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ABSTRACT

This work contains two main components: (a) an English translation of the
Sanskrit texts comprising the Buddhist Yogacdra philosophical work known as the
Madhyantavibhiga. It includes the verses (k3rik3) of Maitreya/Asanga, commentary
(bhasya) of Vasubandhu and sub-commentary (tik3) 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 anuscript, (ii) the Edited Sansknt text
prepared by S. Yamaguchi and (iii) the Peking and Derge (sde dge) editicns of the
canonical blockprints of the Tibetan bsTan 1. 7yur.

The Madhydntavibhdga contains an exposition of the analysis (vibhidga) of the
middle way (madhya) in relation to the various extreme views (anta). It is arranged in
five chapters: The first chapter, "the defining characteristics” (laksanpa) 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 Yogicira
understanding of emptiness (Sidnyatd). Chapter two identifies the main obscurations
(dvarana) to enlightenment for the S§rdvaka, the pratyekabuddha and the bodhisattva.
Chapter three provides an explanation of the ten realities (tattva) and their intrinsic
relationship with the three natures (svabhidva), i.e the imaginary (parikalpita), the other-
dependent (paratantra) and the perfected (parinigpanna). Chapter four is concerned
with the development of meditative practices (bhivana), the various states (avasth3d) of
the latter and the results (phala) obtained from those states. Chapter Five extols the
virtues of the universal vehicle (mahdydna) in comparison to the other vehicles
especially in regard to spiritual practice (pratipatti), objective support (3lambana) and

full attainment (samudigama).
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Theil-Horstmann; read: Thiel-Horstmann
Mahayana; read: Mah3yina
as well his; read: as well as his
Stcherbatsky's und well annotated; read: Stcherbatsky and is well annotated
Sanskritydyana; read: Sankritydyana

19767; read: 1976
were listed; read: might be listed
accomodate; read: accommodate
imminent; read: immanent
incumbent; read: future
Heavens; read: Heaven
Abhisamayalamkdra; read: Abhisamayalamkira
Madhyamika-prasangika; read: Madhyamika-prasangika
upadhylya; read: upidhyiya
Geistesgeschte; read: Geistesgeschichte
Insert immediately prior to the reference to Samyutta-nikadya:

- Samdhinirmocana-siitra #20.2 L99 & 219 N43.11

" Y133.12-13

contempory; read: contemporary
(a) by demonstrating what is expressed; read: (a) by demonstrating that it is
expressed
fan pa’; read: flan pa'i
common to the bodhisattvas and the Srdvakas together with their novices45; read:
common to the bodhisattvas and the $rvakas etc. who are inferior [to them]%0
Delete and replace with: Read: sarvam apy etat sottarasravakadinam sidhiranam
bodhisattvandm in place of sarvam apy etat sottaric chr.ivakﬁd:bhzh sadhémnam
bodh:sattvanam Tib.(D193a.2): de dag thams cad kyan bla ma dan beas pas byan
chub sems dpa’ mams dan flan thos la sogs pa dan thun mon ste
Salasufifiata, read: Clilasufifiata
devoidedness; read: devoidness
posscss a nature; read: possesses a nature
refer to the six; read: refers to the six
Insent 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 suffenn% that the world is completely defiled, by birth,
old-age and death?%0; read: It is due to being made to suffer by birth,
old-age and death, that the world is completely defiled290
mnon par, read: mnion pai
even when no counteragent has arisen, ...liberation would be in vain.;
read: even when no counteragent has [yet] arisen, because of thc
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



p- 77.6-9

p. 77.17-20

p. 81.22

p.

p.

83.9

84.8

p. 84.15
p. 84.20
p. 84.22
p. 84.31
p. 85.16

p.

85.19-25

p. 85.25
p. 85.27
p. 86.32
p. 87.12
p. 94.3

P
. 114.20
. 114, n.155

oo

C O T DT T D

- oD

108.11

. 114, n.157
. 114, n.158
. 118, n.173

122.7
123.7

. 126,n.220
.150,n.27

. 151.23
. 154.14
, 171.20

189.7

ERRATA 2

even when no counteragent has arisen ...because of the absence of
defilement; read: even when no counteragent has [yet] arisen - because of
the word 'even' this [would be] like [the case where the counteragent] had arisen -
then, becausz of the absence of defilemernt, 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] not#25 be pure, then the undertaking [of effort] with
a view to liberation would be fruitless

ckeptics 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; rcad: 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
defilament 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 ignorance; 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 [nescience} 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 knowabie; 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

Delete and replace with: Ms.(26a.1): paripimasukladhanna ca, but Y's emendation
to paripimasukladharmas ca is preferred.

stritani; read: siitritani

dvaranan; read; dvaranavan

Insert: "which should be deleted" after "...sentence”

relevent; read: relevant

relevent; read: relevant

parsanmandelesu, read: parsanmandalesu

Delete and replace with: Read perhaps: -pratiksepo pavadadarsanam iti / gra-
hakapratiksepa iti cintyam etat in place of: -pariharo ...etat; Tib.: spon ba ni skur pa
'debs par Ita ba'o zes zer (e / 'dzin pa spon ba di ni bsam dgos pa (D244b.3).

in regard existent; read: in regard to existent

does exit; read: does exist

kammadharya; read: karmadhdraya

Samkya; read: Samkhya
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heretics; read: Nihilists

