L 
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For thus, joy arises in one who has undertaken with vigour due to the absence of the 

fault of conceptual differentiation that consistll in disquiet69. The quiescence of body 

and mind that results from a joyous mind has the characteristic-7 0 of pliability; conse

quently, it is described as: "the attainment of a special meditative concentration". 

Yl 75 Moreover, in this context, it is vigour together with itll cause and result that is 

described as the counteragent71 to laziness. 

[2] [The remaining four formative forces that facilitate relinquishment, 

namely: (a) mindfulness, (b) full awareness, (c) volition and {d) equa· 

nimity are] the counteragents to the [other] four faults as enumerated. 

Of these, mindfulness is the counteragent to the forgetting of instructions. Full aware

ness is [the counteragent] to indolence and excitability. Volition is [the counteragent] 

to the absence of formative influence. Equanimity is [the counteragent] to formative 

influence; in this context it is the equanimity that consistll in the formative forces that is 

to be understood. Moreover, since he wishes to discuss the characteristic of mindful

ness etc. here, he says: furthermore, they should be known sequentially, 

beginning with mindfulness. [mindfulness refers to:] 

IV.5 c {a) non-loss of an objective support 

etc. 

(a) ,Mindfulness is the non-loss of an objective support; what is meant is: 

the expression of the content of an instruction conducive to the stability of mind72. 

Full awareness is the understanding of indolence and excitability when 

there is no loss of mindfulness, for, one for whom mindfulness is present 

possesses full awareness; this why he says: "when there is no loss of mindfulness". 

After they are understood, i.e. indolence and excitability; what is meant is: [full 

awareness] arises effortlessly due to the coupling of the two, i.e. meditative calm and 

penetrating insight By "equanimity" is meant: the absence of formative influence in 

regard to other objects. This is what is being said: one for whom mindfulness is 

present understands the sluggish or excited mind, as it is in reality, when instruction [is 

given]; and in order to be rid of indolence and excitability he formatively influences 

that [mind]. Also, due to the disappearance of both indolence and excitability, equa

nimity is created . Thus the meditative calm that belongs to the mind of such a person 

69 Ms.(55a.5): dau0fhulyavitarki1dyaptll]cyi!Javigaml1·, but Y's emendation to dau~fhulyavilcalprr-
dopvigamllt is preferred on the basis of the Tib.; cf. his fn.3 p.174. 

70 Read: -1~11 as per Ms.(55a.6) in place of -lak$aQatll. 
71 Read: -pratipalqatvenoktam as per Ms.(55a.6) in place of -pratipakqenoktml. 
72 Read [Y 17 $ .6-8]: te punah smrtylldayo veditavy! yathllkramam iti I [snqtir] 

11.lambane 'sarornralmosa N .S c 
iti vistarati I sl111Tir llambane 'sampramasa iti cittasth11panfy!vav!ldavastvabhilapanam ity 

an:h~ 
in place of: te punah smrty!dayo yediravvn y!l!hll!qamam iii t smrtir l!lambane 'sarnmosa 

iti vistlll11q't1i i!Jambanam iti cir.t8sthilpanfyam avavlldavastv abhilapanam lty anh~. 
Cf. Ms.(55a.7-5Sb.l): ••• yathilkramam i!Jambane SS8J11~a i- -yavavldavastv abbilapanam 

contrnry to Y's fn.3 p.175. The Tib. replaces avavadavastvabbilapanam with gdams Jiag yid 
kyis bijod (D274b.l). 
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is [described as] pliability. Moreover, in regard to the inherent meaning of the state

ment "the stability of pliability", the suffix of state [i.e. the tJl' of kan:napyac!I] is just like 

'hard-ness' etc. [i.e. the -Ml of khakkhata-tva]73. 

d. The Five Faculties. 

The five faculties beginning with faith [were listed] immediately 

after the bases of psychic power. How are they respectively estab-

lished? 

IV.6 abed When the elements that are con· 

ducive to liberation are fostered, it is 

due to the influence of: (a) will

power, (b) application, (c) non-loss74 

of the objective support, (d) non-dif

fusion and (e} analysis. 

The words: "from the influence of" remain in force [in each case]. 

When the root of the wholesome which is conducive to liberation has 

been fostered by the bases of psychic power in one who has mental 

pliability, it is due to: (a) the influence of will-power, (b) the influence 

of application, (c} the influence of the non-loss of the objective 

support, (d) the influence of non-diffusion and (e) the influence of 

thorough analysis. The five faculties beginning with faith should be 

known in sequential order. 

[Sthiramati] 

Yl 76 [l] It is the fact that the five faculties beginning with faith were described 

immediately after the bases of psychic power that is referred to. How are 

they respectively established? The intended meaning is; in what sense [are they 

respectively established]? Hence he says: 

IV.6 ab When the elements that are con

ducive to liberation are fostered, it is 

due to the influence of: (a) will

power, (b) application etc. 

73 SV1lpefa· is incorrect. The Ms.(S5b.3) is not clear although the first s;rllable is definitely kha. 
For lchalckba(lltva cf. Mvy. #1842; this sentence is omitted from the Tib. 

7 4 Read perflaps: 'sll1Jlpl'lll1!0$a; cf. fn.64 above. 
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The words: "due to the influence of'7S remain in force [in each case]; by 

this statement he shows that the tenn "influence" employed here, i.e. in the phrase "it is 

due to the influence of: (a) will-power, (b) application. .. ", remains in force for each 

subsequent [faculty] as well. When the root of the wholesome which is con

ducive to liberation has been fostered76 by the bases of psychic power in 

one who has mental pliability ... ; the root of the wholesome which is conducive 

to liberation finds a support in the mental continuum 77 of one who has mental pliability . 

... It is due to: (a) the influence of will-power etc., concluding with (e) the 

influence of thorough analysis; but not in one who does not have mental pliabil

ity. Moreover, this mental pliability comes about through the bases of psychic power. 

Therefore, immediately after the bases of psychic power, the five faculties beginning 

with faith are respectively determined as being due to the influence of the fostering of 

the root of the wholesome which is conducive to liberation. It is actually faith that is 

referred to by the tenn "will-power" in the statement: " ... from the influence of will

power", for, the effect is expressed figuratively here in regard to the cause [i.e. will

power is the cause of faith]. Just as, for example, [the eating of] yoghurt and melon 

[which is the cause] is [figuratively described as] a sudden fever. Alternatively, belief, 

serene faith, and eagerness respecively with regard to existence, the possession of 

virtue78 and ability are the characteristics of faith. Hence, through the reference to will

power79 in this context, it is actually faith as characterized by eagerness that is referred 

to and not will-power. {b) The influence of application; it is application 

{prayoga) since one applies oneself (prayujyate) by means of this. By the word 

'application', it is vigour that is intended. {c) The influence of the non-lossSO of 

the objective support; i.e. due to the influence of the faculty of mindfulness. The 

faculty of mindfulness is characterized by the distinct expression of the objective 

support81, ( d) The influence of non-diffusion; i.e. due to the influence of the 

faculty of meditative concentration, for, non-diffusion consists in the faculty of medita· 

tive concentration because this is characterized by single-pointedness of mind. And 

Yl 77 (e) the influence of thorough analysis; i.e. due to the influence of the faculty of 

wisdom because the faculty of wisdom has the nature of the thorough analysis of the 

dharmas. The word "and" shows that the five faculties beginning with faith82 

should be known in sequential order because they are the influences in the 

75 Read: lldhiparyat:a as per Ms.(55b.4) and Bh~ya N52.15 in place of adhipatyata 
76 Read: karmapyacittasywpite malc;abhllgiye kuialam!lla iti in place of karmapyacittasya 

molcyabh/JgiyakusalamlllaropSQasyeti; cf. Bh~ya N52.15-16. 
77 Read: cittasa111t1Jne as per Ms.(55b.5) in place of cittasa111dbl1ne; Tib. sems kyi rgyud la 

(D274b.6). 
78 Tib.: yon tan can (D27 5a.2). 
79 Ms.(55b.7): cchanda·; disregai:d Y's fn.3 p.176. 
80 Read: -asll1P.Pl"lllllo;a· in place of ·llS81fllll0$S-; cf. Bhieya N52.17. 
81 Ms.(57a.1): -mbanl!bhilapana-; disregai:d Y's fn.4 p.176. 
82 Ms.(57a.2): paifca Sraddhl1·; disregai:d Y's fn.2 p.177. 
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fostering of the root of the wholesome which is conducive to llberation83. One who 

has faith undettakes with vigour in order to escape from the prison of saxµsiira, and, 

since one who has undertaken with vigour84 accomplishes the tluee teachings, the 

faculties of mindfulness, meditative concentration and wisdom follow in sequential 

order. Thus, at the level of application on the path of vision, the faculties are consid

ered to be of central importance. 

[2] However, others believe that faith etc. are not faculties because they influence the 

nourishment of the root of the wholesome which is conducive to liberation. Rather, 

they are described as faculties because when the root of the wholesome which is con

ducive to liberation is nourished, faith etc. exercise influence. It is in order to demon

strate just this that he says: "due to the influence of will-power", faith is a faculty; the 

latter is to be supplied. Application is [equivalent to] performance. Not forgetting [or 

non-loss; a.sazpmo~a; a.sampramo$a] is [equivalent to] the non-disappearance of the 

objective support. Non-diffusion is [equivalent to] non-disperaion. Analysis85 is 

[equivalent to] thorough analysis. The mental concomitants called vigour, mindful

ness, meditative concentration and wisdom are termed faculties because of their influ

ence over application, non-forgetfullness, non-diffusion and thorough analysis. How

ever, the following should be stated in this regard: when the root of the wholesome 

which is conducive to liberation has been nourished there is no difference in own

being, in comparison with the unnourised state86, between the influence of will-power 

etc. and faith etc. 87 because at that time they are established as faculties due to their 

influence over it [i.e. the root of the wholesome]. 

e. The Five Powers. 

N52. 21 These same [elements], i.e. faith etc., are described as the powers 

when they possess power. Moreover, their possession of power is: 

IV.7 a due to the curbing of adverse ele

ments; 

83 Disregard Y's fn.l p.177 since the Ms.(57a.2) does not substantiaUI the reading of pali::$abh3-
giya-. 

84 Ms.(57a.2): iirabdhavTryasya; disregard Y's fn.3 p.177. 
85 Read: vicaya{I in place of pravicaya{I since this passage seems to be explaining the individual 

terms lisled in vme IV .6 ed. 
86 Read: 'ropit:Jvasthatai as per Ms.(57a.5) in place of ropitilvasthll!a8. 
87 The Tib. is worded differently: "When the root of the wholesome which is conducive to 

liberation is either nourished or unnourished, there is no difference in own-being between the 
influence of will-power etc. and faith etc.' thar pa'i cha dad mthun pa'i dge ba'i .rtsa ba bskyed 
pa dali ma bskyed pa gtiis kyi dus na 'dun pa la sags pa dbali byed pa d1lil I dad pa la sogs pa rad 
biin du bye brag ru gyur pagan ya,; nred de(D275b.3). 
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N53 When they are not intermixed with adverse elements such as lack of 

faith. Why is there an initial and subsequent explanation of faith etc.? 

Because: 

IV.7 b the latter is the result of the former; 

For, one who possesses faith undertakes with vigour in regard to 

cause and result. Mindfulness is present for one who has undertaken 

with vigour ; the mind of one for whom mindfulness is present becotnes 

concentrated; one whose mind is concentrated understands [phenomena] 

as they are in reality. The faculties that pertain to the elements which 

are conducive to liberation, and which have been nourished, have now 

been described. 

Now, should the elements that are conducive to penetration be 

known as being in the state of a 'faculty' or in the state of a 'power'? 

IV.7 cd The elements conducive to penetra

tion are in twos, i.e. both faculties 

and powers. 

The [state of] heat and the summit are faculties; the receptivities and 

highest mundane realizations are powers. 

[ S thiramati J 

Yl 77. 22 [1] These same [elements], i.e. faith etc., which are discussed immediately 

after the faculties, are described as the powers when they possess power. 

Moreover, their possession of power is due to what? Hence he says: 

IV.7 a Due to the curbing of adverse ele

ments; 

Yl 78 Because the adverse elementS are curbed. In order to demonstrate just this, he says: 

when these faculties such as faith are not intermixed with adverse elements 

such as lack of faith, i.e. with lack of faith88, laziness, forgetfulness, distraction89 

and lack of full awareness which are adverse to faith etc.; what is meant is: they do not 

intermingle [with adverse elements] because, being extremely attenuated they do not 

manifest time and again - at that time they are described as 'powers'. These faculties are 

intermixed with adverse elements at that time because the elements that are adverse to 

them have not been erased. 

[2] If the faculties are possessed of adverse elementS that have not been subdued, how 

then, can faith etc. be described as 'faculties' by way of the influence of mundane purity 

in [Chapter ill. IO titled] The Reality of the Skills'? Because in that section the faculties 

88 Ms.(57a.7): iti ! IISraddhya-; disregard Y's fn.l p.178. 
89 Ms.(57a.7): -vi.Qepa-; disregard Y's fn.2 p.178. 
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are intended as being without differentiation but here they are differentiated in order to 

demonstrate the differentiation of the root of the wholesome which is conducive to 

penetration - therefore there is no contradiction. Only hence does he say: "these same 

faculties ... are described as 'powera"'. 

[3] For, one who possesses faith undertakes with vigour in regard to 

the cause and result90; i.e. he connects the cause with its respective result and vice 

veraa. Thus, because of his faith in the result, one who possesses faith undertakes 

with vigour in regard to the cause. Mindfulness is present for one who has 

undertaken with vigour because it depends upon the latterfl 1. The mind of one 

for whom mindfulness is present becomes concentrated, i.e. it becomes 

single-pointed because there is no distraction. One whose mind is concentrated 

understands [phenomena] as they are in reality; i.e. the wisdom that is 

assisted by meditative concentration becomes pure. The faculties that pertain to 

the elements which are conducive to liberation, and which have been 

nourishedn, have now been described. 

[ 4] The elements which are conducive to penetration follow immediately after the 

elements which are conducive to liberation and the powera follow immediately after the 

faculties, hence this should be stated: should the elements conducive to· pene

tration be known as being in the state of a 'faculty' or in the state of a 

'power•937 Similarly, do the essential natures of the faculties and the powers consist 

Yl 7 9 in the elements that are conducive to penetration, or are their essential natures separate 

from them? Hence, [answering] all of these [questions] he says: 

IV. 7 cd The elements conducive to penetra· 

tion are in twos: both faculties and 

powers. 

Alternatively, in the same way that the elements that are conducive to liberation are 

characterized by the meditative development of the counteragent, or are characterized 

by faith etc., so too are the elements that are conducive to penetration; consequently, he 

says: "the faculties that pertain to the elements which are conducive to liberation, and 

which have been nourished94 , have now been described etc." Hence he then says: "the 

elements conducive to penetration are in twos". 

90 Read: hetuphallJ1TI as per Ms.(57b.2) in place of heruphale; cf. Bha:iya N53.4. 
91 tatparatvlltis omitted from the Tib. (cf. D276a.2). 
92 Read: avaropita~a- in place of ropitavi~a-; cf. Bh~ya N53.6. 
93 Ms.(S7b.4): bal/Jva-; disregard Y's fn.6 p.178. 
94 Read: avaropita-in place of ropita-; cf. BM.';yaNS3.6. 
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[5] The [states of] heat95 and the summit are faculties; they are definitely 

faculties because these [roots of the]96 wholesome are feeble since it is untenabJe97 that 

there are powers9& among them. The receptivities and highest mundane real

izations are powers. The receptivities and highest mundane realizations are 

definitely powers for it is impossible that these can be faculties because of their 

strength. Moreover, faith etc. are threefold according to their differentiation as weak, 

middling and strong. The weak and middling of these are the faculties and the strong 

are the powers. Those that are weak are the [states of] heat; the middling are the 

summits. However the strong therein are divided into four. the weak, the middling and 

the strong are, respectively, the weak, middling and strong receptivities; while the 

strongest of the strong are the highest mundane realizations. Moreover, all99 of these 

elements that are conducive to penetration I 00, together with their associated elements, 

have meditative concentration and wisdom for their essential nature; the aspect of heat 

in the latter is the [state of] heat. For example, from the rubbing together of kindling 

sticks, heat is produced which is the first mark of the arising ( utpatti-cihna) of the fire 

which has the capacity to bum that [fuel]. Similarly, the [state of] heat is so-called!Ol 

because its nature precedes the 'fire' of the noble path which has the capacity to 

Yl 80 consume the 'fuel' of all moral defilement. The summit [is so-called] since it extends 

up until the summit away from fickle roots of the wholesome. The receptivities [are 

so-called] because they consist in perseverance in the meaning of the [four] truths. The 

highest mundane realizations are so-called because they are accompanied by impurity 

and also because they are foremost among the other impure dharmas. Their pre· 

eminence is due to the fact that the origination of the path of vision occurs immediately 

after [the realization of] them. Moreover, they are momentary, [whereas] the other 

elements that are conducive to penetration are continuous. In the above, the root of the 

wholesome [the realization of] which is conducive to liberation, should be known as 

the yoga that destroys the power that causes s1Ups3ra to come into being. [The realiza· 

tion of] those conducive to penetration [should be known] as the yoga that generates 

the power for the arising of dharmas that are not accompanied by impurity. 

95 '):!kl!: ~magatllni but B~ya (N53.10): upnagalallL 
96 Tib. (D276a.7): nsa ba which is not found in the Ms. 
97 Ms.(57b.6): asvatanuatvBd but Y's emendation to ayuktatv!d is preferred on the basis of the 

Tib.; cf. his fn.2 p.179. 
98 Tib. omils balanam; cf. D276a.7. 
99 Ms.(56a.1): sarv~y e- but Y's emendation to sarvllpi is preferred on the basis of the Tib.; cf. 

D276b.3. 
100 Ms.(56a.l): Ilirvedha-; disregard Y's fn.3 p.179. 
101 Ms.(56a.2): ucyante but Y's emendation to ucyateis preferred. 
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f. The Seven Limbs of Enlightenment. 

The limbs of enlightenment follow immediately after the powers. 

How are they established 1 

IV.S abed (a) The limb of the basis, (b} the 

limb of own-being, (c} the limb of 

setting forth is the third, (d} the limb 

of advantage is the founh and (e} the 

limb of the absence of defilement is 

considered as threefold. 

The limbs of enlightenment refer to the limbs that lead to enlighten

ment on the path of vision. Of these, (a) the limb of the basis of 

enlightenment refers to mindfulness. (b) The limb of own-being refers 

to the analysis of the dharmas. (c) The limb of setting forth refers to 

vigour. (d) The limb of advantage refers to delight. (e) The limb of the 

absence of defilement which is threefold refers to: quiescence, medita

tive concentration and equanimity. But why is the limb of the absence 

of defilement taught as threefold? 

IV.9 ab It is taught by way ·of:· (a) the 

underlying cause, (b) the basis and 

(c) the own-being; 

(a) The underlying cause of the absence of defilement refers to 

quiescence because defilement is caused by disquiet and [quiescence] is 

the counteragent to the latter. (b) The basis refers to meditative 

concentration. (c) The own-being refers to equanimity. 

[Sthiramati] 

YlS0.10 [1] Since the path of vision arises immediately after the highest [mundane] realizations 

and because it is characterized by the limbs of enlightenment, he says: the limbs of 

enlightenment follow immediately after the powers. How are they 

establishedl027 The intended meaning is: for what purpose are they established? 

Hence he says: 

IV.S a (a) The limb of the basis, (b) the 

limb of own-being etc. 

The limbs of enlightenment refer to the limbs that lead to enlightenment 

on the path of vision. It is [described as] vision (darsana) since [the aspirant] has 

102 Read: tefillll katharp. vyavasth/lnam in place of katham emni vyavasthllpyanta; cf. Bhllijya 
N53.13. 
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the perception, for the very Mt time, of a reality that was previously unseen; and since 

it causes the attainment of the noble spiritual levels it is the path (m!Irga); hence it is 

described as the path of vision (dtuii1IJ11•m!Irg11). For, in the state of [the realization of] 

the elements that are conducive co penetrationl03, the [four] truths are perceived as 

though concealed by a fine silken cloth; [whereas] in the state of the path of vision, it is 

as though that [cloth] has been removed. In the above, enlightenmentl04, which refers 

co the perfect comprehension of reality, consists in the direct intuition that is free from 

conceptual differentiation. With regard to that, the six beginning with mindfulness are 

[described as] its limbs because they are in conformity with enlightenment. However, 

the analysis of the dhannas is [equivalent to] enlightenment because it has the nature of 

understandinglOS and it is a 1imb' because it is a 'companion' to the others106. Another 

[school] believes that the analysis of the dharmas, which is included in the path that 

brings an immediate result (iinanrary11-m!Irg11), is [only} a limb of enlightenment but 

that [analysis} which is included in the path of liberation (vimukti-m!Irga) is [equivalent 

to] enlightenment. 

Yl81 [2] Of these, (a} the limb of the basis of enlightenment107 refers to 

mindfulness; because the absence of distraction in regard to an objective support is 

through the force of mindfulness. (b) The limb of own-being refel'll to the 

analysis of the dharmas; because enlightenment has direct intuition for its own

being 108. (c) The limb of setting forth refers to vigour; because the level of 

ordinary people is completely transcended through vigour. (d} The limb of 

advantage refers to delight; because the benefits to body and mind I 09 are on 

account of this. (e) The limb of the absence of defilement which is three

fold refers to: quiescence, meditative concentration and equanimity 

because these are counteragents to defilement. Alternatively, it is because they are 

differentiated as the underlying cause, the basis and the own-being of the absence of 

defilement. 

[3] But why is the limb of the absence of defilement taught as three

fold? The intended meaning is: in what sense is it taught as threefold? Hence he 

says: 

103 
104 
105 

106 
107 
108 

109 

Ms.(56a.6): nitvedba-; disregard Y's fn.3 p.180. 
Read: bodhir nirvikalpam as per Ms.(56a.6) in place of bodhinirvikalpam. 
Ms.(56a. 7): -nabodbJltmakarvad but Y's reading of (avll)bodh3tmakatv3d is preferred on the basis 
of the Tib.; cf. D277a.4. 
Tib.: dtl dag gis grogs su gyur pas; cf. D277a.4. 
Ms.(56a.7): bodher ii-; disregard Y's fn.1 p.181. 
Tib. omits jiillaa reading simply: "because this is the own-being of enlighterummt"; byllll chub 
kyi no bo i1id yinpa'iphyir(DZ71a.5). 
Ms.(56b.1): lt:Jlyacit:tJJ..; disregard Y's lil.3 p.181. 



IV.9 ab It is taught by way of: (a) the 

underlying cause, (b) the basis and 

(c) the own-being; 

243 

(a) The underlying cause of the absence of defilement refers to quies

cencellO; the absence of defilement is [equivalent to] purification. The underlying 

cause (nidiina) is [equivalent to] the cause [kifrapa]. As to why it is the underlying 

cause, he says: because defilement is causedlll by disquiet and because 

[quiescence] is the counteragent to the latter. This is what is being said: 

[quiescence] is the underlying cause of the absence of defilement because it is the 

counteragent to the underlying cause of defilement. Disquiet consists in physical and 

mental inefficiency; when this exists, mind becomes distracted because single-pointed

ness of the mind is impossible. Moreover, defilement, such as passion, arises in one 

whose mind is distracted; thus, disquiet is the cause of defilement. The counteragent to 

that disquiet is quiescence. How so? Because quiescence brings about physical and 

mental efficiency I 12. In this way quiescence is determined to be the underlying cause 

of the absence of defilement. (b) The basis refers to meditative concentra

tion. The mind is concentrated in one whose body and mind are assisted by quies

cence; when the mind becomes concentrated, one understands [phenomena] as they are 

in reality and moral defilement is relinquished because one sees them as they are in 

reality. Thus, the basis of the absence of defilement is meditative concentration. (c) 

The own-being refers to equanimity because this is the counteragent to: (a) 

mind's unevenness, (b) mind's absence of meditative calm and (c) mind's state of 

YI 82 effortll3, all of which are conformable to the defiled condition. Thus, the own-being of 

the absence of defilement is equanimity. 

[ 4] However, others believe that when defilement which is to be relinquished through 

vision has been relinquished by means of the paths of relinquishment114, wisdom is 

generatedllS that is free from the encumbrances of that defilement, is pure in its own

being, is incorporated in the path of liberationl 16 and is positively determined in regard 

to the knowable. That wisdom is described as equanimity in this context since one 

shows equanimity in thinking: "there is extinction in regard to extinction", because 

what is to be done has been done. 

110 Read: asmpkleiasya nid11n8111 prairabdhirin place of prafrabdhir asmpkleianidlll1am; cf. Bhll.!>ya 
N54.2. 

111 Bba$ya (N.54.2): hetutvllt, but '):1kll. (Ms.56b.3): hetukatviJt which is prefeued. 
112 Read: karmapyatllyiJ /lpl1danllt in place of karmapyatllplldan/lt; Ms.(56b.7): karmacyatllyl! 

plldaniJt Tib. las su ruzi bar 'gyur te (D277b.4). 
113 Read: cittasl!bhogllvasthitllysi as per Ms.(56b.6) and contrary to Y's fn.5 p.181, in place of 

cittiJbhog/Jvasthitllylli; Tib. sems rtsol ba dali bcas pa'L omitting avasthita (cf. D277b.6). 
114 Read: prahl!rJamJJrgair dar§anaheye as per Ms.(56b.7) in place of prah/41air mBrgair darianaheye 

disregarding Y's fn.1 p.182; Tib. spoti ba1 lam roams kyis mthon bas span bar bya 
ba1 ... (D277b.7). 

115 Ms.(56b.7): prajsyate; disregard Y's fn.2 p.182. 
116 Ms.(56b.7): vimuktivimBrga- but Y's reading of vimuktimJ!Tga is COITeCt. 
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g. The Eight Limbs of the Path. 

The limbs of the path follow immediately after the limbs of enlight

enment. How are they respectively established? 

IV.9 cd & 10 ab The eightfold limbs of the path con

sist in: (a) accurate determination, 

(b) the attainment [of others], (c) the 

threefold confidence of others and 

(d) the counteragent to adverse 

elements; 

On the path of meditative development, the limb for the accurate 

determination of the path of vision117 is mundane correct view which is 

obtained subsequently to the supramundane - by means of this, one 

accurately determines one's own understanding. The limbs for the 

attainment of others are correct intention and correct speech because 

their attainment is on account of speech together with that which causes 

its arising. The limbs for the confidence of others are threefold: correct 

speech, correct action and correct livelihood, for, by means of these 

respectively: 

IV .10 cd It is considered that another is in

formed in regard to vision, morality 

and austerity. 

One has confidence in wisdom on account of correct speechllS, i.e. 

on account of discussion and certainty in regard to doctrinal disputa

tion. [One has confidence] in morality on account of correct action 

because one does not perform action that should not be performed. 

[One has confidence] in austerity on account of correct livelihood 

because of the Dharma and also because one's desire for garments etc. 

is in moderation. 

The limb that is the counteragent to adverse elements is threefold: 

correct effort, correct mindfulness and correct meditative concentration, 

for, these are respectively: 

IV.11 ab The counteragents to: (a) moral 

defilement, (b) secondary defilement 

117 Read: bb/Jvan~ darianamargasya plll'icchedJ!llgam which accords with both the Tib. Pkll. 
(cf. D278a.4) and Bh~ya (Dl7b.3) which reads: bsgom pa1 lam gyi tshe mtboll lla1 Jam la 
.•• yotls su gcod pa'i yan lag ste (Dl7b.3). 

118 Omit tasya (N54.15) since it is not found in the Tib. Bhllzya nor in the ')lkll. 
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and (c) what is adverse to 

supremacy; 

For the adverse elements are threefold: (a) the moral defilement to be 

abandoned by meditative development, (b) the secondary defilements of 

N55 indolence and excitability and (c) that which is adverse to supremacy 

and is an obstruction to the achievement of the special qualities. Here, 

correct effon is the counteragent to the first, since the meditative devel

opment of the path is on account of that. Correct mindfulness [is the 

counteragent] to the second, because one who has properly applied 

mindfulness in regard to the causal-signs of tranquillization etc., is free 

from indolence and excitability. Correct meditative concentration (is 

the counteragent] to the third because one achieves the qualities such as 

the higher knowledges with the meditative absorptions for a basis. 

[ S thiramati] 

Y182.8 [1] The limbs of the path follow immediately after the limbs of enlight

enment. How are they respectively established? The path of meditative 

development follows immediately after the path of vision and since the limbs of the 

path are included therein, the limbs of the path are described immediately following the 

limbs of enlightenment. In what sense are they respectively established? Hence he 

says: 

IY.9 c .•• (a) Accurate determination, (b) the 

causing of attainment119 etc. 

The eight limbs of the path120, beginning with correct view, are respectively established 

as being adverse co [the eight beginning with] false view and concluding with false 

meditative concentration. Their sequential order is in accordance with their order of 

efficacy 121; in detail, they consist in the path of meditative development. It is the path 

of meditative development (bhilvan!i-mifrga) since it is cultivated (bh!ivyate) through 

the frequent exercise of meditative development (nifevapa-bbilvanil). 

[2] On that path of meditative development, the limb for the accurate 

determination of the path of vision which ls cultivated through medicative 

development that has been attained is mundane correct view; it is mundane since it 

is accompanied by conceptual differentiation. It is determined [as such] even for one 

who has entered the path because such a pel'SOn has acquired the capacity for its 

119 Read: paricchedo 'tha s11111pdpti{I in place of paricchediqi .PdP8llll111 ca; cf. Bhll$ya N54.7. 
120 Ms.(58a.2): mllrglJ.!lllJp. which is amended to mS.rgllDg/Jn/lJp. in the Ms. margin. 
121 Read: k1riliilnukrame1,1a as per Ms.(58a.2) in place of k!1tik1Jnukrameqa; Tib. byed psY rim gyis 

(D278a.4). 
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arising; however, the supramundane is devoid of conceptual differentiationl22. 

Although devoid of conceptual diffenmtiationl23, it is described as correct view since it 

is the basis of correct view; hence he says: ... which is obtained subsequently to 

the supramundane. What is meant is: [correct viewl is obtained, i.e. has arisen, 

subsequently, i.e. through the fon:e of124, the supramundane path of vision. But what 

Yl 83 is its object? Hence he says: ..• by means of this, one accurately determines 

one's own understanding, Le. one's understanding of the path of vision insofar as 

one thinks; "I understand thus". It is described as correct view because it has the path 

of vision for its object. 

[3] The limbs for the attainment of others; in detail: the limbs for the attain

ment of others .•. are correct intention and correct speech because, by means of 

correct speech and correct intention, others attain [the realization of] a reality that has 

been accurately determined through correct view. Hence he says: because their 

attainment is on account of speech together with that which causes its 

arising; for, correct intention causes the arising of [ correctl speech because of this 

statement from a Sutra: "one does not utter a word without having conjectured and 

deliberated" .12:S Moreover, one who is concentrated should be known as being 

endowed with these two [qualities] because he acquires the capacity to produce them; 

however, one who is concentrated neither speculates nor speaks. 

[4] The limbs for the confidence of othel'!I are threefold: correct speech, 

correct action and correct livelihood. How so? He says: for, by means of 

these, i.e. by means of correct speech126, action and livelihood, respectively: 

IV.10 cd It is considered that another is 

informedl27 in regard to vision, 

morality and austerity. 

On account of correct speech etc. Discussion refers to the teachings of the 

Dharma; certainty concerning doctrinal disputation refers to the formulation of 

objections and refutations in regard to spiritual realization, together with others. One 

has confidence in wisdom on account of that discussion and certainty 

conceming doctrinal disputation; Le. due to the injunction of others12S a reality 

is understood on account of those [i.e. discussion etc.l inasmuch as one thinks: "this 

122 Read: lokottarll ru nirvikalpR in place of lokottarllt tu nirvikalpat; Tib. 'jig m:n las 'das pa ni 
marn par mi rtog pa ii (D278a.S). 

123 Read: nirviblpll saty api in place of nirvikalpasya sato 'pi; Tib. marn par :ni rtog par gyur 
fyarl (D278a.S). 

124 balena is not found in the Tib. 
125 Cf. LVP Ko&a lI, p.174. 
126 vllk ill omitted from the Ms. and is included on the basis of the Tib.; cf. D278b.4. 
127 Read: paravi.jifaptir ~ya~ in place of paravijnaptikR mat/l; cf. Bhl!liya N54.14. 
128 p~arp niyoglld is not found in the Tib.; cf. D278b.S. 
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statement has meaning which is unimpairedl29, thoroughly ascertained, without contra-

Y184 diction and is crystal clear". [One has confidence] in morality on account of 

correct action; [the words]: "one has confidence" remain in force. Why [does one 

have confidence in morality ... ]? He says: because one does not perform action 

that should not be performed. Correct action is contrary to evil conduct; hence, 

one who is endowed with130 this does not perform action that should not be per

formed, even for the sake of his life. Consequently, since such a person possesses 

morality that is pleasing to the Noble Ones, one has confidence in him. [One has 

confidence] in austerity on account of correct livelihood; [the words]: "one 

has confidence" are understood. Why [does one have confidence in austerity ... ]? He 

says: because of the Dharma and also because one's desire for garments 

etc.131 is in moderation. Correct livelihood refers to the normal behaviour of body 

and speech which is devoid of the faults of hypocrisy etc. for the sake of the necessi· 

ties of life. On account of this, one has confidence in austerity and one's cravings for 

the necessities of life is certainly relinquished because such a person desires garments 

etc. according to propriety and in moderation just for the sake of the continued exis· 

tence of the basis [i.e. the physical body]132. In this regard, one has no pride on 

account of correct view because of clear comprehension of one's own understanding 

[of phenomena] as it is in reality. One speaks with the roar of a lion through the 

speech which is caused to arisel33 by way of correct intention. By means of correct 

speechl34, action and livelihood, one manifests one's individual status [i.e. as a sraroapa 

or brahmac1lri etc.]. 

[5] The limb that is the counteragent to adverse elements is threefold135 

and since these are not known, he says: correct effon, correct mindfulness and 

correct meditative concentration. As to which adverse elements these are the 

counteragents, he says: for these136 are, respectively: 

IV.11 ab The counteragents to: (a) moral de· 

filement, (b) secondary defilement 

and (c) what is adverse to 

supremacy; 

129 Read: tattvam adbigat:arp tam asamsai<ta1Jl in place of tattvam adhigata.rp tathll hy upaiama
sal)!Sakt8JP; upaiama is not found in the Tib. and it seems ID have been expunged from the 
Ms.( cf. 58b.1). The reading of asamsai<ta1Jl is substantiated by the Tib. thogs pa med pa (cf. 
D278b.5 & 6). 

130 Read: samanvllgato as per Ms.(58b.2) in place of saqibandh:Jgato; 111>. da:Jl Idan pa, (D278b.7). 
131 Ms.(58b.3): Civatlldye$8{1!d iti; disregard Y's fn.2 p.184. 
132 lliraya; Tib. Jus (D279a.2). 
133 Read: samutthllpitayll vllCA in place of samutthllpitav/lcll; Ms.(58b.4): -tayll v/lcll. 11b. kun nas 

bsla:Jl ba1 tshig gis (D279a.3}. 
134 Ms.(58b.5} omit!! vllk which is inserted on the basis of the Tib.; cf. D279a.3. 
135 Read: tridhaiva as per Ms.(58b.5) in place of trividbll; cf. Bh~a N54.l8. 
136 Read: ~llql as per M.s.(58b.6) & Bh1$ya (N54.19) in place of tq/b;l. 
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Here, correct effon [is the counteragent] to the first. For, moral defilement 

that is to be relinquished by means of meditative development is the first adverse 

element; correct effon is the counteragent to that, How so? He says: since the 

meditative development of the path is on account of that, i.e. is on account 

of correct effort. Correct effort is [equivalent to] vigour which is taken possession of 

by correct view and remains in meditative concentration free from indolence and 

excitabiJityl37• By means of this, with the aim of relinquishing the moral defilements 

which are to be relinquished through meditative development, one cultivates the path as 

the counteragent to them; thus, correct effort is described as the counteragent to the first 

because it causes the accomplishment of correct meditative concentration. In the 

Yl 85 context of that same meditative development of the path, correct mindfulness [is 

the counteragent] to the second, i.e. secondary defilement which is characterized 

by indolence and excitability; [the term] "counteragent" needs to be supplied. Why [is 

correct mindfulness the counteragent]? He says: because one who has properly 

applied mindfulness in regard to the causal-signs of tranquillization etc. 

is free from indolence and excitabilityl38; by the word "etc."139 the causal

sign of exertion and the causal-sign of equanimity are also to be understood. Tranquil

lization in this regard is due to the .appeasement of the causal-sign of distraction. The 

causal-sign (llimitta) of tranquillization etc. is [equivalent to] the cause (kifrapa) of 

tranquillization etc. With regard to this, when mind is excited or is suspected of 

becoming excited, mental attention directed towards an entity that is apt to cause a 

'shuddering' 140 is the causal-sign of tranquillization. When mind is sluggish or is 

suspected of becoming lethargic, mental attention directed towards an entity that is apt 

to cause delight ls the causal-sign of exertion. When the path is devoted exclusively to 

tranquillity or is devoted exclusively to insightl41, or when it combines both of these, 

the impassive mental attention directed towards that which is defiled142 by the former 

two secondary defilements is the causal-sign of equanimity. That which is adverse to 

supremacy 143 which consists in the qualities such as the higher knowledges is unde

filed nesciencel44 which consists in the obscuration to the attainments. Correct 

meditative concentration [is the counteragent] to the third; [the word] 

"counteragent" is to be supplied. As to why [it is the counteragent to the third], he 

137 

138 
139 
140 
141 

142 

143 
144 

Read: layauddhatyavigatasamRdhyavasthllnam in place of layauddhatyavigat/1111 samadhyava
sthllnam on the basis of the Tib.: bym ba dad rgod pa daii bral ba.'i di! de 'dz.in gyi dus 
(D279a.6). 
Read: layauddhatyilMIIvlld in place of Jaya.uddhatyavigamll¢ cf. Bhru;ya N55.4. 
Read: lldisabdenain place of iidiiabda{l; Tib. sogs pa ills bya ba'i sgras ni (D279b.l). 
Ms.(53a.2): S/1111Vell!ya-withja added in the Ms. matgin contrary to Y's fn.l p.185. 
Read: vidarianaikllntike as per Ms.(53a.3) in place of vipa§ylnaikmtike disregarding Y's fn.3 
p.185. 
Read: tadubhayopaklesenopakli$te in place of tadubhayopaklesllnupakli~te; Tib. ife ba1 lion 
mods pa de gnis k:yis Jfe bar iio11 mans par gyur pa la (D279b.4). 
Ms.(S3a.4): vibhutvasya:, disregard Y's fn.4 p.185. 
Ms.(53a.4): akli$ram ajiillnam; disregard Y's fn.S p.185. 
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says: because one achievesl4S the qualities such as the higher knowledges 

with the meditative absorptions for a basis. For, meditative absorption is the 

basis for the achievement of all the special qualities - thus it is the counteragent to the 

obscuration to the attainmentsl46, being adverse to the achievement of the qualities such 

as the higher knowledges. Therefore, he bas stated that: (a) dissociation from obscura

tion that consists in moral defilement is by way of correct effon, (b) the complete 

purification of meditative concentration is by way of correct mindfulness and (c) 

separation from obscuration to the attainmentsl47 is by way of correct meditative 

concentration. 

h. The Differentiation14s of the Meditative 
Development of the Counteragent. 