Iimpossible; read: Impossible

tathtagatacakravartinor, read: tathigatacakravartinor

goes forth; read: obtains liberation

Insert: N48 on line 1 in lefi-hand margin

goes forth [as a mendicant]; read: obtains liberation

goes forth; read: obtains liberation

goes forth [as a mendicant]; read: obtains liberation

goes forth; read: obtains liberation

goes forth; read: obtains liberation

goes forth; read: obtains liberation

a going forth; read: liberation

a going forth; read: liberation

a going forth; read: liberation

going forth; read: obtaining liberation

going forth; read: obtaining liberation

going forth; read: obtaining liberation

going forth; read: liberation

going forth; read: obtaining liberation

goes forth; read: obtains liberation

respecively; read: respectively

unnourised; read: unnourished

(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 all beings; read: (¢) The highest degree of service is
due to the service of deeds of benefit for all beings

(f) The highest degree of non-hardship ...through h's approval alone;
read: (f) The highest degree of non-hardship is due to the fulfilment of
the perfections mereiy through the act of approv-ing of the generosity,
etc., of others

while rejoicing in the birth of a Buddha; rcad: 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 all 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 gengrosity, etc., in such 8 way that merely through the ect of approving of them,
the perfections of generosity, eic., are fulfilled {in themselves].

which consist in the transformation; read: which are transformed

while rejoicing in the birth of a Buddhad8, reaa: and attains [rebirth]
when a Buddha is living58



p. 283.16-18

p. 288.17
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ERRATA 4

The action ...in each of one's rebirnths; 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 all times

Having paid respect to it, the giving of the written works etc. to others8!; read:
The giving of the written works etc. to others®l, carefully,

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

These are due to ...is non-existent; r=ad: 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 t0 3344

p. 357, n.408

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 dharmas tc be
empty through emptiness [knowledge] because they are empty by nature, then, (a)
t.ere exists a personal entity whose destruction 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 insubstantiality3!1 is
necessarily to be accepted

Sastra; read: -$§astra. cirya; read: Acarya
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Introduction

The Madhylnwavibhiga (MAV) contains a comprehensive and detailed account of
the philosophical thought of the Yoglcdra schooll of Mahliydna Buddhism at an eaily
stuge of its development.  As a systematic exposition of the Mahlyana from the
perspective of the early Yoglcdm it is unique; thus its understanding is fundamental to
a proper appreciation of Yogliclira thought.

In the Indian Yogiclra tradition the MAV comprises three essential works: (a) the
Kirikd text atiributed 10 Maitreya / Asanga, (b) Vasubandhu's Bhisya and (c) the Tika
of Sthiromad. 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 trunslation and annotation of the Vijhaptimitratdsiddhi by Louis de
La Vallée Poussin in 1928-29? remains the most authoritative study of the Yoglcara-
vijiiaptimitra doctrine. However, this work is net representative of the Yoglicdra as a
whole but is heavily influenced by Dharmaplia's interpretation of the thought of
Maitreya and Vasubandhu and has fundamental differences from Sthiramati's
interpretations as contained in the MAV-TTk33. Apant from a flurry of scholarly
activity that coincided with the publication of the Sanskrit Editions of Sthiramat's
Tikd¥ in the early 1930's and Vasubandhu's BhasyaS in the 1960's, the MAV has
received oaly piecemeal attention.

There are three main reasons for this neglect: (a) The MAV- Tiki stands virtually
alone as a broad ranging account of early Yogicira thought; consequently it is often
not possible to seek help from other parallel texis for a proper understanding of some
of is more complex passages. The MahfylnasUtrilamkira (MSA) is closely related
to the MAV and a study of Sthiramati's commentary will undoubtedly shed more light
on the MAV; however, the MSA reflects a more practice oriented doctrine and many
of iis ideas are generally at an earlier stage of development. There are other shorter
works in axistence that obviously share common doctrinal elements with the MAV,
such as the Dharmadharmatdvibhiga and Vasubandhu's Vijhaptimatratisiddhi;
however, these works are relevant only to specific asperts of the early Yogicdra and

1 Commsmly k.novn also as the vudaaavm
. Tomes I & II, Paris: Librairie Orientaliste

3 Cf. Y. Ueda: "Two Main Streams of Thought in Yogacira Philosophy” in Philosophy East and
West, 17 (Jan-Oct) 1967, pp.155-63.

4 Cf, blam[_g%au Madhyantavibhagatika, Expositi i
by Susumu Yamaguchi. Tome [ Texte, Na%oya. Haji
vmg&gg_@bhgsﬁ%n ol ;mnramag, Part [, Edited by V. Ehm&cma and G Tnccr. alcutta
Oriental Scnﬂ. No.24, 1
hy 0 3

. Ed.lted by Gsdgm M Nagao. Tokyo: Suzuki Research
n and Ania ted by N. Tatia and A, Thakur. Tibetan
Sanskrit Works Sa‘m. Vol a: KP Jayasw a Resemh Institute, 1967.
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are themselves in need of further swudy. (b) An additional hindrance to the sudy of
this school lies in the fact that the precise meaning of many ot 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 awempt is made at further clanfication. In
addition, when presenting the alterative views held by other schools Sthiramat never
identifies the particular school intended; presumably because this iy also assumed tc be
common knowledge. (¢) The third factor that has had an inhibiting influence on the
study of the MAV is the quality of the Sanskrit text of Sthiramati's TTk3 edited and
published by S. Yamaguchi. ‘The manuscript used by Yamaguchi was hand-copied
from o 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 terrms 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 Lévi who first discovered the Sanskrit
manuscript of the MAV-TTka 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 incomplet2 with approximately one third
of all the folios missing on the left-hand side. The copied manuscnpt 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 Gakuh88, Meanwhile, the MAV-TTk3 was discovered for a second time in
Nepal by Guiseppe Tucci, who, with the help of Vidhusekhara Bharidcirya, also
engaged in the preparation of a Sanskrit edition. Although originally intending to edit
and reconstruct the missing pordons of the entire text, they eventually published only
the first chapter in 19327, This is a work of good quality (in devandgarf script) and the
reconstructed sentences are sometimes preferable to those of Yamaguchi's editionS. In
1934 5. Yamaguchi published an edition of the complete Sanskrit text in five chapters
(in Romanised form) which includes the portions recast from the Tibetan?. Although
this edition of the MAV-TTk# has many shortcomings, it must be regarded as a
significant and valuable scholarly achievement; this edition is used as the basis of the
feesent study.

6 Val, XL 1930, pp.576-602: Vol. X11, 1931, pp.24-67, 307-335, 719-775; Vol. XIII, 1932,
pp.59

7 Ma h an vibhagaslirabh 2_of Sthiramati. Part [, Calcutta Oriental Series No.24,

8 This woik was revlewed by E. Obermiller in mg_, Vol. IX, 1933, (pp. 1019-1030) where he
suggests some valuable al readings, esp ly in the

9 Cf. fn, 4 above; this edition was reprinied in 1966 by the Suzuki Research Foundmon. Tokyo.
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A Japanese translation of the MAV-TTkd was published by S. Yamaguchi in
193510, The following yoar the great Russian scholar of Buddhism Theodore
Stcherbatsky published an English wanslation of just the first chapter!! of the MAV-
Ttka. This work which inciudes a translation of Vasubandhu's Bhisya from the
Tibetan is based on the Tucci and Bhayiicirya edition of the TTkA 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 Yoglicira doctrine. However, his text-
critical remarks and annotations where he often provide: 2 more literal translation are
quite valuable; many are difficuli to improve upon and are incorporated in the present
sindy. At the same time that Stcherbatsky was preparing his translation, the Dutch
scholar David Friedmann was also translating the first chapter of the Tik2 based on
Yamaguchi's edition. When he discovered that the Russiun scholar was translating the
same work, Friedmann almost abandoned his translation but fortunately was persuaded
by Stcherbatsky himself to complete his study!2. The result is a good translation,
generally superior to that of Sicherbatsky's and well annotated particularly through its
references to the LVP Koda and Siddhi; however, no attempt has been made to rectify
the Sanskrit textual problems.

The MAV-Bhiisya then became the focus of scholarly attention with the
publication in 1937 of S. Yamaguchi's edition of Vasubandhu's Bhigya which
included the Tibetan translaiion and the Chinese translations of Hsiian-tsang and
Paramarthal3. In 1953-54 P.W. O'Brien published an English translation of the third
chapter of the Bhiigya in two issues of Monumenta Nipponical$. This is a very
thorough and readable work based on the Tibetan and Chinese translations and
includes abundant references to Sthiramati's TTk3 (Yamaguchi's ed.) and also to the
LVP Kosa and Siddhi. An important contribution to the study of the MAV was made
in 1964 when Gadjin M. Nagao putlished a Sanskrit (Romanised) edition of
Vasubandhu's Bhisya which incorporates the Karikitext!5. It was prepared from a
manuscript discovered in the Ngor Monastery in Tibet by Rahula Sanskrityldyana 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
T1ka since the latter contains many quotations from the Bhiisya that were recoustructed

10 Ag&esmm&_zmmmmmihmm Nagoya: Hajinkaku, 1935. Reprinted in
1966 by Suzuki Research Foundation, Tokyo.

11 Madhyaata-vibhanga - Discourse on Discrimination By n Middle and Extremes, English
translation and annotation. Reprint, Caicutta: Indian Studies : Past & nt, 1971,

12 iramati - Madhyantavibha alysis of the Middle Path and the Extremes, English
wanslation and annotadon. Utrecht, 1937.

13 Kanzd Euémgﬁghm“ Nagoya: Hajinkaku, 1937. Reprinted in 1966 by the Suzuki
Research Foundation, Tokyo.

14 Vol, IX April 1953, No. 1/2, pp.277-303 and Vol. X April 1954, No. 1/2, pp.227-269.
15 Madhyantavibhaga-bhasya. Tokyo: Suzuki Research Foundation, 1964,
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from the Titetan. The Bhisya component of the present study is based on this edition
of the Sanskrit. Nagao also published a Japenese translation of chapters | and 11 of
the Bhigyal® and a translauon of the whole Bbagya in 1976717  Another edition of the
Sanskrit Bhisya was published in 1967 by Nathmal Tatia and Anantalal Thakur!$,

An attempt was made to improve upon Yamaguchi's edition of the Tik by the
Indian scholar Ramachandra Pandeya who published a revised edition in 19711?
incorporating the Bhliyya and KArikd text. !n the introductior to this work Pandeya
claims that his corrections to Yamaguchi's ¢dition are made on the basis of the Tibetan
ranslation (Peking Ed.). Pandeya's edition was reviewed by LW, de Jong2® who
demonstrated that 1n many instances his emendations appear to be made quite
arbitrarily without recourse to the Tibetan text and for this reason Pandeya’s ediiion has
not been consulted in the present study. In his review, de fong resolves many of the
textual problems of the second chapter of the Tikd.