That meditative development of the counteragent should be known 

summarily as threefold: 

IV.11 cd & 12 ab Meditative development as: (a) con· 

formable but erroneously inverted, 

(b) erroneous inversion accompanied 

by connection and (c) not erro· 

neously inverted and free from the 

connection with erroneous inversion; 

(a) Although erroneously inverted, it conforms with the absence of 

erroneous inversion; (b} although not erroneously inverted, it is con

nected with erroneous inversion; and (c) it is not erroneously inverted 

and is free from connection with erroneous inversion. These relate 

respectively to the state of: (i) ordinary people, (ii) those in training 

and (iii) the adepts. However, for the bodhisattvas: 

IV.12 cd A distinction is made in terms of: (a) 

objective support, (b) mental atten· 

tion and (c) attainment. 

For, the objective supports of the iri1.vakas and pratyekabuddhas are 

the body etc. belonging to their own mental continuum. (The objective 

145 Read: -JibbinimiWd in place of .JibbinirfianI!)!ld; cfBhi!liyaN55.5. 
146 Read: samJipatti- in place of sam!Idhy- on the basis of the Tib. sifoms par 'jug pa- (D279b.6) 

and also because of statement (c) below; cf. Yl85.19. 
147 Read: (samllpatty!Ivara)pavigamam in place of (sam!Ipattyllva)Ia{lena vi~amam; Ms.(53a.6): -

parlgamam. Tib.: sffoms par 'jug pa1 sgrib pa darl bral ba'o (D279b. 7). 
148 N's prabbeda is adopted here rather than Y's sam11sa. 
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supports] for the bodhisattva& are [those things] belonging to their own 

mental continuum as well as that of others. The firlvaka.s and pratyeka

buddba.s are mentally attentive of their body etc. in the aspects of 

impermanence etc. However, the bodhisattva& [are mentally attentive] 

in the manner of non-perception. The srlvalcas and pratyekabuddbas 

cultivate the applications of mindfulness etc. only insofar as they lead 

to the dissociation of the body etc. The bodhisattva& do not [cultivate 

the latter] for the purpose of dissociation, nor for non-dissociation, 

[they cultivate them] up until the [attainment of the 1 nirvfpa in which 

they are not permanently fixed. 

The meditative development of the counteragent has now been 

described. 

[Sthiramati] 

Yl 85. 21 [l] That meditative development of the counteragent should be known 

summarily as threefold, according to its differentiation as: (a) an undertaking, (b) 

something obtained and (c) completion; however, in detail it is of various kinds. How 

so? 

Yl86 IV. l l c [Meditative development as]: (a) 

conformable 

inverted etc. 

but erroneously 

In this respect, (a) although erroneously inverted, it conforms with the 

absence of erroneous inversion. The absence of erroneous inversion refers to 

the path of vision because it has reality for its object and since it conforms with the 

latter, it conforms with the absence of erroneous inversion. Moreover, this is the med

itative development of ordinary people, thus, it is erroneously inverted because it 

does not have reality for its object; i.e. because ordinary people have not relinquished 

moral defilement in its entirety. How can it conform with the absence of erroneous 

inversion when it is erroneously invened? Because it has arisenl 49 from the latent 

impressions of what is learnt which flows out of the extremely pure dharmadh:Jtu. 

And this begins with the meditative development of the applications of mindfulness 

and concludes with the meditative development of the powers. (b) Although not 

erroneously inverted, it is connected with erroneous inversion. This is 

equivalent to the meditative development of the limbs of enlightenment and the medita

tive development of the path, and is pertinent to those still in training. It is not 

erroneously invened because it has reality for its object and it is connected with erro

neous inversion because of the presence of moral defilement which is to be relin

quished thtough meditative development (c) It is not erroneously inverted and 

149 Read: utpannatv!tin place of utpannllt; Tib. bywi oa'.i phyir (D280a.3). 
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is free from connection with erroneous inversion. This refers to the medita

tive development of the path pertinent to the adepts, i.e. the uhatslSO. It is not erro

neously inverted because it has reality for its object; it is not connected with erroneous 

inversion and is pertinent to the arhat because he has relinquished all stain. 

[2] Now, in order to demonstrate the distinction between the meditative development 

of the counteragent for the bodhisattvas in contrast to that of the §ravak:as etc., he says: 

however, for the bodhisattvas: 

IY.12 cd A distinction is made in terms of: (a) 

objective support, (b) mental atten

tion and (c) attainment.151 

Therein, there is a distinctionl52 in terms of objective support, for, the objective 

supports, i.e. the body, sensation, mind and the dhumas, of the irll.vakas and 

pratyekabuddhas are the body etc. with its own mental continuum. 

However, the objective supports, i.e. the body, sensation, mind and the dharmas, for 

the bodhisattvas are [those things] belonging to their own mental con

tinuum as well as that of others. Why do i:hey 'have different objective 

supports? Because it is with reference to just their own benefit that the §ravakas etc. 

engage in the · meditative development of the counteragent; however, for i:he 

bodhisattvas, it is with reference to both i:heir own benefit and that of others. In the 

aspects of impermanence etc.; i.e. in the aspectS of the impermanent, the painful, 

the empty and the insubstantial. Why is the mental attention of the §ravakas and 

pratyekabuddhas [applied] thus in (the aspect of] the impermanent etc.? In order to 

generate aversion for the latter because one who is not averse does not dissociate from 

Yl87 them. The bodhisattva& [arementally attentive] in the manner of non

perception; what is meant is; in the modes of the non-perception of the imaginary 

nature. Why are they mentally attentive in this way? In order to relinquish all concep

tual differentiation - this is said to be peculiar to them. Not only are they mentally atten

tive in the manner of non-perception but also in the aspects of the impermanent etc. 

Thus, a distinction is made because of the differences in their mental attention. Only 

insofar as they lead to the dissociation of the body etc. The dissociation of 

the body etc. refers to the llirvfpa without a remaining substratum and the relinquish

ment of moral defilement which has it (i.e. the body) for its objective support. The 

bodhisattva& do not [cultivate the latter] for the purpose of dissociation, 

nor for non-dissociation. What is the reason? For, those who are absolutely 

dissociated or not dissociated from the body etc. would not have the capacity to 

150 Read: iyam arbat!m aSailcya- in place of iyam aiaikqa-; Tib. 'di ni dgra bcom pa mi slob pa'i 
(D280a.5). . 

151 Read: lllambanllI111lI1asklfraprSptitas tadvii4tatll in place of illamban/kl vi.i#ta ss manas-k!riJc ca 
prlptita/;1; cf. Bhl1$ya N55.13. 

152 Read: vi§4ratain place of vii~rat11. 
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provide benefit for sentient beings, just like those whose moral defilement has been 

extinguished (i.e. who are absolutely dissociated] and ordinary beings [i.e. who are 

absolutely non-dissociated]. If it leads neither to dissociation nor non-dissociation 153, 

why then do they cultivatel54 the counteragents? Hence he says: [they cultivate 

them] on account of the fact that they lead to the attainment of the 

llirvifpa in which one is not permanently fixedl55. What is this Dirvi!.pa [in 

which the bodhisattva is] not permanently fixed? While [the aspirant] is in the 

bodhisattva state • since it is the basis for mastery over karma and rebirth • although he 

is reborn in sarpsllra on account of his compassion, he is without defilement there 

owing to the strength of his wisdom. This is ca!Ied156 the unfixed nirv!i.pa of the the 

bodhisattva. Although he is stationed in sarpsllra, he is not defiled like ordinary people 

are, nor does be [attain] the Dirv!i.pa devoid of substratuml57, like the srifvakas etc. 

Moreover, in the tacbilgata state he is not permanently fixed in SIUjlSllra because he has 

relinquished the obscuration that consists in both moral defilement and the cognizable. 

Nor is be permanently fixed in the nirv!i.pa devoid of a remaining substratum because 

there is no interruption to the Dharma Body, for, as long as the world exists, be per

forms benefit for others through the Enjoyment and Transformation Bodies. In this 

way a distinction is made between the bodhisattva and the srllvalra etc. concerning the 

meditative development of the counteragent according to differences in objective 

support, mental attention and result. The meditative development of the 

counteragent has now been described. 

153 nl1.vislJI11.yogllya is inserted on !he basis of !he Tib. and is not found in !he Ms.: cf. Y's fn.I 
p.187. 

154 Read: bh11v11yant1ly in place of bhllvayaaty; cf. B~ya N55. l8. 
155 Read: yllvad w~fhitanirvilqllya in place of yenaiva aprati$(hitanirv11Qllrth1JI1! bhllvayaa; cf. 

Bh11$ya N55.19. 
156 Read: abhidhlyate as per Ms.(59a.1) in place of vidbiyatlJ; Tib. brjod (D28la..1). 
157 Read: niraplldJne as per Ms.(59a.2) contrary to Y's fn.2 p.187 in place of 11.iruplldllno. 
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2. The State Therein. 

Which are the states in regard to the latter? 

IV.13 abed 

IV.14 abed & 15 a 

(a} The causal state, (b} that called 

'arrival', those named: (c} 

'preparatory' and (d} 'result', (e) that 

with duties to be performed, (f) 

without duties to be performed and 

(g) that of excellence, (h) the super

ior and (i) the unsurpassable. 

[The states] are listed in relation to: 

(a) firm conviction, (b) entry, (c) set· 

ting fonh, (d) prophecy, (e) teach

ing, (f) consecration, (g) attainment, 

(h) benefit and (i) performance of 

duty. 
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Of these, (a) the causal state is that which penains to an individual 

stationed on a spiritual lineage. (b) The arrival state penains to one 

whose resolve for enlightenment has been generated. (c) The prepara

tory state is subsequent to the generation of the resolve when the result 

has not been attained. (d) The state of result [occurs when the latter] 

has been attained. (e) The state with duties to be performed penains to 

one who is still in training. (f) The state without duties to be per

formed pertains to the adept. (g) The state of excellence pertains to one 

endowed with the special qualities of the higher knowledges etc. (h) 

The superior state pertains to the bodhisattva who has entered the spiri· 

tual levels above the srilvaka etc. (i) The unsurpassable state pertains 

to the Buddha because there is no state that is superior to that. 

(a) The state of firm conviction penains to the bodbisattvaa on all 

the spiritual levels consisting in the course of firm conviction. (b) The 

state of entry [pertains to those] on the first spiritual level. (c) The 

state of setting forth, on the six spiritual levels subsequent to the latter. 

(d) The prophetic state, on the eighth spiritual level. (e) The state of 

teacher, on the ninth. (f) The state of consecration, on the tenth. (g) 

The attainment state refers to the Dharma Body of the Buddhas. (h) 

The state of benefit refers to the Enjoyment Body. (i) The state of the 

performance of duty refers to the Transformation Body. 
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Moreover, all of these various states, in short, should be known as: 

IV.15 bed Threefold in relation to the dbarma

dbJftu: (a) impure, (b) impure and 

pure and (c) purified, as is appro

priate. 

Of these, (a) the impure state is inclusive of the causal state, up until 

N57 the preparatory. (b) The state that is both impure and pure pertains to 

those still in training. { c) The purified state pertains to the adepts. 

Yl88. 2 

IV.16 ab Hence is the respective establishment 

of individuals considered, as is 

fitting; 

Hence, from the differentiation of their states, as is fitting, the 

establishment of individuals should be known in this way: "this 

[person] is stationed in a spiritual lineage; that [person] has arrived" 

etc. The states have now been described. 

[Sthiramati] 

[l] The state therein is described immediately following the meditative develop

ment of the counteragent, hence he asks: which arel.58 the states in regard to the 

latter? The words "in regard to the latter", signify: in regard to that meditative devel· 

opment of the counreragent; hence he says: 

IV.13 a (a) The causal state, (b) that called 

'arrival' etc. 

Of these, (a) the causal state is that which pertains to an individual 

stationed in a spiritual lineage. What is meant is: the spiritual lineage is the 

cause, i.e. the 'seed'. In this respect, one who abides in a spiritual lineage, but not 

among those whose resolve has been generated, is the person who is meant in this 

context as being stationed in a spiritual lineage; furthermore, such a one enters into the 

higher states and does oot turn back. Some [schools] claim that the spiritual lineage 

has the root of the wholesome for its essential nature because certain roots of the 

wholesome are said to consist in the spiritual lineage of the §rJfvaka and so forth, up 

until certain others are said to consist in the spiritual lineage of the bodhisattva. Others 

again believe that, with reference to the state of the ordinary personl59, the differentia

tion of the faculties is said to consist in the spiritual lineage and they claim that the 

spiritual lineage refers to a capacity of the 'seed' of mind. When this exisr:s, then, in the 

158 Read; k:atama in place of lcJ: cf. Bh~a N56.2. 
159 Ms.(59a.5): p;gjanya- which has been correctly amended 10 pj'tbagjana- by Y; cf. his fn.2 

p.188. 
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state of the ordinary personl60 and in the state of the one still in training, it is described 

as the spiritual lineage of the iri!vaka and so forth up until its description as the spiri· 

tual lineage of the bodhisattva. However, one who is in the state of the adept is 

described as a irli.vaka or pratyekabuddha or a Buddhal61 and there is no spiritual 

lineage on his part because of his pre-eminent state. Moreover, that [i.e. the spiritual 

lineage] is differentiated as threefold according to one's differentiation as irllvaka etc. 

and is sixfold according to its differentiation as determinate and indeterminatel62, 

[21 (b) The arrival state pertains to one whose resolve for enlightenment 

has been generated. Such a person can be one of three types belonging respec

tively to either the spiritual lineage of the srlivaka, the pratyekabuddha or the tathiJ.gata 

Y189 because he generates the resolve for the enlightenmentl63 of either the srilvaka, the 

pratyekabuddha or the Perfectly Enlightened One. Since he arrives in the preparatory 

[state] when the latter has originated, because it consists in the roots of preparation, its 

generation is described as the state of arrival in preparation. ( c) The preparatory 

state is subsequent to the generation of the resolve, when the result has 

not been attained. It is described as preparatory since, for one whose resolve for 

enlightenment164 has been generated, it is the expedient which causes the attainment of 

the first result by practising the wholesome roots165, beginning with generosity and 

morality and terminating in the meditative development of the powers. Why are the 

causal and arrival states described as the states that comprise the meditative develop

ment of the factors that contribute to enlightenment? Because they are causes of the 

latter. Only because of this is it said that the generation of the resolve due to the spiri

tual lineage has ever increasing results etc. l 66. ( d) The state of result [occurs 

when the latter] has been attained; i.e. when the first result [has been attained] 

for preparation is undertaken for the sake of the result; hence, the state of result follows 

immediately after the preparatory [state]. (e) The state with duties to be per

formed pertains to one still in trainingl67 because he has not completely 

attained the results since there are duties still to be performed for the attainment of the 

other results168. (f) The state without duties to be performed pertains to 

160 Ms.(59a.6): PflhagjanlJYllllthllvasthilylll(l but Y's reading of Pflhagjanllvllllthilylll(l is preferred on 
the basis of the Tib.; cf. D28la.7. 

161 Ms.(59a.6): iravak:a ity ucyate buddha iii vll, but Y's emendation to Sr!J.vak:a icy ucyate 
pratyekabuddha iii buddha vl! is preferred on the basis of the Tib.; cf. his fn.3 p.188 & emita 
p.141. 

162 Line 7 of Ms.(59a) begins: -dena Qar,ividhllI11 bhavati; there is no evidence of the extra syllables 
mentioned by Y in his fn.4 p.188. 

163 Ms.(59a.7): -bodhi;utplld!t, but Y's emendation to.-bodhigu cittotplld!J.t is preferred on the 
basis of the Tib.; cf. his fn.5 p.188. 

164 bodhi is omitted from the Tib.; cf. D28 lb.3. 
165 mala is not found in the Ms. and is inserted on the basis of the Tib. 
166 This is a quotation from the Bhl!llya of the next section (phala-prlJ.pll); cf. N57,19. 
167 This explanation for sakanqJiyllvasthll (Y189.9-11) is omitted from the Tib.; cf. D28lb.5. 
168 Read: pha111ntarapr11ptir{I prati karaqiyasadbhlJ.vllras per Ms.(.59b.3) in place of phal11ntaraprl1pd

pratikanl¢yasadbh11vilt. 
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tbe adept. For, he is an adept insofar as being free from the passion that pertains to 

the three realms of existence. It is the state without duties to be performed because 

such a one has completely attained the results since there are no duties still to be per

formed for the attainment of the other results. (g) The state of excellence 

pertains to one endowed with the special qualities of the higher knowl

edges etc. When there is the state of an arhat, one is endowed with the special quali

ties such as the higher knowledges, [therefore], the state of the perfection of the special 

qualities of the higher knowledges etc. is distinguished from other [states] and is 

described as the state of excellence. (h) The superior state pertains to the 

bodhisattva. who has entered the spiritual levels above the .irll.vaka. and 

pra tyeka.buddba. I 69. Owing to the acquisition of the supramundane path which 

penetrates! 70 both the insubstantialities and is occupied with benefit for oneself and 

others, the state of the latter is described as the superior state because it is superior to 

other vehicles. (i) The unsurpassable state pertains to the Buddha. What is 

the reason?l71 He says: ... because there is no state subsequent to that- It 

pertains to the Buddha [state] because this is the final basisl72 for the excellence and 

absence of all virtues and faults [respectively]. It is described as unsurpassable 

because another state of excellence subsequent to this cannot be found. 

[3 l Although [the explanation of] the states in their entirety is complete because of 

what has been discussed so far, in order to demonstrate the differentiation of the eleven 

Yl 90 spirirual levels of the bodhisattva, the states beginning with the course ofl73 firm con

viction and terminating in the state of consecration etc.174, are now described. How

ever, in order to demonstrate the differentiation of the three Buddha Bodies, the three 

beginning with the attainment state are also explained. In the above, the causal and 

arrival states are to be known as being common to both bodhisattvas and othersl75. 

(a) The state of firm conviction pertains to the bodhisattvas on all the 

spiritual levels that consists in the course of firm conviction. In this 

regard, subsequent to the generation of the resolve [for enlightenment] and before his 

entry to the spiritual levels, although [the aspirant] has not perceived reality, it is as 

though he has perceived reality, [for] he comprehends the dharmas by way of the three 

natures on account of his firm conviction in the Buddhas and the bodhisattvas. He is 

intent upon the resources for the achievement of Buddhahood, i.e. generosity and 

morality etc., which are difficult to perform for other sentient beings, thus this is 

169 Srllvakapratyelcabuddhebbyo but B~ya (N56.12) and Tib. 'jlkl! (D281b.7): Srllvak:tdibbyo. 
170 Read: prativedhakasya as per Ms.(59b.5) in place of prativedbasya. 
171 Read: 1dJµ .k:Srapam as per Ms.(59b.6) in Pli!Ce of Jdm artbam. 
172 adhi$thli11a is omitted from the Tib.; cf. D282a.2. 
173 Ms.(59b.7): omits cary.'Iwhlch is inserted on the basis of the Tib.; cf. Y's fn.4 p.189. 
17 4 i1di is omitted from the Tib.; cf D282a.3. 
175 Read: bodbiflattvasya anyl!nl!Jp ca s/ldhl!rii!Jatvena in place of bodhisattvasyiJnyt:na s.'Idbl!rii!Jatvll11r. 

Tib. byail chub sems dpa' daII gian dag thun moli par (D282a.4). 
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described as the course of firm conviction because it is characterized by the state of 

firm resolve. Moreover, tbisl76 [continues] for countless aeons or more. (b) The 

state of entry [pertains to the bodhisattva] on the first spiritual level; it 

is described as the state of entry because, from the very beginning, through the direct 

intuition of the three natures that is devoid of conceptual differentiation he has the 

intuitive knowledge and penetration of reality. This same [level] is the path of vision 

of the bodhisattva. ( c) The state of setting forth, on the six spiritual levels 

subsequent to the latter; these spiritual levels are describedl 77 as the state of 

setting forth because [the bodhisattva]: (a) reaches the end of the relinquishment of 

notional attachment to the multiplicity of signs (nimitta) which is to be relinquished 

through meditative development and (b) reaches the end of preparation that is accom

panied by deliberate effortl 78. (d) The prophetic state, on the eighthl 79 

spiritual level; due to the absence of deliberate effortl80 and conceptualization in 

regard to all signs in every respect on the eighth level, it is prophesized through an 

open prophecy by the Buddhas, the Venerable Ones, that Buddhahood is certain. (e) 

The state of teacherl81, on the ninth; on the ninth level he obtains the four 

analytical knowledges which are distinctly superior to [those ofl the sriivakas and 

pratyekabuddhas and becomes an unsurpassable teacher of the universal Dharma. (f) 

Yl91 The state of consecration, on the tenth spiritual leve!1S2; for, on the tenth 

level the bodhisattva has reached the end of the path and is consecrated by anointment 

with rays of light from the Buddhas, the Venerable Ones, who are stationed in the 

world spheres of the ten directions. (g) The attainment state refers to the 

Dharma Body of the Buddhas. It is the Dharma Body of the Buddhas since it: 

(a) has the nature of the turning about of the basis, (b) has control over all dhannaa and 

(c) is without a foundation • these are due to both the relinquishment of all obscuration 

and the accumulation of the 'seeds' of all dharmas that are without impurity and which 

act as counteragent to those [obscurations], It is described as the attainment state 

because by means of this [body the bodhisattva] reaches the culminating point in his 

penetration of the dhannas. However, others claim that the extremely pure dharma

dhiitu is [equivalent to] the Dharma Body which is the Body of real nature 

(dharmatiikaya)l83 because of the removal of adventitious stain in its entirety. Others 

176 Ms.(60a.2): silnta, but Y's emendation to sll ca is preferred on the basis of the Tib.; cf. his fu.3 
p.190. 

177 Read: ucyante in place of ucyate. 
178 llbhoga, Tib. (D282b.l): rtsol ba; cf. my fn.180 below. 
179 Ms.(60a.4): -•pun~; disregard Y's m.4 p.190. 
180 abhoga, but Tib.(D282b.2): 'bad pa; cf. my fn.178 above. 
18 l Read: kathilattvllvastbil in place of kathildlvastb!l; cf. Bh~a NS 6.17. 
182 Bh~ya omits bhl1mau; cf. N56.17. 
183 Tib. is slightly different: "the extremely pure dharmadhlltu is [equivalent to] the Dharma Body 

because it is the Body of the Dharma", chos kyi dbyirls rab tu mam par dag pa fiid ni cbos kyi 
sku yin pas chO!i kyi ska (D282b.6) • suviiuddho dharmadhilcur eva dbarmasya kllylld 
dharmakl1ya. 
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again believe that the Dhanna Body consists in a distinctive direct intuition which 

proceeds without attachment or hindrance in regard to everything knowab!e184. (h) 

The state of benefit refers to the Enjoyment body. The Essential Nature 

[Body] is the body established in which he becomes perfectly enlightened 185. The 

Enjoyment Body is that body on account of which one experiences the Recitation of 

the Dharma in the circle of assembly186 together with the bodhisatcvas who have 

reached their final end. (i) The state of the performance of duty refers to the 

Transformation Body187. The Transformation Body is that which: (a) has the 

Essential Nature Body for a basis, (b) takes heed of the aspirations of sentient beings 

and (c) has infinite divisions in regard to the engagement in undertakings188 for the 

sake of those to be trained. 

[4] Moreover, all of these various states, in short, should be known as: 

IV.15 b Threefold in relation to. the dharma

dhllt:rl etc.: 

As to how this can be, he says: 

IV.15 cd (a) impure, (b) impure and pure and 

(c) purified, as is appropriate)89 

Of these, (a) the impure state is inclusive of the causal state up unti1190 

the preparatory; i.e. the states of cause, arrival, preparation and firm co11Yiction are 

inC!uded. In relation to these states, the impure state is so-called because the stain of 

the dharmadhi1.tu has not been relinquished in its entirety. (b) The state that is 

Y192 both impure and pure pertains to those who are still in training; and in 

this context, the states of result, that with duties still to be performed19l, distinction, 

superiority, entry, setting forth, prophecy, teacher and consecration are included. 

Moreover, in relation to these states, the state that is both impure and pure is so-called 

because the moral defilement of the dbarmadh/1.tu is both relinquished and not relin

quished. (c) The purified state pertains to the adepts; i.e. the states without 

duties still to be performed, distinction, superiority, attainment, benefit and the perfor

mance of duty are described as the purified state because the adeptS have relinquished 

moral defilement in its entirety. 

184 

185 

186 
187 
188 
189 
190 
191 

Contraty tO Y's fn.1 p.191, the Ms.(60a.7) reads sarvasminn jifeye saktll.- Uifeye is inserted in 
the Ms. mmgin). 
Read: svllbhllviko yasmin sa k3ye vyavasthito in place of sv3bhll.viko yasmin k3ye vyavasthite; 
Ms.(60b.I): svllbhlhriko yasmin satkllye vyavasthiro. Tib. (D282b.7) inserts 'body' (sku}. 
Read: JJ8I'laD11lJJIJlfaleas perMs.(60b.1) in place of ~ma¢.alo. 
Read: nirmll{Jak3ya in place of nairm:I¢Jcati kilya; cf. Bhn:Jya NS6.19. 
Read: kriyll in place of prak:riya since the latter ls not substantiated by the Ms.; cf. 60b.2. 
Read: yathllrhata in place of yathocit:am:, cf. Bhn:Jya N56.22. 
Read: y3vat as per Ms.(60b.2) and BhU:jya (N56.23} in place of II. 
Tib.: 'bras bu7 µiyad par datl bcas pa, but Y's emendation to ·bras bu diui bya ba dati bcas pa is 
preferred; cf. his fn.1 p.192. 
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[5] Funhermore, these states are respectively determined as being pertinent to: (a) 

ordinary people, (b) those still in training and (c) the adepts. And as to the way in 

which their various respective establishments should be discerned, he says: 

IV.16 ab Hence is the establishment of indi-

viduals 192 considered, as is fitting; 

By "as is fitting" [is meant] - according to circumstances. By "hence" is meant: as the 

consequence of this differentiation of the states. In this way: "this [person] is 

established in a spiritual lineage; that [person] has arrived and so on" 

Because of the reference to the word "etc.", [the following possible differentiation of 

individuals is understood]: this [person] has made preparation; ... has won the stream; 

.. .is a once-returner; .. .is a non-returner; .. .is an arhat; ... possesses ornaments; .. .is a 

bodhisattva; ... is a tarh/1gata; ... courses in firm conviction; ... courses in a pure higherl93 

aspiration; ... has set forth; ... has been prophesized; ,..is a teacher of the Dharma; ... has 

been consecrated; ... has attained enlightenment; ... possesses deliberate effort; 

, .. performs benefit for others. 

The states have now been described. 

192 Read: pudga/llll!m in place of pudgalasya; cf. B~a N57.2. 
193 Read: fodt!Mdhylliayac/Jrfas per Ms.(60b.7) in place of §uddbyRclhylliayaclJrf. 
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3. The Attainment of the Result. 

Which are the results that are attained? 

IV.16 cd The results respectively are: (a) the 

fit vessel known as the karma-result, 

(b) strength because of the influence 

of the latter, (c) inclination, (d) 

growth and (e) purification. 
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(a) The fit vessel refers to the J:arma-result that conforms with the 

wholesome. (b) Strength which is [equivalent to] a preponderance of 

the wholesome is due to the influence of the fit vessel. (c) Inclination 

refers to the inclination towards the wholesome that is due to previous 

practice. (d) Growth refers to the nourishment of the root of the 

wholesome which is due to practice in regard to the wholesome dbarmas 

in the present. (e) Purification refers to the relinquishment of obscura

tion. These fivefold results are to be known respectively as: (a) the 

karma-result, (b) the influenced result, (c) the result as natural outcome, 

(d) the result of human effort and (e) the result of dissociation. 

IV.17 cd & 18 abed The other results are, in brief: (a) the 

ever increasing, (b) the first, ( c) due 

to the practice of the latter, (d) due 

to completion, (e) due to conformity, 

(f) due to adverse elements, (g) due 

to dissociation, (h) due to excel

lence, (i) due to superiority and U) 

due to unsurpassability. 

(a) The ever increasing result is to be understood as a successive 

development, i.e. the generation of the resolve is due to the spiritual 

lineage, and so on. (b) The first result refers to the acquisition, from 

the very beginning, of the supramundane dharmas. (c) The result of 

practice follows after the latter in the state of one still in training. (d) 

The completion result refers to the qualities of the adept. (e) The con

forming result is to be known as the ever increasing result in its causal 

mode. (f) The result of the adverse elements is [equivalent to] the path 

of relinquishment and is [to be known as] the first result; [the adverse 



261 

elements] are intended as counteragentl94. {g) The dissociation-result, 

i.e. the direct realization of cessationl95, consists in both the result of 

NS 8 practice and completion result and refers to the dissociation from moral 

defilement on the part of one still in training and the adept, respec

tively. {h) The excellent result refers to the special qualities such as the 

higher knowledges. (i) The superior result refers to the spiritual levels 

of the bodhisattva because these are superior to the other vehicles. U) 
The unsurpassable result refers to the spiritual level of the Buddhas. 

The latter four are divisions of the above-mentioned practice and com· 

pletion results. The other results are [explained] by way of a 

condensed explanation but in full detail they are immeasurable. 

[S thiramati] 

Y192.. l9 [l] Since the state precedes the result, in order to comment on the result immediately 

after the states, he asks: which are the results that are attained? Hence he says: 

IV.16 c ... (a) The fit vessel known as the 

karma-result etc. 

In brief, the result is fivefold: (a) the fit vessel, (b) strength, (c) inclination, (d) growth 

Yl 93 and (e) purification. Of these, (a) the fit vessel refers to the karma-result that 

conforms with the wholesome. Now, that which consists in: (a) the relinquish

ment of the eight inopportune births, (b) the six sense-fields distinguished as impure 

and (c) the karma-result of the dharmas that contribute to enlightenment, is described as 

the fit vessel because it is the basis for the production of all wholesome dhannas. (b) 

Strength which is [equivalent to] a preponderance of the root196 of the 

wholesome, what is meant is: a thriving condition, .•. is due to the influence of 

the fit vessel; i.e. it is on account of the feeble production of moral defilement on the 

part of the basis [i.e. the physical body]l97 • this is described as strength. (c) Incli

nation 198 refers to the inclination towards the wholesome which is due 

to previous practice 199. Due to the practice of the wholesome dharmas in previous 

lives, there is a tendency towards [the practice of] wholesome dharmas in the present 

life, according to the analogy of a river and its currents200 • this is inclination. ( d) 

Growth refers to the nourishment of the root of the wholesome20l • thus 

194 
. 

195 
196 
197 
198 
199 
200 
201 

pratipakso 'bhipreral). but Tib. (D19a.7} mi mrhun pa'i phyogs glien po la bya bar 'dod do• 
vipak1al) pratipalcyo 'bbiprera(I • 
nirodhasi!lcyiltlaiyll. is omitted from Tib. Bhlll!ya (D19a. 7} and receives no mention in the Tikl!.. 
miila is omitted from the Bha.wa; cf. N57.11. 
Read: l!Srayasya as per MS.(6la.2) in place of lfiraya-; Tib.(D283b.5): !us. 
Ms.(61a.2): ru-; disregard Y's fn.2 p.193. 
Read: parvabhyllsilt in place of parvsbhyl/sena; cf. Bh!l.!iya N57.11. 
nadJlirotony/lyena is omitted from the Tlb.; cf. D283b.6. 
Ms.(6la.3): kuialapu($/ir. .. ) but Bh!l.!iya (N57.12·13): kuialamiilaparipusdr. 
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is the intended meaning • which is due to the practice of the dhsrmas that 

consist in the root202 of the wholesome in the present203, i.e. the production 

of excellent wholesome dbarmas that were non-existent in the past. This is the differ

ence between strength and growth, for strength consists in firmness in regard t0 the 

karma-result of the feeble wholesome [dharmas]204, Whereas, growth refers to the 

ever increasing excellence in wholesome [dharmas]. Others again believe that in this 

context, the statement: "the nourishment of the root of the wholesome", is intended to 

signify the nourishment of the latent impressions of the excellent wholesome dharmas. 

( e) Purification refers to the relinquishment of obscuration. For those 

who belong to the spiritual lineages of the §ri!vaka and the pratyeka.buddha, purifica

tion. in this regard, refers to the relinquishment of obscuration that consists in moral 

defilement; but for those who belong to the spiritual lineage of the bodhisattva205, 

purification refers to the relinquishment of both the obscuration that consists in moral 

defilement as well as the cognizable. 

[2] These fivefold results are [to be known] respectively as: (i) the 

karma-result; i.e. the karma-result that is conformable with the wholesome dharmas. 

(ii) The influenced result; i.e. the preponderance of wholesome (dharmas] that is 

due to the influence of the fit vessel. (iii) The result as natural outcome; i.e. the 

inclination towards the wholesome that is due to previous practice. (iv) The result 

of human effort; i.e. the nourishment of the root of the wholesome that is due to the 

practice of the wholesome dharmas in the present. (v) The result of dissociation; 

i.e. the relinquishment of obscuration. 

[3] The division of these fivefold results that have been mentioned briefly, is now 

explained in brief: 

IV.17 c [The other results are, in brief]: (a) 

the ever increasing, (b) the first206 

etc. 

(a) The ever increasing result is to be known as a successive develop

ment of the states as described above, i.e. the generation of the resolve is due 

to the spiritual lineage, the preparatory [state] is due to the generation of the 

resolve, and so on. (b) The first result refers to the acquisition, from the 

very beginning, of the supramundane dharmaa; i.e. the attainment of the path 

of vision. (c) The result of practice follows after the latter in the state of 

202 mt:rla is omitted from the Bh~ya; cf. N57.12. 
203 Y:pratyutp11t111e, which accords with the Bh~a (N57 .12) and with both Tib. eds. of the Bh~ya 

as well as P Tlka (cf. 130b.4); however, D(283b.6): da lta byun ba- supports the Ms.(6la.3) 
reading of pratyutpanna·. 

204 Read: mandakuialasya vip3ka- in place of manda.lcuSalavip/l/ra-; Ms.( 6la.4): -las ya viplfka· 
205 Ms.(61a.5): sambuddha but Y's emendation to bodhisattva is preferred on the basis of the Tib.; 

cf. his fn.6 p.193. 
206 Read: 3dyail in place of lldiJ; cf. Bh~ya N57.16. 
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one still in training207; Le. the results pertinent to both the once-rer.umer and the 

non-rer.umer in the state of one who is still in training which is comprised of the five 

individuals and is subsequem to the path of vision. It is the result of practice because it 

consists in the path of meditative development which is subsequent to that [state] 

accompanied by preparation. (d) The completion result refers to the qualities 

of the adept. Now, these are called: correct view, correct intention, correct speech, 

correct action, correct livelihood, correct effort, correct mindfulness, correct meditative 

concentration as well as liberation and insight into the direct intuition that constitutes 

liberation. It is described as the completion result because it is situated at the end of all 

the results. (e) The conforming result is to be known as the ever increas· 

ing result in its causal mode. The causal mode (upani~adbhiiva) is [equivalent 

to] the cause (heru)208; i.e. because the generation of the resolve therein conforms with 

the spiritual lineage, the generation of the resolve is [the conforming] result209. It 

should be known that there are separate respective teachings, by way of statement and 

explanation, for the ever increasing result etc. and the conforming result etc, ( f) The 

result of the adverse elements is [equivalent to] the path of relinquish

ment and is [to be known as] the first result210; because the adverse elements 

themselves are the result, this is [described as] the result of the adverse elements on 

account of which the path of relinquishment becomes dissociated from moral defile

ment. The first result is that which was mentioned previously as: "the acquisition, 

from the beginning, of the supramundane dharmas". Although the term •adverse 

Y195 element" (vipak~a) is [often] described as an obscuration in the sense that it is a 

hindrance to the counteragent, in this context, the adverse elements are intended 

as the counteragent211, for the word can be analysed in this way: the adverse 

(vipak~a) is the side (pak~a) that impedes (vi-ghlltana)212 obscuration. (g) The 

dissociation-result consists in both the result of practice and comple· 

tion-result and refers to the dissociation from moral defilement on the 

part of one still in training and the adept, respectively. Dissociation as the 

result of practice pertains to the five still in training, beginning with the once-retumer's 

entry into the result, because they possess residual moral defilement213. Dissocia-

207 
208 
209 

210 
211 
212 

213 

Read: tasmllt patella SailcyllvastbJJy3m id in place of tatparaiailcylJvastheti; cf. Bh~a N57.21. 
upan4adbhllvo he~ is omitted from the Tib.; r::f. D248b.l. 
Read: tatra ciwrpadasya gotrl!nukalatvlJc cittotplldaphalam iti in place of tatra cittorp/ldo 
gotrl!nukfllatv!c cittotplldllQ phalam iii; Ms.(61b.3): -lld!!nukll.latvllc citrotpJJdaphalam iti. 
Tib. is not clear. de la sems bskyed pa. Di rigs daJI rjes su mthur1 pa'i phyir sems bskyed pa ni 
'bras bu (D284b.1 ). 
Read: evldiphalaip. in place of ldiphalaip. tad eva; cf. B~ya NS7 .24. 
Read: pratipalqo 'bhipreta/;I in place of pratipakµ ucyata id matam; cf. Bh~a N57.19. 
Read: -Yighlltana- in place of ·nirv8Sa- since this is probably an etymological explanation of the 
tetm vipalqa; Ms.(6lb.S) seems to read vighllrtaya. 
Read: sllvafi~aldeiatvatas perMs.(6lb.6) in place of kle§as~eiatvllt. 
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tion214 as the completion result pertains to the six adepts, beginning with the one 

susceptible to fa1[215, because these have relinquished all moral defilement belonging to 

the three realms of existence, without remainder. The above [results] have been 

described by way of their diffezentiation, now the excellent [result is described] since it 

is not diffezentiated: (h) the excellent result refers to the special qualities 

such as the higher knowledges216. This should be understood just as the excel

lence of the practice and completion results217. What is the reason? Because 

[Vasubandhu] has in mind the acquisition of the special qualities on the part of the 

non-returners, the a.rhats, the pratyekabuddhas, the bodhisatrvas, and the tadliigaras. 

(i) The superior result refers to the spiritual levels of the bodhisattva218; 

here he provides the reason: because these are superior to the other 

vehicles219. Even though the spiritual levels of the bodhisattva consist in both the 

first result and the zesult. of practice, because these have the natures of the paths of 

vision and meditative development, nevertheless, in relation to the §rii.vaka and pracyeka

buddha vehicles, the superior result is to be known to pertain to the spirirual levets220 

of the bodhislllt:Va because: (a) it is devoid of conceptual differentiation, (b) it belongs 

ID the spiritual lineage of the Buddhas and (c) it is the result of universal enlighten

ment221. (j) The unsurpassable result refers to the spiritual level of the 

Buddhas. This consists only in the completion result since it is due to the relin

quishment of all moral defilement and secondary defilement together with their latent 

impressions, and is also due to ·the relinquishment of undefiled nescience. It is 

described as the unsurpassable result because there is no other spiritual leve[222 that is 

superior to it. 

[4] The other results are [explained] by way of a condensed explana

tion, however in full detail they are immeasurable223. In full detail, the 

results that are set forth pertinent to the 8rii.vakas, the pratyekabuddhas, the bodhi

sattvas and the Perfectly Enlightened Ones are immeasurable. 

214 Tib. omit!! visaipyogafr, cf. D284b.S-6. 
215 Cf. LVP Kofa VI.252 ff. for a full description of these six. 
216 Read: abhijill1dik:o gupavise:;a in place of abhijiJl1digupavise~a; cf. Bh~ya N58.1·2. Ms. 