In 1982 Thomas A. Kochumuttom published a study of the essential doctrines
from the works of Vasubandhu2! which includes an English translation of the first
chapter of the MAV-Bhigya as well as selected pans of the TTkd. Although his
translation of the Bhligya is generally quite accurate, his translation of the TTkd
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 Vusubandhu is
controversial for he argues that it is open to interpretation as a system that embraces
"realistic pluralism”. Au English translation of the whole MAV-Bhagya was included
in 4 publication by Stephan Anacker in 198422, This is an unsatisfactory work which
abounds with errors and misunderstandings®3.

When my own project was first conceived it was envisaged to have three main
components: (a) A translation of the Kirik}, Bhisya and TIk} texts based on Nagao's
and Yamaguchi's respective editions. (b) Text-critical annotations to the Yamaguchi
edition of the TTkA with the help of the Sanskrit Bhisya and two versions of the
Tibetan transiation, i.e. the Derge (sde dge) and Peking editions, with the 2im of
making a significant contribution towards the establishment of a more reliable Sanskrit

16 Sek:u no meicho, Vol. 2: Daiid butten. Tokyo, 1967, (pp.3J97-426).

17 Daiid_buwen. Vol. 15 (T0kyd Chudkoronsha), pp.215-358, 380-409.

18 Mgﬂhﬂn(g-vlngag%~bha;xg Tibetar Sanskrit Works Series, Vol, X, Pama: KP Jayaswal
te, (967,

Research Institul
19 Madhyanta-vibhiga-§astra. Delhi: Motilal Banarsidass, 1971.
2 "Notes on the Second Chapter of the Madhyantavibhagaika” in Central Asiatic Journal, Vol.

XX3, 1977, pp.111-117,
21 Ammmm Delhx Men!al Banarsidass, 1982.

2 hological Doctor. Religions of Asia Series
Nod, Dellu: Motﬂal Banarsidass, 1 84.

23 Cf. my review of this work in Indo-Iranian Joumnal, Vol. 30, No.1, 1987, pp.57-60.



xvi
Tika ext. (¢) Time permitting, 1 also hoped to produce a preliminary exegesis of the
work.,

Several months after beginning my study | was fortunate enough to discuss my
research with Professor M, Hahn of the Indologisches Seminar of the University of
Bonn who was visiting the A.N.U. at the time. Following his suggestion | contacted
the Nepal-German Manuscript Preservation Projeer in Kathmandu, Nepal, on the
chance that the original manuscript of the MAV-TTka were listed among their records.
Ay it tummed out, this was in fact the case - the TTk} had indeed been discovered for a
third time and was catalogued and microtiimed in 1970 by that organization, Many
months later I managed to secure s 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 iv was the very manuscript found by Lévi 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 wher= up to ten characters may be
lost. The first folio (1b) is in a particularly bad state wiun only a small fragment that
can be read with certainty., Also, two folios are completely absent (31b and 32a
equivalent 0 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 samksipta sidcipatram; Title:
Madhyi3ntavibhaga-kirikd; No. of leaves: 85; Size: 56 x 5.5 cm.; Date of fiiming:
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 MAV-TTka has thus made it
pessible 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 possibie 1o detect and rectify many mis-readings and
scribal errors that were incotporated 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 texwal emendations. In
addition to the textual problems encountered in the Sanskrit TTk3, the Tibstan
translation is also quite corrupt in many places, thus compounding the difficulties in
establishing the Sanskric. Although I am now reasonably satsfied that the majority of
the texrual problems have been resolved, the completed work cannot not be regarded as
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definitive or conclusive. The MAV-TTkA will no doubt yield greater coherence to
future scholars and many of its more enigmatic passages will be wanslated with more
certainty only after the writings of Sthiramati 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 TTka and that the translation will be of value to those seeking a
proper understanding of the philosophy and doctrine of the early Yogliclra.

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

1. Dbus dan_mthah roam par hbyed pahi tshig lehur byas pa, Tibetan Tripitaka,
Derge (sde dge) Ldition, Sems Tsam. Yol 1, N0.4021. Tokyo: University of

Tokyo, 1980.

2. Dbus_dan mthah_rmam_par_hbyed pa, Tibetan Tripitaks, Peking Edition, Vol.
108, No.5522, Kyoto: Ouni University, 1957.

3. Madhyantavibhdga-Bhis»a. Sanskrit text edited by Gadjin M. Nagao.

Tokyo: Suzuki Research Foundanon 1964,
4. Dbus dan_mthah_mam_pas hbyed pahi hgrel pa, Tibetan Tripitaka, Derge (sde

dge) Edition, Sems Tsam Vol. 2, No.4027. Tokyo: University of Tokyo,
1980.

5. Dbus dany mthah rmam par hbyed pahi hgrel pa, Tibetan Tripitaka, Peking
Edition, Vol. 108, No.5528. Kyoto: Otani University, 1957,

6. Madhylintavibhiga- TTk3, Sanskrit text edited by Susumu Yamaguchi.
Reprint, Tome I, Tokyo: Suzuki Research Foundation, 1966.

7. Madhyantavibhiga-"(1k3, a photogmphed copy of the original manuscript
from which §. Lévi prepared the hand-written copy used as the basis for the
Yamaguchi Edition (6. above). The Ms. was re-discovered and catplogued in
1970 by the Nepal German Manuscript Preservation Project, Kathmandu,

Nepal.

8. Madhyaniavibhiga-Tik3, a photo-copy of the actual hand-written copy of the
manuscript that was used by S. Yamaguchi to prepare his edition. Courtesy
of G.M. Nagao.