(6ib.7): -qaiti; disregard Y's fn.1 p.195. 
217 Read: etad abhyilsasamJJpti- as per Ms.(61b. 7) in place of etad apy abhyl1sasamSpti-; disregaid 

Y's fn.2 p.195. 
218 sattva is added in the Ms. margin; cf. Y's fn.3 p.195. 
219 Read: tadaIJyayl1Ilottaratvl1d in place of atady11oottaratvad; cf. Bh~aN58.2-3. 
220 bhilmfll/Im is omitted from the Tib.; cf. D285a.3. 
221 Ms.(62a.l): buddhagotratv/Id ma-; disregard Y's fn.5 p.195. 
222 Tib. omits bhilmi; cf. D285a.4. 
223 Read: vyl1satas tv aparimlb;iam in place of vy!lsa/D 'parim8<Jam; cf. BhJuaN58.5. 
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Development of the Counteragent. the State 
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The summary meaning of the meditative development of the counter

agent consists in: (a) the meditative development of comprehensive 

learning, (b) the meditative development of abstinence, (c) the medita

tive development of the necessary preparation, (d) the meditative devel

opment of higher enterprise, (e) the connected meditative development 

because of the connection with the path of vision, (f) the meditative 

development of entry, (g) the superior meditative development, (h) the 

meditative development of the beginning, (i) the meditative development 

of the middle, (j) the meditative development of the end, (k) the higher 

meditative development, (l) the unsurpassable meditative development 

which is distinguished in terms of objective support, mental attention 

and attai!llllent. 

The summary meaning of the state consists in: (a) the future state of 

one stationed in the spiritual lineage, (b) the state of undertaking, up 

until the preparatory [state]224, (c) the impure state, (d) the impure and 

pure state, (e) the purified state, (f) the state accompanied by ornamen

tation, (g) the pervading state because it pervades the ten spiritual 

levels and (h) the unsurpassable state. 

The summary meaning of the result consists in those that are due to: 

(a) aggregation, (b) the distinction of the latter, (c) previous practice, 

(d) ever increasing accomplishment, (e) statements and (f) explanations. 

Of these, (a) that which is due to the aggregation refers to the five 

results. (b) that which is due to the distinction of the latter refers to the 

remaining [results]. (c) That which is due to previous practice refers to 

the karma-result. (d) That which is due to ever increasing accomplish

ment refers to the other four. (e) That which is due to statements refers 

to the four beginning with the ever increasing result. (f) That which is 

due to explanations refers to the six beginning with the conforming 

N59 result because these are the explanations of the latter four. 

224 Both the Tib. Bh~ya (D 19b.5) and T!kA have a different randering to that given here; cf. 
Nagao's fn.7 p.58. 
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[Sthiramati] 

Yl96.2 [lJ The summary meaning of the meditative development of the counter· 

agent consists in: (a) the meditative development of comprehensive 

learning; i.e. the meditative development of the applications of mindfulness due to 

comprehensive learning in regard to the four noble truths. (b) The meditative 

development of abstinence; i.e. the meditative development of the correct exer· 

tions due to abstinence from unwholesome dharmas. (c) The meditative devel

opment of the necessary preparation; i.e. the meditative development of the 

bases of psychic power, for these facilitate the necessary preparation for meditative 

concentration because one's devotion to the eight formative forces that facilitate relin

quishment leads to the relinquishment of the five faults. (d) The meditative 

development of higher enterprise; i.e. the meditative development of the 

faculties that results from the generation of the root of the wholesome which is con

ducive to liberation. (e) The connected meditative development225; i.e. the 

meditative development of the powers226 because of the connection with the 

path of vision. (f) The meditative development of entry; the meditative 

development of the limbs of enlightenment because therein one enters into reality227, 

either due to entry into the supramundane dharmas, or else, due to entry into the Noble 

Path228, (g) The superior meditative development; i.e. the meditative devel

opment [component J of the path because the path of meditative development is superior 

to the path of vision. (h) The meditative development of the beginning229; 

i.e. in the state of the ordinary person it is either conformable, or else, erroneously 

inverted. (i) The meditative development of the middle; i.e. in the state of one 

srill in training it is not erroneously inverted but is encumbered by erroneous inver

sion 230. U) The meditative development of the end; i.e. in the state of the 

adept it is not erroneously inverted and is free from the encumbrance of erroneous 

inversion. (k) The higher meditative development23 t; i.e. that pertinent to the 

8riivaka etc. (l) The unsurpassable meditative development232; i.e. that perti

nent to the bodhisattva, which is distinguished in terms of objective 

support, mental attention and attainment. The summary meaning of meditative 

development has now been set forth233. 

225 Read: §1.iQpibhllvanll in place of sl<!$abh.!fvml; cf. N58.9. 
226 Ms.(62a.5): balabhllvanlldisregard Y's fn.2 p.196. 
1Z1 Ms.(62a.5): tattvapraveillt; disregard Y's fn.3 p.196. 
Z28 Ms.(62a.5): /Uyabhflmi-, but Y's emendation to Sryam.!frga- is rreferred on the basis of the 

Tib.; cf. his fn.4 p.196. 
229 Read: lldibhllvanllin place of prat.bamabhllvan.!f; cf. Bhll$ya N58.10. 
230 Ms.(62a.6): vipazyllSas/JnubandhlJ, but Y's emendation to viparyllSllnubandhll is preferred; cf. his 

fn.5 p.196. 
231 Read: sottarll bh.!lvanllin place of sottar.!bhJlvanll; cf. Bhll$yaN58.11. 
232 Read: nirul:t11rll bhllvanllin place of anuttarabhllvllllil; cf. Bhll$)'aN58.11. 
233 Read: abhihito as per Ms.(62a.7) in place of a(ylllfl) vihitn. 
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[2] The summary meaning of the state con&ists in: (a) the future state; 

Yl 97 i.e. the causal state. (b) The state of undertaking refers to preparation 

together with the generation of the resolve23 4 • (c) The impure and pure 

state; i.e. the two states: the state of result and the state of duties still to be perfonned. 

(d) The purified state; i.e. the state without duties still to be perfonned. (e) The 

state accompanied by ornamentation; i.e. the state of excellence. (f) The per

vading state; i.e. the higher state • it is described as the pervading state because it 

pervades the ten spiritual levels of the bodhisattvas. (g) The unsurpassable 

state; i.e. that of the Buddhas, the Venerable Ones, for there is no other state superior 

to it. And this refers to the attainment state, the state of benefit and23S the state of the 

performance of duty, which have been previously described. 

[3] The summary meaning of the result consists in those that are due to: 

(a) the aggregation, (b) the distinction of the latter, (c) previous 

practice, (d) ever increasing accomplishment, (e) statements and (f) 

explanations. The author of the commentary himself provides an exposition of 

these: of these, (a) that which is due to aggregation refers to the five 

results; i.e. those beginning with the karma-result since all the results are included in 

these. (b) That which is due to the distinction of the latter refers to the 

remaining [results]; i.e. the differentiation of those same five. The remaining 

[results] should be known as those beginning with the ever increasing result. (c) 

That which is due to previous practice refers to the karma-result; i.e. the 

karma-result in the present life which is due to the accumulation of wholesome 

[dharmas] in past lives. Since it arises in conformity with the wholesome, it is 

described as being due to previous practice. (d) That which is due to ever 

increasing accomplishment refers to the other four; i.e. the influenced result, 

the result as natural outcome, the result of human effort and the result of dissociation. 

In relation to these, strength refers to what is accomplished through the karma-result; 

inclination refers to what is accomplished through strength; growth refers to what is 

accomplished through inclination; purification refers to what is accomplished through 

growth. Some believe it is described as an ever increasing accomplishment because it 

is characterized by successive expositions. ( e) That which is due to statements 

refers to the four beginning with the ever increasing result; i.e. the ever 

increasing result, the first result, the result of practice and the completion·result. (f) 

That which is due to explanations refers to the six beginning with the 

conforming result because these are the explanations of the latter 

234 Sanskrit Bhl!l;ya: arambhllvastb! yll.vat prayogi1.t (N58.I3), but Tib. Bhl!l;ya: sems bskyed nas 
bzwl ste I sbyar ba'i bar du (Dl9b.5). However, both Ms. and Tib. '/lklls: llrambhilvasthll. saha 
cittorp11.denaprayogal;; cf. N's fn.7 p.58. 

235 Ms.( 62b. l ): ca yl!P; disregard Y's fn. l p.197. 
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four236; i.e. the conforming result is [equivalent to] the explanation of the ever 

increasing result; the result of adverse elements is [equivalent to] the explanation of the 

first result; the result of dissociation is [equivalent to] the explanation of both the result 

of practice and the completion-result. And the excellent result, the superior result and 

Yl 98 the unsurpassable result are [equivalent to] the explanation of that same completion

result because [Vasubandhu] has in mind the possession of ornamentation on its part. 

However, others believeZ37 that the excellent result is [equivalent to] just the explana

tion of the results of practice and completion, because it is possible for the non-returner 

also [to possess] the qualities of the higher knowledges etc., whereas, the unsurpass

able result is [equivalent to] the explanations of the completion-result. 

236 Read: nirdeiJd in place of nirdeiatatr, cf. Bhll:!ya N59.I. 
237 As OOled by Y (fit.I p.198) the Ms.(62b) line 7 ~ins: ·ttarnphaiam ldipha/asylJ.bbyl/saphaiasya 

ca nirdeiaq which cannot be reconciled with the tl.b.; cf. D287a.4. 
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1. The Three Kinds of Supremacy. 

The supremacy of the vehicle should now be mentioned - it is said: 

V.l abc Supremacy is considered as listed in 

relation to: (a) spiritual practice, (b) 

objective support and (c) full attain

ment. 

The threefold supremacies which are [incorporated] in the uni versa! 

vehicle and on account of which it is the supreme vehiclel are: (a) 

supremacy of spiritual practice, (b) supremacy of objective support and 

(c) supremacy of full attainment. 

[Sthiramati] 

Yl 9 9 [ l] The supremacy of the vehicle was [initially] listed immediately after the listing of 

the six subjects, such as the Characteristics and the Obscurations2; hence, subsequent 

to the explanation of these, the subject under discussion is the explanation of the 

Supremacy of the Vehicle. Consequently, he says: the supremacy of the vehicle 

should now be mentioned - it is said:... The [word] "now" means 

"immediately following the explanation of the six [subjects] such as the Characteristic". 

The intended meaning is: because it was listed immediately after those [subjects]. 

(2) Alternatively, the Meditative Development of the Counteragent, the State Therein 

and the Attainment of the Result were explained as common to both the Srilvaka etc. 

and the bodhisattva; however, because they do not share the same states3, the 

supremacy of the vehicle is not common to both the bodhisattva and the sril.vaka etc. 

And in order to demonstrate that it is described as the chief object in this context, he

says: "the supremacy of the vehicle should now be mentioned - it is said: ... ". Since 

there is nothing higher than this, the word 'supremacy' is a synonym for 'excellence'. 

But what is this? It is the universal vehicle, for thus, inasmuch as the universal vehicle 

is superior to both the Sriivaka and pratyekabuddha vehicles, there is none other that is 

more excellent compared with the universal vehicle because of the proportional differ

ences in cause and result in regard to it. Supremacy (ilnuttarya) refers to the state 

(bhilva) of that which is supreme (iilluttarasya); but just what is this? Hence he says: 

I Tih. orniis y11na; cf. D20a.2. 
2 Tib. omilS llVar/llla; cf. D287 a.6. 
3 · Read perhaps: asll.dh/1raJ;lll.vasthllta./I in place of aslldhllraQaprasarigena on the basis of the Tlb.: 

thun mori ma yin pa.1 gnas slrabs su bab pas na (D287b.I); Ms.(63a) line 3 begins: y11a11nut
caryan tu ••• 



V.1 a Supremacy [is considered as listed] 

in relation to: (a) spiritual practice4 

etc. 
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The threefold supremacies which are [incorporated] in the universal 

vebicle ... 5 But what is this universal vehicle? Just these three: (a) spiritual prac

tice, (b) objective support and (c) full attainment. Of these, (a) the 

supremacy of spiritual practice refers to the accomplishment of the ten perfections, i.e. 

the spiritual practice of the bodhisattva is described as supreme in regard to the accom-

Y200 plisbment of the perfections. (b) Moreover, the objective support refers to the dharmas 

of the perfections etc. and to the dharmadhatu. By means of this objective support, the 

bodhisattvas have the capacity to provide benefit without remainder for others6; hence, 

the supremacy of objective support refers to its being the cause of the capacity 7 to pro

vide benefit for others. Why? This the objective support of the bodhisattvas is 

described as supreme because it belongs to him. (c) Full attainment refers to the result 

of: (i) the spiritual lineage, (ii) firm conviction and (iii) the generation of the resolve 

[for enlightenment] etc. Since the [bodhisattva] reaches full knowledge 

[samudlfgacchantJ] or attains this due to the spiritual lineage etc., it is [described as] full 

attainment [samudilgama]; and it is described as supreme because there is no other full 

attainment superior to this. Consequently, in this context, supremacy refers to the 

absence of anything other that is superior to that full attainment. And in this respect, it 

is said that the spiritual practice of the bodhisaccvas, together with its foundation and 

result&, consists in the universal vehicle. Moreover, it is described as supreme on 

account of the threefold supremacy that has just been described. 

[3] Alternatively, the universal vehicle refers to the direct intuition devoid of all the 

discursive elaboration of conceptual discrimination in accompaniment with its associ

ated elements, the accumulations, application, subsequently attained direct intuition, the 

special qualities, objective support and result. Of these, the objective support refers to 

thusness; the result refers to the nirv.lµa in which the bodhisattva is not permanently 

fixed. And the universal vehicle refers to the teachings such as the Siitras which are 

expressive of this universal vehicle. Moreover, the [name of the] text is applied figur

atively for its subject matter, just as the "Slaying of KaJ!lsa" is [figuratively used] for 

4 Read: 11nuttaryarµ prapattaJJ hi in place of pratipatter !nuttlllyam; cf. Bh!l:lya N60.4. 
5 Read: trividham /Inutta.ryllIP mabSy!ne in place of mabSy/Jnasya hi trividbam llnutta.ryam; cf. 

Bh!l:jya N60.6. 
6 Read perhaps: bodhisattvl1nilrp niravai(1$a- in place of bodhisattvll11ilm aie~a-; Ms.(63a.6): 

bodhisattvl11111rp. viillµ-. Tib.: dmigs pa 'dis byllli chub sems dpa' mams gian gyi don ma lus 
par mdzad nus par gyur ro (D287b.6. 

7 Tib. is slightly different: • .. .refers to the fact that it is the objective support that is the cause of 
the capacity to provide benefit. .. ";de'i phyir gian gyi don byed nus pa'i rgyu1 dmigs pa ni 
(D287b.6). 

8 Ms.(63b.l): saphala-; disregard Y's fn.2 p.200. 
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the 'stealing of jewels'9. It is universal (mahat) because it possesses the seven kinds of 

universality; it is a vehicle (yllna) since [the llodhisattva.] reaches the unfixed nirvllpa 

travelling (yllnt1) by means of it. Since it is both a vehicle and i$ universal, it is the 

universal vehiclelO, Furthermore, its sevenfold universality refers to universality in 

regard to: (a) objective support. (b) spiritual practice, (c) direct intuition, (d) vigour, (e) 

expedients, (f) attainment and (g) action. Of these, (a) the universality in regard to 

objective support refers to the Dharma of the endless S!ltras, such as the Hundred 

Thousand [Prajiillpllramitli], for these form the objective support for the path of the 

llodhisattva. (b) The universality in regard to spiritual practice is the result of spiritual 

practice concerned with benefit in its entirety for both oneself and others. (c) The 

universality in regard to direct intuition is due to knowledge of insubstantiality in 

regard to the personal entity and the dharmas. (d) The universality in regard to vigour 

is due to application in regard to the many hundreds of thousands of difficult tasks [to 

be performed] over three countless aeons. ( e) The universality in regard to skill in 

expedients is due to the fact that [the /Jodhisa.ttva] is fixed neither in saipsllra. nor 

nirvlpa. (f) 'The universality in regard to attainment is due to the understanding of the 

immeasurable and countless virtues, such as the powers, self-confidence and the 

Y201 special Buddha qualities. (g) The universality in regard to actions is due to the perfur· 

mance of the acts of the Buddha by revealing his enlightenment for as long as saipsllra 

exists. Only this universal vehicle is supreme; the state of the latter is [described as] 

supremacy 11 because there is no vehicle that is superior to it. Furthermore, it consists 

in spiritual practice, objective support and full attainment, for thus, the universal vehicle 

is described as supreme because it possesses these [three] elements. There is 

supremacy of spiritual practice since spiritual practice is supreme; the supremacy of 

objective support and the supremacy of full attainment should be understood in the 

same way. These supremacies are respectively determined with reference to: (a) the 

path of the bodhisattva, (b) its support and (c) the result of that [path]. Moreover, it is 

just these that are referred to through the statements of the Buddha, viz.: spiritual prac· 

tice, objective support and the result of that [practice]. 

9 It is difficult to establish the full significance of this analagy; perhaps it refers to the 
apprnpliation of Kaqisa's wealth etc. by Krnia after he had killed him. 

10 The Ms. omits this staoement: de ni theg pa yarl yin la chen po y.ui: yin pas theg pa chen po'o 
[D288a.S]. 

11 tadbhava !lnuttaryam (Y201.3) is omitted from Tib. 
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2. Supremacy of Spiritual Practice. 

Of these, the supremacy of spiritual practice is to be known by way 

of the spiritual practice of the ten perfections. 

V.l d Spiritual practice is sixfold: 

In relation to those perfections. 

V.2 abc That which: (a) is highest, (b) con· 

cems mental attention, (c) is in con

formity with the Dharma, (d) avoids 

the extremes, (e) is specific and (f) 

is non-specific; 

These are the six kinds of spiritual practice, namely: (a) the highest 

spiritual practice, (b) spiritual practice in regard to mental attention, (c) 

spiritual practice that conforms with the Dharma, (d) spiritual practice 

that avoids the two extremes, (e) specific spiritual practice and (f) non· 

specific spiritual practice. 

[Sthlramati] 

Y201.12 [l] Although it is fitting that the objective suppon be explained firstly because spiritual 

practice is preceded by the objective suppon, spiritual practice is mentioned initially in 

order to demonstrate that it is the essence of the practice of the bodhisattvas. Of 

these, how is the supremacy of spiritual practice [to be known]? Hence he says: the 

supremacy of spiritual practice is to be known by way of the practice of 

the ten perfections. The spiritual practice of the perfections is [equivalent to] the 

performance of the perfections; and since this spiritual practice of the perfections is 

explained only in the universal vehicle and not in any other vehicle12, he shows the 

universal vehicle to be supreme. Moreover, this spiritual practice becomes supreme 

while [the bodhisattva] is applying himself to the perfections in their various modes; 

and in order to illustrate these modes, he says: 

V.1 d Spiritual practice is sixfold: 

It is not known as to how this spiritual practice of the perfections [is sixfold], begin

ning with the highest up until the non-specific, hence he says: 

12 ylna is omitted from Tib.; cf. D288b.6. 
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a. The Highest Spiritual Practice. 

Of these: 

V.2 d The highest consists in twelve: 

V.3 abed (a) Magnanimity, (b) duration, {c) 

prerogative, (d) inexhaustibility, (e) 

continuity, (f} non-hardship, (g} 

wealth and (h) possession; 

V.4 ab (i) Enterprise, (j) acquisition, (k) 

natural outcome and (1) accom

plishment • these are considered as 

highest. 
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These twelve types are considered as highest, namely: (a) the highest 

degree of magnanimity, (b) the highest degree of duration, (c) the high

est degree of prerogative, (d) the highest degree of inexhaustibility, (e) 

the highest degree of continuity, (f) the highest degree of non-hardship, 

(g) the highest degree of wealth, (h) the highest degree of possession, 

(i) the highest degree of enterprise, (j) the highest degree of acquisi· 

tion, (k) the highest degree of natural outcome and (I) the highe&t 

degree of accomplishment. 

Of these, (a) the highest degree of magnanimity is to be known as 

not seeking after all mundane success and also as pre-eminence. (b) 

The highest degree of duration is due to the cultivation [of the perfec

tions] for three countless aeons. (c) The highest degree of prerogative 

is due to the prerogative for deeds of benefit for all beings. ( d) The 

highest degree of inexhaustibility is due to the complete absence of 

exhaustion on account of the transformation into universal enlighten

ment. (e) The highest degree of continuity is due to a firm conviction 

in the sameness of self and others due to the fulfilment of the perfec· 

tions of generosity etc. in regard to all beings. (f) The highest degree 

of non-hardship is due to the fulfilment of the perfections of generosity 

etc. on the part of others, through his approval alone. (g) The highest 

degree of wealth is due to the fulfilment of generosity etc. by means of 

the "treasury of the sky" meditative concentration etc. (h} The highest 

degree of possession is due to the possession [by the bodhisattva] of 

direct intuition that is devoid of conceptual differentiation. (i) The 

highest degree of enterprise refers to the abundant measure of patience 

on the spiritual level of the one who courses in firm conviction. (j) The 
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highest degree of acquisition refers to the first spiritual level. (k) The 

highest degree of natural outcome refers to the eight spiritual levels 

subsequent to the latter. (1) The highest degree of accomplishment 

refers to the tenth spiritual level and to that of the tathllgata since these 

are the [respective] accomplishments of (a) the bodhisattva and (b) the 

Buddhas. 

V.4 cd Consequently, the ten perfections are 

considered in the highest sense; 

Since these twelvefold [spiritual practices] exist in the highest 

degree within the latter [i.e. the perfections], consequently, 

fections [are considered]l 3 in this sense. i.e. as highest. 

the ten per· 

As to which 

are these ten and in order to disclose their names, it is said: 

V.5 abed (a) Generosity, (b) morality, (c} 

patience, (d) vigour, (e} meditative 

absorption, (f} wisdom, (g) expedi

ency, (h} vows, (i} strength and (j) 

direct intuition • these are the ten 

perfections. 

Which are the individual actions pertinent to each of these? 

V.6 abcdef Actions that: (a) are of assistance, 

(b) are non-violent, (c} endure such 

[violence], (d) increase virtues, (e) 

have the capacity to initiate and (f} 

(h} to liberate, (g) are inexhaustible, 

engage constantly [in generosity] (i} 

engage eternally in [generosity], (j} 

are enjoyable and bring [beings] to 

maturity. 

These are the respective actions that pertain to the latter [i.e. to the 

perfections] for, (a) through his generosity, the bodhisattva assists 

beings. (b) On account of his morality, he does not injure others. (c) 

Through patience, he endures the injury inflicted by others. (d) 

Through vigour, he increases his virtues. (e) Through the meditative 

absorptions, he initiates beings, having attracted them by means of his 

psychic power etc. (f} Through his wisdom, he liberates them by 

providing correct counsel. (g} Through the perfection of skill in expe-

13 Tlb. inserts 'clod (matll'); cf. D20b.5 
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dients, he causes his generosity etc. to become inexhaustible due to the 

transformation into universal enlightenment. (h) Through the perfection 

of vows, he engages in generosity etc. at all times while rejoicing in the 

birth of a Buddha in all his lives due to his possession of favourable 

rebirths. (i) Through the perfection of strength, he engages eternally in 

generosity etc. due to the strength of his critical consideration and 

meditative development because he is not overcome by adverse ele

ments. (j) Through the perfection of direct intuition, since it removes 

confusion about the literal meaning of the Dharma, he experiences in 

return the enjoyment of the Dharma which has generosity etc. as its 

controlling influence and he brings beings to maturity. 

The highest spiritual practice has now been described. 

[S thiramati] 

Y201.12 [1] Of these: 

Y202 V.2 d The highest consists in twelve: 

What is meant is: the highest [spiritual practice] which is vast and unsurpassable has 

twelve modes • in order to demonstrate these modes, he says: 

V.3 a (a) Magnanimity, (b) duration etc. 

From the highest degree of magnanimity up until the highest degree of 

accomplishment; these twelve types are considered as highestl 4 • Of 

these, the highest degree of magnanimity is to be known as not seeking 

after15 all mundanel6 success and also as pre-eminence. Success is 

[equivalent to] prosperity; and this has two aspects: (a) that which is attained and (b) 

that not attained. Of these, [the bodhisattva] does not become attached to what is 

attained nor does he strive for what is not attained because he applies himself to the 

removal of the suffering of others without regard for bis own happiness. As has been 

stated: 

0 virtuous one, what fruit of merit you 

have; all that is for the benefit of others, not 

for your own saJrel7. 

It is [also described as] pre-eminencel8 because its fruit is Buddhahood which is 

14 Read: ~ dvlldaiavidhll paramll matll in place of e>ll dvlldaiapr.ikM paramatll; cf. BhllljyaN61.5. 
15 -anarthakaivena here, but Bh~ya (N61.10): -anatthitvena. 
16 Read: sarvalauldka-in place of sarvaloka-; cf. Bh~yaN61.10. 
17 Read : yad asti Pll!IYBBya phalat1 ca sadho I 

Sarvatf/ par.1Ith:up tava IJ/ltmallet.tll' II 
in place of yat puqyarp pal)yaphal:up ca slldho S/U'Vl1111 parllrtharp tava nllt:mahetor; 
Tib: dge ba khyod kyi bsod muns 'bras bu gatl II 

f:hams cad gian gyi don te bdag gi don rgyur min II (D289a.3). 
Ms.(64a.4): -lat1 ca slldho ••• contrary to Y's reading. 

18 Ms.(64a.4): urkmafVIUP rvam but Y's ieading of utkf$tarvam is preferred. 
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endowed with relinquishment, direct intuition and might. Alternatively, the sublime 

person is generally described as being of two sorts: (a) munificent and (b) devoid of 

the desire for services in return. Therefore, the bodhisattva does not strive for all mun

dane success19 but applies himself to the perfections, such as generosity, which are 

ever increasing. This is what is described as the magnanimity of spiritual practice. 

[21 The highest degree of duration .•• ; its pre-eminence is on account of its 

duration. Moreover, duration refers to the extended practice of the perfections begin

ning with generosity. And since it is not known as to how long this endures, he says: 

is due to the cultivation [of the perfections] for three countless aeons. 

For, the bodhissttvas' meditative development of the perfections, such as generosity, is 

of exceeding duration because it is completed over three countless aeons. 

[3] The highest degree of prerogative20 is due to the prerogative for 

deeds of benefit for all beings21. [t is described !Ill the highest by way of pre

rogative22 (adhikll.ratli./I) since the bodhisattvas engage in generosity etc. without 

regard for their own happiness for the sake of ( adhilqtya) bringing about welfare and 

happiness for all beings. 

[ 4] The highest degree of inexhaustibility23 ... ; it is of the highest degree on 

Y203 account of the fact that it is inexhaustible; but what is its inexhaustibility due to? Hence 

he says: is due to the complete absence of exhaustion on a~count of.. the 

transformation into universal enlightenment24, Even after yielding the karma

result in all places of rebirth [the perfections], such as generosity which consist in the 

transformation into universal enlightenment, a.re not completely severed. Even in the 

nirvll.pa devoid of the remnants of existence they a.re not exhausted due to: (a) the pro

duction of the Dharma Body which is characterized by the turning about of the basis 

and (b) the inexhaustibility of that [Dharma Body]. However, they are severed in the 

nirvapa realm that is devoid of the remnanlll of existence through the transformation 

into enlightenment of the St'li.vaka. etc. due to the severance of the basis [i.e. the body ]2.5 

in every respect. 

[5] Alternatively, [the perfections] such as generosity become inexhaustible through 

the transformation into universal enlightenment due to the abundant karma-result; and 

what is abundant is said to be inexhaustible because it is not completely exhausted 

through the yielding of the karma-result. But the transformation into enlightenment of 

19 
20 
21 
22 
23 

24 
25 

Read: sarvalauliika- in place of sarvaloka-; cf. my fn.16 above. 
Ms.(64a.6): adhik:Jra-; disregard Y's fn.3 p.202. 
Read: sarvasattvarthak:riyadhikilrad in place of sarvasattvilrdlakriyodde:Si!ct, cf. Bhll$ya N6 l.12. 
Ms.( 64a. 7): 'dhikl1r.ltllQ; disregard Y's fn.4 p.202. 
Read: ak~ayatvapanmzat3 in place of lllQayaparamatJl; cf. Bh~ya N61.12. As noted by Y (cf. 
his fn.5 p.202) this is omitted from the Ms. and has been inserted on the basis of the Tib. 
Ms.(64a. 7): mahiJ.bodhi-; disregard Y's fn.1 p.203. 
a§rayir, Tib. lus (D289b.3). 
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the sriivaka etc. is not inexhaustible in this way. Or else, for the bodbisattvas, the roots 

of the wholesome that are transformed into universal enlightenment for the benefit of 

beings become inexhaustible, °like the realms of beings; hence, like the realms of 

beings, they are not completely exhausted. 

[6} The highest degree of continuity is due to a firm conviction in the 

samene11s of self and others due to the fulfilment of the perfections of 

generosity etc. in regard to all beings26. For, on the Joyous spiritual level, the 

bodhisattva. becomes firmly convinced of the sameness of self and others because of 

his awareness of the all-pervading meaning27 of the dhanna.dhatu. Having relin

quished conceptual differentiation in regard to self and others due to his firm convic

tion in the sameness of self and others he obtains an extremely joyous mind on account 

of others' generosity etc., just as he does on account of his own generosity etc. As the 

consequence of this the perfections, such as generosity, are continually fulfilled every 

instant, every moment and every day. 

[7} The highest degree of non-hardship is due to the fulfillment of the 

perfection of generosity etc. on the part of others, through his approval 

alone. The bodbisatt:vas with joyous mind express their approval of the roots of the 

wholesome, such as the generosity of beings, in such a way that the perfections, such 

as generosity, of those [beings] is fulfilled through that approval alone. 

[8] The highest degree of wealth is due to the fulfillment of generosity 

Y204 etc. on account of the 'treasury of the sky' meditative concentration etc. 

The bodbisattvas obtain the meditative concentration called 'treasury of the sky' through 

meditative development which penetrates the dharmadh/1.tu . From obtaining this, they 

cause the fulfillment of the perfection of generosity because they are then able to fulfill 

all the aspirations of sentient beings. For, under the influence of this, the very sky 

(gagana) becomes a treasury (gaiija) - thus it is designated as the 'treasury of the sky' 

(gagana-gaiija) meditative concentration. Alternatively, a treasury (gaiija) is established 

in the sky (gagana)2 8 because all of the necessities of life are produced from the sky 

through the power of this meditative concentration29. By the word "etc." the meditative 

concentrations that are taught in the Slltras of the Prajimpllramitlls etc. are referred to. 

[91 The highest degree of possession is due to the possession [by the 

bodhisattva] of direct intuition that is devoid of conceptual differenti

ation. For the bodbisatt:vas' direct intuition is devoid of conceptual differentiation30 

26 Read: sarvasartvadllnlldibhil) pllramit11paripiira!)lld in place of SMWIStittvt!$U dlln!ldipllramitlpari
pllraQlld; cf. Bhll:iya N61.14-15. 

27 Ms.(64b.4): sarvatragllrrhil-; disregard Y's fn.2 p.203. 
28 The first explanation of the term gagana-gaifja explains it as a kannadhllraya. compound and the 

second as a llllpUfU$a compound. 
29 The Ms.(65a.l) is illegible prior to j!lyante; cf. Y's m.1 p.204. 
30 Tib. inserts: ma.m par mi rtog pa'i ye §es (D290a.6) wlrich is not found in the Ms. 
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due to their non-perception of the trio, i.e. the giver3l, the object given and the recipient. 

Similarly, their direct intuition is devoid of conceptual differentiation due to their non

perception of [the three modes of the other nine perle.ctions32] up until the knower, 

object of knowledge and the knowledge itself. The spiritual practice of generosity etc. 

is encompassed by that highest direct intuition devoid of conceptual differentiation. 

How so? Because it conforms with that [direct intuition] and because it has the latter 

as objective support - hence is it described as highest 

[10] The highest degree of enterprise refers to an abundant measure of 

patience on the spiritual level of the one who courses in firm convic

tion. The first immeasurable aeon is described as the level of the one who courses in 

firm conviction. Moreover, through the force of the spiritual lineage and friends, there 

is, in those whose resolve for enlightenment has been generated, a totally firm convic

tion33 in the insubstantiality of the dhannas in terms of the three natures - this consists 

in an abundant measure of patience which is not overpowered by adverse elements 

such as Jack of faith34. For this is the state of enterprise of the bodhisattva, and as a 

consequence, his patience in abundant measure is described as the highest degree of 

enterprise. 

[11] The highest degree of acquisition refers to the first spiritual level. 

Y205 For the supramundane perlections are obtained on the first spiritual level because of 

[the bodhisattvas1 awareness of the all-pervading nature of 'the dharmadhiJ.tu. How

ever, since the mundane (perfections] were included previously by way of the prepara

tion for the first spiritual level, it is said that on the first spiritual level there is the high

est degree of acquisition. 

[12] The highest degree of natural outcome refers to the eight [spiritual 

levels] subsequent to the latter. Acquisition that is distinctively superior on the 

eight spiritual levels other than the latter (i.e. the first] is the natural outcome of the per

fections acquired on the first spiritual leve13S, thus it is the highest degree of natural 

outcome. Alternatively, the highest degree of acquisition refers to the acquisition of the 

first spiritual level through the force of the meditative development of the perlections 

on the level of the one who courses in firm conviction. A quotation from a Stitra 

states: 

The first spiritual level is included in the path of vision of the bodhisattva 

and because of his entry into that, (the bodhisattva] is born in the spiritual 

31 Read: d/lyaka- as per Ms.(65a.1) in place of dlipaka-; Tib.: sbyin bdag (D290a.6). 
32 This obviously refers to a series, hence the ten pei:fectiO!IJI are suggested tentatively. 
33 Ms.(65a.3): ·lldhimokgo; disregard Y's fn.4 p.204. 
34 Tib. is slightly different • •. .is victorious over adverse elements"; mi mthun pa.'i phyogs las 

rgyal ba la bya (D290b.2). 
35 Ms.(65a . .5): pratibhlimipratilabdhllnam conttary to Y's fn.l p.205; pra(li)bhUmi- is corrected 

in the Ms. margin to: pra(thama)bbfimi-. 
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lineage of the tathagata36 due to his acquisition of the qualities that have its 

nature and are in conformity with it. 37 

The remaicing spiritual levels are the highest degree of natural outcome because they 

are the outcome38 of the first level acquired through the force of the meditative devel

opment39 of the perfections. Or again, the highest degree of natural outcome refers to 

the eight spiritual levels [other than the first] because they are the natural outcome of 

the perfections that are acquired on the first level. 

[13] The highest degree of accomplishment refers to the tenth spiritual 

level and to that of the ta th/lg a ta40 since these are the [respective] 

accomplishments of (a) the bodhisattvas and (b) the Buddhas. (a) Since 

the bodhisattva reaches the end of all the bodhisattva courses on the tenth spiritual 

level, he is consecrated there4 1 as an incumbent [Buddha] by the tathiigatas. There is 

the highest degree of accomplishment for the bodhisattvas on the tenth spiritual level42 

because of: (i) the fulfilment of an inconceivable accumulation of merit and direct 

inruition; (ii) the absence of conceptual differentiation in regard to all dharmas and (iii) 

the production of benefit, in every respect, for oneself and others. (b) But on the spiri

tual level of the tathiigatas43, since the Venerable One becomes the teacher of the whole 

world because he attains pre-eminence in relinquishment, direct intuition and might -

hence there is accomplishment as the full accomplishment of the Buddhas. But what is 

this accomplishment? It is the achievement of the qualities of the bodhisattva and of 

the qualities of the Buddha, in every respect. 

Y206 [14] Alternatively, the culmination of the perfections that are included on the level of 

one still in training is [equivalent to] the tenth spiritual level; hence, there is the full 

accomplishment of the bodhisattva on that [level]. The highest limit of [the perfec

tions] that are included on the level of the adept is [equivalent to] the Buddha level. 

Since training in the perfections is no longer present on that level, there is full accom

plishment as the full accomplishment 9f the Buddhas. Thus, the highest degree of full 

accomplishment ls to be known as: (a) the full accomplishment of the bodhisattvas on 

the tenth spiritual level and (b) the full accomplishment of the Buddha on the level of 

the tathligata. 

36 Ms.(65a.6): llto notjlltau as per Y; read:jllto gotre tathllgataaya in plllce of jlltau tath11gatasyot
pannai). Tib.: de bzin giegs pa'i rigs su skyes pa yin (D290b.5). 

37 Tib. omits: tadanukllla; cf. D290b.5. Ms.(65a. 7) line begins: -tilambhiJd iti ... It is difficult 
to establish precisely where this quotation ~-

38 Tib. omits: ni~yandatvl1t; cf. D290b.6. 
39 Ms.(65a.7) omits bh:lvans which is inserted on the basis of the Tib.; cf. D290b.6. 
40 tilthJJgatylhp. but Bh~ya (N61.21 ): tathSgatylllp. 
41 tatra is omitted from the Tlh.; cf. D29la.1. 
42 Tib. inserts sa bcu pa la (daSamy/1111 bhllmau); cf. D291a.2. 
43 Ms.(65b.2): t!thl1gat11ty11Ip. 
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V.4 cd Consequently, the ten perfections are 

considered4.4 in the highest sense. 

281 

Since these45 twelvefold [spiritual practices] exist in the highest degree 

within the latter [i.e. in the perfections], such as in the generosity [practised 

by] the bodhisattva, but not in the generosity etc. of the §rlivaka, consequently, the 

ten perfections beginning with generosity and concluding with direct intuition 

which pertain just to the bodhisattva are considered in this sense, i.e. as high· 

est according to the rules of etymology. Thus it is just the spiritual practice that 

pertains to the ten46 perfections which is said to be of the highest degree. 

[16] Of these [means] of these perfections, with regard to which, even their mere 

name has not been disclosed; in order to disclose their names, it is said: 

V.5 abed (a) Generosity, (b) morality, (c) 

patience, (d) vigour, (e) meditative 

absorption, (f) wisdom47, (g) expedi· 

ency, (h) vows, (i) the powers and 

(j) direct intuition • these are the ten 

perfections. 

It was stated that "the highest degree of prerogative is due to the prerogative for deeds 

of benefit for all beings"48, hence the question is asked: which are the actions 

pertinent to each of these? Therefore he says: 

V.6 ab Actions that: (a) are of assistance, 

(b) are non-violent, (c) endure such 

[violence] etc. 

For, through generosity, the bodhisattva assists beings. {a) In this regard, 

because he is irreproachable on account of his wish to honour and assist [beings], one 

who is indifferent to both the service49 in return for a favour and the karma-result 

abandons objective and subjective entities on account of a particular volition and 

Y207 bestows [gifts on beings] through his acts of body and speech - this is the material 

generosity of the bodhisattva. By means of this he assists beings by taking away their 

sufferings of hunger and thirst etc. {b) The instructions to do with modes of living, 

scriptural treatises, ans and crafts and [the practice of] non-violence towards beings, 

[instructions] which are preceded by compassion, as well as the instructions on propit~ 

ious states of existence and the path to liberation, are the gifts of the Dhanna. More-

44 Read: mata; disregan:I Y's fn.l p.206. 
45 Read: e;a in place of iyam; cf. Bh~ya N61.24. 
46 Tib. omits da§a; cf. D291a.6. 
47 Ms.(65b.6): prajJl11nawhich seems to be amended to prnjil!in the margin. 
48 Read: sarvasattvllrthakriylltfhildlrlld in place of sarvasattvllrtbakriyoddeSl!lt, cf. Bh~ya N61.12. 
49 Ms.(66a) line 1 begins: -upak:Jra. .. : disregan:I Y's fn.6 p.206. 
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over, by means of these [the bodhisattva] assists beings by removing the sufferings of 

saipsilra due to (wrong) modes of living and wretched states of eitistence. (c) The gift 

of fearlessness consists of liberation for .those who are attacked by kings SO, thieves, 

kinsmen or beasts of prey etc. and thereby he assists beings by removing the fear of 

calamity to life, enjoyment, children and wife etc. 

[17] He does not injure these [beings]Sl on account of his morality. 

Morality refers to abstention from all misdeeds of body and speech, and, in keeping 

with worldly practice, abstention (from the acts of body and speech) which are forbid

den and the performance of the acts of body and speech that are prescribed. Because 

he is established in this morality [the bodhisattva], even for the sake of his life, does 

not injure or offend beings himself, nor does he cause others to do so. 

[18] Through patience, he endures the injury inflicted52 by others. 

Patience consists in the endurance and toleration of all forms of suffering with a mind 

predominated by compassion. On account of this [the bodhisattva] endures injury 

such as murder5l, bondage or the beatings inflicted by others, because he has no wish 

to retaliate54. 

[19] Through vigour, he increases his virtues. Vigour is a strength of will 

with reference to generosity etc.; increase is the accomplishment of superior virtues due 

to the practice of the virtues of generosity etc. <?n account of that [vigour]. 

[20] Through the meditative absorptions, he initiates [beings], having 

attracted them by means of his psychic power etc. By the word "etc.", the 

knowledge of the mental make-up of others5S is included. Meditative absorption refers 

to meditative concentration, i.e. the single-pointedness of mind. Psychic power is [the 

power of] flying through the air etc. Initiation refers to the exposition of the real nature 

of the teachings because those who are attracted by psychic power and the extra

ordinary ability to read the thoughts [of others], which result from the meditative 

absorptions, have the capacicy to be initiated in the teachings. 

[21] Through his wisdom, he liberates [beings] by providing correct 

Y208 counseJS6. Wisdom is characterized by the investigation of the dharmas in all 

aspects; moreover, the action pertinent to this is the provision of correct counsel and 

the relinquishment of moral defilement, [both of] which are dependent upon instruc· 

50 Ms.(66a.2): raja. .. ; disregard Y's fn.l p.207. 
51 eq11m (Tib. de dag) but Bh3$ya {N62.10): pareq11m. 
52 Ms.(66a.4); upaghlltatp mm1aya!l'conttaJy to Y's fn.2 p.207. 
53 Read perhaps: vlldbaka in place of hiipsa; Tib. gsod pa [D292a.1J. 
54 Tib. omits upaghMa1[1 as noted by Y (fn.3 p.207) however Ms.(66a.S): -m upaghat:Hp 11111.cyayati 

contrary iD his reading. 
55 citu( or cetaJ;)pary1JyajiJ1111a is one of the higher knowledges ( abhijilll); cf. M vy. #206. 
56 Omit vimocanlJd which is not substantiated by the Tib. nor the B~ya. 
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tions that are free from erroneous inversion. Hence, [the bodhisattva] liberates 

[beings] through his wisdom by providing correct counsel. 

[22] Through the perfection of skill in expedients, he causes his gen

erosity etc. to become inexhaustible due to the transformation into 

universal enlightenment. An expedient is a particular device for the accomplish

ment, the augmentation, the attainment or the relinquishment of a dharma; therefore, the 

skill or proficiency in regard to that is [described as l the skill in expedients. The action 

pertinent to this causes the generosity etc. that has been performed and accumulated57 

to become inexhaustible through the transformation into universal enlightenment. The 

roots of the wholesome which consist in the transformation into universal enlighten· 

ment, like universal enlightenment itself, become inexhaustible. 

[23) Through the perfection of vows he engages in generosity etc. at all 

tirnes while rejoicing in the birth of a Buddha5 8 in all of his rebirths due 

to his possession of favourable births. Because vows have the nature of all 

sorts of wishes59, a vow in this context is considered as being the wish for a rebirth in 

keeping with one's wholesome [deeds]. The action pertinent to this is the engagement 

in generosity etc. at all times while rejoicing in the binh of a Buddha in each of one's 

rebinhs. 

[24] Through the perfection "Of, st_rength, he engages eternally in gen

erosity etc. due to the strength60 of his critical consideration and medi

tative development, because he is not overcome by adverse elements. 

Critical consideration refers to wisdom; meditative development refers to the practice in 

[developing] the wholesome dhannas. Both of these, which cannot be overcome by 

adverse elements, are described as the perfection of strength. The action pertinent to 

this is the engagement in generosity etc. of necessity every moment, for the word 

'eternal' is synonymous with 'perpetual'. Thus the wholesome [deeds] such as 

generosity which possesses the strength of critical consideration and meditative devel

opment are not overcome by the adverse ones61. 

(25] Through the perfection of direct intuition, since it removes confu

sion about the literal meaning of the Dharma, he experiences in return 

the enjoyment of the Dharma which has generosity etc. as its control-

57 Ms.(66b.l): -citanlII)1; disregard Y's fn.l p.208. 
58 Ms.(66b.2): buddhotplldarJgat}all;r, disregard Y's fn.2 p.208. 
59 Read: :mekavidbaprSithaniltmalratvRt in place of 1111ek:a.vidh/I1'f1 prSithanlllmalcatvlt", Tib. mam pa 

du marsmonpa'i bdag iiidyin modkyi(D292b.l-2). 
60 Ms.(66b.3) omitl ball!-. 
61 Read: na bl pratisif1/lkby1JJ1abh/lvanl1balavadd1Jnlldikuialllni vipalc$air abhibhflyante in place of 

na hi pratisamkhylJJlabhilvanabal/ld d/IJ1ildilruialalfl vipalc$~llbhibhfltam; Ms.(66b.4) is not 
clear, but seems to be amended in the margin to read: .•• balavaddilna-. Tib. so sor rtog pa da1i 
bsgom pa'i stabs da.ri ldan pa'i sbyin pa la sags pa'i dge ba la mi mthun pa'i phyogs mams kyis 
zil gyis mi non to (0292b.4ff.). 
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Y209 Jing influence, and he brings beings to maturity. The perfection of direct 

intuition is the direct intuition that is devoid of confusion concerning the literal meaning 

of all the doctrinal teachings of.the universal vehicle. What is this confusion in regard 

to the literal meaning? This confusion in regard to literal meaning refers to that 

whereby one construes [the meaning] in just the literal sense after rejecting the intended 

meaning. The Dharma, i.e. the Siltras etc., which is taught with reference to generos

ity, i.e. having made generosity the objective support, has generosity as its controlling 

influence, . [The Dharma] should be considered in the same way [in regard to the 

other perfections] i.e. as having morality, patience and vigour etc. as controlling influ

ence. The actions pertinent to the perfection of direct intuition an:: (a) the experiencing 

of the enjoyment of the Dharma and (b) the maturation of beings, through: (a) analyti

cal discussion [of the Dharma]62 which is free from erroneous inversion concerning 

the universal vehicle on the part of the Buddhas and bodhisattvas63 and (b) the bring

ing of beings to maturity by means of the Dharma teachings that are free from 

erroneous inversion because the Dharma instructions, such as the Siltras, are consti

tuted by the perfection of direct intuition. 

N63.l 

b. Spiritual Praqtice in relation to Mental 
Attention. 

Which is the spiritual practice in relation to mental attention? 

V.7 abed The bodbisattva's mental attention, in 

the universal vehicle, to the Dharmas 

as set out, is always through the 

three modes of wisdom. 

In the universal vehicle, the continuous mental attention to the 

Dharmas, such as the SUtras, as set out with reference to generosity etc. 

is the spiritual practice in regard to mental attention through the wisdom 

that consists in: (a) learning, (b) reflection and (c) meditative develop

ment. Through these three modes of wisdom, what virtue does that 

mental attention bring64? 

62 s!Il1kathyaviniscayakata!,li1t. but Tib.: chos bstan pas (D293a.1). 
63 Read: buddhabodhisattvllnflm avipanta- in place of buddhabodhisattven!Jvipai1ta-; Tib. sans rgyas 

daJi byan chub sema dpa' mama kyi theg pa chen po las bmams te (D292b.7ff. II:. P139b.5). 
Ms.(66b.7) line begins: -panta... Cf. Y's fu.2 p.209. 

64 karod here, but Tib. Bh~ya (D21a.S): thob; Sanskrit }JkJI (Y210.16): llvahad; however, Tib. 
/JkJI (D293b.4): byed. 
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(a) Through the wisdom that consists in learning there is the nour

ishment of the constituent element for [the bodhisattva] who is mentally 

attentive. (b) Through [the wisdom] that consists in reflection he 

whole-heartedly enters into the meaning of what he has learnt. (c) 

Through [the wisdom] that consists in meditative development he 

attains success in his aims because [such wisdom] causes the purifica

tion for entry to the spiritual levels. 

V.8 cd This [spiritual practice} is to be 

known as being associated with the 

ten acts of the Dharma. 

Moreover, this spiritual practice in regard to mental attention is to be 

known as being encompassed by the ten acts of the Dharma. Which are 

these tenfold Dharmic acts? 

V.9 abed They are: (a) transcription, (b) ven

eration, (c) giving, (d} listening, (e) 

.reading, (f) receiving, (g} revealing, 

(h) recitation, (i) reflection and (j} 

meditative development. 

(a) The transcription [of the works] of the universal vehicle, (b) its 

veneration, (c} providing others with it, (d) listening when it is being 

recited by another, (e) reading it oneself, (f) receiving it, (g) teaching 

the texts or their meaning to others, (h) recitation, (i) reflection and (j) 

meditative .development. 

V.10 ab For these tenfold acts entail an im

measurable collection of merit; 

N64 In the SUtras, why are the acts of the Dharma taught as having an 

exorbitantly great result only in the universal vehicle, but not in the 

srlvaka vehicle? For two reasons: 

V.10 c Because of their: (a) superiority and 

(b) inexhaustibility. 

How can it be due to their: (a} superiority and (b) inexhaustibility? 

V.10 d Because they: (a) assist others and 

(b) do not cease. 
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They are superior because they are engaged in assisting others. 

They are to be known as inexhaustible because they are not appeased, 

i.e. do not cease, e.ven in pariD.irvll.p11.. 

Spiritual practice in relation to mental attention has now been 

described. 

[Sthiramati} 

Y209.12 [I] The spiritual practice in relation to mental attention should be mentioned immedi

ately following the explanation of the highest spiritual practice; consequently, he asks: 

which is the spiritual practice in relation to mental attention? Hence he 

says: 

V.7 ab [The bodhis11.ttv11. 's] mental attention, 

in the universal vehicle, to the 

Dharmaa65 as set out etc. 

The mental attention to the Dharmas such as the SUtras as set out66 with 

refe.rence to generosity etc., i.e. with reference to67 generosity, morality, patience, 

vigour etc. Herein, [the mental attention to] the Dhartnas, such as the Siltras, mixtures 

of prose and verse and also the prophesies taught by the Venerable One with reference 

to generosity in whatever mode, which are so devoid of superimposition and negation 

as to meaning and word, is the spiritual practice in regard to mental attention; 

not anything else. In the universal vehicle, but not in the sr!l.vaka vehicle; for, in 

the latter, generosity etc. 08 is taught as being just for one's own benefit and not for the 

Y2 l O benefit of oneself as well as others, as in the universal vehicle. Therefore, it is just in 

the universal vehicle that the mental attention by the bodhisattvas to the Dhartnas, such 

as the Siitras as set out with reference to generosity etc., is the spiritual practice in 

regard to mental attention. It is made known that in the §r!vaka vehicle the mental 

attention to the Siitras etc. that are preached with reference to generosity etc. is a false 

spiritual ·practice in regard to mental attention69 because it has just the benefit of the 

individual for its basis. Moreover, for the most part, t..'lese [Dharmas of the universal 

vehicle] are taught with reference to evenmindedness, non-attachment, lack of arro· 

gance and non-perception. Evenmindedness, in this respect, is the wish to assist 

equally both those who possess virtues and those who do not. Non-attachment, in this 

respect, is the application in regard to generosity etc. that is only for the benefit of 

others on the part of one who has no wish for existence and enjoyment. Lack of arm-

65 Read: dbarmamabllyilnamanask:riyllin place of dharmomah/lyilnamanaskriyll; cf. B~aN63.2 
66 Read: yatbllprajiiaptlnlllfl slltrlld.idharmll{l/llfl in place of SfltradilillJ'fl yath/lpnifiiaptadharm14tarir, 

cf. Bh:l.$ya N63.4. 
67 Read: adhikrtya in place of uddiiya; Tib. abed fyi phyir(D293a.4), cf. Y202.22 & D289a.7. 
68 Ms.(67a.3) line begins: -yo deSita. •• ; cf. Y's fu.6 p.209. 
69 As noted by Y (fn.1 p.210), Ms.(67a.4) line begins: -manasiklrapratipattil) .•• , however, 

mllllasikllra is not substantiared by the Tib.; cf. D293a.7. 
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gance, in this respect, is to not praise oneself nor despise others on account of one's 

generosity etc. Non-perception, in this respect, is the purification of the three aspects 

(of giving] accoroing to the rule of the non-perception of the gift, the giver and the 

rec1p1ent. Continuously, i.e. again and again, through the wisdom that 

consists in: (a) learning, (b) reflection and (c) meditative development. 

Of these, (a) that which consists in learning is the certainty that comes from the authori

tative statements of a trustwonhy person. (b) That which consists in reflection is [the 

certainty] that comes from reasoning and profound reflection. (c) That which consists 

in meditative development is [the certainty] that comes from meditative development. 

£2] Since all engagement is for the sake of the result, he asks: through these three 

modes of wisdom what virtue does that70 mental attention bring71? Hence 

he says: 

V.8 ab It leads to: (a) the nourishment of 

the constituent element, (b) entry and 

(c) success in one's aim; 

The constituent element is the spiritual lineage72, i.e. the 'seed'; its nourishment is 

[equivalent to] its augmentation. And, on account of the nourishment of the constituent 

element, one becomes possessed of brilliant and extensive wisdom in the future. [The 

bodhisattva] whole-heartedly enters into the meaning of what he has 

learnt. Through the wisdom that consists in reflection, he resolutely enters into the 

true meaning 73 that ls not erroneously inverted74 because this is generated through the 

force of reasoning in respect of the meaning of those Dharmas such as the Siittas that 

YZ 11 he has learnt. Through [the wisdom] that consists in meditative develop· 

ment, he attains success in his aims. The success in one's aims is [equivalent 

toJ the understanding of reality. How so? He says: because [such wisdom} 

causes the purification for entry to the spiritual levels. For, he enters the 

spiritual levels through the purifying [processes] of the applications of mindfulness.etc. 

Hence it is explained that he enters the spiritual levels only through the applications of 

mindfulness etc. Consequently, he attains success in his aims due to the purifying 

[processes] that come from the wisdom that consists in the meditative development of 

the applications of mindfulness etc. which constitute the entty to the spiritual levels. 

What is meant is: he enters the spiritual levels. 

70 Read: sll. triprakllrayll.in place of tayil. triprak/Jrayif; cf. Bh~ya N63.6. Ms.{67a.7) line begins: 
-yll. kBI/1 gW)am ••• ; cf. Y's fns.2 & 3 p.210. 

71 11.vahati here, but Bh~ya (N63.6): karoti; cf. my fn.64. 
72 Ms.(67a.7): dhlltur gotram; disrega.n:l Y's fn.5 p.210. 
73 Ms.(67b.1) line begins: '.rthasadbbll.vam; cf. Y's fn.7 p.210. 
74 Tib. inserts phyin ci ma Jog pa; cf. D293b.6. 
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[3] Furthermore, this spiritual practice in relation to mental attention is to be known as 

being in accompaniment with its accessory elements; it is not in isolation. What are its 

accessory elements757 He says: 

V.8 cd This [spiritual practice] is to be 

known as being associated with the 

ten acts of the Dharma76 

This is to be known as being encompassed by ..• ; what is meant is: 

'surrounded by'. The acts of the Dharma are the acts which have the Dharma as their 

nature, or else, which have the Dharma as their authority. But since they are not 

known, he asks77: which are the tenfold acts of the Dharma787 Hence he 

says: 

V.9 a They are: (a) transcription, (b) ven

eration, ( c) giving 79 etc. 

Of these, there is: the transcription by oneself or someone else [of the works] 

of the universal vehicle either to preserve them for a long time or in order to listen 

to them. Ita veneration with flowers, incense, lampsBO and perfumes etc. - it is the 

universal vehicle that is referred to. Having paid respect to it, the giving of the 

written works etc. to others81 by one who has entered the universal vehicle. Having 

paid respect to it, listening when it is being recited by another. Reading it 

oneself with great reverence. Receiving it, i.e. appropriating it oneself with great 

faith. Revealing82, i.e. making known, through great effort, the texts or their 

meaning to those who are worthy. Recitation, i.e. the repeated practice of what has 

been received. Reflection, i.e. determining the meaning by way of reasoning. 

Y212 Meditative development, i.e. practice by way of wisdom that has been concen

trated. The word "and" has the conjunctive sense. Of these, the actions of the body 

are demonstrated through the four terms: transcription, veneration, giving and listening. 

The actions of speech are demonstrated through the four terms83: reading, rec:iving84, 

revealing and reciting. And the actions of mind are demonstrated through the pair: 

reflection and meditative development 

75 Read: ka/I sapariv~ in place of ka!I tatparivllratr; Ms.(67b.2): ka/l. Tib. de'i 'khor gazi ie na 
(D294a.2). 

76 Read: saipyukt! dbarmacaritafQ slljileyS daiabh41 puna/l 
in place of s/J dharmacar:itair jfleyll sarpyukt3 aasabh41 puna(i. Cf. Bh~ya N63.12. 

77 Ms.(67b.3): iyaty ata JJ:- b11t Y's emendation toity atajl prcchati. is preferred on the basis of the 
Tib.; cf. his fn.2 p.211. 

78 Read: katamad aasadbil dhannacaritam in place of Jdlni aasavidhilni dbarmacarit/Jnlty; cf. B~a 
N63.14. 

79 Read: JekhanJJ: piljan/J dllnam in place of lekbanam piljanarp d:Jnam; cf. Bh~ya N63.1S. 
80 Tib. inserts mar me; cf. D294a.4. 
81 Read: parebhya/l in place of ~u; cf. Bh~ya N63.17. 
82 pra(kllian!J.Jhere, butBh~ya(N63.19): deSanam. 
83 Ms.(67b.7) line begins: -dair vtia.r.ma contrary to Y's fn.2 p.212. 
84 Ms.(67b.6): vleanadgrahajl but Y's emendation to vlcanam udgrahapam is preferred; cf. his fn.1 

p.212. 
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measurable collection of merit8S; 
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The collection of merit that arises from each particular Dharmic act, i.e. from the 

Dharmic acts that are said to be of ten types, cannot be measured either by oneself or 

by another because it is far too great. Why is it, when [both vehicles} are equal as 

regards explanations of the Dharma in regard to generosity, morality, the meditative 

absorptions etc., that in the Sil.tras, the acts of the Dhanna are taught as 

having an exorbitantly great result only in the universal vehicle, but in 

the Siitras, the acts of the Dharma are not taught in the srilvaka vehicle as having 

a great result? For two reasons are the acts of the Dharma taught as having an 

exorbitantly great result in the universal vehicle - as to which are these two86, he says: 

V,10 c Because of their: (a) superiority and 

(b) inexhaustibility; 

Since these two are not known, he asks: how can it be due to their: (a) superi

ority and (b) inexhaustibility? Hence he says: 

Y213 V.10 d Because they: (a) assist others and 

(b) do not cease. 

For, in the universal vehicle, the spiritual practice of the bodhisattva. in regard to gen

erosity etc .. is taught as being uniformly instrumental in providing benefit for all 

beings87, but its chief object in the Si-il.vaka vehicle is the benefit for oneself. Hence, the 

universal vehicle is superior88 to the srilvaka vehicle because it is engaged in 

assisting others. Thus, when one states the motive [for its practice], the universal 

vehicle is superior in comparison with the srilvaka vehicle. Its inexhaustibility is 

due to the manifestation of an inconceivable result of the accumulation of merit and 

penetrating insight which: (a) is incorporated in the three [Buddha] Bodies, (b) is 

engaged in deeds of welfare for beings for as long as the world exists, (c) is not 

appeased even in the nirvif{la realm that is devoid of the remnants of existence and ( d) 

is characterized by the turning about of the basis. However, this is not so in the case of 

the srlvaka vehicle, for the result of the accumulations of the sd.vaka is said to be 

exhaustible because it is severed completely on the part of those who have attained the 

nirvif{la devoid of the remnants of existence. Thus, in respect of nirvif{la too, the 

universal vehicle is superior to the Si-11.vaka vehicle beca11Se of the manifestation of a 

result that does not cease89. 

85 Ms.(67b.7): ameyapw)yaslamdh11I11 hi; disregard Y's fll.3 p.212. 
86 Read: katamllbhyllq1 dvl!bbyllm as per Ms.( 68a.2) in place of katamllbbyllm. 
87 Read: sarvasattv/Inh~ailrarasa deS)'llliil in place of sarvasattvllrtbakara;iaikaqi dt:Syate::, Ms. 

(68a.3) line begins: -lrlllllllaik:atas! desyare. Tib. sems can tbams cad kyi don bya b81' ro gcig 
par bstan gyi (D294b.4ff.) 

88 viSi$yare here, although Bhll$ya: v:i3i$tatvam; cf. N64.6. 
89 Read: anuparataphaladyotan/JC as per Ms.(68a.5) in phlce of anuparatmµ phalaqi dyotanBc. 
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[5] Alternatively, rhe aim of rhe universal vehicle which consists in generosity etc. is 

devoted to the assistance of all beings; however, the aim of rhe §rava.ka vehicle is not 

the same since it is intent upon benefit for oneself. Moreover, rhe bodhisattvas' 

dharmas, such as generosity, which are brought about owing to rhe purity of !heir 

bodies, are not interrupted even in pari:aicvapa. However, because of rhe analogy of 

the path of the srava.ka as a raft90, [rhe dharmas] are completely eradicated in 

parinirv'fl.pa, thus !hey are not inexhaustible. Therefore, it is appropriate !hat rhe 

Dharmic acts provide a great result only in rhe universal vehicle and not in rhe sril.va.ka 

vehicle. 

c. Spiritual Practice that Conforms with the 
Dharma 

Which is the spiritual practice that conforms with the Dharma? 

V.11 ab Spiritual practice that conforms with 

the Dharma is that which becomes 

free from: (i) distraction and (ii) 

erroneous inversion; 

These are the twofold spiritual practices that conform with the 

Dharma, namely, (i) that which becomes free from distraction and (ii) 

that which becomes free from erroneous inversion. 

[Srhiramati] 

Y213. 22 [ll The spiritual practice !hat conforms with rhe Dharma should be mentioned imme

diately after tbe spiritual practice in relation to mental attention, coruiequently, he asks: 

which is the spiritual practice that conforms with the Dharma1 Hence it 

is said: 

Y214 V.11 ab Spiritual practice that conforms with 

the Dharma is that which becomes 

free from: (i) distraction and (ii) 

erroneous inversion;91 

The spiritual practice !hat conforms wirh the Dharma refers ro rhe spiritual practice that 

is adapted to the Dharma, that is to be meditated upon and known, which consists in 

9Q Read: kolopamatvnt as per Ms.(68a.6) in place of kaulopamatvllt; contrary to Y's fn.4 p.213. 
91 Read: avilcyiptJJviparylll!apmrJaCI cllnudharmik! as per Ms.( 68a. 7) in place of avil:Qiptlfviparylll!a· 

~atJJv llnudharmikf; cf. B~ya N64. l 1. 
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!he meditative development of tranquillization and penetrating insight92 that have been 

entered into. Of these, that which becomes free from distraction consists in 

the meditative development of tranquillization and that which becomes free from 

erroneous inversion consists in the meditative development of penetrating insight. 

These are the twofold spiritual practices that conform with the Dharma. 

That which becomes Free from Distraction. 

The freedom from distraction in this regard is due to the absence of 

six types of distraction. These six types of distraction are: (a) innate 

distraction, (b) external distraction, (c) internal distraction, (d) the dis· 

traction of signs, (e) distraction consisting in disquiet and (f) distrac· 

tion to mental attention. How should the characteristic of each of these 

be understood? He says: 

V.11 cd &: 12 abed (a) Emergence, (b) dispersal towards 

sense objects, (c) relishment, indo· 

lence and excitabilfty93, (d) the ten· 

dency to [self] esteem, (e) 'I-notion' 

with mental attention and (f) an infer

ior mentality • these are the distrac

tions to be clearly comprehended by 

one who possesses intelligence. 

Thus are the characteristics of the six types of distraction that 

should be clearly comprehended by the bodhisattva. Of these, (a) 

innate distraction refers to one's emergence from meditative develop· 

ment through the groups of the five consciousnenes. (b) External 

distraction refers to the dispersal towards a sense-object. (c) Internal 

distraction refers to the relishing of meditative concentration and indo· 

lence and excitability. (d) The distraction of the 'sign' refers to the 

intention for [self] esteem, having created this 'sign' through applica

tion. (e) Distraction that consists in disquiet refers to the mental atten

tiveness accompanied by 'I-notion' because pride manifests through the 

force of disquiet. (f) Distraction to mental attention refers to the 

inferior mentality because of the manifestation of the mental attention of 

the inferior vehicle. 

92 Ms.(68b.1): -ripaiyanilbhilvaniltmikll; disregard Y's fn.2 p.214. 
93 Read: -ddhavatJ as per Ms. (cf. N's fn.9 p.64); cf. also my fn.59 p.231 (Ch. IV.4). 
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[Sthiramati] 

Y214. 7 [1] Since this prefix 'a' occurs in many senses, it is not known as to which of these [is 

applicable] in the term "freedom from distraction" (a-vik*epa), hence he says: the 

freedom from distraction in this regard is due to the absence of six 

types of distraction. And since it is not known as to how distraction can be six· 

fold, he says: these six types of distraction are: (a) innate distraction, (b) 

external distraction etc.94 etc. Although this is so, distraction has only been 

shown by way of its differentiation but not by way of its essential nature, thus he asks: 

how should the characteristic of each of these six types of distraction be 

understood 795 Hence he says: 

Y.11 c (a) Emergence, (b) dispersal towards 

a sense-object etc. 

The expression: "by one who possesses intelligence" [means] the intelligent one, i.e. 

the bodhisattva. Of these, one's emergence from meditative concentration 

through the groups of the five consciousnesses ... ; for, when one of any of 

the five consciousnesses, such as sight, arise in one who is meditatively concentrated, 

he has then emerged from meditative concentration - this is innate distraction 

because it is occupied with externals. The emergence from meditative concentration 

through the groups of the five consciousnesses is described as innate distraction 

because it consists in the distraction that pertains to the groups of the five conscious

nesses. 

Y215 [2] External distraction refers to the dispersal96 towards a sense-object. 

Some believe that when the mind-consciousness of one who is meditatively concen

trated moves unintentionally away from the meditative objective to another objective 

support it is external distraction because [consciousness] transfers to the other objec

tive support. Others believe that when one who is meditatively concentrated relin· 

quishes the meditative objective, the transference to another sense-object by mind· 

consciousness is external distraction. 

[3] Internal distraction refers to the relishing of meditative concentra· 

tion, and indolence and excitability. If one who is concentrated relishes a 

particular meditative concentration on account of moral defilement, such as craving, he 

becomes distracted from that pure meditative concentration due to the proximity of 

defiled concentration. Also, be is distracted from that meditative concentration wherein 

tranquillization and penetrating insight are brought together on account of indolence 

94 Tib. omits pralqrivi!cyepaq bahirdhlivilcyepatr; cf. D295a.7. 
95 Read: sa eqa ldml~Bt> ~at;f.vidho vilcyepo veditavya in place of et1Jt$advidhalalcyaqo vikfepal) 

katham veditavya; cf. Bha . .,ya N64.17. 
96 Read: vis1Iro in place of sJro; cf. Bh~ya N6S.4. 
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and excitability97, Since relishment, indolence and excitability are impairments for one 

who is concentrated98, relishing etc. are described as internal distractions. 

[4) The distraction of the 'sign' refers to the intention for [self] esteem. 

A meditator may consider himself a great being and thus holds himself in esteem; on 

account of this 'sign' on the part of one who has applied himself to meditative concen

tration there is distraction from the wholesome side, whether it has been obtained or 

not, due to the waning away of his [original] aspiration - this is described as the 

distraction of the 'sign'. Here now he provides the reason: having created this 

'sign' through application. Having created the 'sign', i.e. that intention for [self] 

esteem on account of the desire for a reputation for ski!l99, thinking that [thereby), 

because he has applied himself to meditative concentration, there would be esteem for 

himself. 

[5) The distraction that consists in disquiet refers to mental attentive

ness accompanied by 'I-notion'. -Even while resolutely seeking the virtues of 

meditative concentration one who possesses mental attention, accompanied by 'I

notion•lOO, is associated with pride insofar as he may consider himself to be a meditator 

- and as a consequence of this he exalts himself and holds others in contempt. Why 

does this mental attention consist in disquiet? Hence he says: because pride mani

fests through the force of disquiet. This is what is being said: distraction that 

is characterized by disquiet is [described as) the distraction that consists in disquietlOl. 

But what is disquiet? It is the full maturation of the latent impressions of pride since 

pride manifest on account of it; thus [it is said]: "because pride manifests through the 

Y2 l 6 force of that [i.e. disquiet]". Others believe that disquiet refers to the false view of 

individuality. 

[6] Distraction to mental attention refers to the inferior mentality. On 

account of: (a) the fear of the sufferings of saips/1.ra, (b) acting wrongly towards sen

tient beings and (c) being in company with people who are not good spiritual friends, 

the &rilvak:a and pratyekabuddba mentality arises in one who has applied himself to the 

mental attention of the universal vehicle but whose spiritual lineage as a &r!vaka etc. is 

not determined. This is the inferior mentality because it has merely the benefit for one-

97 Read perhaps: layauddhatyabhy!rp in place of layauddhatyarrr, Tib. byiti ba datl rgod pa d.ag gis 
(D295b.6). 

98 Read: tamahitavipStanatvl1C in place of a.sam!1hitatvlle; the Ms.(68b.7) is not clear but appem 
to read sam3hitatvl1C with vipatana inserted in the margin. Tib. is slightly different: "since 
meditative concentration is impaired by relinquishment, indolence and excitabiliiy .. ." ro myll!l 
ba dil1i byiti ba darl rgodpas tili lie 'dzin i1ams par 'gyur pas na (D295b.7). 

99 Read: jnatra- in place of jli11tu-; Tib. 5es kyi khe (D296a.2). 
100 Ms.(69a.2): s3b/l1p}c3ramanask!J.ramanasklro 'pi but Y's reading of sabaI/lk!J.ramanas.Hro 'pi is 

com:ct. 
101 Tib. omits dau~thulyaviqepa iti; cf. D296a.4. 
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self as its main object. This Srilvaka and pratyekabuddha. mentality is described 102 as a 

distraction to mental attention since it is a distraction to the mental attention of the 

universal vehicle. Here now he provides the reason: because of the manifestation 

of the mental attention of the inferior vehiclel03. The inferior vehicle refers 

to the srilvaka and pratyekabuddha vehicles. The manifestation of this mental attention 

distracts one from the mental attention of the universal vehicle because it is essentially 

occupied with [attainment of] parinirvilpa for oneself - thus it is said that the distraction 

to mental attention refers to inferior mentality. Thus this absence of the faults of the six 

types of distraction on the part of the bodhisattva is to be known as the meditative 

development of tranquillizationl04. 

That which Becomes Free from Erroneous Inversion. 

N65. 11 Therein, the absence of erroneous inversion is to be known in rela· 

tion to ten kinds of entities, namely: 

V.13 abed (a) Syllables, (b) object, (c) mental 

activity, (d) non-dispersal, (e) &: (f) 

the dual characteristics, (g} lack of 

purity and purity, (h) what is adven

titious, (i} absence of fear and (j) 

absence of arrogance. 

In regard to these: 

V.14 abed The object both exists and does not 

exist (a) because of combination and 

familiarity and (b) because of sepa· 

ration and lack of familiarity - this is 

the absence of erroneous inversion 

in relation to syllables. 

When there is a combination of syllables as an uninterrupted articu-

lation, they have significance due to familiarity inasmuch as one thinks: 

"this is the name -of that". In the contrary case, they are devoid of 

significance. Seeing that this is so is to be known as the absence of 

102 

103 

104 

Read: -vilcyepa ucyare in place of -vilcyepa(l kathyate; Ms.(69a..5): -vilcyepa u(pa)cyate. Tib. ies 
bya Ste (D296a. 7). 
Read: hlnayl1namllllasilrarasamudacMd in place of hinaylJnena. tanmanasik!ra.SamudJicilrlld; cf. 
Bhll$ya N65.8. 
Ms.(69a.7): iama.tha.; disregard Y's fn.l p.216. 
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e1Toneous inversion in relation to syllables. What is the absence of 

erroneous inversion in relation to the object? 

V.15 abed It appears as the duality but is non

existent as such - this is the absence 

of erroneous inversion in relation to 

the object and is devoid of existence 

and non-existence. 

It appears as the duality, i.e. as apprehended object and apprehend-

N66 ing subject, since it arises in the aspect of these [two] although it does 

not exist as such, i.e. in the way in which it appears. Seeing this in 

regard to the object is [equivalent to] the absence of erroneous inver

sion in relation to it. The object is devoid of existence because of the 

non-existence of both apprehended object and apprehending subject; it 

is devoid of non-existence because of the real existence of its erroneous 

appearance as that [duality]. 

V.16 abed Mental activity that consists in talk 

is developed by that [dualistic] talk 

and is the basis for it - this is the 

absence of erroneous inversion in 

relation to mental activity which is 

the ground for the manifestation of 

the duality. 

Mental activity that consists in talk is fully developed by talk that 

pertains to the apprehended object and apprehending subject and is the 

basis for that conceptual differentiation of the apprehended object and 

apprehending subject. Thus, this is _[equivalent to] the absence of erro

neous inversion in relation to mental activity. In relation to which 

mental activity? In relation to that which forms the ground for the 

manifestation of the apprehended object and apprehending subject. For, 

this mental activity that consists in talk is to be known as the basis for 

the conceptual differentiation of apprehended object and apprehending 

subject because· it is fully developed by verbal notions. 

V.17 abed The existence and non-existence of 

the object is considered like a magi

cal creation etc. - this is the absence 

of erroneous inversion in relation to 

non-diffusion because [mind] does 
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not disperse towards existence or 

non-existence. 
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That which was just described as the existence or non-existence of 

the object is considered like a magical creation etc. In the same way 

that a magical creation neither exists as an entity such as an elephant, 

nor is it non-existent because it exists as 'bare' error; so too does the 

object neither exist in the way in which it manifests, i.e. as the appre

hended object and apprehending subject, nor is it non-existent because 

it exists as 'bare' error. By the word •etc.", similes such as mirages, 

dreams and the reflection of the moon on water are to be understood as 

is appropriate. That which sees the non-dispersal of mind in this way, 

since it sees in the object its resemblance to a 111agical creation etc., is 

[equivalent to] the absence of erroneous inversion in relation to non· 

dispersal because the non-dispersal of mind towards existent or non

existent entities is on account of it. 

V.18 abc The fact that everything is name-only 

is for the non-engagement in all con

ceptual differentiation - this is the 

absence of erroneous inversion in 

relation to the individual charac

teristic; 

All this is name-only, i.e. that which comprises [the sense-fields of] 

sight/form up until mind/non-sensibles - knowing that this is so [acts] 

as the counteragent to all conceptual differentiation. This is [equivalent 

to] the absence of conceptual differentiation in relation to the individual 

characteristic. In relation to which individual characteristic? 

V.18 d In relation to the individual charac

teristic in an ultimate sense. 

However, the notion that this is name-only in a conventional sense, 

is not accepted. 

V.19 abed Since no dharma is to be found out

side the dbarmadbiltu, therefore the 

latter is the universal characteristic -

this is the absence of erroneous in

version in relation to that. 

Since no dba.rma whatsoever is to be found that is exempt from the 

insubstantiality of the dbarmas, therefore, the dbarmadhJtu is the uni-
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venal characteristic of all the dbarmas - knowing that this is so is 

[equivalent to] the absence of erroneous inversion in relation to the 

universal characteristic. 

V.20 abed The lack of purity on the part of that 

[i.e. the dbarmadblltu] and its purity 

are due to the non-relinquishment 

and relinquishment of erroneously 

inverted mental activity - this is the 

absence of erroneous inversion in 

relation to that. 

A lack of purity on the pan of the dbarmadbllm refers to the non

relinquishment of erroneously inverted mental activity; purity [on its 

behalf] refers to the relinquishment of that - knowing that this is so is 

[equivalent to] the absence of erroneous inversion in relation to the lack 

of purity and purity, respectively. 

V.21 abed 

Moreover, because the 

the pair, i~e~ its lack of 

knowing that this is so 

inversion in relation to its 

V.22 abed 

There is no defilement 

This pair is adventitious, for, the 

dbarmadbiltu is pure by nature, like 

space, - this is the absence of erro

neous inversion in relation to that. , · . 

dbarmadbiltu is pure by nature, like space, 

purity and subsequent purity, is adventitious; 

is [equivalent to] the absence of erroneous 

adventitious nature. 

Defilement and purity do not belong 

to the dbarmas nor to the personal 

entity because they do not exist, 

hence, there is neither fear nor 

arrogance - this is the absence of 

erroneous inversion in relation to 

that. 

nor purity on the part of the personal entity 

nor the dbarmas because neither the personal entity exists nor do the 

dbarmu. Consequently, there is no defilement nor purification of any

one whatsoever. Hence, concerning the side of defilement, there is no 

deficiency on the part of anyone and concerning the side of purification, 

there is no excellence on the pan of anyone on account of which fear 

and arrogance [respectively] would result. This is [equivalent to] the 
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absence of erroneous inversion in relation to the lack of fear and lack of 

arrogance. 

[Sthiramati J 

Y 216. 15 [l J Thus, the manner in which the spiritual practice that conforms with the Dharma 

and which becomes free from erroneous inveI11ion is to be cultivated by one who is 

devoid of distraction is now described. That which becomes free from erroneous 

inveI11ion is that which arises in the nature of the absence of erroneous inveI11ion. The 

absence of erroneous inveI11ion in this regard refers to the knowledge of an entity 

exactly as it is. Now, in how many types of entity does such an entity consist? Since 

this is not known, he says: therein, the absence of erroneous inversion is to 

be known in relation to ten types of entity; in order to demonstrate those 

entities that are free from erroneous inveI11ion, he says: namely: 

Y217 

V.13 ab (a) Syllables, (b) object, (c) mental 

activity, (d) non-dispersal, (e) the 

dual characteristics etc. 

Now, in order to demonstrate the way in which the absence of erroneous inveI11ion 

relates to these entities, he says: in regard to these: 

V.14 abed The object both exists and does not 

exist, (a) because of combination and 

familiaritylOS and (b) because of sepa

ration and lack of familiarityl 06 - this 

is the absence of erroneous inversion 

in relation to syllables. 

When there is a combination of syllables ... ; •combination" refers to the close 

contact of one with another and this is not found on the part of [spoken] syllables 

because they cannot co-exist since the simultaneous articulation of syllables is not logi

cally tenable. In order to disJl(ll the uncertainty that a preceding articulationl07 does not 

remain 108 at the time that subsequent syllables are articulated because they pass away 

immediately after they are articulated, he says: as an uninterrupted articulation. 

This is what is being said: an articulation that is not erroneously inverted or sluggish is 

considered in this regard as a combination of syllables, but the close contact of sylla

bles, one with another, is not. Due to familiarityl09 , inasmuch as one thinks: 

"this is the name of that•; i.e. when conventional symbols are learnt by heart, one 

thinks: "this is the name of that entity", thus, through these two modes [i.e. combina-

105 Read: S1J111Stavlle as per Ms.(69b.2) in place of Slll(lbbavlle. 
106 Read: as1J111Stavllt as per Ms.(69b.2) in place of aslll(lbbavllt. 
107 Read: piirvoccara.plln111p. in place of pflrvavilcalpll11111p.; Tib. SJlar brjod pa roams (D296b.6). 