9. Dbus dad mthah rmam par hbyed pahi_hgrel béad, Tibetan Tripijaka, Derge
(sde dge) Edition, Sems Tsam, Vol. 2, No.4032. Tokyo: University of
Tokyo, 1980.

10, Dbus dan mthah rmam par hbye i_hgrel bsad, Tibetan Tripitaka, Peking
Edition, Vol. 109, No.5534. Kyoto: Otani University, 1957.

11. Madhyintavibhiga-T1ka, [Chapter One] Sanskrit text edited by G. Tucci &

V. Bhagficirya. Calcutta Oriental Series, No.24, 1932,

Synopsis of the Madhyantavibhiga.

As is title suggests, the central theme of the Madhylntavibhiga is the analysis
(vibhiga) of the traditional Buddhist concept of the Middle Way (madhya) in relation
to the various extreme views (anra) recast to accomodate the spiritual perspective of the
Yoglicira. The extremes are normally identified as belonging to two essential
categories, i.e, as the extreme views which lead to imputation (samdropa) or negation
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(apavida) in regard to the existence (bhdva) of phenomena in contrast to the way that
they ase to be understood in reality. The MAV is arranged in five chapters which deal
with seven main subjects: (a) the defining characteristics (laksapa), (b) the obscurations
(Avarapa), (c) the realities (taitva), (d) the meditative development of counteragents
(pratipakga-bhivand), (e) ths various states (avasthd) in the latter, (f) the attainment of
results (phala-pripti) and (g) the supremacy of the [universal] vehicle (yandnuttarya).
Each chapter concludes with an abridged summary (pingddrtha) of contents which,
sccording to Sthiramari®, is included to enable the student to easily remember both the
contenits 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 essendal philosophy of this school, The chapter is divided into
two parts: the defining characteristics (laksana) of: (a) the imagination of what is unreal
(abhita-parikalpa} and (b) emptiness (§ilnyaed). Part (a) explores both the nature of the
phenomenal world which is understood in essence as unreal (abhita), and the way in
which it comes into being or is imaginatively constnicted (parikalpa). This part is
divided into nine sections which include explanations of the three natures (tri-
svabhiva), the dynamics of the actualizing consciousnesses (pravriti-vifiinini) and an
extremely detailed re-interpretation of the theory of dependent origination (pratitya-
samutpdda) according o this school. Part (b) defines the correct understanding of
emptiness (§@nyatd) in the context of Yogledra thought. This includes a sixteenfold
differentiation of emptiness and contains some of the raore enigmatic portons of the
text particularly where emptiness is described as having some sort of positive
ontulogical value, i.e. the characteristic of empti..ess is defined as the existence of a
non-ens. QOne of the most predominant themes throughout this chapter is the
constantly re-stated significance of the imminent relationship berween the conventional
understanding of phenomena (dharma) and their real nature (dharmatf).

The second chapter has a more practical orientation than the first insofar as it
examings the main obscurations (JIvarapa) to enlightenment (bodhi). These are reduced
to two broad categories, namely, the obscuration that consists in moral defilement and
that which consises in ihe knowable (kle§a-jAeya-Jvarapa). Firstly, it identifies
obscuraticn that is comunon to the srivaka, the pratyekabuddha and the bodhisattva, It
then concentrates specificaily on the bodhisatrva by defining the obscurations to his
attainment of (a) the factors that contribute to enlishtenment (bodhi-paksya), (b) the
perfections (pframitd) and (c) the spiritual levels (b.ua).

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 (yathd-bhiita) is susceptible to confusion especially in regard to erroneous
inversion (vipary&sa), imputation and negation, Fundamental to the ten realities are the

24 Cf. MAV-TIKR: Y109.5-6 & 164.23fF.
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three natures (uri-svabhdva), i, the imaginary (parikalpita), the cther-dependent (para-
tantra) and the perfected (parinispanna). These three natures collectively comprise the
basic reality (mUJa-tzeevg) which has an intrinsic relationship with the other anine
realities. The latter half of the chapter is devoted solely to the tenth reality, the reality of
the skills (kausalya-tareva), which leads into a detailed explanation of many of the
essential Buddhist doctrines from the Yogiclra point of view. It includes explanation
of the meaning of the five aggregates (padca-skandha), the elements (dhdtu) and the
sense-fields (dyarana).

Chapter four is divided into three sections concerned mainly with description of
various aspects of spiritual praciice (pratipactr). These are: (a) the correct practices of
meditative development (bhdvand) for the generaton of the thirty-seven factors that
coniribute to enlighterment (bodhi-paksya). The practices are examined through their
modes as counteragents (pratipaksa) to particular adverse elements (vipaksa). These
factors include the applications of mindfulness (smpty-upasthdna), the correct exertions
(samyak-prahdna) and the bases of psychic power (rddhi-pdda). (b) The nine states
(avasthd) which define the progress of the bodhisattva engaged in these meditative
practices. (¢) The respective results (phala) that are auained by the bodhisattva
stationed in any of these nine states.

The fifth chapter extols the virtues of the universal vehicle (mahdy3na) and indeed
its superiority ove: the §rivaka-ydna and the pratyekabuddha-yidna. This superiority is
explained in relation to three categories: (a) spiritual practice (pratipatt) that is based on
the ten perfections, (b) objective support (3lambana) which is twelvefold and (¢) full
attainment (samuddgama) which is tenfold. The chapter depends heavily on the
Kasyapaparivarta section of the Ratnakdta for a scriptural basis.

The Authorship of the Madhyantavibhiga

The Madhyantavibhiga (-Karikd] is one of the five treatises which the Mahdyina
Buddhists traditionzlly ascribe to Maitreyanitha. the bodhisattva and incumbent
Buddha who resides in the Tugita Heavens. The legeadary accounts in the Tibetan
tradition2$ tell of his materialization in the presence of the Arya Asanga after he had
completed twelve gruelling years of meditativ o practices. After transporting Asanga to
the Tusita Heavens, it is said thar Maitreya instructed him in the fundamental doctrines
of the MahZy3na and then passed on to him five important treatises 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-ign. Translation from
Tibetan. Reprint, Dethi: Sri Satguru, 1986 & A. Chattopadhydya and L. Chimpa: Taranatha's
i ism i ia. Translation from Tibetan. Simla: Indian Institute of Advanced

wdy, 1970,
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Madhyantavibhiga
Dharmadharmativibhiga
Muhdytinasttrdlamkara
Rawmagotravibhiiga (Uttaratantra)
Abhisamlyilamkira

The first three of these stand in close relaticn as works belonging to the early strata
of the Yoglchra, The fourth, wherein the tathigatagarbha doctrine features
prominently, has some linke wiih the Yogiclm (particularly the MSA) but is classified
as belonging to the Madhylimika-prisangika school by certain Tibetan writers, notably
Tson khe paZS. The fifth is generally regarded as a Madhyamaka work which presents
the bodhisattva path based on the Prajifipiramitd literawre.

For the past sixty years scholars have remained divided over the precise identity of
Maitroyanitha with some, notably Ui27 and Tucci?® preferring to explain him as a
historical personage. Others such as Obermiller?® and Demiéville®® argue quite
convincingly that Maitreya is intended as the tutelary inspiration of Asanga and
disclaim the need to read an unwarranted historical facticity into the legendary material.
Obermiller3! has already drawn attention to the fact that it is in the MAV-Tika’? tha
Maitreya is explicitly described as the bodhisartva who has reached the tenth spiritual
level and is separated from Buddhahood by just one bini - thus adding credence to his
identification as a tutelary entty.

No such confusion exists concerning the historicity of Vasubandhu, the author of
the MAV-Bhilgya; rather, it is over the actual number of Vasubandhus that
contemporary scholars are unable to reach agreement. Traditionally it is believed that
there was ouly one Vasubandhu, who was the younger brother of Asadga.
Paramirtha33 repons that he was born in Purugapura (modern day Peshawar) in the
eleventh century after the parnirvdpa of the Buddha and that he was initiaily allied with
various sarvdstivAda schools. During this time he composed his defimitive work
illustrating the vaibhdsika and sauerdntika doctrines in the Abhidharmakosa and
dhiyya. Although originally he was a staunch skeptic of the Mah#yana, it is said that
through the efforts of Asanga he eventually became convinced of its theoretical and

26  Cf. E. Obermiller; "The Sublime Science of Maitreya” in Acta Orientalia. IX, 1932, p.83.

27 H. Ui; "Maitreya as a Historical Personage” in Indjan Studies in Hongr of Charles Rockwell
Lanman. Cambridge, 1929

2 Q. Tucci: On_Some Asg%gg of the Doctrines of Maitreya(natha) and Asagga. Calcutta:
University of Calcutta, 1

29 E. Obermiller: "Sublime Sciznce of Maitreya" ... pp.81-304.

30 P.Demiévilie; "La Yog bhimi de Sangharaksa® in Bulietin de 'Ecole Fraraise dExtrdme
Qrient. No.44, 1954,

31 Cf. B, Qbermiller's review of V. Bhacrya & G. Tucci's Sanskrit edition of the first chapter of
the MAV-Tika entitted: Madhyamavxbha%‘ Gtrabhagyatika of Sthiramati..." in The Indian

0.

Historical Quarterly, Vol IX, March 1933, No.1, p.1024.
32 Cf. Y12,
33 J. Takakusu: “The Life of Vasu-bandhu by Paraminha (AD. 469-569)" in T'oung Pao, Vol. 5,

1904, pp269-296,
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practical integrity. It is reported that when he made the decision to enter the
Mahlylna, five hundred of his disciples also made the transition, He is credited with

the authorship of numerous original works and commentaries3* and his reputation for
excellence in meditative practices and leaming was known throughout the North of
India, Afier the death of Asangn, Yasubandhu became upadhylya (Abbot) of Nilanda
and TAranAtha records that he was responsible for the creation of 654 Dharma centres
in and around Magadha,

The dates of Vasubandhu are problematical. Some scholars argue in favour of the
aceeptance of more than one author with this name during the period of the third to
fifth centuries A.D., while others maimtain that the available evidence does not allow
for such an interpretationdS. 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 MAV-Bhasya, probably lived during the thind and
fourth centuries A.D.

Bu.ston describes Sthiramad as a pupil of Vasubandhu who was more learned in
the Abhidharma 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 [-Tsing36, Sthiramati was at Nilanda for
some years before moving on to Valabhi where he estabiished 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’.
Scholars are in rough agreement concerning his dates which can be put approximately
at 500-570 A.D.38

34 For a complete list of his works as recorded in the Tibetan bsTan hgyur see L. Chimpa & A.
Chattopadhyaya: Tiranatha's History..., pp.395-7.