Ms.(69b.3) line begins: -nllm utUlt'llvyanjano. •• 
108 Ms.(69b.3): 'vastbJJnam but Y's emendation to 'navastbllnam is preferred on the basis of the 

Tib.; cf. his fn.2 p.217. 
109 Read: S1J111StavSd as per Ms.( 69bA) in place of slll(lbbavlld. 
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tion and familiarity] they have significance. what is meant is: the syllables are 

understood. In the contrary case, they are devoid of significance! 10; the 

contrary case refers to the absence of both, or the lack of one of the two. Seeing that 

this is so, i.e. the knowledge [that this is so], is to be known as the absence of 

erroneous inversion in relation to syllables in a conventional sense but not in 

an ultimate sense because the absence of erroneous inversion in an ultimate sense is 

devoid of conceptual differentiationlll. Thus, through this absence of erroneous inver· 

sion, the bodhisattva: penetrates all dharma:s free from the meaning of words [i.e. he 

understands without concepts ( vikalpa:) expressed in words (sabda)1. 

[2] Now in order to demonstrate the absence of erroneous inversion in rela· 

tion to the object which is the cause for its designation by means of syllables, he 

says: 

V.15 ab It appears as the duality but is non-

existent as such etc. 

It appears as the duality, i.e. as apprehended object and apprehending 

subject. What does? The other-dependem nature. Why? Because it possesses the 

'seed' of the apprehended object and apprehending subject But what is the meaning of 

"appears" in this context? Hence he says: since it arises in the aspect of these 

[two]; i.e. it appears as the apprehended object and apprehending subject because it 

Y2 l 8 arises in the aspect of apprehended object and apprehending subject; but this is not due 

to the influence of an adjunct, like a crystal. "But is non-existent as such", although 

it does not exist as such, i.e. in the way, or in the aspect, in which it 

appears 11 2 because it is non-dual by nature. Seeing this in regard to the 

object, as it is the cause for the arising of the erroneous consciousness, is 

[equivalent to] the absence of erroneous inversion in relation to it. The 

intended meaning is that it avoids [the e:x;tremes of} existence and non-existence. The 

object is devoid of e~stence; here now he provides the reason: because of the 

non-existence of both apprehended object and apprehending subject! 13. 

The e:x;istence of the object [implies] the real existence of apprehended object and 

apprehending subject; [the object] is devoid of that because it is empty of the aspect of 

apprehended object and apprehending subject. It is devoid of non-existence ... ; 

what is the reason? Because of the real existence of the erroneous appear

ance as that [duality]. What is meant is: because of the real existence of the erro

neous appearance as apprehended object and apprehending subject. And this is said to 

be an absence of erroneous inversion in a conventional sense but not in an ultimate 

110 Read: viparyaylln nirartha.k:atvam in place of viparyaltis tv anarthakatvam; cf. BhJlliya N6S.18. 
111 Ms.(69b.5): 1tirvikatv.!!dbut Y's reading of nirvikalpatvlldis correct. 
112 Read: tath!I ca na vidyate yathllkllret;ra pratibhil.Sate in place of yarhJl pratibhJisJlkflras tath/J. na 

vidyate; cf. Bhawa N6S.23 to 66.1. 
113 Ms.(70a.I): grahyagr1lbak:3bhllv/J.d; disregard Y's fu.l p.218. 
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sense because it is accompanied by conceptual differentiation. Through this know· 

ledge free from erroneous inversion, the bodhisattva penetrates all dharmas as being 

devoid of the essential nature of apprehended object and apprehending subject. 

[3] Now, in order to demonstrate the absence of erroneous inversion in relation to the 

store-consciousness which is the cause for the manifestation114 of the apprehended 

object and apprehending subjectll5, he says: 

V .16 ab Mental activity that consists in talk 

is developed by that [dualistic] talk 

and is the basis for it etc. 

Mental activity that consists in talk is fully developed by talk that 

pertains to the apprehended object and apprehending subject! 16, With 

regard to the object that has the characteristic of the manifestation of the apprehended 

object and apprehending subject, one has the thought: "that is the object and this is the 

subject" • such a spoken or mental utterance is described as "talk". What is fully 

developed by this talk is described as "developed" since it causes the maturation of the 

'seed' for the production of talk of the same genre in the future. It is calied the mental 

activity that consists in talk because it is fully developed by talk, for the cause is figu· 

ratively expressed in the sense of the effect [which it produces]. However, in this 

context, talk refers to the latent impressions of talk since talk exists in those 

(impressions] considering that there is no differentiation between the support and that 

to be supported [i.e. talk and mental activity]. Alternatively, because there is no 

mention of the word "support" [i.e. one is not the support of the other], one speaks of 

mental activity that consists in talk since it is the support for the 'seed' of the con· 

ceptual differentiation 117 of apprehended object and apprehending 

Y219 subject which is called "talk"llS. Furthermore, it is the basis for talk that arises in 

dependence upon the latter, thus, this is [equivalent to] the absence of erro

neous inversion in relation to mental activity. What is meant is: the know· 

ledge that is not erroneously inverted. But this mental activity, in relation to which 

there is an absence of erroneous inversion, is not known, hence he asks: in relation 

to which 119 mental activity is there an absence of erroneous inversion? Hence, in 

order to specify that mental activity, he says: in relation to that which forms the 

ground for the manifestation of the apprehended object and apprehend· 

ing subject. What is meant is: it consists in a special aspect of the store-conscious· 

ness. In order to demonstrate the way in which the latter forms the ground for the 

114 Tib. omits prakhyiina; cf. D297b.2. 
11 S Ms.(70a.3 ): grtlhyagrilbyagr!lhaka but Y's reading of grtlhyagrahaka is com:ct. 
116 Read: grtlhyagr!lhakajalpaparibhllvito in place of grtlhyagr!lhakajalpe11a paribhllvi«X cf. Bhlljya 

N66.6. 
117 Ms.(70a.6) line begins: -vikalpasya contrary to Y's fn.4 p.218. 
118 Tib. omits jalpilkhyasya; cf. D297b.5. 
119 Read: katamasmin in place of li:asmin; cf. Bhll:jyaN66.8. 
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manifestation of the apprehended object and apprehending subject, he says: for, this 

the mental activity that consists in talk... because it is fully developed 

by verbal notions. It is the fact that it [i.e. the store-consciousness] forms the 

ground for the manifestation of the apprehended object and apprehending subject that 

is referred to. Alternatively, as to mental activity that consists in talk, in order to 

demonstrate that this causes one's engagement in verbal notions, he has said120: "it is 

described as mental activity that consists in talk because it is fully developed by verbal 

notions". Verbal notions refer to notions that arise from speech, or which cause the 

arising of speech. It is on account of these [notions] together with their associated 

elements, that the mental activity consisting in talk is described as "fully developed", 

because they cause the maturation of the individual 'seeds' in the mental activity that 

consists in talk. This too is an absence of em>neous inversion just in a conventional 

sense but not in an ultimate sense. Moreover, through this absence of erroneous inver· 

sion, the bodhisattva avoids the underlying cause of erroneous inversion which is 

characterized by notional attachment to the apprehended object and apprehending 

subject and in this way disquiet is easily avoided121. 

[ 4] Now, in order to demonstrate the absence of erroneous inversion in relation to 

non-dispersal, he says: 

V.17 ab The existence and non-existence of 

the object is considered like a magi· 

cal creation etc. 

That which was just described as the existence or non-existence of the 

object... How was it just described? [As the following]: 

It appears as the duality but is non-existent 

as such • this is the absence of erroneous 

inversion in relation to the object122 and is de

void of existence and non-existence. [V.1.5] 

It is considered like a magical creation etc. "Like a magical creation etc." 

Y220 [means]: like entities that are magical creations etc. In order to demonstrate just this, he 

says: in the same way that a magical creation neither exists as an entity 

such as an elephant, since it manifests in the nature of an elephant etc. which is 

non-existent in itself123. Although it is said that it does not exist as an entity such as an 

elephant, it is not non-existent in every respect - on the contrary124: nor is it non· 

120 Ms.(70b.1): .. jry aw 1Jhidh11napravrttinimittJJm :!Iha but on the basis of the Tib., this should 
read: ity abhidhllnapravrttinJmittapradarSanllttham :!Iha; Tib. ies brjod pa 'jug pa'i rgyu yin par 
bstan pa'i phyir(cf. D298a.1). 

121 Ms.(70b.3); -tfl:t, disregard Y's fn.2 p.219. 
122 Read: anbe sa cllviparylls~ in place of ayam anhe 'viparyl/88'1; cf. Bb!$ya N65.22. 
123 Read: prak:hylJJJlln na hastylld.ibhJJvenl/Sttti in place of prakhylJJJ/ld hasty11d.ibhJJmna nllstlfi; cf. 

Bh~yaN66.14. 

124 Ttb. omits kiIµ tarlll; cf. D298a.6. 
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existent because it exists as 'bare' error! 25. It is not non-existent in every 

respect because of the existence of that 'bare' eITOr that manifests in the aspect of an 

elephant etc. So too does the object neither exist in the way in which it 

manifests, i.e. as apprehended object and apprehending subject, nor is it 

non-existent because of the existence of that 'bare' error which manifests as 

such in the essential nature126 of the mind and the mental concomitants that pertain 10 

the three realms of existencel27. By the word "etc.•, similes such as mirages, 

dreams and the reflection of the moon on water etc. are to be under

stood, as is appropriate. For the mirages, dreams and reflections of the moon on 

water etc.128 neither exist in the way in which they appear in the nature of water, men 

and womenl29, nor indeed do they not existl30 because of the existence of 'bare' error. 

In detail, [the statement]: "so too does the object .. ." is to be connected with each 

[simile]. Moreover, by the word "etc." in this contextBl, cities of Gandharvas and 

echoes etc. are to be understood. That which sees in this way, without distrac

tion, the non-dispersal of mind towards the sides of existence and non-existence, 

because it sees in the object its re semblance I 32 to a magical creation 

etc.133, is [equivalent to] the absence of erroneous invenion in relation 

to non-dispersal. But what is non-dispersal? Some believe that it consists in the 

meditative concentration of the middle wayl34. If this is so, how can there be an 

absence of eITOneous inversion in relation to non-dispersal? Hence he says: because 

the non-dispersal of mindl35 toward existent or non-existent entities is 

on account of it. Through this absence of eITOneous inversion, the bodhisattva is 

125 Read: na ca naiv11Sti tad bhr:lntimJJtr!Jstitvll.d in place of nil.pi 1111.sti tasya bhrll.ntimJltrflstitvad; cf. 
Bhll$ya N66.14-15. Ms.(70b.5): tadbhr.IJntimJltr!Jstitvll.d contrary to Y's fu.1 p.220. Tib. de ai 
'khru/ pa tsam du yod pa'i phyir med pa 'all ma yin re (D298a.6). 

126 Ms.(70b.6): -svantpasyasya but Y's reading of svatflpasya is correct. 
127 Read: tath3rtho (or evam artho) 'pi na ci1Sti yathll. saiµprakhysti gdhyagrllbakatve11a na ca 

naiv11Sti tasya traidhll.tukacittaeaittasvatflpasya tathll. prakhyllyam/l.nasya bhr.1Jntimlltrasyl1Stitv11.t 
in place of tath3rtho 'pi yathll gdhyagdhak::atvena prabhi1Sate tathll. na ca naivllsti tasya trai
dhatuk:acittacaittasvarilpasya tathS prak:hyll.yamll.ilasya bhr.IJntimJltrasyllstitvll.n. Ms. (70b.6): 
... tathll prakhyilyamBaasya bhr.IJntimBtrasylJstitvll.t contrary to Y's fn.2 p.220. Tib. de biin du 
don (not yod) kya1I ji lrar gzun ba daii 'dziII par snaii ba ltar yod pa 'all ma yin la I khams gsum 
pa. 'i sems dazi sems las bywl ba 1 raii gi no bo de I de lta bur marl ba de 'khru1 pa ts am du yod 
pa'ipbyirmed pa 'ad ma yin no (D298a.7ff.) 

128 Tib. omits df$r.1DtlJ yath3yog1Uf1 veditavyil iti na hi 111JJifdsvapnodalraamdrlldayo; cf. D298b.1. 
129 Read: yathodak::anarastryi1tml1nll in place of yathll. sttrpumJltmalllJ:; Tib. chu dazi skyes pa dad bud 

med kyi bdag md duji ltar(D298b.1). 
130 Ms.(70b.7): na ca na santy; disregard Y's fn.3 p.220. 
131 Read: atrapyll.diiabdena in place of atra cadi§abdena; Ms.(70b.7): atra Miiabdena with -pyS 

inserted in the margin. 
132 Read: -upa.m3rt1Je darianllt as pet Bh114ya (N66.18) in place of -upam3rthadarian11.t Ms.(70b.7): 
-~l!l. 

133 Read: evarp ym mSylldyupamll.lthe darianJJt sa/Mlsattvapakqayor avis!JiaJ/1 cetaso 'vilcye:patvena 
pafiyati in place of evaJll yan mJlylldyupamllrtbada.rianSt sattvi1Sartvapalcyayo§ cittasyllvisllm
tvenavilcyepatvena darim1111T, cf. Bhll$ya N66.18-19. 

134 Read: madbya.mJJpratipat sa.mll.dbir in place of madbyamJJ pratipatsamJldhir. 
13.S Ms.(7 la. l): cittasyi1SySvisarapBd but Y's reading of cittasyll.visann;sd is correct; cf. Bh~a 

N66.19. 
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not distracted from the objective support for [the realization of] emptiness because of 

the absence of conceptual differentiation in regard to existence and non-existence I 36. 

Therefore, it is described as the absence of erroneous inversion in relation to non-dis

persal 137. And this is an absence of erroneous inversion in just a conventional sense, 

but not in an ultimate sense, for the latter is devoid of conceptual differentiation. 

[S] Now, in order to demonstrate the absence of erroneous inversion in relation to the 

individual characteristic, he says: 

V.18 ab The fact that everything is name-only 

is for the non-engagement in all con· 

ceptual differentiationl38 etc. 

Y221 All this is name-only, i.e. that whichl39 comprises [the sense-fields of] 

sight/form up until mind/non-sensibles - hence all that comprises the twelve 

sense-fields is to be known as name--0nly. The designation, in this respect, comprises 

the own-being and the particulars of the name; also, the own-being of either the object 

to be designated or the designation does not exist because: (a) it is imaginatively con

structed in such a nature and (b) what is imaginatively constructed does not exist. 

Otherwise, apprehending would take place through sight etc.140 regardless of the name, 

yet there can be no apprehending141 of a conventional symbol that is not known. 

Therefore, because that object implied by the terms sight/form etc. does not have the 

own-being of that [sight/form], [the sense-fields of] sight/form up until mindJnon

sensibles are indeed name-only, (hence] knowing that this is so [acts] as the 

counteragent to all conceptual differentiation142, This is [equivalent to] 

the absence of erroneous inversion in relation to the individual charac

teristic. One engages in all conceptual differentiation in regard to all dharmas by 

way of imaginary dharmas143. Hence, the knowledge which penetrates [the realization 

that all is] name-only and which is the coumeragent to all conceptual differentiation, is 

described as the absence of erroneous inversion in relation to the individual character

istic. However, it is not known in this regard whether the latter refers to the individual 

characteristic in an ultimate sense or in a conventional sense, consequently he asks: in 

136 Read: bodAfsattvaq sattvasattvavikalparahitatvllc chiinyatlJ./ambaniid avilcyepo bhavati in place 
of bodhisattva bhllv.'!lbhilvavikalparahitlc chUnyatiJJambane 'viqepo bhavat:i. Ms. (71a.1) line 
ends: ... bodAfsattvlll) contrary to Y's reading; Tib. byai! chub sem.s dpa 'yod pa da.tl med par rtog 
pa med pa'i phyir ro II ston pa !lid la dmigs pa las mi g-yetl ste (D298b.3-4). 

137 Read: avis/Jre 'vipmyasa in place of avis/Jre viparyllsa; Tib. mi 'phro ba la phyin ci ma log pa 
(D298b.4); Ms.(71a.2): vis/Jre 'viparySsa. 

138 Read: sarvakalpllpn!V(ttayein place of sarvaladpllpnlvartaailt; cf. Bhi!11YaN67.1. 
139 Read: yad idll!fl in place of yad ecac; cf. Bhl.!JYa N67 .3. 
140 Ms.(71a.4): -qur.'!lditvena; disregard Y's fn.1 p.221. 
141 Tib.: mi 'dzin pa(~ agrahll!lam) which should be amended to 'dzinpa; cf.D298b.7. 
142 Read: sarvavikalpi111aiit pratipalcyepa I in place of sarvavikalpuya pratipalcya iti; cf. Bh~ya 

N67.4. 
143 Ms.(71a.5): -rikalpitadharmamukilena; disregard Y's fn.2 p.221. 
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relation to which individual characteristic? Hence he says that this absence of 

erroneous inversion is: 

V.18 d In relation to the individual charac

teristic in a.n ultimate sense. 

Because the individual characteristic, in an ultimate sense, is inexpressible but not so in 

a conventional sense. What is the reason? Because the notion that this is name

only in a conventional sense, is not accepted144; for, imaginative construe· 

tions145 arise in relation to the essential nature of a dharma through speech; however, 

this is just in a conventional sense and not in an ultimate sense because it is the process 

of conceptual differentiation that recognizes that it is name-only. Through this absence 

of erroneous inversion, the bodhisattva becomes skilled in both the conventional and 

the ultimate. 

[6] Now, in onier to demonstrate the absence of erroneous inversion in relation to the 

universal characteristic, he says: 

V.19 ab Since no dbarma is to be found out

side the dbarmadhJftuI46 etc. 

Y222 For, no d.barma whatsoever whether material or non-material is to be found 

that is exempt from the insubstantiality of the dharmas, because all 

dhannas are inexpressible and non-duall47 by nature since they are devoid of the rela

tion of apprehended object and apprehending subject. Therefore, the dharma

d.bJftu is the universal characteristic of all dharm as; it is described as the 

universal characteristic of [all] these existing [dharmas]l48 as it is not different in all 

dharmas. Knowing that this is so is [equivalent to] the absence of erro

neous inversion in relation to the universal characteristicl49; i.e. in a 

conventional sense but not in an ultimate sense because the latter is devoid of concep

tual differentiation. Through this absence of erroneous inversion, the bodhisattva 

becomes skilled in the objective support of purity because it is the object of direct 

intuition free from conceptual differentiation. 

[7] How does one distinguish between the universal characteristic and the individual 

characteristic? The characteristic in the ultimate sense150 1efers to the inexpressible 

essential nature [which acts] as the counteragentl51 to the superimposed essential 

144 Read: grhyatein place of gr/1{1.!Jti; cf. Bh~ya N67.7. 
145 Read: parikalpa-in place of sa11lblpa.-; Tib. kun tu neg pa (D299a.4). 
146 Read: dbarmadhllruvinirmuktoin place of dharmadhlltur vininnuk:to; cf. BhJl.i:ya N67.8. 
147 Tib. omits advaya; cf. D299a.5. 
148 Y's tatsat is very doubtful - read perhaps: [sarvadharmll{lllJ!l] t~ifill sat~ Tib. de yod pa'i 

(D299a.6). 
149 Read: -l~e in place of -lalcya{latve; cf. Bhll$}'a N67 .12. 
150 Read: paraml1ttb11111 lalcylfl'alll in place of paramlirtbalalcyaqaq:r; !he anusvllra is inserted in tlfe 

Ms. margin. 
151 Ms.(7lb.3): -tilqepaJ!l but Y's emendation to (prat:l)palcyena is preferred on the basis of the 

Tib.; cf. his fn.2 p.222. 
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nature [expressed] in speech. Furthermore, tire universal characteristic refers to the 

insubstantial lmagiruiry nature which is innate to all dharmas. Thus, this distinction is 

in accord with a difference in perspectives but is not due to the object. 

[8] Now, in order to demonstrate the absence of erroneous inversion in relation to the 

lack of purity or the purity on the part of the dbarmadhl1.tu, he says: 

V.20 be ... Are due to the non-relinquishment 

and relinquishment of erroneously 

inverted 152 mental activity etc. 

A lack of purity153 on the part of the dharmadhiUu refers to the non

relinquishment of erroneously inverted154 mental activity; the purity [on 

its behalf] refers to the relinquishment of that. In this respect, erroneously 

invertedl55 mental activity is conceptual differentiation that consists in erroneous inver

sion and is the ground of the store-consciousness. The lack of purity on the part of the 

dharmadhfltu refers to the non-relinquishment of the latrer156; purity [on its behalf] 

refers to its relinquishment. Knowing that this is so is [equivalent to] the 

absence of erroneous inversion in relation to the lack of purity and 

purity, respectively. The absence of erroneous inversion in relation to the lack of 

purity on the pan of the dharmadhiltu refers to the fact that tire non-relinquishment of 

erroneously inverted157 mental activity is [equivalent to] the lack of purity on the pan 

Y223 of tire dharmadhlJ.tu. The absence of erroneous inversion in relation to its purity refers 

to the fact that its relinquishment is [equivalent to] purity [on its behalf]. What is the 

reason? Because the dharmadhlJ.tu is defiled by adventitious secondary defilement. 

This too is an absence of erroneous inversion only in a conventional sense but not in 

an ultimate sense; and, through this absence of erroneous inversion, the bodhisattva 

clearly comprehends: (a) the obscuration to the dharmadhiitu that has not been relin

quished and (b) that which has been relinquished. 

[9] Now, in order to demonstrate the absence of erroneous inversion in relation to the 

adventitious nature of both the lack of purity and the purity on the pan of the dharma

dhfltu, he says: 

V.21 ab ..• For, the dharmadhittu is pure by 

nature, like space etc. 

Moreover, because the dharmadhlltu is pure by nature, like space, this 

pair, i.e. its lack of purity and subsequent purity158, is adventitious. The 

152 Read: viparyasta- as per Ms.(71b.4) in place of viparyastu-. 
153 Ms.(7lb.4): aviiuddhifr, disregard Y's fn.7 p.222. 
154 Read: vipazyasta- as per Ms.(7lb.4) in place of viparyastu-. 
155 Read: viparyasca-in place of viparyasru-. on the basis of my fns.154 &; 157. 
156 Ms.(71b.4): casyaprah1Q1111 dbarmadhStor, disregard Y's fn.8 p.222. 
157 Read: viparyasca- as per Ms.(7lb.5) in place of viparyastu-
158 Ms.(71b.7): aviiuddhir vifa-; disregard Y's fn.2 p.223. 
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lack of purity on the pan of the dharmadhiitu is mentioned in this regard because it is 

[superficially] defiled by unreal conceptual differentiation; its purity [is mentioned] 

because one subsequently relinquishes that [secondary defilement] through the arising 

of the counteragent and both of these are adventitious to the dharmadhiitu. What is the 

reason? Because the innate purity of the dharmadhll.tu is like that of space. 

[Objection]: A lack of purity on the pan of what is pure by nature may be adventitious, 

but, since its purity is an eternal purity, how can it be adventitious? [Response]: This 

fault is not [applicable] since, in this context, this purity is intendedl59 as an absence of 

stain; only because of this is it stated that its purity is subsequent. Knowing that 

this is so in regard to the dharmadhiitul60 is [equivalent to] the absence of 

erroneous inversion in relation to the adventitious nature of both the lack 

of purity and the purity on the pan of the dharmadhatu. This too is [an absence of 

erroneous inversion] in a conventional sense but not in an ultimate sense. Through this 

absence of erroneous inversion, the bodhisattval61 clearly comprehends the fabricated 

naturel62 of the states of defilement and purification in regard to the dharmadhiltu •• 

[10] Now, in order to demonstrate the absence of erroneous inversion in relation to the 

lack of fear and lack of arrogance, he says: 

V .22 ab Defilement and purity do not belong 

to the dharma11 nor to the personal 

entity etc. 

There is no defilement nor purity on the part of the personal entity! 63 

nor the dharmas; [the words]: "defilement and purity" remain in force in regard to 

Y224 the latter [i.e. the dharmas]. Here now he provides the reason: because neither the 

personal entity exists, nor do the dharmas; [the word] "exists" remains in 

force in regard to the latter! 64. At the time of the states of defilement and purifi

cationl65, if [an entity] exists separately from defilement and purification it would be 

tenable to imagine that it can possess defilement or purification, and diminution and 

increase166 would also exist separately from that [entity]. [However], there is no 

personal entity such as that because it is not an object of direct perception or inference. 

Also, the dha.rmas which possess an imaginary nature are cenainly non-existent 

159 Read: malarabit:aJvena yl visuddhil) in place of ya malavigamatatmatayl viiuddbi(l; Tib. dJi ma 
dazl hral bas mam par dag pa gall yin pa (D300a.2). The first two syllables of the Ms.(72a.2) 
are not clear but do not support Y's reading, nor does the Tlb. 

160 Tlb. omits dharmadh!itu; cf. D300a.2-3. 
161 Ms.(72a.3) line begins: dbarmadh1JtoQ. sarpldeia. •• ; cf. Y's fn.3 p.223. 
162 D is not clear; P (l 47b. 7): bros ma ma yin par for JqtrimatvlilJI which should read: bcos ma yin 

par. 
163 Read: na hi pudgalasya samldt:So na viiuddhilz in place of na pudgalasya sll1Jl}cle§o 'sti na 

visuddhi(r, cf. Bhll»'a N68.3. 
164 The Tib. omits asttty anuV1i1111te because its phrasing of this quotation from the Bh~ya requires 

no further elaboration; cf. Y's fn.l p.224. " 
165 kun nas aon molls pa dan Imam par byan ba gjiis kyi dus na - this statement is only found in 

the Tlb. (D300a.5). 
166 Ms.(72a.5) line begins: sa t/ldrfiaft. •• ; cf. Y's fn.2 p.224. 
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because numerous imaginative constructions arise in regard to the one entiry, and it is 

not tenable that the one (entity] can have numerous natures. Consequently, because 

both the peiiOnal entity and the dharmas are non-existent, like the son of an infertile 

woman etc., there is no defilement or purification; the possession of defilement 

and puriry is not acceptedl67 even on the pan of the other-dependent [nature] which is 

the sphere of pure mundane direct intuition. For what reason? Because it is inex

pressible and non-dual by nature. [Objection]: If [defilement and purity] are not even 

acceptedl68 as belonging to the other-dependent [nature], to which [nature] would they 

belong for the effort directed towards the relinquishment of defilement and the acquisi

tion of puriryl69 would be in vain if they [i.e. defilement and purity] did not exist? 

[Response]: This fault is not [applicable] since defilement and purity belong to the 

dharmadhiftu, [or rather] although they are respectively determined as belonging to the 

dharmadhatu, they are certainly not identical with it because they are both adventitious 

to the dharmadhiftul 10 and, like space, the dharmadhlltu does not change. Hence, 

concerning the side of defilement, there is no deficiency whatsoever and 

concerning the side of purification, there is no excellence whatsoever! 71 

on account of which fear or arrogance [respectively] would result. This 

is [equivalent to] the absence of erroneous inversion in relation to the 

lack of fear and the lack of arrogance. 

[ 11] However, others say that in regard to the side of defilement, there is no deficiency 

on the part of anyone and in regard to the side of purification, there is no excellencel72 

because there is no one who possesses both of these. Since the two do not exist in this 

Y225 way 173, how, in this respect, can one either fear that: "this is not mine", or have the 

prideful notion that: "this! 74 excellence belongs to me"? 

[ 12] Others again believe that in the first place the personal entiry does not exist and a 

dharma which experiences the two states and to which the two are imagined to belong 

also does not exist. On the contrary, this defilement and purification is none other than 

dependent origination. 

[13] This too is [intended] in the conventional but not in the absolute sensel7S because 

167 Ms.(72a.6): naiv~yate; disregard Y's fn.3 p.224. 
168 Ms.(72a.6): ~yare; disregard Y's fn.4 p.224. 
169 Ms.(72a.7) line begins: -pJ11.ptiyam11. .. ; cf. Y's fn.5 p.224. 
170 Ms.(72a. 7): dhamwdhlltlUI; disregard Y's fn.6 p.224. 
171 Ms.(72b.1) line begins: ka§ cid viS~o ..• ; cf. Y's fn.7 p.224. This apparent quote from the 

Bh~ya is quiie different to the corresponding pas&age from the Sanskrit Bh~ya which echoes 
the view expressed by Slhiramati in paragraph [11] below. 

172 Ms.(72b.1): vi§ep, disregard Y's fn.8 p.224. 
173 Read: na bhavatas in place of bhavatas; Tib. ma yin pas (D300b.4). P (148b)omits the ma. 
174 Ms.(72b.2): ayam; disregard Y's fn.2 p.225. In the Ms. this line begins: Iti kim. •• ; cf. Y's fn.1 

p.225. 
175 Ms.(72b.3) line begins: -lltthatal,i I tasya. •• ; cf. Y's fn.3 p.225. 
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the latter is devoid of conceptual differentiation. Through this absence of erroneous 

inversion, [the bodhisattva] penetrates the unchanging nature of the dharmadhiitu 

because of the absence of decay and growt11176. 

[14] Others believe that [the bodhisattva] goes forth free from obscuration after 

having relinquished all obscuration through this absence of erroneous inversion. 

Alternatively, the absence of erroneous inversion in an absolute sense is indicated here 

by way of the tenfold absences of erroneous inversion which consist in the conven

tional 177, since it is not possible to explain it in any other way. Others say that these 

absences of erroneous inversion in relation to syllables, object, mental activity, non

dispersal, individual characteristic, universal characteristic, lack of purity, purity, what 

is adventitious, lack of fear and lack of arrogance also refer to the three naturesl78, Of 

these, the absence of erroneous inversion in relation to syllables and object refer to the 

imaginary nature because both [the notions of] combination and object that has 'fallen' 

into duality are imaginary. Although they do not have a reality for their object, these 

two do consist in an absence of erroneous inversion since they are without erroneous 

Y226 inversion as such in this way. The absence of erroneous inversion in relation to mental 

activityl79 refers to the other-dependent nature because the mental activity that consists 

in talk is intrinsic to the nature of the store-consciousness. The absence of erroneous 

inversionl80 in relation to non-dispersaJ181 refers to the perfected nature. Why? 

Because: (a) direct intuition that is devoid of conceptual differentiation is not distracted 

[by conjecture] about existent or non-existent [entities] and (b) the latter is incorporated 

in the perfected 1111ture since it is perfection as an absence of erroneous inversion! 82. 

The absence of erroneous inversion in relation to the individual and universal charac

teristics refers just to the dharmadhil.ru because the essential narure of the latter tran

scends the sphere of conceptual differentiation. The absence of erroneous inversion in 

relation to both the lack of purity and purity refers to a special state of the dharma

dhiitu. The absence of erroneous inversion in relation to what is adventitious refers to 

that same dharmadhlltu; for it is due to the mental defilement and the mental purity of 

that which, like space, is pure by nature that the two [purity and its lack] are respec

tively determined as adventitious. The absence of erroneous inversion in relation to the 

176 Ms.(72b.3): -vrctdhir api rattv:id but Y's emendation to -v¢dhyasadbhi1.v:id is preferred on the 
basis of the Tib.; cf, his fn.4 p.225. 

177 Ms.(72b.4) line begins: -vipa.ryllsena paramiltths. .• ; cf. Y's fn..S p.225. 
178 Read: 'nWU1atau cllviparyllslls te svabhilvatrayam adhilqtyeti in place of 'n1Jllllatau Cilviparyl!sa

kalpitJJ ll§mye illste svabhilvatrayam adhilqtyeti; Ms.(72b . .S): -slls re svabhilvatrayam ai:ihikftyeti. 
Tib. i:berls pa med pa la phyin ci ma log pa de dag no bo iiid gsum gyi dbad du byas pa 'o ie'o 
(D301a.1-2). There seems to be some confusion in folio 72b of Y's Ms. where some 
wi:ttaneous text. appears to be inserted at the beginning of lines 2 through to 6. The readings 
noted by Yin his fns.1, 3, 5, 6 & 7 p.225 are completely absent from the Ms. 

179 Ms.(72b.6): -salt paralJJIJtrasvabhi1.vam ... ; cf. Y's fn.7 p.22.S. 
180 Ms.(72b.6): avipaviparyl!s8* but Y's emendation to 'viparyllsall is preferred. 
181 vi of avisi1.re is inserted in the Ms. margin. 
182 Ms.(72b.7) line begins: -parinispauya ca. .. ; cf. Y's fn.2 p.226 
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Jack of fear and the Jack of arrogance refers also to the dharmadhlil:!J because of the 

unfabricated nature of the latter, for, like space, it is devoid of deficiency and 

excellence. These tenfold absences of erroneous inversion are to be understood in this 

way in relation to the three natures. 

The Ten Vajra Words 

N68 · 9 Furthermore, these ten absences of erroneous inversion are to be 

connected respectively with the ten vajra words. The ten vajra words 

are: (i) existence and non-existence, (ii) the absence of erroneous inver

sion, (iii) the basis, (iv) the resemblance to a magical creation, (v) the 

absence of conceptual differentiation, (vi) intrinsic luminosity, (vii) 

defilement and purification, (viii) the resemblance to space, (ix) non

deficiency and (x) non-excellence. 

The 'body' of the vajra words is established by way of: (a) own

being, (b) objective support, ( c) absence of conceptual differentiation 

and (d) objections and refutations. Of these, (a) "by way of own· 

being" refers to the three natures called 'perfected', 'imaginary' and 

'other-dependent' corresponding respectively with the first three [vajra] 

words.1&3 (b) "By way of objective suppon" refers to these same 

[three] natures. (c) "By way of the absence of conceptual differen

tiation" refers to: (i) that on account of which one does not conceptually 

differentiate, Le. direct intuition devoid of conceptual differentiation, 

and (ii) that which does not perform conceptual differentiation in regard 

to intrinsic luminosity. Then, by means of these, the establishment of 

both the object of knowledge and the act of knowing is to be under

stood respectively, namely, through the three natures and the absence of 

conceptual differentiation. (d) "By way of objections and refutations" 

refers to the remaining [ vajra] words. This is the objection in this 

regard: "If these dharmas which are characterized by the imaginary and 

the other-dependent [natures] are non-existent, how can they be per

ceived? On the other hand if they do exist, the intrinsic luminosity of 

N69 the dharmas is not tenable.• One refutes this through their resemblance 

to a magical creation, i.e. on the grounds that what comprises a magical 

creation does not exist yet it is perceived. [An objection]: "If the 

dharmaa pouess intrinsic luminosity, how can they be defiled initially 

183 The Tib. Bh~ya appears confused in thU area and inserts the first of the three anrarailoka here, 
whereas in the Sanskrit Bh~ya all three are found at the end of this section. 
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and subsequently purified?" Its refutation: Defilement and purification 

are to be understood according to their resemblance to space, i.e. on the 

grounds that space, which is pure by nature, can be defiled and then 

purified. (An objection]: "If there is the removal of the moral defile

mentlB4 of immeasurable numbers of sentient beings when immeasurable 

numbers of Buddhas are born, how is it that saipsilra is not eradicated 

and .a.irvlpa is not augmented?" Its refutation is on the grounds of non

deficiency and non-excellence, because the realms of sentient beings 

and 'sides' to purification are immeasurable. 

Secondly, the 'body' is established as follows: 

(a) Wherein, whatever and whence is 

error and (b) wherein and whatever 

is non-error and indeed (c) the re

sults of both error and non-error and 

(d) the end of these two. 

(i) Bxistence and non-existence, (ii) 

the absence of erroneous inversion, 

(iii) the basis, (iv) the resemblance 

to a magical creation, (v) the absence 

of conceptual differentiation, (vi) 

eternal intrinsic luminosity, 

(vii) Defilement and purification, 

(viii) the resemblance to space, (ix) 

non-deficiency and (x) non-excel

lence; 

These are the ten vajra words. 

The spiritual practice that conforms with the Dharma has now been 

described. 

[Sthiramati] 

Y226.14 [l] These ten absences of erroneous inversion that have just been described 

are to be connected respectively with the ten vajra words described in the 

Y22 7 Siitras. Which are the ten vajra words? They are: (i) existence and non· 

existence, (ii) the abseni:e of erroneous inversion, (iii) the basis, (iv) 

the resemblance to a magical creation, (v) the absence of conceptual 

184 Read: Jde§llpagam~ in place of Jdesllpaiaml$; Tib. kun nas lion mo1ls pa bsa.I na (D23b.4). 
Cf. N's fn.2 p.69. 
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differentiationlBS, (vi) intrinsic luminosityl86, (vii) defilement and 

purification187, (viii) the resemblance to space, (ix) non-deficiency and 

(x) non-excellence. These a.re [of the nature of] a vajra because: (a) like a vajra, 

they penetrate all erroneous inversion and (b) the former cannot be penetrated by the 

latter. This is [equivalent to] the knowledge of the absence of erroneous inversion that 

has just been described [in the last section]. And since thisl88 vajra[-like knowledge] 

is illustrated, i.e. is made known, through them, they are [described as] the vajra 

words; what is meant is: vajra.-Iike explanations. Furthermore, it is [the ten words of 

the previous section] beginning with "syllable'', "object" and "mental activity" that a.re 

signified by the term "word". Consequently, "words of the va.jra" means: 'objective 

supports of the vajra; alternatively, these words a.re described as vajra words because, 

like a vajra, they a.re difficult to sp!itl89. The vajra words a.re specifically mentioned in 

this context because the absences of erroneous inversion must be connected with the 

Siitras. Alternatively, it is to demonstrate that this explanation of the vajra words is 

through the ten kinds of absence of erroneous inversion. Of these, (a) the existence or 

non-existence of the meaning of syllables is [equivalent to the va.jra word] "existence 

and non-existence"; hence, the absence of erroneous inversion in relation to syllables is 

to be known as referring to "existence and non-existence" [listed] among the vajra 

words. (b) The appearance as the duality which is imaginary refers to the "object" in 

this context and the [knowledge] that it is non-existent as such refers to the absence of 

erroneous inversion in this regard. Thus, the absence of erroneous inversion in rela

tion to the object is to be connected with the "absence of erroneous inversion" [listed] 

among the vajra words. (c) Since that same mental activity that consists in talk is a 

'basis' in this context, the absence of erroneous inversion in relation to mental activity is 

to be connected with the "basis" [listed] among the vajra words. (d) The absence of 

erroneous inversion in relation to the non-dispersal of mind, since [it sees in the object] 

its resemblance to a magical creation etc.190, is to be connected with the "resemblance 

to a magical creation" [listed] among the va.jra. words191. (e) It is that same individual 

characteristic of the dharmadhll.tu that is [equivalent to] the absence of conceptual 

differentiation since it is devoid of imaginative constructions; therefore, the absence of 

erroneous inversion in relation to the individual characteristic is to be regarded as the 

185 Read: avikaipanatl in place of nirvikalpanatvarn; cf. Bhll$ya N68.1 l. 
186 Read: pralqtiprabh!svaratJI in place of pmlqtiprabh!svaratvam; cf. Bhll$ya N68.l l. 
187 Ms.(74b.3) line begins: -iavyavad!narn; cf. Y's fn.2 p.227. 
188 Ms.(74b.3): yadya but Y's emendation to yac ca is preferred on the basis of the Tib.; cf. his 

fn.3 p.227. 
189 ·· I.e. vafra-plda may be interpreted as a t.atpuru$a or kannadb.!lmya compound. 
190 Ms.(74b.7): rn!yldyupamaylI but Y's emendation ro·rn!ylldyupamatayll is correct; cf. his fn.5 

p.227. 
191 Ms.(74b.6): vajtapad<'l:/U viparyllse but Y's emendation to vafrapad<'l:lv avipary!se is preferred; cf. 

his fn.4 p.227. 
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Y228 "absence of conceptual differentiation"l92. (f) The universal193 [characteristic] of the 

dharmadhi!tu refers to its intrinsic luminosity; therefore, the absence of erroneous 

inversion in relation to the universal characteristic is included a:; "inuinsic luminosity". 

(g) Since a special lack of purityl94 and a special purity on the part of the dharmadhi!tu 

is [equivalent to] its defilement and purificationl95, the absence of erroneous inversion 

in relation to the lack of purity and purity is included by [the vajra word] "defilement 

and purification". (h) Moreover, the absence of erroneous inversionl96 in relation to 

the adventitious nature of defilement and purification on the part of the dharmadhi!tu is 

to be connected with the "resemblance to space". (i) & G) Since there is no destruction 

or growth of the dharmadhi!tu in relation to its states of defilement and purification, the 

absence of erroneous inversion in relation to the lack of fear and lack of arrogance is to 

be connected with "non-deficiency" and "non-excellence" [listed] among the vajra 

words. These ten absences of erroneous inversion are to be connectedl97 respectively 

with the ten vajra words in this way. 

[2] The 'body' of the vajra words is established as follows: the vajra words 

are employed with reference tol98 certain categories • these categories form their 'body'. 

However, they are also established as fourfold, i.e. by way of: (a) own-being, 

(b) objective suppon, (c) absence of conceptual differentiation and (d) 

objections and refutations. 

[3] Of these, ••• the three natures called 'perfected', 'imaginary' and 

'other-dependent' correspond respectively with the first three [ v ajra] 

words. Therein, the first [three]l99 are: "existence and non-existence", "the absence 

of erroneous inversion" and "the basis". Of these, by "existence and non-existence'', 

the perfected [nature] is referred to; by "the absence of erroneous inversion", the 

imaginary [nature] is referred to; by "the basis", the other-dependent (nature] is 

referred to. How so? Certain people believe that the perfected is explained as both 

Y22 9 existent and non-existent because it both exists and does not existlOO. How can it be 

due to the fact that the perfected [nature] has the characteristic of both existence and 

non-existence?201 Some believe that this is because it is verbally expressed as existent 

192 Read: akalpanat:J in place of n.irvilcalpanarvena; cf. Bhl.jya N68.l l. 
193 Ms.(74a.l): -nylUlT, disregard Y's fn.6 p.227. 
194 Ms.(74a.1): avisuddhivii11$o; disregard Y's fn.1 p.228. 
195 Ms.(74a.2): vyavadlnai1 cety; disregard Y's fn.2 p.228. 
196 Ms.(74a.2) includes the avagraha; disi:egard Y's fn.3 p.228. 
197 Ms.(74a.3): -drll$pivya but Y's emendation to yojayitavyil is preferred on the basis of the Tib.; 

cf. his fn.4 p.228. 
198 Ms.(74a.3): adbilqtya vajra-; disi:egard Y's fn.7 p.228. 
199 The words: bhav/lnylld ylini cani which are inserted he:re (Ms.74a.4) have not been translated for 

they have no coherence in the context and axe not found in the Tib. (cf. D302a.5). 
200 There is an inconsistency between the Sanskrit and Tib. texts in this area that is difficult to 

reconcile, for the reconstructed portion is far in excess of Ille lacunae. As noted by Y (fn.10 
p.228), the Ms.(74a.5) line begins: -paratantr.$, but his emendation to id li:e citis preferred on 
the basis of the Tib. 

201 Cf. T:risvabhllvanirdeSa, verse 13. 
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and non-existent. Others believe that because syllables possess combination and 

familiarity, one sees the object as having significance insofar as it is mentally 

constructed and, in the contrary case, one sees it as 1leing devoid of significance, 

[thus], it is understood that the perfected nature is inexpressible. Hence, this [vajra 

word] "existence and non-existence" is said to refer to the perfected nature. Others 

again believe chat the Dharma that comprises the teachings of the universal vehicle is 

described as the perfected nature because: (a) it flows out of the extremely pure dhanna.

dhlltu. and (b) it is the objective support which acts as counteragent to erroneous inver

sion; and although, as an objective entity its essential nature is conceptually 

differentiated202, it is not imaginary. Hence, [the vajra word] "existence and non

existence" is said to refer to the perfected. However, others say that "existence and 

non-existence" is said to refer to the perfected nature because it is not erroneously 

inverted203. The imaginary is [described} as being without erroneous inversion204 

because it is characterized205 by manifesting in the nature of the duality which does not 

exist. The other-dependent is described verbally as "the basis•206; it is described as the 

basis because it is the (causal) ground and is described as other-dependent because it is 

the result. 

[4] These three natures should be known by way of objective suppon207. 

[5] By way of the absence of conceptual differentiation referg to... Since 

there are different ways of resolving this compound in this context, he says: (i) that 

on account of which one does not conceptually differentiate, i.e. direct 

intuition devoid of conceptnal differentiation and (ii) that which does 

not perform conceptual differentiation in regard to intrinsic luminosity. 

These are the different ways of resolving the compound208 (avikalpanatii): (a) there is 

an absence of conceptual differentiation (avikalpana) since, on account of this, one 

does not conceptually differentiate and (b) there is an absence of conceptual differen

tiation (avikalpana) since it [i.e. intrinsic luminosity] is not conceptually differentiated. 

The state (bhava) of that is [equivalent to] the absence of conceptual differentiation 

(avikalpanatii). In this way he shows that the absence of conceptual differentiation is 

revealed by these two vajra words [i.e. avikalpanati and pralqtiprabhilsvl!l'at!I.]. Then, 

by means of these, the establishment of both the object of knowledge 

202 

203 
204 

205 
206 

']ff/ 

208 

Read: sa k:alpitasvabhllvifrtbo 'pi bhavati in place of so 'rth~ k:alpitasvabhDvasya. bhavati. 
Ms.(74a.6): sa-, not so-as per Y; Tib. mam par /mags pa'i do bo iHd 1cyi don yin du zfu kyali 
(D312b.l). 
Ml>.(74a.7): 'viparyastafYIJJ.; disregard Y's fu.1 p.229. 
Ms.(74a. 7): viparylisena but Y's emendation to aviparyliSena is preferred on the basis of the 
Tib.; cf. his fn.2 p.229. 
Read: -lak$aJ)afYRtas per Ms.(75a. l) in place of -lalcyaJJBt. 
Read: ll§rayepa paratantrasyDbhidhllnam·as per Ms.(75a.l) in place of llirayepa paratantras 
tasyilbhidhilnam; disregard Y's fns.3 & 4 p.229. 
Ms.(75a.l) is corrected to lead: illambanato jiieyam; cf. Y's fn.5 p.229. 
Ms.(75a.2): vigrahabhedo; disregard Y's fn.6 p.229. 



314 

and the act of knowing are to be understood respectively, namely209, 

through the three natures and the absence of conceptual differentiation. 

Therein, the object of knowledge is established through the three natures because they 

Y230 consist in the apprehended object; the act of knowing is established through the 

absence of conceptual differentiation because it consists in the apprehending subject 

[6] By way of objections and refutations that are employed refers to the 

remaining vajra words210, With regard to this, cettain vajra words actually are 

refutations of objections; examples of these are "the resemblance to a magical creation", 

"the resemblance to space", "non-deficiency" and "non-excellence". However, some 

[ vajra words] are just objections, for example, "defilement and purification". There

fore, [the vajra word} "objections and refutations" (codyaparihllra) can be [interpreted 

both as] 'refutations of objections' and 'objections'; together they produce 'objections 

and refutations' (codyaparihllrau)lll, considering the rule (cf. P!~ni III.I.94 & I.JI.64) 

that of two 'original' words (i.e. codyaparihiira and codya), only one remains (i.e. 

codyaparihlirau). This212 is the objection in this regard: "If these dharmas 

which are characterized by the imaginary and other-dependent [natures] 

are non-existent ... , the ellipsis is: as apprehended object and apprehending subject, 

how can they be perceived? I.e., as apprehended object and apprehending subject 

• this is what is intended. On the other hand if they do exist, the intrinsic 

luminosity of the dharmas is not tenable"; because they exist in the aspects of 

apprehended object and apprehending subject - this is the objection. One refutes 

this through their resemblance to a magical creation, i.e. on the grounds 

that what comprises a magical creation does not exist yet it is perceived. 

For a magical creation exists as a perception; consequently, its existence as such cannot 

be known. An objection: if the dharmas possess intrinsic luminosity, how 

can they be defiled initially213 and subsequently purified? For, if they are 

pure by nature, the defiled state is never possible. Its refutation: Defilement and 

purification are to be understood according to their resemblance with 

space, i.e. on the grounds that space, which is pure by nature214, can be 

209 Read: veditavyam I yad u/Jl in place of vijifeyarp. /Jld yatbR; cf. Bh~a N68.19. 
210 Ms.(75a.3): Si$(11ni va-: disregard Y's fn.2 p.230. The Tib. is slighdy different here: "By way 

of objections and refutations refers to the remaining vajra won:ls that were mentioned': brgal ba 
darl Jan tJi rdo rje'i ts/Jig bSad zin pa 'i Jbag ma mams so {D302b.6). 

211 Read perhaps: codyapar:ih11rai ca codyasya parih1lrai ca codyazµ ca I codyll11! ca codyapariMra§ ca 
codyapaiihllrau. Ms.(75a.4-5): codyaparih11rai ca codyasya parihl( lacuna of 12-14 syllables )raS 
ca ccdyapazih3nm; Y's reading fails to account for the lacuna. The Ttb. {D302b.1) support:S the 
above reconstruction although is somewhat abridged: brga1 ba'i Jan dad brgal ba tJi I brgal ba 
darl Ian re• codyapariharai ca codyarp ca codyapa.rihJrau. On ekllie$1l, see L, Renou: 
Terminologie Grammaticale du Sanskrit. I am indebted to Johannes Bronkhorst of the Instituut 
Kem, Leiden for his assistance in arriving at this interpretation. 

212 Bh~a inserts: idarp. which is not found in '))ka; cf. Bh~a N68.20. 
213 Read: pilrva111 saI1lkleaa.ti as per Ms.(75a. 7) in place of pl1rvasat(lk.lesa.!,1; cf. also Bhl!Ua 

N69.3. 
214 Read: yathilkl!Sarp. prakp:ipar:ifuddham in place of tad yatha prak;tiviiuddha 11kllia; cf. Bhl!Ua 

N69.4-5. 
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defiled by adventitious secondary defilement and then, due to the removal of the 

latter, purified215. Thus, although it is pure by nature, the defilement on the pan of 

the dharmadhatu is on account of adventitious secondary defilement and purification 

[on its behalf] is due to the removal of the latter. An objection: "If there is the 

removal of the moral defilement216 of immeasurable numbers of sentient 

beings when immeasurable numbers of Buddhas ·are born, how is 

that217, although the Buddhas are born individually in begir:mingless sarpsara, 

saipslra is not eradicated and llirvlpa is not augmented due to the removal 

of immeasurable numbers of sentient beings from sarpsiira and their entry to airvlipa? 

Y231 Its refutation is on the grounds of non-deficiency and non-excellence, 

because the realms of sentient beings and 'sides' to purification are 

immeasurable. For, the diminution or eradication of something which possesses 

limitations can be conceived21S but the realm of sentient beings is immeasurable and its 

diminution cannot be conceived, how much less can its eradication, like that of space, 

possibly be conceived? Since there is indeed no excellence of purification too because 

of its immeasurable nature, how can there be augmentation on its pan, like with space, 

because both the removal of obscuration and the arising of obscuration belong to it? 

[7] Secondly, the 'body' is established2 l 9 as follows, i.e. with reference to 

the vajra words: 

(a) Wherein, whatever and whence is 

error and (b) wherein and whatever 

is non-error and indeed (c) the 

results of both error and non-error 

and ( d) the end of these two. 

The object of error, the essential nature of error220, the cause of error, the result of error 

and the end of the result of error221 are explained by the vajra words. Similarly, the 

essential nature of non-error, the object of non-error, the result of non-error and the 

end result of the latter222 are explained223. In regard to the above [verse], "wherein 

there is error" refers to existence and non-existence, i.e. the characterizing of syllables 

as having significance or being without significance, because the verbal expression and 

the object of the expression and the connection between them is imaginatively con-

215 Read: vyavada'ya~a.s perMs.(75b.l)inplaceof vyavadlyare; cf. B~yaN69.5. 
216 Read: ldeSapaganiaQ in place of sll1Jlkle8o nirflkriyate-, cf. Bh~yaN69.6 and my fn.184 above. 
217 Read: tatkathamin place of .tatbam; cf. Bh~yaN69.7. 
218 The Tib. (D303a.7) srion gyi for prajifllyate should be amended to m.rion gyi. 
219 Ms.(75b.4}: ·vyavasth.!lnam; disregard Y's fn.2 p.231. 
220 Ms.(75b.4): bhrllntiv#ayo bhrllnti·; disregard Y's fil.3 p.231. 
221 Read: bhrllntiphalapary.mtai in place of bhrllntiparyantai; Tib. 'k1trul pa'i 'bras bu mthar phyin 

pa (D303 b.2). ~ 

222 Read: tasya ca phalapazyanta iti a.s per Ms.(75b.5) in place of carparymtai ceti; although phala 
is not found in the Tib. (cf. D303b.3). 

223 Tib. inserts bstan = nftdi$ra which is not in the Ms. 
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structed in the nature of an entity. "Whatever is error" refers to erroneous inversion, 

i.e. error, because it manifests in the aspect of the duality but is non-existent in itself. 

"Whence is error" refers to the fa<.;t that error comes from a basis - this basis is the 

mental activity that is developed by talk and which consists in the store-consciousness. 

"And whatever is non-error" refers to the absence of error, i.e. non-dispersal towards 

the existence or non-existence of the object which is [in reality] like a magical creation 

etc. The absence of error is the counteragent to the error which consists in the notional 

attachment to existent and non-existent entities and these are explained respectively 

through their resemblance to a magical creation and the absence of conceptual differen

tiation224. "And wherein" refers to where there is an absence of error; moreover, this 

refers to intrinsic luminosity which has the characteristic of the perfected nature. "And 

Y232 indeed the results of error and non-error": in this regard, defilement is the result of 

error - the ellipsis is - i.e. the natural outcome of error. Since the absence of error 

consists in the natural outcome of the absence of erroi225, the result of the absence of 

error is purification because it is the result of the absence of error - the ellipsis is -

[purification] together with its associates. The use of the particle "indeed" refers to 

these two results described by [the vajra word] 'defilement and. purification'; however, 

in order to demonstrate that through [the vajra word] 'the resemblance to space', the 

results of both error and the absence of error on the part of the dharmadhii.tu is seen to 

have the narure of defilement and purification, but they are not intrinsic to it. "And the 

end of these two": some people believe that this refers to the end of both defilement 

and purification, i.e. nirvlfpa; moreover, the latter is described as the 'end•226 insofar as 

it is without deficiency and excellence. However, others believe that the end of defile

ment is [equivalent to] the possession of non-deficiency because [defilement] does oot 

accumulate due to the immeasurable nature of sa.rpslfra; and the end of purification is 

[equivalent to] the possession of non-excellence227 because [purification] does not 

increase due to the immeasurable nature of nirvllpa. 

[8] These ten vajra words have been described through their connection with the 

absence of erroneous inversion; however, since they do not derive from a Siitra, they 

are included by way of two internal verses: 

224 
225 

226 

'J.27 

(i) Existence and non-existence, (ii) 

the absence of erroneous inversion, 

(iii) the basis, (iv) the resemblance 

to a magical creation, (v) the absence 

Ms.(75b.7): 'vika.lpmli!lay9.; disregard Y's etrata amendmentp.143. 
Ms.(76a.l): -ni~yandaya bhrilnrer, but Y's emendalion to -n~ymdllyil abhrilnteris preferred on 
the basis of the Tib.; cf. his fn.l p.232. 
Read: paryantatvam as per Ms.(76a.2) in place of paryantam. as noted by Y (cf. his fn.2 p.232), 
Tib. (D304a.3): 11/lbar thug pa med pa'i phyir ~ aparyantatvat 
Ms.(76a.3): -lfritilyukto; disregard Y's fn.3 p.232. 



of conceptual differentiation, (vi} 

eternal intrinsic luminosity228; 

(vii) Defilement and purification, 

(viii} the resemblance to space, (ix) 

non-deficiency and (x) non-excell

ence229 - these are the ten vajra 

words. 
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[9] In this context, (a) the view that the connection between a word and its object 

belongs to the perfected [nature] is erroneous inversion. (b) The view that objects exist 

by way of essential nature in exactly that way in which they appear is erroneous inver

sion. (c) The view [that incorporates] the cause for the arising of the object is erro

neous inversion230. (d) The views that [incorporate] imputation or negation in regard 

to the object are erroneous inversion. (e) The view that the own-being of the object is 

Y233 in accord with its nominal designation231 is erroneous inversion. (t) & (g) The views 

that regards the individual or universal characteristics232 of entities as substantially 

existent are erroneous· inversion. (h) The view that the purity or the lack: of purity of 

actions is due to auspicious or inauspicious behaviour is erroneous inversion. The 

view that both the Jack of purity and purity belong to one and the same [entity] is erro

neous inversion. (i) & (j) The manifestation of fear and arrogance because of the belief 

in deficiency and excellence in regard to the relinquishment and acquisition of defile

ment and purification [respectively] is erroneous inversion. These are the ten 

erroneous inversions; because they are non-ex.istent on the part of the bodhisattva, [the 

spiritual practice] which becomes free from erroneous inversion in relation to the cate

gories as described should be k:nown as the meditative development of penetrating 

insight233. The spiritual practice that confornu with the Dharma has now 

been described. 

228 Read: sadasatt:JviparyliSa s§rayo mJJyopamAll 
akalpanli pralqtyll ca bhliSvaratvatfJ sadaiva hi 11 

in place of: sadasatti!ViparySSa mJJyopamatvam l!Srayal) II 
nirvikaipiiQ prakrtyll ca prabh:Jsva.rlJ. sadaiva hi II 

Ms.(76a.3-4): sadasatt:Jv1paryli811- ._..-sadaiva hi II cf. Bhll$ya N69.13· 14. 
229 Read: ahinllnadhik:atvatTJ as per Ms.(76aA) in place of ahinatvlldhikatvll11l disregarding Y's fn.5 

p.232. 
230 Tib.; doo de 'byu.d ba1 rgyu Ia phyin ci log which omits darimaim amend to: •• .rgyur lta ba'i 

phyin ci log. Cf. D304a.6. 
231 This sentence in the Ms.(76a.5) is enclosed by parentheses. 
232 Ms.(76a.5): svaslmilnyalaq~ayor. disregard Y's fn.6 p.232. 
233 Read: bodhisat:tvasya tadabh!vll.d yath~v lllthe~v avi~aparh;iatll vidarianBbhllvllllll vedi

tavyB in place of bodbisat:tvasya t:adabhSvll.d aviparyllSilvasthitaSya yat:hokte~v artheqv aparil)atll 
vidarilll!llbhavanll veditavya; Ms.(76a.7): -qv avipary1ISaparil)at11. •• Tib. bya.ti chub sems dpa' la 
de dag med pas ji skad bSad pa1 don roams la phyin ci ma log par gnas pa ni lhag mt:hori 
bsgom pa yin par Iig par bya (D304b.l ·2). 
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N69.19 Which is the spiritual practice in relation to the avoidance of the two 

N70 

extremes? That which is taught as the middle way in the RatnakUia. 

This is to be known as being due to the avoidance of which extremes? 

V.23 abed 

V.24 abed 

V.25 abed 

V.26 abed 

The extremes concerning separate

ness and identity, those of the 

tlrthika and ir11.vaka, the twofold 

extremes of imputation and negation 

in regard to the personal entity and 

the dharmas. 

The extremes concerning adverse 

elements and their counteragents, 

those termed etemalism and annihi

lationism, the twofold and threefold 

[extremes] concerning the appre

hended object and apprehending 

subject as well as defilement and 

purification. 

The seven kinds of dual extremes 

consisting in conceptual differentia

tion are also considered in regard to: 

(a) existent and non-existent entities, 

(b) the object of appeasement and the 

[act of] appeasing, (c) the ohject of 

fear and the dread of the latter; 

(d) The apprehended object and 

apprehending subject, (e) correctness 

and falsity, (f) performance and 

non[-performance] and (g) non

origination and simultaneity - thege 

are the dual extremes that consist in 

conceptual differentiation. 

Of these, (a} the notion that the self is something separate from form 

etc. is one eureme; the notion that it is identical is another extreme. 

The middle way is for the purpose of avoiding both of these, i.e. that 

which does not investigate a self, concluding with the non-investigation 
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of the human kind, for, among the views concerning a self, there is one 

view that holds the individual soul to be [identical with] the physical 

body and [another view that holds] the individual soul to be one [entity] 

and the physical body another. 

The notion that form is permanent is an extreme embraced by the 

tlrthikaa; the notion that it is impermanent is an extreme embraced by 

the irllvakaa. The middle way is for the, purpose of avoiding both of 

these, i.e. that which does not investigate the permanence, nor does it 

investigate the impermanence, of form etc. 

The notion that the self exists2 3 4 is the extreme of imputation in 

regard to the personal entity; the notion that it is insubstantial is the 

extreme of negation, for, there is the negation of just that which exists 

as a designation. The middle way is for the purpose of avoiding both 

of these, i.e. the direct intuition devoid of conceptual differentiation 

which holds the mean position between [the existence of] a self and its 

insubstantiality. 

The notion that mind is real is the extreme of imputation in regard to 

the dharmaa; the notion that it is not real is the extreme of negation. 

The middle way is for the purpose of avoiding both of these, i.e. that 

[perspective] wherein there is no mind, nor volition, , nor thought, nor 

consciousness. 

The notion that the dha.rma.a, such as those that are unwholesome, 

are [equivalent to] defilement is an extreme in regard to adverse 

elements; the notion that the wholesome ones etc. are [equivalent to] 

purification is an extreme in regard to the counteragent. The middle 

way is for the purpose of avoiding both of these, i.e. that which con

sists in the non-acceptance, non-utterance and non-communication of 

these two extremes. 

The notion that both the personal entity and the dharmaa exist is the 

extreme of etemalism; the notion that they do not exist is the extreme of 

annihilationism. The middle way is for the purpose of avoiding both of 

these since it holds a mean position between the two extremes. 

The notion that nescience consists in the apprehended object and 

apprehending subject235 is one extreme; likewise the notion that know

ledge, the formative forces and the unconditioned which is the counter

agent to the latter, up until old-age and death, consist in the 

apprehended object and apprehending subject is another extreme. 

234 Tib. inserts yod (D305b.3) which is not found in !he Sanskrit. 
235 Read: grlhik/I which accords wi!h !he Bh~ya Ms.(cf. N's fu.12 p.70) and TD<! quotation 

(Ms.78a5); cf. my fu.273 below. 
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Alternatively, the notion that the cessation of these consists in the 

N71 apprehended object and apprehending subject is an extreme, i.e. it is 

checked by that path. Thus, the · extremes in regard to the apprehended 

object and apprehending subject are twofold according to their differ· 

entiation as belonging to the 'black' or the 'white' side. The middle way 

is for the purpose of avoiding both of these. i.e. in detail, both know

ledge and nescience are non-dual because of the absence of the 

apprehended object and the apprehending subject on the part of know

ledge and nescience etc. 

Defilement is threefold: (a) the defilement of moral defilement, (b) 

the defilement of action and (c) the defilement of rebirth. In regard to 

these, the defilement of moral defilement is threefold: (i) false view, (ii) 

the causes of passion, aversion and delusion and (iii) the resolve for a 

new existence. The counteragents to these are: (i) emptiness know

ledge, (ii) signless knowledge and (iii) non-resolve knowledge. The 

defilement of action refers to the formative influence of virtuous and 

non-virtuous actions. The counteragent to these is knowledge without 

formative influence. The defilement of rebirth refers to: (i) rebirth in a 

new existence, (ii) the production of the mind and the mental concomi

tants every moment in one who is reborn and~ {iii) the continuance of a 

new existence. The counteragents to these are: (i) non-birth knowledge, 

(ii) non-production knowledge and (iii) absence of own-being know

ledge. The removal of these three kinds of defilement is [equivalent to] 

purification. In this regard, through emptiness knowledge etc. the 

dharma11 that are the objects of emptiness knowledge etc., up to [the 

dharmu that are the objects of the absence of own-being knowledge], 

are not respectively caused to be emptiness etc. on account of these 

three kinds of defilement, [rather], they are emptiness etc. by their very 

nature because the dharmadhlltu is undefiled by nature. Therefore, if 

one imagines that the dharmadhlltu is defiled or is purified, this is an 

extreme because there can be no defilement or purity on the part of that 

which is undefiled by nature. The middle way is for the purpose of 

avoiding this extreme, i.e. that which does not cause the dharmas to be 

empty through emptiness; on the contrary the dharmas are already 

empty and the same holds for the other [six categories of knowledge]. 

There are an additional seven kinds of dual extremes that consist in 

conceptual differentiation, for example, the conceptual differentiation in 

regard - to an existent entity is one extreme and the conceptual differen-
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tiation in regard to a non-existent entity is another extreme236. These 

are due to imagining that: (a) emptiness is for the destruction of the 

N72 belief in the existence of the personal entity, or else, (b) insubstantiality 

is non-existent. This middle way is for the purpose of avoiding these 

dual extremes that consist in conceptual differentiation. Emptiness is 

certainly not for the destruction of the belief in the personal entity, 

moreover, emptiness itself is empty. In detail, the same holds for past 

emptiness and future emptiness etc. 

Conceptual differentiation in regard to the object of appeasement is 

one extreme and conceptual differentiation in regard to the [act of] 

appeasing is another extreme. These are on account of Imaginative con

structions in regard to the object of relinquishment and the [act of] 

relinquishing which are due to fear of emptiness. The example of 

'space' is for the purpose of avoiding these two extremes that consist In 

conceptual differentiation. 

Conceptual differentiation in regard to the object of fear is one 

extreme and [conceptual differentiation] in regard to the dread of that 

object of fear [is another extreme]. These result from fear of imaginary 

forms etc. and are on account of the dread of suffering. The example of 

the 'painter' is for the purpose of avoiding these two extremes that con

sist in conceptual differentiation. The former example is in relation to 

the srilvaka, but the latter is [in relation to] the bodbia11rrv11. 

Conceptual differentiation in regard to the apprehended object is one 

extreme and [conceptual differentiation] in regard to the apprehending 

subject [is another extreme]. The example of the 'magician' is for the 

purpose of avoiding these two extremes that consist in conceptual 

differentiation. For, the knowledge of the non-existence of the object is 

caused by the knowledge of representation-only and the knowledge of 

the non-existence of the object annuls that very knowledge of repre

sentation-only because, if the object is non-existent, its representation 

is not possible; thus, these two are similar in this respect. 

Conceptual differentiation in regard to correctness is one extreme 

and [conceptual differentiation] in regard to falsity [is another extreme]. 

Both of these conceptually differentiate the investigation of what is real 

as correct or false. The example of 'fire coming from two sticks' is for 

N7 3 the purpose of avoiding these two extremes; i.e., just as fire is gener

ated from two sticks which are devoid of the characteristic of fire and 

[tlie fire] that is generated consumes those two sticks; similarly, the 

236 Tikll and Tib. Bhl!.$Ya confirm a reading of abhll.ve 'pi vikalpo 'nt/$; cf. N's fn.14 p.71. 
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noble faculty of wisdom which has the characteristic of correctness is 

generated from the investigation [of phenomena] as they are in reality 

which is devoid of the characteristic of correctness and [the faculty of 

wisdom] that is generated annihilates [through clear understanding] that 

investigation of what is real; thus, these two are similar in this respect. 

And although the investigation of what is real is devoid of the charac· 

teristic of correctness, it does not have the characteristic of falsity 

because it is in conformity with correctness. 

Conceptual differentiation in regard to the performance of action is 

one extreme and [conceptual differentiation] in regard to the non-per· 

formance of action [is another extreme]. Both of these imagine direct 

intuition to involve an act that is preceded by intelligence, or else, as 
being devoid of efficacy. The example of the 'oil-lamp' is for the 

purpose of avoiding these two extremes that consist in conceptual 

differentiation. 

Conceptual differentiation in regard to non-origination is one 

extreme and [conceptual differentiation] in regard to simultaneity [is 

another extreme], i.e., if one imagines that the counteragent does not 

arise, or else, [imagines] defilement to endure for a long time. The 

second example of the 'oil-lamp' is· for the purpose of avoiding these 

two extremes that consist in conceptual differentiation. 

The spiritual practice in relation to the avoidance of the two 

extremes has now been described. 

[Sthiramati] 

Y233. 9 [l] Immediately following the spiritual practice that conforms with the Dharma, the 

spiritual practice that relates to the avoidance of the two extremes237 should be 

mentioned. Hence he asks: which is the spiritual practice in relation to the 

avoidance of the two extremes? So he says: that which is taught as the 

middle way in the Dharma discourse named the Ratnakilta for the pUipOse of 

illustrating the essential nature of correct spiritual practice. In detail, it is taught as 

follows concluding with the second example of the 'oil-lamp•238: 

"In this matter, 0 Kl!Syapa, the bodhisattva who desires instruction through 

the Dharma discourse, the MahJl239 Ratnaldita, should apply himself properly to 

the Dharma. And as to what is proper application to the Dharma: namely, it is 

237 Ms.(76a.7): anudharmapratipatty!lDantararn antadvayavarjane pratipattir, disregard Y's fn.l 
p.233. 

238 Read: dvit!yatailapradyotadf$fllntaparyantal) in place of dvit1)'apradlpod3hara{laparyanta/1; Tib. 
mar me'i dpe gfiis pa Ia thug gi bar du (D304b.5). Cf. Y250.11 = D313a.7. 

239 maha is olllilted from the Ms. (cf. 76b.l) but is found in the Tib. (D304b.3) and the KP (#52 
p.82). 
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that which investigates the reality of all dharmas, i.e. which does not investigate 

a self, nor does it investigate a sentient being, nor an individual soul, nor a man, 

nor mankind240, nor a personal entity, nor a human, nor the human kind. This 

is described as the middle way, O Kl!Syapa."241 

[2] This is to be known as being due to the avoidance of which 

extremes?242 What is meant is: the spiritual practice of the middle way should be 

known as being due to the avoidance of which extremes? Hence he says: 

V.23 ab The extremes concerning separate

ness and identity, those of the 

tfrthika and irllvaka etc. 

Y234 These fifteen types are differentiated into two extremes; this [the middle way] is to be 

known as being due to the avoidance of these. In this regard, the views concerning 

separateness etc. 243 are extremes considering that there is the figurative use of a cause 

in regard to the effect because one becomes notionally attached each to his own view. 

Of these, the notion that the self is something separate from form etc. is 

one extreme; the notion .that it is identical is another extreme. In this 

respect, those [views] which construe form etc., the aggregates, the sense-fields and 

the elements as entities to be enjoyed an the part of an eternally existing self are 

[equivalent to] the extreme view which holds the self to be something separate from 

form etc. Again, the extreme view that the self is identical to form etc. refers to those 

[views] which hold the internal formative forces consisting in form etc. to be the self 

and which construe that which sees, hears and. discems244 as the self, and external 

things as belonging to the self. There is one view, expressed in a Siitra, that 

holds the individual soul to be [identical with] the physical body and 

[another view that holds] the individual soul to be one [entity) and the 

physical body another - these are described by the word "extreme" in this context. 

For the purpose of avoiding both of these, i.e. for the purpose of avoiding245 

the extremes of identity and difference of the self246 in relation to form etc., there is 

the middle way247, i.e. direct intuition that has for its object only the dharmas. In 

order to demonstrate this, he says: i.e. that which does not investigate a self, 

concluding with the non-investigation of a human being. For, when [the 

240 Read: nasattvanajivanapo111I1apuru1a- as per Ms.(76b.2} in place of 11asat:tvana11vanapo1a-; Tib. 
sems can med pa dad I srog med pa dad I gso ba med pa dali I skyes bu med pa datl (D304b.4}. 

241 From KP #S2 p.82. 
242 Read: kasyllntasya varjanad 111au veditavylJ in place of k1111Jmasyllntasya varjanat sa veditavy/l; 

Ms.(76b.3}: -sdasau veditavylJ contrary to Y's fn.5 p.233. Cf. Bh~ya N69.20. 
243 Read: Pf[haktvadi· in place of p[thagadi-; cf. Y234.3. 
244 Read: vij11nati as per Ms.(76b.4} in place of jllnllti. 
245 Ms.(76b.6): -ptuivarjanlirtham; disregard Y's fn.l p.234. 
246 Read: l1tmano as per Ms.(7 6b.6} in place of atmana(i I. 
247 Ms.(76b.6}: pratipad va contrary to Y's fn.2 p.234; however his emendation to pratipad ya( d) is 

preferred on the basis of the Tib. 
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bodhisattva] understands that the self is non-existent, like the son of an infertile 

woman. due to the insight that It is only dharmas, he does not see a self; what is meant 

is: he does not adhere to [the belief in a self]. What is the reason that its identity or 

difference is perceived in relation to form etc. and why is [the self] mentioned by 

special synonyms248. such as "sentient being" when it is understood in that sense just 

by the woni "self'? Since all [people] do not understand all synonyms, it is explained 

through another synonym in order that everyone can understand its meaning. Alterna

tively, it is for the purpose249 of conveying its meaning through different synonyms to 

those who were distracted at a particular time because when it is mentioned through 

that description, it is conveyed to others. 

[3] The notion that form is permanent250 is an extreme embraced by the 

t!rtbikas. For, having become attached to imaginary form as an entity, they construe 

it to be permanent because they are misled through erroneously inverting it as perma-

Y235 nent. The notion that it is impermanent is an extreme embraced by the 

Srllvakas. This is an extreme because they impute a substantial although imperma

nent nature251 upon form etc. whose essential nature is imaginary. The view that 

[form] is impermanent is an extreme because it causes one to shrink excessively from 

sa.rpslira and to fall into an extreme in regard to nirvapa. For the purpose of 

avoiding both of these252, i.e. for the purpose of avoiding the views [of form] as 

permanent or impermanent, there is the middle way, i.e. that which does not 

investigate permanence, nor does It investigate the impermanence, of 

form etc. Just what is this [middle way]? It is direct intuition free from conceptual 

differentiation, i.e. that which does not understand form etc. just in relation to [entities 

of] form etc. or as permanent or impermanent. The word "etc." in the term "form 

etc."253 refers to the [four other] aggregates of sensation, ideation, the formative forces 

and consciousness, the elements of earth, water, fire, wind and space and the sense

fields of sight, hearing, smell, taste, tactility and mind. 

[4) The notion that the self exists is the extreme of imputation in regard 

to the personal entity. The [view] which regards the self, which is non-existent in 

actuality254 like the son of an infertile woman, as separate or not separate from the 

aggregates, elements or sense-fields is an extreme because it impures255 the self, in the 

nature of an entity, upon the personal entity. The notion that it is insubstantial 

248 Ms.(73a.1): -paryayavis~a-; disregard Y's fn.4 p.234. 
249 Read: ·lllth11111 in pla:e of -llttbaQ. 
250 Read: llity11111 Iilpam iti in place of IiipiJdayo llityam iti; cf. Bhll$ya N70.7. 
251 Ms.(73a.2): vasturfiper;llnir:yatvena; disregard Y's fn.1 p.235. 
252 Ms.(73a.3): tadubhayaparivarjanllrtham; disregard Y's fn.2 p.235. 
253 IiipiJdlnllm seems to be cmrected to IiipiJdin in the Ms. margin (73a.4). 
254 Tib.(D305b.4): rdzas med par(* adravyatal;) but Ms.(73a.5): dravyatal; (contrary to Y's fn.3 

p.235). 
255 samJJ.ropaQam butTib.(D305b.4): sgro 'dogs pa! phyir • samilropatv11t 
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is the extreme of negation. For, negation is described as imagining that some

thing existent is non-existent256. But if the self does not exist, how can its description 

as 'insubstantial' be an extreme of negation? For, there is the negation of just 

that which exists as a designatfon257. It is an extreme which negates [the exis

tence] as something insubstantial that is referred to. Moreover, it is a continuum of 

dharmas wherein the close connection of cause and result is evident. Alternatively, it is 

a totality in regard to which the designation as god or human [is made]. The middle 

way is for the purpose of avoiding both of these, i.e. for the purpose of 

avoiding the views that the self exists or does not exist; and now, in order to define. 

what is the middle way258, he says: i.e. that which holds the mean position259 

between [the existence of] .a self and its insubstantiality; but what does that 

mean consist in? Direct intuition devoid of conceptual differentiation. 

[5] Having shown that conceptual differentiation in regard to the apprehended object is 

Y236 an extreme [and] in order to demonstrate that conceptual differentiation260 in regard to 

the apprehending subject is also an extreme, he says: the notion that mind is real 

etc. Alternatively, after showing that imputation and negation in regard to the 

personal entity is an extreme and in order to show the extremes of imputation and 

negation in regard to the dharmas, he says: "the notion that mind is real etc.". The 

notion that mind exists as a reality in exactly that way in which it appears, or, as it is 

expressed261 • this is the extreme of imputation in regard to the dharmas, 

because the own-being of mind262 which is without reality, is imputed as real. The 

notion that mind is not real is the extreme of negation. The view which 

regards [mind] as unreal although existent in a nature devoid of the apprehended object 

and apprehending subject and inexpressible is an extreme of negation because it com

pletely negates the own-being of the dharmas. For the purpose of avoiding both 

of these, i.e. for the purpose of penetrating the insubstantiality of the dharmas which 

is devoid of imputation and negation, there is the middle way, i.e. that 

[perspective] wherein there is no mind, nor volition, nor thought, nor 

consciousness263; the ellipsis is that the notional attachment [to mind etc.] does [not] 

256 Ms.(73a.5): 'satya- but Y's emendation to ~attva- is preferred on the basis of the Tib.; cf. his 
fu.4 p.235. 

257 · Ms.(73a.6): -ptisato; disregard Y's fn.S p.235. 
258 Ms.(73a. 7): -tipatkr, disregard Y's fn.6 p.235. 
259 Read: madhyam as per Ms.(73a. 7) in place of madhyamiilTI; cf. Bhllua N70.12. 
260 Read: -vik:alpasyllntatvapradar:§anllrtham as per Ms.(73a. 7) in plau of -vikalpasyllntatv/Jifl pra-

darianllrtham; cf. Bhllua N70.14. 
261 Ms.(73b.I): abhilipyat111 but Y's emendation ro abhilapyate is preferred; cf. his fn.1 p.236. 
262 Ms.(73b.1): cittasvabhll.vasy;r, Y's parenlheses?! 
263 Read: yatra na cittlJifl na cetanll na mano na vijiiBDam in place of sll yaUJJ.cittam acetanll amano 

'vijii!Inam; cf. Bhlll)ya N70.14. 



326 

occuf264. Alternatively, that sphere within which mind does not arise in its nature as a 

collection265 of latent impressions accompanied by impurity, nor does volition [arise] 

characterized by fonnati ve influence266, nor does thought in the aspect of self-conceit 

[arise], nor does consciousness [arise] as conceptual differentiation - this is described 

as the middle way. Therein, "mind" refers to the store-consciousness since it is the 

collection of latent impressions of an dhannas accompanied by impurity. "Volition" 

refers to the actions of mind and consists in the actions that stimulate mind toward the 

wholesome, the unwholesome and the neutral. "Thought" refers to defiled mind. 

"Consciousness" refers to the six groups of consciousness. 