35  The most recent studies in this regard are by: B, Frauwaliner: On the Date of the Buddhist
Maseer of the Law Vasubandhu, Rome: Serie Orieatale Roma 111, 1951 & "Landmarks in the
History of Indian Logic” in Wiengig Fglﬁg%!_{ l!' fiie dig fd-uns grg_, Band V, 1961,
pp.125-148; P.S, Jamni: "On the Theory of Two Vasubandhus™ in BSOAS. Vol. XX1, 1958,

p.48-53; A. Wayman; Analysis of the Sravakabhfimi Manuseript. University of California
s, 1961, pp.19-24.

36 1. Takakusu: A Record of the Buddhist Religion as Practised in [ndia and th
Archipelago (A.D. 671-693) by I-Tsing, Reprint, Delhi: Munshirar Manoharlal, 1966.

37 For a complete list of his works as recorded in the Tibetan bsTan figyur see L. Chimpa & A.
Chattopadhyaya: Taranatha's Hiswry... pp.399-400,

38 Cf E. Frauwaliner: "Landmarks... & Y. Kajiyama: "Bhavaviveka, Sthiramati and Dharmapaia”
in Beitrige zur Geistesgeschts Indiens - Festschrift fir Erich Frauwallner; Wiener Zeitschift fiir
die Kunde Sitd-un~, Qstasisns, Band XII-X1, 1968/1969, pp.193-203.
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Works Cited in the Bhisya and TTka.

Page & line No,

Work cited of Bhisys or TIKA
Majjhima-nik3ya-sutta No.121 N18.4ff,
Kn§yapapurivarta #60 Y15.224F
Abhisamayilamkira V.21 Y29.7-8
Abhidharma-3iitra Y3412
Anguttarn-niklya [11.54 Y40,221f.

MahllyAnasOtrilamkara X1.60 Y66.28-29
DadabhBmika-sQura R26.12¢f. N35.22ff.

" ' R25.21ff. Y 100.19¢f,

N " R33.15(f. Y101.21ff.
" " R4A2.2ff, Y 103.9f1f.

Abhidharma-sitra Y112.8-11

Samyutta-nikdya N45.4

Bahudhlituka-sutta (cf. Majjhima-nikiya 115) N.46.20

Dhammapada 223 Y150.13-14

Ki§yapaparivarta #52 Y233.13ff,

" #63 Y243.13-14
" #64 Y244.18

" #66 Y245.12ff.

" #67 Y246.11¢f.

" #68 Y247.121f.

" #69 Y248.11ff.

" #70 Y249, 1 Iff.

" #71 Y250.12ff.

Notes on the Translation,

The arrangement of topics and sub-topics under their respective headings follows
Nagao's edition of the Sanskrit Bbisya and sometimes differs slightly to the
arrangement of Yamaguchi's edition of the Tikd. The K3rikd and Bhilsya text is
translated in bold type and is placed immediately above the relevant TTk3 text. When
the Karikd or Bhigya is quoted in the TTk4, this is also rendered in bold type, The
numbers in the lefi-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 divisions of the TTk3d 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.

T have aimed for conmistency in the choice of an English werm for its Sanskrit or
Tibetan equivalent although this principle is occasionaily waived when it is felt that the
context demands a different nuance, For example, svabhiva is usually translaied as
"own-boing", but when used in the context of the ui-svabhiva doctoine, it is rendered
45 "nature” as iy the normal prictice of most contempory commentators.  Due to their
multivalent meaning and cumbersome English equivalems, 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 sanse 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 jillna 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 Bhlisya and TTka 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 Ttka,
any difference between the manuscript reading and Yamaguchi's text is noted. If a
coherent rendering is not possible from the manuscript, 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 [ am unable to agree with Yamaguchi's
reconstruction.
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Index by Paragraph

Chapter One

Introduction

The 'Body’ of the Treatise

The Defining Characteristics

1. The Imagination of What is Uareal:

(a) The Charactoristic of Existence and Non-existence

1. Introductory

2, Rejection of the negatton of the dharmas

3. The imaginduon of what is unreal (abhGtaparikalpa) is a bare' existent devoid of
the duality of subject and objact

4. Avoiding tie extremes of imputation and negation (samiropapavida)

5. The relationship between defilement and purificauon

6. abhOtaparikalpa

7. The characteristic of emptiness (§2nyatd)

8. All dharmas are established as neither empty nor not empty

9. This is the middle way

(b) The Individual Characteristie

1. The individual characteristic (svalaksaps) of sbhitaparikalpa

2. The establishment of the sense faculties, sense-objects and consciousness { vijdina) in
relaton o abhiitaparikalpa

3. abhltaparikaipa is the essential nature of consciousness

4. The four kinds of appearance (pracibhilsa)

3. The appeamncc as object (artha) and sentient being (sattva) is without aspect 4 nirakira)

The appearance as self (Junan) and rep on (vijiap) is a false ap e
(vitatha-pragdhisa)
6. Tha object cannot be differentiated from the namre of comcmusncss
7. Sinca the existence of the object cannot be establi [ - as di ing

agent - is non-existent
8. Consciousness does not exist as such, nor is it non-existent
9. Why the non-eistence of conscicusness is not accepied
10. Why consciousness does not #xist in the way in which it manifests

(e¢) The Characteristic of the Totality
1. The three natures (svabhava)
2. Explanation of the thres natures in the context of abhotaparikalps
3. abhttaparikalpn is eq..valent to the other-dependent nature (paratantra-svabhiva)

(d) The Characteristic of the Expedient for Entry into the
Characteristic of Non-existence
1, The characteristic of non-existence mfﬂs to the non-existenc:. of the duality
2, The perception of re ly (vijdepti-matra) is the basis for the non-perception
of the object
3. Consciwusness arises in the nature of the appearance of the object
4. The nature of the objective suppon (Uambans)
3. Rejection of the various ‘atomistic’ theories as artempts to account for the objective