[6] The notion that the dbarmas, such as those that are unwholesome, 

are [equivalent to] defilement is an extreme in regard to adverse 

elements; the notion that the wholesome ones etc. are [equivalent to] 

purification is an extreme in regard to the counteragent. By the word 

"etc.", the explanations [of dharmas] are referred to that are reprehensibJe267, not repre· 

hensible, mundane, supramundane, with and without impurity, conditioned and 

unconditioned etc. In this respect, the extreme in regard to adverse elements and the 

extreme in regard to the counteragent refers to the notion that defilement and purifi

cation are exactly [equivalent to] the mode in which the unwholesome and wholesome 

dharmas appear and are articulated. Therein [the dharmas] are unwholesome because 

they have the sense of discomfort; they are reprehensible because they cause the mani· 

Y2 3 7 festation of bad conduct; they are mundane because they are erroneously inverted; they 

are accompanied by impurity because they have a propensity towards impurity; they 

are conditioned because they are produced from causal conditions. However, the 

wholesome ones etc. should be known as the inverse of these. The middle way is 

for the purpose of avoiding both of these; the term "both of these" refers to 

the adverse element and the counteragent. Since the middle way is not known in rela

tion to this, he says: that which consist& in the non-acceptance, non-utter-

ance and non-communication of these two extremes. Of these, non-

acceptance268 refers to the absence of the notional attachment to adverse elements and 

the counteragent. It is non-utterance because it does not cause others to accept these 

extremes in regard to adverse elements and the counteragent. It is non-communication 

264 Read: abhinive§atl pravananta iti as per Ms.(73b.3). The negative particle inserted by Y (cf. his 
fn.2 p.236) is unnecessary since the Sanskrit construction retains the fon;e of the negative 
particles of the prior quotation from the Bb~ya. 

265 Ms.(73b.3): citlltmak:IIIlr. disregard Y's fu.3 p.236. 
266 Tib. inserts med pa in error; cf. D306a.4. 
267 Ms.(73b.5): savadya-; disregard Y's fu.4 p.236. 
268 Ms.(78a.1): -illlupagamo; disregard Y's fu.1 p.237. 



327 

because it does not recommend269 [to others] the extremes270 in regard to adverse 

elements and the counteragent 

[7] Having taught the middle way [which acts] as counteragent to the extremes 

embraced by the ti:rthikas and Srilvakas and in order to clearly illustrate the middle way 

[which acts] as counteragent to the extremes pertinent to the bodhisattva, he says: the 

notion that both the personal entity and the dharmas exist is the extreme 

of etemalism; the notion that they do not exist is the extreme of annihl

lationism. The notion that they exist at all times is the extreme of etemalism because 

of the imputation of the individual characteristic; the notion that they do not exist is the 

extreme of annihllationism because their essential nature is negated, in every respect. 

The middle way is for the purpose of avoiding both of these since it 

holds a mean position between the two extremes. Some believe that the 

"mean" in this context is intended as being separate from both extremes. Others main

tain that the "mean" here lies between these two extremes271 and has the characteristic 

of both. Having considered [these two views], how [should it be understood]? The 

extreme of etemalism refers to the notional attachment to the view that an entity that is 

an object both of knowledge and verbal description, like the imagination of what is 

unreal or the dharmadhiita, exists substantially and in an ultimate sense - [this is an 

extreme] because these {entities] do not exist as such. Similarly2i2, the view that [an 

entity] definitely does not exist, like the horns of a hare, is the extreme of annihlla

tionism. What is the reason? Because it does exist as a designation. Hence, since it 

denies [the existence of] the latter, it is described as the extreme of annihilationism. 

Consequently, that which holds the mean position between existence and non-existence 

has the characteristic of both since it does not exist substantially nor in an ultimate 

sense and does exist as a designation. 

Y238 {8] With reference to the extreme of imputation in regard to the adverse elements and 

their counteragent, he says: the notion that nescience consists in the appre

hended object and apprehending subject273 is one extreme; likewise the 

notion that knowledge, the formative forces and the unconditioned, 

which is the counteragent to the latter, consists in the apprehended 

object and apprehending subject, is another extreme. Moreover, because of 

the reference here to the final member [of the twelve nicMna by the words]: up until 

old-age and death, consciousness and name/form etc. are also included. The notion 

that consciousness consists in the apprehended object and apprehending subject is an 

269 Ms.(78a.1): as1U11vlltllanll but Y's emendation to asamVllI'Jlanllt on the basis of the Tib. is 
preferred; cf. his fn.2 p.237. 

270 Tib. omits anta; cf. D306b.4. 
271 Ms.(78a.3): antayor, disregard Y's fn.3 p.237. 
272 Ms.(78a.l): tathll; disregaxd Y's fn.4 p.237. 
273 Read: gr3hikl1 as per Ms.(78a..S) in place of grll.hak!; cf. Bhi!$ya N70.20 & fu.12. 
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extreme; similarly, the notion that name/form, the six sense-fields, contact, sensation, 

craving, grasping, becoming, birth and also old-age and death, consist in the· appre

hended object and apprehending subject is also an extreme. Therein, nescience 

consists in an absence of the knowledge of the [four] truths and the [three] jewels. The 

formative forces are impure volitions which have meritorious, demeritorious and 

neutral274 [tendencies] for their own-being because they are the formative influences 

for the new existence. Similarly, consciousness etc. should be stated in detail in a way 

that conforms with the explanations [given in the section entitled]: 'The Characteristic 

of Defilement•275. Knowledge refers to direct intuition devoid of impurity. The 

counteragent to the formative forces refers just to direct intuition that is unconditioned; 

it is only hence276 and in order to distinguish it from other unconditioned [elements] 

that he says: "the counteragent to the latter". However, others consider that in this 

respect the unconditioned is also eightfold277 because of the fact that it possesses non

origination; but the counteragent refers to volition that is without impurity278 because it 

does not formatively influence the new existence. Alternatively, the notion that 

the cessation of these consists in the apprehended object and appre

hending subjecf is an extreme. By the word "these", [the nidiina] beginning 

with consciousness and concluding with old-age and death, are referred to. Since it is 

not known whether sensation is an entity or a cause, he says: it, i.e. name/form, is 

checked by that ... ; by what is name/form checked? By the path which is without 

impurity and which is the counteragent to name/form. Knowledge and nescience 

which are non-dual do not make a duality, thus, in this context the path is comprised 

only by direct intuition together with its associated elements. ConsequentJy279, since 

[name/form] is checked by this [i.e. the path], there is cessation; but what is the 

extreme here280? Just the notional attachment to the apprehended object and appre-

Y239 hending subject. What is the reason? Because the imposition of a non-existing duality 

occurs in regard to nescience etc. which are non-dual by narure28 l. Thus, the 

extremes in regard to the apprehended object and apprehending subject 

are twofold according to their differentiation as belonging to the 'black' 

or the 'white' side. Therein, the 'black' side refers to the twelve limbs that consist 

in becoming, i.e. from nescience up until old-age and death. Likewise, the 'white' side 

refers to the same twelve modes according to their differentiation as the cessation of 

274 Ms.(78a.6): -llniska- but Y's emendation to -llnliJjya-is correct 
275 Cf. Chapter I (Y36-44). 
276 Ms.(78a. 7): atha vll but Y's emendation to ata evil- is preferred on the basis of the Tib.; cf. his 

fn.3 p.238. 
277 These eight are, according to Y's Japanese ttanslation (p.383 fn.11): ku§ala., ak:J§ala, avyi!lqta., 

siinya., apratisaITJkhyllnanirodha., pracisaITJkhylJnanirodha, acala, and SIHfljiillvedayitanirodha 
278 Ms.(78b.1): -tipalcyas tv anllsravll cetanll; disregard Y's fn.4 p.238. 
279 Ms.(78b.2): mllrgo ta§ ca contrary to Y's fn.5 p.238 but his emendation to mllrgali I atai ca is 

preferred on the basis of the Tib. 
280 Ms.(78b.2): punar atrllnta.(r, disregard Y's fn.6 p.238. 
281 Ms.(78b.3): pra~vbut Y's emendation to pralqti$vis correct 
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nescience etc., i.e. from the cessation of ignorance up until the cessation of old-age and 

death. Moreover, in this context, it is just the path that is the counteragent to these 

[twelve] that is signified by the word "cessation" since ignorance etc. is checked on 

account of it. For the purpose of avoiding these, i.e. for the puipose of avoid

ing the extremes that consist in the apprehended object and apprehending subject282, 

the middle way is mentioned, i.e. is referred to. And since the laccei283 is not 

known, he says: both knowledge and nescience are non-dual. How can 

knowledge and nescience, up until old-age and death and the cessation of the latter, be 

non-dual? Hence he says: because of the absence of the apprehended object 

and apprehending subject on the part of knowledge and nescience etc. 

However, that absence is because of the fact that nescience ecc. is non-dual by nature. 

Alternatively, since both knowledge and nescience have an imaginary nature, know

ledge and nescience are non-dual since the non-existence of both knowledge and 

nescience, which have an imaginary nature, is the same. It should be stated similarly 

for the fonnative forces, the unconditioned, consciousness and the cessation of the 

latter, up until old-age and death and its cessation. But what is the middle way in this 

context? JUS:t this knowledge that, since knowledge and nescience are non-duaJ284 and 

do not make a dua!icy285, the knowledge to be generated is non-existent and the 

nescience to be checked is non-existent, the fonnative forces to be relinquished are 

non-existent and the cessation of the latter which is to be attained is non-existent. The 

knowledge that this is so is the non-making of dualicy286. 

[9] Defilement is threefold. In this respect, moral defilements287 are described as 

defilements either because: (a) they cause the defilements of action and rebirth and (b) 

they are defiled in themselves; alternatively, it is because they cause disturbance to 

oneself and others. Action is also described as defilement, because: (a) it develops 

under the influence of moral defilement, (b) it is the cause of rebirth and (c) certain 

Y240 [actions] are morally defiled in themselves. Rebirth too is [described as] defilemem 

because it is both the cause288 of the moral defilement of action and it is the basis of all 

misfortune289. Furthennore, in order to demonstrate the threefold differentiation of the 

defilement of moral defilements, he says: the defilement of moral defilement is 

threefold etc. Of these, (i) false view refers to the five beginning with the false 

282 Ms.(78b.4): gr'llhyagrShak:lnta-; disregard Y's fn.2 p.239. 
283 Ms.(78b.5): il111ta but Y's emendation ro s/l ca is prefen:ed on the basis of die Tib.; cf. his fn.3 

p.239. 
284 Ms.(78b.7): clldvayam; disregard Y's fn.4 p.239. 
285 Ms.(78b.7): advaidhikllram conecled ro advaidhl/dlram in me margin. 
286 Ms.(78b.7): etJld advaidhIJaram; disregard Y's fn.S p.239. 
287 Read: ldei!Q as per Ms.(79a.1) in place of kleil$ - this is substantiated by the Tib. non mons 

mams (D308a.2). 
288 nimittatvllt but Tib. dball gis bywi ba ... phyir (D308a.3). 
289 Ms.(79a.1·2): dravllSyada· but Y's emendation to dravlliraya- on die basis of me Tib. is 

preferred; cf. his fn.2 p.240. 
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view of individuality. (ii) Passion, aversion and delusion indeed are causes 

because they are causes of grief etc. and the new existence. However, others say that 

the causes of passion etc. are: the sense faculties and objects conducive to it, superficial 

mental attention and the latent impressions of passion etc. that are lodged in the store

consciousness; but they claim that they, as they appear as these [i.e. passion etc.], are 

the cause of passion etc. (iii} The resolve for a new existence; i.e. the desire 

for a new existence. The counteragents to these are: (i) emptiness know

ledge etc. Of these, the counteragent to false views is emptiness knowledge; in this 

context, emptiness knowledge refers to knowledge that has emptiness for its object. 

The counteragent to the cause of passion etc. is (ii) signless knowledge because it 

is devoid of all signs. Alternatively, signless knowledge refers to knowledge that bas 

the signless for its object because it has the emptiness of imaginary passion etc. for its 

object. The counteragent to the resolve for the new existence is (iii} non-resolve 

knowledge. Non-resolve k:nowledge290 refers to knowledge that is either devoid of 

the resolve for the new existence, or else, which has the emptiness of the new existence 

for its object. The defilement of action refers to the formative influence of 

virtuous and non-virtuous actions291. Formative influence refers to the 

accumulation and actualization of the actions, both virtuous and non-virtuous, which 

project the new existence. The counteragent to these is knowledge without 

formative influence. 'Knowledge without formative influence refers to that know

ledge, on account of which, one's actions do not formatively influence the new 

existence; and this has thusness for its object. The defilement of rebirth refers 

to: (i) the birth in a new existence, i.e. the mind at conception; (ii} the aris· 

ing of the mind and the mental concomitants every moment in one who 

has been bom, i.e. subsequent to conception, up until death292; and (iii) the 

Y241 continuance of the new existence, i.e. the death state in accompaniment with 

moral defilement which is followed immediately by the intermediate state293 and 

following from the latter comes the rebirth state. However, for those who have gained 

the formless attainments, the rebirth state follows immediately after the death state. 

The counteragents to these are: (i} non-birth knowledge, (ii} non

production knowledge and (iii) the absence of own-being knowledge. 

Of these, the non-birth knowledge refers to the knowledge that all dbarmas are 'unborn' 

since they have the nature of imaginative construction; alternatively, it is that which has 

emptiness for its object294. The non-production knowledge refers to the knowledge 

290 Ms.(79a5): jiillnaprnMtilIIl but Y's emendation to jii11Dapra!)ihitam on the basis of the Tib. is 
ptefened; cf. his fn.3 p.240. 

291 Ms.(79a5) omits kanna which should be inserted on the basis of the Bhl!$ya (cf. N71.8) and 
the Tib. {D308b. l). 

292 Ms.(79a.6): 11tdhvam a marBlllit; disregard Y's fn.5 p.240. 
293 Ms.(79a. 7) line begins: -mm ta.ram a.ntar:Jbhavap ••• ; cf. Y's fn.6 p.240. 
294 Ms.(79b.l) line begins: -vi$BYllIP vii taj jdllnlljllti(l ••• ; cf. Y's fn.l p.241. 
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that has for its object the emptiness of the imaginary dharmas because one penetrates 

their non-production on account of this [knowledge]. The "absence of own-being 

knowledge refers to the knowledge that the continued existence of an entity295 is 

devoid of own-being, because, like the son of an infeitile woman, it does not exist. 

These seven kinds of knowledge beginning with emptiness knowledge are the counter

agents to the seven kinds of ad verse elements beginning with false view as have just 

been described. The removal of these three kinds of defilement consisting in 

moral defilement, action and rebirth which are differentiated as sevenfold is 

[equivalent to] purification; 'removal' [has the sense of] relinquishment. How

ever, others believe that purification refers to thusness, the path and nirvlipa because 

the resolution of the term [apaga.ma] is as follows: [defilement] departs (apagacchati) in 

it [i.e. tathatif], by means of it [Le. mllrga] and there is the departure itself [i.e. nirv!pa], 

therefore, purification refers to thusness etc. In this regard, ... through empti· 

ness knowledge etc •.•• ; due to the word "etc.'', the following are included: empti

ness knowledge, signless knowledge, non-resolve knowledge, knowledge without 

formative influence, non-birth knowledge, non-production knowledge and absence of 

ow"n-being knowledge. The dharmaa that are the objects of emptiness 

knowledge etc ...• ; and here too, by the word "etc.", the following are included: the 

object of emptiness knowledge, the object of signless knowledge, the object of non

resolve knowledge, the object of knowledge without formative influence296, the object 

of non-birth knowledge, the object of non-production knowledge and the object of the 

absence of own-being knowledge all of which are characterized by the perfected 

[nature]. Up to [the dharmas that are the objects of the absence of own

being knowledge], are not respectively caused to be emptiness etc. on 

account of these three kinds of defilement; i.e. the dhannas that are the object 

of emptiness knowledge etc., which are separate from the defilements of moral defile· 

ment, action and rebirth that were just described, are not caused [to be empty etc.] 

through emptiness knowledge etc.297 What is the reason that they are not caused [to be 

empty etc.]? Because they are emptiness etc. by their very nature. What is 

Y2 4 2 meant is: they are devoid of the own-being of false view etc. by their very nature. As 

to why this is so, he says: because the dharmadhlltu is undefiled by nature. 

Hence, since the dharmas that are the object of emptiness knowledge etc. are emptiness 

etc. by their very nature, they are not caused [to be empty etc.] through emptiness 

knowledge etc. The term "respectively" has the sense of 'appropriate' in this context, 

i.e. the object of emptiness knowledge which is devoid of, or free from the defilement 

29S Ms.{79b.1): bhava- but Y's reading of bh11.va- is preferred on the basis of the Tib.: dtios po 
(D308b.6). 

296 Ms.(79b.4): jiieyllnibhis/llflllkBro but Y's reading of jiieylJnabhis/llflllkBro is correct 
297 The Tib. omits from jii/lnasilnyatlldibhir (Y24 l.24) to dharmafJ (Y242.2). 
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of false view, is not caused298 [to be empty] through emptiness knowledge299 because 

the emptiness of false view is, in itself, devoid of the own~being of false view. Thus, 

the object of signless knowledge which is devoid of the sign of passion etc. is not 

caused [to be signless] through signless knowledge because the emptiness of the sign 

of passion etc. is, in itself, signless. The object of non-resolve knowledge is not 

caused [to be non-resolve] through non-resolve knowledge because the emptiness of 

resolve is, by its very nature, characterized by non-resolve300. The object of know

ledge without formative influence is not caused [to be devoid of formative influence] 

through knowledge that is without formative influence because the emptiness of 

formative influence is, by its very nature, characterized by the absence of formative 

influence. The object of non-birth knowledge is not caused [to be non-born] through 

non-birth knowledge because the emptiness of birth is, by its very nature, characterized 

by non-birth. The object of non-production knowledge30! is not caused [to be non

produced] through non-production knowledge because the emptiness of the production 

of the mind and the mental concomitants every moment is, by its very nature, charac

terized by non-production. The object of the absence of own-being knowledge is not 

caused [to be devoid of own-being] through the absence of own-being knowledge 

because the emptiness of the new existence is, by its very nature, devoid of own-being. 

Alternatively, the statement: " ... respectively ... on account of the three kinds of defile

ment etc.", [can be intell'reted as follows]: a particular dharma of the dharmas that are 

objects of emptiness knowledge etc. which has a connection with the defilements of 

moral defilement, action and rebirth that are differentiated as sevenfold, i.e. with a 

panicular variety of defilement, is not caused [to be emptiness]302 through emptiness 

knowledge etc.; on the contrary, it is understood (adhigamyate) [to be emptiness]. In 

this respect, emptiness knowledge is connected with defilement that consists in false 

view, and similarly up to [the seventh relation wherein] the absence of own-being 

knowledge is connected with [defilement that consists in] the continuance of the new 

existence. What is the reason that [the object of emptiness knowledge etc.] is not 

caused [to be empty etc.]? Because these dharmas are emptiness etc. by their very 

nature for the dharmadhiitu is undefiled by nature. In this respect, false views are not 

caused to be empty through emptiness knowledge, because, by their very nature they 

are characterized by emptiness. The sign of passion etc. is not caused to be signless 

through signless knowledge303 because the dharmadhiitu is signless by its very nature. 

Y243 Likewise up to [the seventh category wherein] the continuance of the new existence is 

not caused to be devoid of own-being through the absence of own-being knowledge 

298 Read: Jaiyate as per Ms.(79b.6) in place of Jaiyante. 
299 Ms.(79b.6) erroneously insens jiienasilnyatlJ.yS between jiiSnl!SiinyatayS and jiieya§ilnyatlJ.. 
300 Ms.(79b. 7): -praJJidhBnalalcyaIJatvar, disregard Y's fn.2 p.242. 
301 Ms.(80a.1): jiieySnutplldo; disregard Y's fn2 p242. 
302 Tib. inserts siinyatiI (i.e. ston pa md); cf. D309b.4. 
303 Ms.(80a.4): jiiBnajii!nanimittena but Y's reading of jiiSnSnimittena is correct. 
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for even when the counteragent has not arisen, the imaginary nature is simply non

existent; and since this is the case, then, if one imagines that the dhumadhll.tn 

is defiled or is purified, this is an extreme. What is the reason? He says: 

because there can be no defilement or purity304 on the part of that 

which, like space, is undefiled by nature. The middle way is for the 

purpose of avoiding this extreme, i.e. that which d<>es not cause the 

dharmas, which are the objects of emptiness knowledge ere.305 and which consist in 

the perfected nature, to be empcy306, i.e. as devoid of false view etc. which belongs 

to the other-dependent nature and is adverse to it307 [i.e. the perfected nature] through 

emptiness in the nature of knowledge308. On the contrary, the dharmas are 

already empty of the essential nature of false view which belongs to the imaginary 

nature, even when knowledge has not arisen. Similarly, [the middle way) does not 

cause the dharmas to be signless through [the knowledge of] signlessness, [rather] the 

dharmas are already signless, and so on up to [the seventh category in relation to which 

the middle way] does not cause the dbarmas to be devoid of own-being through [the 

knowledge of] their absence of own-being, [rather] the d.barmas are already devoid of 

own-being. "A perspective such as this, 0 Kllsyapa, is described as an investigation 

of the reality of the d.barmas."309 In this way, both the existence of knowledge and the 

existence of what is ad verse to it are revealed31 O as being devoid of the imaginary 

nature; thus, the repudiation of the extremes that consist in imposition and negation is 

complete. 

[10] The above [represents] the classification of conceptual differentiation in sequen

tial order; in addition to these there are seven kinds of dual e:ittremes that 

consist in conceptual differentiation. In order to demonstrate [this] classifica

tion of conceptual differentiation, he says: for example, the conceptual differ

entiation in regard to an ex.istent entity is one ex.treme and the 

conceptual differentiation in regard to a non-existent entity is another 

extreme. How so? Hence he says: these are due to imagining that: (a} 

emptiness is for the destruction of the belief in the existence of the 

personal entity, or else, (b} insubstantiality is non-existent. If 

[knowledge} does not cause the dharmas to be empty through emptiness [knowledge] 

because they are empty by nature, then in that case, emptiness is for the destruction of 

304 Read: -viSuddhy-; as per Ms.(80a.5) in place of -suddhy- (vi is inserted in the margin). 
305 Ms.(80a.6): dharman jtfeyafilJnyatJdln; disregard Y's fn.l p.243. 
306 siinylln is inserted in the margin of the Ms.(80a.6). 
307 Ms.(80a.6): suddbi~va but Y's emendation to tadvipllk$ella is preferred on the basis of the 

Tib.; cf. his fn.2 p.243. 
308 Read: silnyatayJI vidylltmikayJI as per Ms.(80a.6) in place of siinyatllyJI vidyStmik!ly:J. 
309 From KP #63. 
310 Read: paridrpitam iti in place of parid!payann; Tib. bstan pas (D310a.4). Ms.(80b.l) is unclear 

but does not substantiate Y's rendering. 
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Y244 that [notion] that the personal entity exists, or else [the notion that] insubstantiality does 

not exist because of the non-existence of the perional entity; for, without an adverse 

element, there is no counteragent Therefore, it is to be accepted necessarily that the 

personal entity exists or, that insubstantiality does not311. Conceptual differentiation in 

regard to the existence312 and non-existence of these two is an extreme. The middle 

way is for the purpose of avoiding these dual extremes that consist in 

conceptual differentiation in regard to existence and non-existence. 

"Emptiness, 0 Klisyapa, is certainly not for the destruction of the 

personal entity, moreover, emptiness itself is empty etc." - thus is the 

quotation from the Siitra313. In this respect, emptiness is neither for the destruction of 

the defiled personal entity, nor for the production of a purified314 personal entity for 

there can be no destruction nor production of the personal entity because it exists just 

as a designation, like an 'army' etc. Moreover, emptiness itself is empty but it is not 

[empty] of the personal entity that is imputed through the false view of individuality 

because the latter is absolutely non-existent. After considering it in this way, the 

emptiness of the personal entity and the dharmas by way of substantiality is not an ens 

because it is devoid of the latter; nor is it a non-ens since it consists in the perfected 

[narure]315. Moreover, in order to illustrate that emptiness does consist in the perfected 

[nature], he says: the same holds for past emptiness, future emptiness and 

the emptiness of the present316 because it illustrates the fact that [emptiness] 

exists as such in all the three times; alternatively, it is because it illustrates the fact that 

[emptiness] exists as such in the states of the ordinary person, the adept and the one 

still in training. Of these, the [emptiness of the] past refers to the state of the ordinary 

person; future [emptiness] refers to the state of the adept; and the [emptiness of the] 

present refers to the state of the one still in training. And since the emptiness of own

being of existent and non-existent entities is thus, it is therefore said that: "you should 

rely on emptiness, 0 Klisyapa"317, because it is the object of direct intuition free from 

conceptual differentiation, " ... do not [rely on] the personal entity318", because it is just a 

verbal expression. 

[11] Conceptual differentiation in regard to the object of appeasement is 

an extreme and in regard to the [act of] appeasing; the fact that conceptual 

311 Ms.(80b.3): nairatmyabh/Ivo; disregard Y's fn.1 p.244. 
312 Tib. omits "existence" but reads: " ... in regard to the non-existence of these two .. ."; de medpa(I) 

yari mampar rtog pa1 mcha' o (D310a.7). 
313 KP #64. 
314 Read: vyavadlita- as per Ms.(80b.4) in place of vyavadilna-. 
315 parini$pannena but Tib.(D310b.3): parin#pann/Itmakatvena (yolis su grub pa1 bdag iiid kyis). 
316 Bh~ya (N72.3): plirvlintasilnyaca I apar11nca511nyaca icy evamadivistaral] but T!kll (Y244. 

13): plirvilntasilnyB I aparilnta5ilnya I pracyutpannasllnyeti. 
317 KP #64 which differ.; slightly: si1nyatB klJSyapa pratisaracha. 
318 Read: ma pudgalam in place of na pudgalam; cf. KP ibid. Ms.(80b.7) line begins: -ity abhi

dhiina. •• conttary to Y's fn.5 p.244. 
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differentiation [in regard to the latterJ is another extreme has to be understood319. How 

Y245 so? Hence he says: these are on account of imaginative constructions in 

regard to the object of relinquishment and the [act ofJ relinquishing 

which are due to the fear of emptiness. Of these, the object of appeasement is 

[equivalent to] the object of relinquishment; the [act of] appeasing is [equivalent to] the 

[act of] relinquishing. After imagining the dha.rmas to be [equivalent to] objects of 

relinquishment and [the knowledge of] emptiness to be [equivalent to] the relinquish

ing320, fear is generated in regard to emptiness; for, how can the three kinds of defile

ment be objects of relinquishment if they are empty by nature? Hence, they, like the 

personal entity, ought not be objects of relinquishment and consequently, since there 

can be no relinquishing in the absence of the object of relinquishment, fear is generated 

in regard to emptiness - this is certainly an extreme. What is the reason? Because 

[people] are notionally attached to the fact that the dhannas of form and sensation etc. 

exist substantially in exactly that way in which they are transformed321 in the nature of 

consciousness. They fear322 emptiness due to ignorance323 of the fact that those 

[dharmas] of form etc. whose essential nature is imaginary, are, by their very nature, 

non-existent like the self. Therefore, the example of 'space' is for the purpose 

of avoiding these two extremes that consist in conceptual differentia

tion. For instance: 

"[Just as] a certain person who is afraid of space324 may beat his chest and 

cry out saying; "remove this space!" What do you think, Kl!Syapa, would he be 

able to remove the space?" [Ki!Syapa] replies: "Certainly not, 0 Venerable 

One." The Venerable One continues: "Similarly, Kliyapa32.5, I would say that 

those 8ramapas and brahmans who are fearful in regard to emptiness have met 

with a severe distraction; and for what reason? Because, 0 Kliyapa, they go 

astray in regard to emptiness itself and are consequently fearful of it". 326 

This is what is being said: just as one is unable to remove space because it consists in 

all form, similarly, emptiness cannot be removed since it is established in all dharmas at 

all times, and emptin~ss cannot be removed from the state of being established through 

319 anuvamte literally means "persists" or "remains in force'. The Tib. omits Sil11UIM 'pi vikalpo 
'nta ity anuvartate; cf. D310b.6. 

320 illnyat3Ip ca pra/JII!J11tvella is added in the margin of the Ms.; cf. 80b. 
321 viparivartante; Tib.(D3Ua.1): snllll ba. 
322 Ms.(81a.2): vibbeti, contmy IO Y's fn.4 p.245, however his emendation IO bibbetiis correct. 
323 Ms.(81a.2): ajii.11111JtlJstac but Y's emendation IO ajiilnlle is peferred on the basis of the Tlb.; cf. 

his fn.3 p.245. 
324 Read: aklliato in place of llkiliajo; Ms.(8la.2): lk:asata. 
325 Ms.(8la.3); klliyapapa but Y's reading of klliyapa is correct. 
326 KP #66. 
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the non-relinquishment of dharmas327, nor can emptiness be established through the 

Y246 relinquishment of dharmas and he consequently shows that this is a groundless fear. 

[12] Conceptual differentiation328 in regard to the object of fear is an 

extreme and in regard to the dread of that object of fear; it is the fact that 

conceptual differentiation [in regard to the latter] is another extreme that is referred to. 

That, from which fear arises, is described as the object of fear; insofar as one becomes 

fearful of this, there is dread, i.e. an undesirable result of that [original fear]. That 

which one imaginatively construes in regard to both the object of fear and the dread [of 

the latter] are the extremes329. How so? Hence he says: these result from fear of 

imaginary forms etc. and are on account of the dread of suffering. For, 

naive people, after imagining forms etc. which have an imaginary nature330 as being 

substantial, then imagine the fear from these [forms etc.] and their undesired result. 

Consequently, on account of their dread of suffering, they become fearful both of their 

forms etc. and their signs. The example of the 'painter' is for the purpose of 

avoiding these two extremes that consist in conceptual differentiation. 

For instance: 

"[Just as] a painter, 0 Klisyapa, after creating the terrifying figure of a 

yak~a33 l by himself is rendered unconscious after collapsing and falling face

first in abject terror332 of it; similarly, O Kasyapa, all333 ordinary naive people, 

after creating forms, sounds, odours, tastes and tangible things by themselves, 

wander in s;upsiira because of those [forms etc.] and fail to understand those 

dharmas as they are in reality".334 

Moreover, just as the painter, having, through false conceptual differentiation, super

imposed the existence of a real y~a upon the terrifying figure of the yak~a that he 

himself has created, and fearing it, is rendered unconscious, similarly, all ordinary 

people who are impelled by false conceptual differentiation wander in saipsiira on 

account of their individual conceptual differentiations335 which are described as their 

own creations and are in a momentary state because they are not established in homo

geneous groups. The former example is in relation to the irll.vaka but the 

327 Read: na ca dharmilprah~ena siinyatil vyavasthanad apanetu!JI sakyate in place of na ca 
dhatme 'prah~e sllnyat:Jvyavasthitild apanetu!JI sakyate; Tib. chos ma spans pas st01i pa md 
gnas pa las bsal bar yad mi nus la (D31 la.5). This passage is omitted from the Ms. 

328 Read: vikalpo as per Ms.(Sla.5) and Bha.<;ya (N72.8) in place of kalpo. 
329 Ms.(Sla.6) line begins: -~tapha131JI I tasmi!Jls ... so 'nt1$ .•. ; the reading noted by Yin his fn.l 

p.246 obviously belongs to the following line and is now missing from the Ms. 
330 Read: parikalpitaraparapadin in place of parilcalpitarapadin; Ms.(Sla.6): parikalpitara-

p/Jrflpildin. Tib. kun brtags pa1 no bo gzugs la sogs pa la (D3lla. 7-3 llb.l) 
331 Ms.(Sla.7): y~arapa.rrr, disregard Y's fn.4 p.246. 
332 Read perhaps bhJr:atrasto in place of bh!tasrasto; Ms.(8 la. 7): bhl1astasto. 
333 Tib. omits sarva; cf. D3llb.l. 
334 KP #67. 
335 Read: iti svayaljl vikalpitaqi as per Ms. in place of iti vilcalpitaqi; Tib. ies bya ba bdag md 

kyi(s) mam par rtog pa dag gis (D3 llb.5). Ms.(8 lb.2) line begins -~ svayaljl }q ••••.•• bhril
myanteetc. 
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latter is [in relation to] the bodhisattva. Some believe that the sravaka is 

afraid of emptiness because he hai not gained mastery over emptiness; however, the 

Y24 7 bodhisattva is defiled by conceptual differentiation in regard to the imaginary dharmas 

because moral defilement consists in conceptual differentiation. Others believe there is 

no meaningful distinction between the two, nevertheless, they are verbally expressed as 

a pair on account of the influence of the two categories. Others again believe that due 

to his fear of emptiness, the §ravaka fails to understand what is to be understood336; 

although the bodhisattva's [failure to understand] is due to his fear of the dharmas that 

are conceptually differentiated. Others believe that the former [example acts] as the 

counteragent to the [tendency to] cling to the self, whereas the latter [acts] as the 

counteragent to the [tendency to] cling to the dharmas. 

[13] Conceptual differentiation in regard to the apprehended object is an 

extreme and in regard to the apprehending subject; it is the fact that concep

tual differentiation [in regard to the latter] is another extreme that is referred to. How 

can these apprehended objects of form etc. and their apprehending subjects, i.e. the 

groups of consciousness which are perceived in terms of individual characteristic and 

result, have the nature of superimposition337 like the self etc.? It is the imaginative 

construction of apprehended object and apprehending subject as substantial entities that 

is intended as an extreme. The example of the 'magician' is for the purpose 

of avoiding these two extremes that consist in conceptual differentia

tion. For instance: 

"[Just as], 0 Kasyapa, a magician conjures up a magical creation, then that 

which is created by means of the magical show338 may devour the magician 

himself; similarly, 0 Klisyapa, when a bhik$U who practises spiritual discipline 

(yogiiciira) is mentally attentive339 to any particular objective support340, 

everything appears as just a void for him etc".341 

How does one thereby avoid342 the two kinds of extreme that consist in the conceptual 

differentiation of this kind? Hence he says: for, the knowledge of the non

existence of the object is caused by the knowledge of representation

only and that knowledge of the non-existence of the object annuls that 

very knowledge of representation-only, because if the object is non

existent, its representation343 is not possible; thus these [two] are 

336 Ms.(81b.3): anadhigatam but Y's emendation to adhigantavyam is preferred on the basis of the 
Tib.; cf. his fn.1 p.247. 

337 Ms.(81b.4): anadhyllropitlltmano but Y's emendation to adhyl!ropitlltmano is preferred on the 
basis of the Tib.; cf. his fn.2 p.247. 

338 Read: sa mllyllnirmitas as per Ms.(81 b.5) in place of samayll nirmitas. 
339 Read: manasikaroti as per Ms.(8 lb.6) in place of manaskaroti. 
340 Ms.(81 b.6): evl!ramb1I11am. 
341 KP #68. 
342 Read: parivarjayatltyin place of parivarjayantlty; Ms.(8lb.6): parivarjayatltity. 
343 Tib.(D312a.5): mam par fos pa= vijiillna but T!kll and Bh~ya: vijiiapti. 
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similar in this respect. The knowledge of representation-only functions as the 

magician [in the example]; thli knowledge of the non-existence of the object functions 

as the yalcya that is conjured up, for, the knowledge of the non-existence of the object 

is characterized by the knowledge that it is representation-only. In the same way that 

[the yak~a] which is conjured up may devour its creator, similarly, the knowledge of 

the non-existence of the object will 'devour' that very knowledge of the latter as repre-

Y248 sentation-only, considering that the perception of the object is a representation, 

because, if the object does not exist, that it is representation-only is not possible. 

[14] Conceptual differentiation in regard to correctness is an extreme 

and in regard to falsity; it is the fact that conceptual differentiation [in regard to 

the latter] is another extreme that is referred to. In the state that is conducive to pene

tration, both of these conceptually differentiate the investigation of what 

is real as being dual extremes, i.e. as correct or false. How so? Correctness 

refers to the dharmas that are without impurity; falsiry refers to those that are accompa

nied by impurity. In this respect, if one attaches to the investigation of what is real just 

in terms of correctness, then it is [only an investigation of] the wholesome dharmas 

that are accompanied by impurity and it would not constitute an investigation of what is 

real. Again, if [the investigation of what is real is thought to be] characterized by 

incorrectness, then it is only falsity that is produced like the wholesome [dharmas] that 

are associated with the three realms of existence344. The example of 'fire coming 

from two sticks' is for the purpose of avoiding these two extremes. For 

instance: 

"[Just as], 0 Kasyapa, a fire is generated in dependence upon two sticks and 

that very [fire] being generated345 consumes those two sticks, similarly, 0 

Kasyapa, the noble faculty of wisdom is generated in dependence upon the 

investigation of what is real and when it has been generated, it consumes that 

very investigation of what is real" ,346 

This is what is meant here: just as fire is generated from two sticks which 

are devoid of the characteristic of fire and [the fire] that is generated 

consumes the same two sticks, similarly, the noble faculty of wisdom, 

which has the characteristic of correctness, is generated from the inves

tigation of what is real34 7 which is devoid of the characteristic of 

correctness348, and [the faculty of wisdom] that is generated annihilates 

344 Ms.(82a.2-3): traidhlltukatraidhlltukapratis3Iflyukta. •• but Y's reading of traidhi1tukapratis3Iflyu-
kta. •. is correct 

345 Read: jBtai as per Ms.(82a.3) in place of 'gnijlltai; disregard Y's fn.2 p.248. 
346 KP #69. 
347 bhiltapratyavelcyi1y3l;I here but Bh~ya (N73.2): yathi1bhiltapratyavelcyay3l;I. 
348 Contrary to Y's fn.3 p.248, the words: bhilt3Ifl pratyavek$a1J1 are not inserted here in the 

Ms.(82a.4 ), rather, it is in agreement with the Bh~ya (N73.2). 
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[through clear understandingJ3 49, i.e. consumes, that very· investigation of 

Y249 what is real - thus is the· meaning. The latter is described as "consumed" it being as 

if consumed due to precisely the destruction because one observes that it is modified. 

And even if this investigation of what is real is350 accompanied by impurity, it is 

described as the investigation of what is real because it is in conformity with 

correctness. 

[15] Conceptual differentiation in regard to the performance of action is 

an extreme and in regard to the non-performance of action; it is the fact 

that conceptual differentiation [in regard to the latter] is another extreme that is referred 

to. How so? Hence he says: both imagine direct intuition to involve an act 

that is preceded by intelligence, or else, as being devoid of efficacy. 

Having considered: "I wili relinquish nescience" if this direct intuition351 engages in 

activity for the sake of the relinquishment of that [nescience ], this is the extreme that 

consists in conceptual differentiation in regard to the performance of action. The 

notion that, because of its momentary nature, the existence of direct intuition is not 

possible at the time of the. performance of action that leads to relinquishment and 

consequently is not able to relinquish nescience, is the extreme that consists in 

conceptual differentiation in regard to the non-performance of action. The example 

of the 'oil-lamp' is for the purpose of avoiding these two extrel!leS that 

consist in conceptual differentiation. For instance: 

"[Just as], 0 Kll.Syapa, when an oil-lamp is lit, pitch-darkness vanishes and 

by no means, 0 Kll§yapa, does the oil-lamp have this thought: "I can disperse 

all pitch-darkness"; on the contrary, pitch-darkness vanishes in dependence 

upon the oil-lamp. Similarly, 0 Kasyapa, when direct intuition arises, 

nescience vanishes and by no means, 0 K!Syapa, does direct intuition have this 

thought: "I can disperse nescience". On the contrary, nescience vanishes in 

dependence upon direct intuition".352 

This is what is being said: in the same way that, although a lamp is empty of the 

performance of action and is devoid of the intention to dispel pitch-darkness, just 

through the mere presence of the lamp, all darkness353 vanishes from that place where 

it is Jit354. Similarly, direct intuition that is free from conceptual differentiation is 

produced in one's mental continuum and nescience vanishes from that mental contin

uum just because of the mere fact that it is present there. There is no [deliberate] act 

349 Read: vibh3.vayatlt;r as per Ms.(82a.5) and Bh~ya N73.4 in place of vibbll.vayaip.tfty. 
350 Ms.(82a.5): sat!; disregard Y's fu.1 p.249. 
351 Read perltaps: anena.jfil1nena. which accords with the Tib.: ye ies "dis (D312b.6) in place of the 

Ms.(82a.6) reading of jiJllnam idam. 
352 KP #70. 
353 Read: sarviUp tamo as per Ms.(82b.2) in place of sarvatamo. 
354 Ms.(82b) line 1 ends: vyll.pllrllillnya- (Y249.19); line 2 begins: -®ie k:dyate ... (Y249.20). Cf. 

Y's fns.3 & 4 p.249. 
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(kriylf) on the pan of direct intuition because it is devoid of conceptual differentiation. 

And similarly, because of the absence of the efficacy of the performance of action on 

Y250 the pan of direct intuition355, it dispels adverse elements356 through its mere presence, 

like the lamp. 

[16] Conceptual differentiation in regard to non-origination is an 

extreme and in regard to simultaneity; the fact that conceptual differentiation [in 

regard to the latter] is another extreme is understood. How so? Hence he says: if one 

imagines that the counteragent does not arise •.. ; the extI"eme that consists in 

conceptual differentiation in regard to non-origination refers to the notion that insofar 

as the counteragent has not arisen for a period of time in the past, so too will it not arise 

in the present. Or else, [one imagines] defilement to endure for a long 

time; i.e. if nescience is only established as the counter correlate to direct intuition, 

direct intuition does not have the capacity to arise and if it is produced in some way, 

even so, the removal of nescience is unable to be carried out by means of direct 

intuition whose nature is momentary because [nescience] has developed over a long 

period of time, and consequently, there would be simultaneity on the pan of defilement 

and purification. The second example of the 'oil-lamp' is for the purpose 

of avoiding these two extremes that consist in conceptual differen

tiation. For instance: 

"[Just as], 0 Kl!Syapa, there is an oil-lamp in a house, an abode, or a 

cottage357 which has not been lit by anyone for over a thousand years, then if 

some person were to light that oil-lamp - what do you think, O Kasyapa, would 

the pitch-darkness have this thought: "I have accumulated for a thousand years 

and I shall not depan from here"?" [Kasyapa] replied: "Indeed not, O Vener

able One, for when the oil-lamp is lit, pitch-darkness does not have the power 

not to depan - it must necessarily depart from there." The Venerable One then 

said: "Similarly, 0 Kasyapa, although karma and moral defilement have 

accumulated for hundreds of thousands of aeons, they vanish in an instant on 

account of an investigation facilitated by proper mental attention358. As to the 

oil-lamp, 0 Kasyapa, it is an epithet for the noble faculty of wisdom; the pitch· 

darkness, O Kasyapa359, is an epithet for karma and moral defilement."360 

By means of this simile [the Buddha] refutes [the notions that]: (a) the counteragent 

does not arise on the grounds that its arising is dependent upon conditions and (b) the 

355 Ms.(82b.3): evan najfi/Jnasya ••• sllmarthyllbhllvllt sllmarthyllbhllvt$ but Y's emendation to evaip 
ca jiillnasya vyllpllrasllnlarthyllbhllvllt is preferred on the basis of the Tib.; cf. Y's fn.5 p.249. 

356 Ms.(82b.3): pratipalcya- but Y's emendation to vipalcya- is preferred on the basis of the Tib.; cf. 
his fn.1 p250. 

357 Ms.(82b.5) is not clear - avacarake or avavarake; Tib. khan pluan lo (D313a. 7). 
358 Ms.(82b.7): yoniiomanaskJrel)a vigacchati but Y's emendation to yoniiomanaskllrapratyave

lcyayll vigacchati is preferred on the basis of the Tib.; cf. his fn.3 p.250. 
359 Ms.(82b. 7): savalasyai but Y's emendation to k/JSyapa is correcL 
360 KP #71 p.106. 
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simultaneous [co-existence] of defilement [and purification] on the grounds that the 

Y25 l 'black' side has little strength although its counteragent is strong, like [in the example 

of] the oil-lamp and pitch-darkness. 

N73.16 

Spiritual practice in relation to the avoidance of the two extremes 

has now been described. 

e. Specific and Non-specific Spiritual Practice. 

Which are the specific and non-specific spiritual practices? 

V.27 ab The specific and non-specific are to 

be known in relation to the ten 

spiritual levels; 

That perfection which predominates on a particular spiritual level is 

specific to that [level]. When [the bodhisattva] becomes fully accom

plished in every respect in regard to all [the perfections], it is 

[described as] non-specific. 

The supremacy in relation to spiritual practice 'bas now . been 

described. 

[Sthiramati] 

Y25 l. 4 [!] The specific and non-specific spiritual practices were listed immediately after the 

spiritual practice in relation to the avoidance of the two extremes. Hence, immediately 

following the explanation of the spiritual practice in relation to the avoidance of the two 

extremes, he asks: which are the specific and non-specific spiritual 

practices? Hence he says: 

V.27 ab The specific and non-specific are to 

be known in relation to the ten 

spiritual levels; 

In relation to each of the ten spiritual levels361 there are two modes of spiritual practice. 

How so? Hence he says: that perfection which predominates on a particular 

spiritual level etc. A bodhisattva established on a particular bodhisattva level 

applies himself strenuously to a particular perfection; the latter predominates in com

parison with the other perfections on that bodhisattva level and is described as 

specific. For example, on the first spiritual level the perfection of generosity pre-

361 Y insens: t3&u daiasu bhami~v ekaika.fo, on the basis of the Tib.: sa bcu po de dag re re la 
(D3!3b.5), which is not found in the Ms. 
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dominates and thus the spiritual practice in regard to it is described as "specific". The 

same applies [to the other spiritual levels], up until the perfection of direct intuition on 

the tenth [level]. Whe:i [the bodhisattva] becomes fully accomplished in 

regard to all the remaining perfections on each of the spiritual levels362, without 

distinction, the spiritual practice on these [levels] is described as non-specific; as has 

been stated: "on the joyous level [i.e. the first level] the perfection of generosity 

predominates ... ". And nor does [the bodhisattva] not become fully accomplished in 

regard to the other [perfections] according to his power and capacity363. The explana

tions concerning the remaining spiritual levels should similarly be known in accor

dance with the Siitras. 

The supremacy in relation to spiritual practice has now been 

described. 

362 Ms.(83a.4): tasy3Jp tasy3Jp bhilmau which agrees with the Tib.; cf. Y's fn.3 p.251. Y's 
parentheses?! 

363 Cf. DS p.20.10. 
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3. Supremacy of Objective Support. 

Which are the supremacies of objective support? 

V.27 cd &: 28 abed These are considered to consist in: 

(a) the establishment, (b) the 

[dbarma]dhltu, (c) the probandum, 

(d) the probans, (e) retention, (f) 

correct determination, (g) preserva

tion, (h) penetration, (i) diffusion, 

(j) understanding, (k) meditative 

calm and (1) the culminating objec

tive support. 

There are twelve kinds of objective support, namely, (a) the objec

tive support for establishing the designations of the dharmas; (b) the 

dharmadhll.tu as objective support; (c) the probandum as objective 

support; (d) the probans as objective support; (e) the objective support 

for retention; (f) the objective support for correct determination; (g) the 

objective support for preservation; (h) the objective support for pene

tration; (i) the objective support for diffusion; (j) the objective support 

for understanding; (k) the objective support for meditative calm and (1) 

the culminating objective support. Of these, the first refers to those 

dharmas that are respectively determined as the perfections etc. The 

second refers to thusness. The third and fourth refer respectively to 

[the latter] two again because [the bodhisattva] arrives at an under-

standing of the dbarmas, 

tion of the dbarmadhltu. 

such as the perfections, through his penetra

The fifth is the objective support for the 

knowledge that consists in learning. The sixth [is the objective support 

for the knowledge that] consists in reflection since [the bodhisattva] 

retains it after having understood it. The seventh [is the objective 

support for the knowledge that] consists in meditative development due 

to its retention [by each bodhisattva], individually. The eighth is [the 

objective support] on the first spiritual level for the path of vision. The 

ninth is [the objective support] for the path of meditative development, 

up until the seventh spiritual level. The tenth is [the objective support] 

for the mundane and supramundane paths on that same [level] because 

[the bodhisattva] arrives at the understanding of the Dharma in its 
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various modes364. The eleventh is [the objective support] on the eighth 

spiritual level. The twelfth is [the objective support] on the three spiri

tual levds beginning with the ninth. And those [original] first and 

second [objective supports] receive nominal designations as the respec

tive objective supportS pertinent to each state. 

The objective supports have now been described. 

[Sthiramati] 

Y25 2. 2 [I] Since this is the appropriate place for an explanation of supremacy in relation to the 

objective support365, he says: which are the supremacies of objective 

support?366 

V.27 a 
Hence, in order to define these367, he says: 

[They are considered to consist 

(a) the establishment, (b) 

[dharma]dblltu etc. 

in]: 

the 

There are twelve kinds of objective support, beginning with the objective 

support for establishing, up until the culminating objective support. 

These are described as the supremacies in relation to the objective supportS368 because 

they are pre-eminent in comparison with all the other objective supports; it is just the 

highest that is supreme and this refers to something. unequalled and extraordinary369• 

Of these, the first refers to those dharmas which are [respectively 

determined] as the perfections etc.; and since these are respectively deter

mined by the Buddhas and bodhisattvas for the purpose of helping sentient beings, 

they are [equivalent to] the term "establishment". In order to demonstrate just this, the 

author of the commentary says: the objective support for establishing the 

designations of the dbarmas. The designations of the dharmas refers to the 

designations of the dharmas, such as the perfection of generosity, the factors that 

contribute to enlightenment and the noble truths etc., i.e. [the dharmas] are established 

by such [a designation]370; or else, that [i.e. the designation] is [equivalent to] the 

establishment in this regard • thus is the establishment of the designations of the 

dharmas. And in the following371, the successive order of the objective supports, 

364 
365 

366 
367 

368 
369 

370 

371 

Tib. omits prak:llraio; cf. D26a.6 8t 7. 
Read: lllambanlnuttaryanfrde§llvasara as per Ms.(83a.5) in place of lllambanlnuttaryaiµ nir· 
deillvasa.ra; disregard Y's lils.1 p.252. 
Ms.(83a.5·6): lllambanlnuttatyazri; disregard Y's fn.1 p.252. 
tannirdbllnl{Jl!rlbat;1 however, Tib. is slightly different: dti'i 'og tu de dmigs kyis dbye ba'i phyir 
• .• .immediately after the latter and in order to define them as objective supports, [he says):' 
(D314a.3). 
Ms.(83a.6): lllambmlJnuttaryam; disregard Y's fn.1 p.252. 
Ms.(83a.6) is not clear, read perhaps: anuttaram el'lnuttaryam I vaik;tavaiiamam ca; Y's reading 
of fn.3 p.25'2 is not correct. This senrence is noc found in the Tib. (cf. D314a.4). 
Read: t11yl1 vyavati$(hmti in place of tayll vyavati$thatxt; Ms.(83b.1) line begins: -vyavatinha
nti... Cf. Y's fn.S p.252. 
Ms.(83b.1): clltra vyavasthlnli-; disregard Y's fn.6 p.252. 
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beginning with the establishment, shall be shown because [this order] is in conformity 

with one's direct realization. The second refers to thusness because it is 

synonymous with 'dharmadhiitu'. The third and fourth .•. ; of these, the third refers 

to the probandum as objective support and the fourth, the probans as objective support; 

refer to the latter two, i.e. the first and the second, respectively. The first refers 

to the probandum as objective support and the second refers to the probans 

as objective support. He provides the reason in regard to this: since [the 

bodhisattva] arrives at an understanding of the dharmas, such as the 

Y253 perfections, through his penetration of the dharmadhatu. What is meant 

is372: they arrive at an understanding of the perfections which are devoid of impurity 

due to their penetration of the dharmadhatu373, i.e. firstly, they have the probandum as 

objective support, and secondly, the probans as objective support. The fifth, the 

objective support for retention, is for the knowledge that consists in 

learning374. The knowledge that consists in learning is described as retention 

because it holds fast to the dharmas such as the perfections and to the dharmadhiitu, 

upon hearing it [for the first time]. The term: "the objective support for retention" 

(dh!i.rapalambanam) is [resolved as]: the objective support that leads to retention 

( dhiirapiiyii alambanam); furthermore, it refers to the first and second [objective 

supports], i.e. (a) the objective support for establishment and (b) the dharmadh!i.tu as 

objective support. The sixth [is the objective support for knowledge· that] 

consists in reflection because [the bodhisattva] retains it after having 

understood it. [The bodhisattva] arrives at an understanding by means of [the four 

kinds of] reasoning, i.e. (a) dependence, (b) cause and effect, (c) proof of logical 

possibility and (d) real nature, due to his retention of the meaning of what is learnt 

Correct determination refers to the knowledge that consists in reflection; its objective 

support is the objective support for correct determination. The seventh is 

that [of the knowledge] that consists in meditative development; that it is 

the objective support for the latter is understood. Due to its retention [by each 

bodhisattva], individually - preservation is due to retention of the meaning [by 

each bodhisattva], individually. The knowledge that consists in meditative develop

ment is applicable to the entry to the first spiritual level. Furthermore, this relates to the 

applications of mindfulness, up until the powers, and its objective support is the 

objective support for preservation. The eighth is [the objective 

support] for the path of vision on the first spiritual level. This refers to 

the penetration of the all-pervading nature of the dharmadhiitu which is without duality 

372 Ms.(83b.2): -Ity ataQ but Y's emendation to Ity arth~ on the basis of the Tib. is correct; cf. his 
fn.1 p.253. 

373 Ms.(83b.2): -prativedhlldvyanSsravlll) but Y's emendation to prativedhlld anllSravlll) is preferred 
on the basis of the Tib.; cf. his fn.8 p.252. 

374 chrutamayasya jil3nasya but Bh~ya: 5rutamayajil3na- (N74.9· IO). 
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[by the bodhisattva&], individually. Alternatively, penetration refers to the piercing of 

the resistance of: (a) moral defilements that are to be relinquished by [the path of] 

vision and (b) undefiled nescience which has the meaning of the all-pervading as its 

object; moreover, this is the path of vision. Its objective support is the objective 

support for penetration. The ninth is [the objective support] for the 

path of meditative development, up until the seventh spiritual level. 

Diffusion refers to the state of existence of the most excellent culminating point and is 

due to the practice of that same penetration of the dharmadhatu. It consists in the path 

of meditative development, up until the seventh spiritual level. The objective support 

for that path of meditative development is [equivalent to] the objective support for 

diffusion. The tenth is that for the mundane and supramundane paths 

on that same [level] - that it is the objective support for the latter is understood; 

since [the bodhisattva] arrives at the understanding of the Dhanna in its 

various modes. It is an "understanding" (pragama) since, on that same spiritual 

level, he attains the understanding (adhigama) of the Dharma in its various modes 

(praklira)375 by virtue of his freedom from the notional attachment to all376 the modes 

Y254 etc. of the signs of the Dharma such as the Siitras. The latter is described as the path of 

meditative development on that same seventh spiritual level. The objective support that 

pertains to understanding is the objective support for understanding. The 

eleventh is [the objective support] on ·the eighth spiritual level; since, on 

the eighth level, the meditative calm flows377 spontaneously on the part of [the 

bodhisattva] whose mental attention is devoid of all signs and effort, that same path of 

meditative development is described as meditative calm378. The objective support that 

pertains to meditative calm is the objective support for meditative calm. The 

twelfth is [the objective support] on the three spiritual levels beginning 

with the ninth, because, on the ninth, he attains the culminating point of direct intu

ition that consists in the analytical knowledges, on the tenth he attains the culminating 

point of mastery over karma and on the Buddha level he attains the culminating point 

of the purification of obscuration that consists in moral defilement and the knowable, in 

its entirety. In this way, because he reaches the culminating point of the purification of 

both direct intuition and karma on the three spiritual levels beginning with the ninth, the 

objective support of one who is established on those levels is described as the culmi

nating objective support. However, others believe th.at the culminating objective 

support is mentioned in regard to the three spiritual levels379, after considering the 

differentiation of the culminating point of the path as weak, middling and strong. And 

375 Read: pra/dlraSo as per Ms.(84a.1) in place of pra/c1rerJa. 
376 Tib. omits sarva; cf. D315a.2. 
377 Ms.(84a.2): prasa(havahanat; disregard Y's fn.1 p.254. 
378 Read: praia(ha ucyate as per Ms.(84a.2) in place of praia(hatS ucyate; disregard Y's fn.2 p.254. 
379 Ms.(84a.3): cisnu bhami~u bhami~alctam but Y's reading of cisnu bhami~uktam is 

preferred on the basis of the Tib.; cf. D315a.6-7. 
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those [original] first and second [objective supports] receive nominal 

designations as the respective objective supports380 pertinent to each 

state - so extensive are the objective suppons, namely381, the objective support for the 

establishment of the dhannas and the dharmadh!Itu as objective support. In this 

respect382, these two objective suppons receive particular nominal designations in 

relation to each state of direct intuition, [for example], the objective support for reten

tion exists in the state of the knowledge that consists in learning because what is learnt 

is the object of direct intuition consisting in retention, therefore383, retention knowledge 

is described as retention. The same should be stated [for the other seven objective 

supports] up until the culminating objective support. On the ninth, tenth and Buddha 

levels, there is the culminating attainment, i.e. supramundane direct intuition and the 

mundane [direct intuition] attained subsequently to that. Thus, the objective support 

pertinent to this is the culminating objective support. 

The supremacy of objective support has now been described. 

380 Read: tad tad lllambanaill nllma as per Ms.(84a.4) and Bh:1&ya (N74.16) in place of tad tad 
11/ambananllma. 

381 Ms.(84a4) etllvad dhy lllambanaill yad uta; disregard Y's fn.3 p.254. 
382 Ms.(84a4): taccaitad but Y's emendation to tatraitad is preferred on the basis of the Tib.; cf. his 

fn.4 p.254. 
383 Read: Lena dhllr3qa- as per Ms.(84a5) in place of tena ca dhilnqla- contrary to Y's fn.5 p.254. 
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4. Supremacy of Full Attainment. 

Which are the full attainments? 

Y.29 abcdef Those which consist in: (a) non

defect, (b) non-rejection, (c) non

distraction, ( d) fulfilment, (e) gener

ation, (f) development, (g) pliability, 

(h) non-fixation, (i) non-obscuration 

and (j) the full attainment of the 

latter without interruption. 

348 

These are the ten kinds of full attainment. Of these, (a) the absence 

of defects in causal conditions refers to full attainment in relation to the 

N7 5 , spiritual lineage. (b) The non-rejection of the universal vehicle refers 

to full attainment in relation to firm conviction. (c) The absence of 

distraction away to the lesser vehicle refers to full attainment in relation 

to the generation of the resolve [for enlightenment]. (d) The fulfilment 

of the perfections refers to full attainment in relation to spiritual prac· 

tice. (e) The generation of the noble path refers to full attainment in 

relation to the entry into certainty. (f) The development of the roots of 

the wholesome refers to full attainment in relation to the maturation of 

sentient beings due to the prolonged exercise. (g) The 

mind refers to full attainment in relation to the purification 

pliability of 

of the field. 

(h) Non-fixation in saIJlsll.ra or nirvll.pa refers to full attainment in rela· 

tion to the acquisition of the prophesies at the irreversible level because 

[the bodhisattva] does not tum away from saIPsll.ra or nirvll.pa. (i) The 

absence of obscuration refers to full attainment in relation to the 

Buddha-level. (j) The non-interruption of the latter refers to full 

attainment in relation to the complete exposition of enlightenment. 

[Sthiramati] 

Y255. 2 [l] Now, in order to correctly determine the supremacy in relation to full attainment 

whose appropriate place [for exposition] has arrived, he says: which are the full 

attainments? They are full attainments insofar as they are brought about through 

particular spiritual practices. They are described as supreme because: (a) they are super

ior to other full attainments and (b) there are no other full attainments that are superior 

to them. In order to demonstrate them, he says: 



V.29 ab Those which consist in: (a) non

defect, (b) non-rejection3 84, ( c) non

distraction, ( d) fulfilment etc. 
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Therein, there are ten kinds of full attainment, beginning with the absence of 

defects in causal conditions and concluding with the complete exposition of enlighten

ment. Of these, the absence of defects in causal conditions refers to full 

attainment in relation to the spiritual lineage. The absence of defects in 

causal conditions [means that] each of them is present; when these are secured [the 

bodhisattva] attains the spiritual lineage in full - what is meant is: the latter [i.e. the 

spiritual lineage] becomes abundant and ever more excellent. Moreover, [these condi

tions] refer to the mixing with good men, listening to the True Dharma and proper 

mental attention etc. A defect in these is due to defects in relation to the spiritual 

lineage and friends etc. 38.5 

[2] The non-rejection of the 11niversal vehicle refers to full attainment in 

relation to firm conviction. If one does not reject the Dharma of the universal 

vehicle which is characterized by profundity and magnanimity then the growth of firm 

conviction which has the nature of the maintenance of [the bodhisattva's] determina

tion, ensues. 

[3] The absence of distraction away to the lesser vehicle refers to full 

attainment in relation to the generation of the resolve [for enlighten

ment]. Although the conditions may exist for a reversal of the resolve for enlighten

ment on the part of one whose resolve for enlightenment has been generated, if386 his 

resolve does not stray to the Wvaka vehicle or to the prat:yekabuddha vehicle, then his 

resolve for enlightenment reaches maturity. 

[4] The fulfilment of the perfections refers to full attainment in relation 

Y256 to spiritual practice. On account of the fulfilment of the perfection of generosity 

etc. there is growth in the accomplishment of omniscience on the part of those whose 

resolve for enlightenment has been generated due to the force of the latter [i.e. 

bodhicitta]. 

(5] The generation of the noble path refers to full attainment in relation 

to the entry into certainty3B7. From the very beginning one enters into certainty 

due to the generation of the noble path which has not [been generated] previousiy>Bs. 

384 Ms.(84a. 7) line begins: vilcyepai ca._ 
385 Ms.(84b.l): tadgotramitrlldi; disregard Y's fn.3 p.255. 
386 Ms.(84b.2): yady, disregard Y's fn.4 p.255. 
387 ny.lmllvalalnti- but Bhlll;ya (N75.3): niy.lmllvakrfnti-; nyllma and niyllma (also niyama) are 

parallel terms - for a full discussion on these cf. U. Wogihara's "Lexikalisches aus der Bodhi
sattvabhiimi', pp.28-31 of his edition of BB. 

388 Read: prathamata evlpllrvasyllryam3rgasyolpfldan as per Ms.(84b.4) in place of pratbamata 
ev/J.pfirvasyllryamllrgasyotplldo; Tib. thog ma ifi.d du snon ma sk:yes pa1 'pha.gs pa1 lam 
bskyed pas (D316a.2·3). Disregard Y's fn.1 p.256. 
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Something faulty or in decay is described as 'raw' (ama) - where this is non-existent, it 

is certain [lit. 'free from defecn (nyama), like a place sheltered from the wind389, i.e. a 

region free from impurity. [The term]: 'entry into certainty' (nyiimiivakriinti) is 

[resolved as] entry into certainty (nyamiiyam avakril.Im); what is meant is: the latter 

[i.e. avakriinti, lit. 'descent'] is [equivalent to] 'entry' (pravesa)390. Also, as regards the 

reading: 'entry into certainty' (niyamiivakril.Im), the word 'certitude' (niyama) is none 

other than certainty (niyama), for thus it is said that one for whom the path of vision 

has arisen is certain [to be born] in a propitious state of existence or nirviipa. 

[6] The development of the roots of the wholesome refers to full attain

ment in relation to the maturation of sentient beings due to the 

prolonged exercise. The development of the roots of the wholesome refers to the 

growth of the roots of the wholesome in those who have attained the path of vision due 

to prolonged exercise or practice on the path of meditative development which is 

artained subsequently to that (path of vision]. Since [the bodhisattva] has the ability to 

bring beings to maturity on account of that [growth], consequently391, the development 

of the roots of the wholesome refers to full attainment in relation to the maturation of 

beings. However, others believe that the maturation of sentient beings by [the 

bodhisattva] in this way is fully attained because392 the roots of the wholesome are 

strengthened393 in the mental continuum of sentient beings owing to prolonged practice 

by him. 

(7] The pliability of mind394 refers to full attainment in relation to the 

purification of the field395. Since the pliability of mind on the part of those 

whose roots of the wholesome have increased through meditative development is due 

to separation from both the signs and the effort that are adverse to the path traversable 

by just the one [i.e. the Buddha], he shows the Buddha-field [is attained], like crystal 

etc. according to one's wish, through the influence of pliabiJity396. Hence, the pliability 

of mind refers to full attainment in regard to the purification of the field. 397 Although 

in a different Siitra it is said: "One who wishes the pure Buddha-field should [first] 

purify his own mind". 

389 
390 

391 
392 

393 
394 
395 
396 
397 

Ms.(84b.4): nivlJ.tavad; disregard Y's fn.2 p.256. 
Read: nylJ.mlJ.vala:1nd/;I pravesa as per Ms.(84b.4) in place of nylJ.mlJ.vakrllntipravesa; this is 
omitted from the Tib. (D316a.3). 
Read: -samartho bhavatfty ata/;I as per Ms.(84b.6) in place of -samartho bhavad I ata/;I. 
Read: yato as per Y's original reading in place of the Ms.(84b.6) reading of yady; Tib. 
(D316a.6): 'di ltar. 
Read: dr<fhiJqta1p bhavat!Ci as per Ms.(84b.7) in place of dpjhIJqtam. 
Read: cictak:armlJI)yatvaJTJ as per Ms.(84b.7) and Bhill;ya (N75.5) in place of cictak:armlJI)yata. 
Ms.(84b. 7): qetra-; disregard Y's fn.4 p.256. 
Cf. MSA VII. 7 comm. 
The translation of the 'Illl from here, i.e. Y256.22, until Y261.11 is based entirely on the Tib. 
and the Bhill;ya since the Ms. for this section is completely absent. 
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Y257 [8] Non-fixation in sa:.rp111lra or nirvllpa refers to full attainment in rela

tion to the acquisition of the prophesies at the irreversible level. How 

so? Hence he says: because [the bodhisattva] does not turn away from 

sa:.qislra or 11irvllp.s, because he is not fixed in sarpsi1ra or nirvii.pa on account of 

his mental pliability. Since he possesses the prosperous result of the three perfections 

beginning with generosity, he is not fixed in nirviipa due to his regard for sentient 

beings. Since he possesses the three perfections beginning with vigour, he is not 

defiled by the moral defilements of saiµsllra; therefore, he is not fixed in saiµsiira. 

Alternatively, he is not fixed in saiµsi1ra nor nirviipa for he does not tum away from 

either of them. In this respect, he does not tum away from saiµsiira because of his 

regard for sentient beings for he accepts saiµsiira out of compassion; nor does he tum 

away from n.irvllpa on account of his wisdom. Thus, since the bodhisattva is fixed 

neither in saipsiira nor nirvllpa, he remains on the unshakable level which is irre

versible, and [experiences] full attainment in relation to the acquisition of the prophesy 

of his Buddha[hood]. Alternatively, [he experiences] full attainment in relation to both 

· the acquisition of the irreversible level and the acquisition of the prophesy. 

[9] The absence of obscuration refers to full attainment in relation to the 

Buddha-leve!398, because [the bodhisattva experiences] full attainment in relation to 

the Buddha-level, which incorporates the three Bodies, on account of his relinquish· 

ment of all obscuration that consists in moral defilement and the knowable together 

with their latent impressions. Therefore, the absence of obscuration refers to full 

attainment in relation to the Buddha-level. 

[10] The non-intermption of the latter refers to full attainment in rela

tion to the complete exposition of enlightenment. There is no interruption to 

Y258 that Buddha's enlightenment due to the force of his universal compassion [which 

endures] for as long as !he world exists. Full attainment in relation tO the complete 

exposition of enlightenment is [equivalent to] the demonstration of enlightenment. In 

this regard, [the Buddha's] dwelling in the T~ita realm, his descent into the womb, his 

binh, his enjoyment of sense-pleasures, his departure from home, his performance of 

difficult deeds, his turning of the Great Wheel of the Dharma and his mahiiparin.irvilpa 

etc. are demonstrated, because the complete exposition of enlightenment is not some

thing separate from these [events]. The expression: "the complete exposition of enlight

enment", includes [these] additional [events] also, since it is mentioned just as an 

example. 

398 The Tib. Tlkl (D316b.6) appears to phrase this passage in veise form: 
sgrib pa m«l pa'.i slllis rgyas kyi II 
sayall dagpar 'grub pa'oll 

However, the second line, for metrical reasons, cannot possibly be in verse form and the 
reading of the Tib. Bhll:jya (D26b.4) is preferred: sgrib pa med pa ni sans rgyas kyi sa yaJl dag 
par 'grub pa - nirllvanl(latil buddhabhamisamudllgama; cf. llhll:jya N75.8. 
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The Explanation of the Name of the Treatise. 

Thus, this is: 

Y.30 a The treatise that consists in the 

analysis of the middle; 
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Because it elucidates the middle way. This is also the analysis of 

the middle and the extremes because it elucidates the middle and the two 

extremes. Alternatively, it [elucidates] the middle which is devoid of 

beginning and end. 

Y.30 b Its meaning is hidden and 

quintessential; 

Because it is not the sphere of speculation nor can it be shattered by 

those who hold other views, respectively. 

Y.30 c- And it hall universal meaning; 

Because it is relevant to both oneself and to others. 

Y.30 c+ It incorporates all meaning; 

Because it is relevant to the three vehicles. 

Y.30 d It removes all ill. 

N76 Because it brings about the relinquishment of both the obscuration 

that consists in moral defilement and the knowable. 

[Sthiramati] 

Y258.12 [l] Thus, i.e. since the general meanings of the words herein are complete and in 

order to express or to understand the name [of the treatise] in conformity with these 

meanings, this is described as: 

Y.30 a. The treatise that consists in the 

analysis of the middle; 

To provide the reason for engagement in the entry herein, he says: because it eluci-

dates the middle way; because this treatise herein elucidates the middle way devoid 

of the extremes of etemalism and annihilationism. Therefore, this treatise is described 

as the analysis of the middle - what is meant is: it ls an exposition and illustration of the 

middle [way]. This is also the analysis of the middle and the extremes; 

here now he provides the reason: because it elucidates the middle and the two 

extremes, hence it is described as the analysis of the middle and the extremes. The 
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middle, in this context, refers to the dharmadhatu which is without duality and the 

extremes refer to imputation and negation. Alternatively, since it elucidates the 

middle which is devoid of beginning and end, some believe this refers to 

thusness; others believe that it is the imagination of the unreal which is without begin-

Y25 9 ning and end that is elucidated in this context and is referred to by the words 'middle 

and extremes'. 

V.30 b Its meaning is hidden and 

quintessential; 

Its meaning is hidden because it is not the sphere of speculation and its 

meaning is quintessential because it cannot be shattered by those who hold 

other views, respectively. It is not the sphere of speculation because it is recog

nized as the domain of direct intuition devoid of conceptual differentiation. Its meaning 

is quintessential because it promulgates the meaning [of phenomena] as they are in 

reality. 

V.30 c- And it has universal meaning; 

Because it is relevant to both oneself and to others; because it is relevant to 

the bodhisattva 's way of life, and because that way of life of the bodhisattva causes the 

attainment of benefit for oneself and others. 

V.30 + It incorporates all meaning; 

Because it is relevant to the three vehicles; since it illustrates the path of the 

§r!Ivaka, the pracyekabuddha and the bodhisattva. 

V.30 d It removes all ill. 

Because it brings about the relinquishment of both the obscuration that 

consists in moral defilement and the knowable. 



The Summary Meaning of the Supremacy of the 
Vehicle. 
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N76.3 The summary meaning of supremacy. Summarily, supremacy is 

threefold: (a) spiritual practice, (b) the foundation of spiritual practice 

and (c) the result of spiritual practice. Which kind of spiritual practice 

is highest and in which way [is that practice performed]? "Mental 

attention to the Dharma of the universal vehicle, as set forth etc." [V. 7 

ab], i.e. how and in which mode does it: (a) become free from distraction 

through the meditative development of tranquillity and (b) become free 

from erroneous inversion through the meditative development of pene· 

trating insight? As to its purpose • it is in order to go forth by the 

middle way. And it is in relation to what? "The specific and non

specific are [to be known] in relation to the ten spiritual levels" [V. 2 7 

ab). 

The summary meaning of the [various categories of] absence of 

erroneous inversion: (a) [the bodhisattva] penetrates the sign of tran

quillity and the sign of direct intuition399 through the absence of 

erroneous inversion in relation to syllables. (b) He penetrates the sign 

of erroneous inversion40() through the absence of erroneous inversion in 

relation to objects. (c) He avoids the underlying cause of erroneous 

inversion through the absence of erroneous inversion in relation to 

mental, activity. (d) He firmly grasps the sign of the latter through the 

absence of erroneous inversion in relation to non-dispersal. (e) He 

cultivates the path devoid of conceptual differentiation which [acts] as 

the counteragent to the latter through the absence of erroneous inver

sion in relation to the individual characteristic. (f) He penetrates that 

which is pure by nature through the absence of erroneous inversion in 

relation to the universal characteristic. (g) He understands in full the 

relinquis}lment and non-relinquishment of obscuration to the latter 

through the absence of erroneous inversion in relation to impure and 

pure mental activity. (h) He understands defilement and purification in 

full, as they are in reality, through the absence of erroneous inversion 

in relation to their adventitious nature. (i) He sets forth towards the 

399 

400 

Read: samathanimittllJIJ vipa$yanllnimitt;lI/I ca in place of 5amathanimittar(I on the basis of D; 
cf. Nagao's fn.5 p.76 of the Bh~ya. 
Read: vipary!Jsanimitt:lr(l in place of V'ipa$yanilnimittar(l on the basis of the Tib. etc.; cf. N fil.6 
p.76 of the Bh~ya. · 
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absence of obscuration through the absence of erroneous inversion in 

relation to lack of fear and lack of arrogance. 

[Sthiramati] 

The Madhy~ntavibh~ga is completed 

Whatever virtue there is in writing this commentary, 

May it be for the increase of merit and knowledge 
for the great universe; 
As the consequence of this, may the universe enjoy, 

before long, 
Great prosperity and the threefold enlightenment. 

Y259. 22 [l] The summary meaning of supremacy; the purpose for expressing the 

summary meaning has been discussed previously. Summarily, supremacy is 

Y260 threefold, although in detail it is infinite: (a) spiritual practice; he has stated that: 

"supremacy is [considered] in relation to: spiritual practice ... " [V. l a]. (b) The 

foundation of spiritual practice; he has stated that [it is considered: "in relation 

to objective support" [V.1 b-]. (c) The result of spiritual practice; he has stated 

that: "it is considered as listed in.relation to full attainment" [V.b+c]. 

[2] Which kind of spiritual practice is highest? He has stated: "the highest 

consists in twelve" [V.2 d]. And in which way [is that practice performed]? 

"Mental attention to the Dharma of the universal vehicle, according to 

its teaching, etc. is perpetual on the part of the bodhisattva, through the three modes 

of wisdom" [V.7 abed]; and similarly: "this [spiritual practice] is to be known as being 

associated with the ten acts of the Dhanna" [V.8 cd], i.e. how and in which mode 

does it: (a) become free from distraction through the meditative devel

opment of tranquillity due to the absence of the six kinds of distraction, and (b) 

become free from erroneous inversion through the meditative develop

ment of penetrating insight due to the absence of erroneous inversion in relation 

to the ten [categories] beginning with syllables? As to its purpose - it is in 

Y261 order to go forth by the middle way; he has stated: "which is the spiritual 

practice which incorporates the avoidance of the two extremes? [cf. Bh~ya N69.19] 

And it is in relation to what? "In relation to the ten spiritual levels" 

[V.27 b]. What is [the spiritual practice]? "The specific and non-specific" 

[V.27 c]. How so? It was stated: " ... are to be known in relation to the ten spiritual 

levels" [V.27 b]. 
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[3] The summary meaning of the [various categories of] absence of 

erroneous inversion: (a) [the bodhisattva] penetrates401 the sign of tran~" 

quillity and the sign of direct intuition402 through the absence of 

erroneous inversion in relation to syllables; i.e. he comes to the realization 

that a combination [of syllables] is devoid of essential nature. (b) He penetrates 

the sign of erroneous inversion through the absence of erroneous inver

sion in relation to objects; i.e. [he realizes] that the duality is just an appearance. 

(c) He avoids the underlying cause of erroneous inversion403; i.e. the 'seed' 

of the notional attachment to the duality which is deposited in the store-consciousness, 

through the absence of erroneous inversion in relation to mental activ

ity. 404 (d) He firmly grasps the sign of erroneous inversion owing to the 

absence of the notional attachment to existent and non-existent [entities] which are like 

magical creations, through the absence of erroneous inversion in relation to 

non-dispersal. (e) He cultivates the path devoid of conceptual differen

tiation, which has the individual characteristic405 of the dharmas for its object and is 

free from speech, which [acts] as the counteragent to the latter through the 

absence of erroneous· inversion in relation to the individual character

istic. (f) He penetrates that which is pure by nature, as being common to 

all dharmas, through the absence of erroneous inversion in relation to the 

universal characteristic.· (g) He understands in full the relinquishment 

and non-relinquishment406 of obscuration to the latter through the 

absence of erroneous inversion in relation to impure and pure mental 

activity, because the dharmadhatu which is luminous by nature is defiled by adven

titious secondary defilement. (h) He understands defilement and purification 

in full through the lack of erroneous inversion in relation to their 

adventitious nature, because it is impossible that defilement and purification can 

Y2 62 belong to what is luminous by nature, in any other way [i.e. other than as adventitious]. 

(i) He sets forth towards the absence of obscuration407 through the 

absence of erroneous inversion in relation to the lack of fear and lack of 

arrogance on account of the absence of the notional attachment to the personal entity 

and the dharmas. 

401 Read: pracividhyaci as per Bh~ya (cf. N76.13 = D27a.2), but Tib.: dmigs pa (D318a.l) which 
should be changed to rab tu rtDgs pa as noted by Y (cf. his fn.5 p.261). 

402 vipasyanllnimittllJTI is omitted from both the Sanskrit and Tib. Bh~ya but is found in the Tib. 
'].1k:!: !hag mthoti gi mtshan ma (D318a.l); cf. N's fn.5 p.76. 

403 Read: viparyllsanidllnarp in place of viparyllsl18rayarp; cf. Bhn~ya N76.14. Ms.(85.1) line 
begins: -tarp dvayJbhinive8abljarp. •• 

404 The final ponion of the Ms. begins here (Y261. l l) and continues to the end. 
405 Ms.(85.2): dhatmalak$ll{la ••• but Y's emendation to dharmasvalak$ll{la. .• is preferred on the basis 

of the Tib. rati gi mtshan iiid (D318a.3). Ms. line 2 begins: -napralqtirp sarvadhatma •.. ; cf. Y's 
fn.7 p.261. 

406 Ms.(85.2): ... prahT'{l.IIprahl{llitllrp but Y's reading of ... prahT'{l.IIprahfpatllrp is preferred. 
407 Read: nirllvara{leas per Bh~a (N76.20) in place ofMs.(85.3): nirllvarapo. 



And so is completed this sub-commentary on the Madhyantavibhliga 

composed by the Acirya Sthiramati which follows scriptural 

tradition; and thus, the essence of the Paiicavirp§atislihasrikll. 

Prajiilipiiramita is completed.408 
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408 A portion of the Ms.(85.3) is missing and the words prajiJllplnunitll patic11- are inserted after Y's 
fn.3 p.262. The Tib. {D318a.6-7) has quite a different reading for this passage and is translated 
as follows: "The sub-commentary on the Fifth Chapter from the Madhyllntavibhllga Sl!Stra by 
the carya Sthiramati concerning the Supremacy of the Vehicle is complete." 
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