Support
6. Rejecdon of the sign {nimira) as the objective support
7. Rejection of non-resi matter (apratighem rdpam) as comprising the objective

support
8. Rejection of the theory that the objective support derives from past ¢xperience



9. The non-percepion of the object is tia basis for the non-percey of rey
anly
10, The soquent ion of the bodhisattva’s understanding that non-pereeption has

non- pgn;cpuon for ity basis
1 1. 'Tha essental nature of perception is non-perception
12. Non-penception is equivalent (o perception
13. Alternative explanation of 12
14, 2nd alternative explanation of 12
15. 3rd alternative explanation of 12

(8) The Characteristic of the Differentiation

1, Why the differentiation of abhQraparikalpa is necessary

2 ahhampmulpn consists in mind and the memtal concomitants of the three realms
3. Al ve explanation of the diffarentiation among realms

4, 2nd altermative explanation of 3

5. 3rd altemative éxplanatinn of 3

6, 4th alternative explanation of 3

7, Summary of tha differentiation

() The Characteriatic of its Synonyms

1. Why the synonyms are relevant

2. The perception of the object perains to the object; the perceprion of particulars perains
to the mental concomitants

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

(g) The Actualizing Characteristic

1, The cause / resuit dynamics of consciousness

2, The store-consciousness (2laya-vijiina) is the causal condition for the other
consciousnesses

3. The actual consciousnesses (pravytti-vifiing) are the basis of the sense experiences ¢1c.;
the store-consciousness is not

4, Tha relationship of sense experience, discrimination and stimulation o their respective

5. Altemative explanation of 4
(h) The Characteristic of Defilement

1, The explanaiion of dependent origination in the context of abhdtaparikalpa
2. Phenomena, as they are in reality, are concealed by ignorance
3. The latent impressions are implanted by the formative forces
4, The 'seed’ of the new existence is conducted to the place of rebirth by consciousness
5. The individual nature is encapsulated by name/form
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
90 T{!\e new eluswnce is annmd mmugh craving
1 A
11. The karms paffnrmed canses the karmaresult to be directed towands the new existence by
becomning
12. The world is defiled by birth, old-age and death
13, Explanation of: "the world is defiled'
14. Threefald fold and fold defilement
15. Threefold defilement: (a) moral defilement, (b) karma and (c) rebirth
16, Twofold defilement: (a) cause and (b) resuit
17. Sevenfold defilement: (a) erroneous inversion, (b) projection, (c) leading, (d) possession,
(e) sense experience, (f) atraction and (g) agitation
18. Moral defilement ad karma are the general and specific causes respectively
19. There is no agent of action etc. that is defiled
20, There are iwo kinds of dependent crigination: (2) that characterized by projection (iksepa)
and (b) that characterized by actualization (abhinirvyrt)
21. All defilement manifests from abhitsparikaipa

The Summary Meaning of the Imagination of What is Unreal



xxvi
2. Bmptiness:

Introductory
1. Bxplanetion of the subjecs discussed in relation to empliness
(a) The Characteristic of Emptiness

1. Emptinesy s characterized by the essential nature of a aon-existent

2. Emptiness is equivalent to the absolute non-existence of the subject / object duality on
the part of abhlraparikalps

3 The nawre of empi neither exists nor does it not exist

4. 'The characteristic of emptiness is neither different from nor identical w abhdtaparikalpa

5. Why this differs from the Nirgrantha doctrine of the Jaing

6. Summary

(b) The Synonyms of Emptinsss

t. The five main synonyms are: (a) tathadl, (b) bhOrakoy, (c) nimiita, (d) paramarthacd and
(¢) dhvrmachinm

(c) The Meaning of the Synonyms of Emptiness
1. The meaning of the five main synonyms

(d) The Differsntiation 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 natuse is undiffe jated, it can be differentiated in relador w fous
foundstions (vasty; gii)
2. The four foundations are: (a) the enjoyer, (b) the enjoyment, (c) the physical body 2ud
(d) the inaimats world
3. The sizween kinds of emptiness are: (a) Intemal emptiness
4. (b) External emptiness
5. (¢) Intemnal and extemal emptiness
6. (d) Universal emptiness
7. (e) The empiiness of empti and (f) the empti of the absolute
8. (g) The emptiness of the conditioned and (h) the emptiness of the unconditioned
9. (i) Absolutz emptiness
10. (j) Emptiness without beginning and end
11. (k) The emptiness of non-rejection
12, (1) Intrinsic emptiness
13. (m) The emptiness of the characteristic marky of a supreme being
14, (n) The emptinoss of all dharmas
15. (0) The emptinass of non-axistence and (p) the emptiness of the essential nature of non-
existence
16, Re-assessment of the fourteen kinds of emptiness in the light of the two kinds of
emptiness mentioned in 15 i
17. Tha object and essential nature of amptiness and the aim of the meditadve davelopment
of emptiness

(e) The Logical Proof of Emptiness

1, If it were not defiled, all beings would . liberated

2. 1f it were not pure, effort would be in /ain

3, It is neither defiled nor undafiled, neither pure nor impure

4. The justificadon for the laner fourfold differentiation of emptiness

The Summary Mesning o Emptiness

L. In terms of its charecteristics
2. In terms of its establishment
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Chapter Two

1. The Five Obscurations Beginning with the 'pervading’

1, The ‘pervading' is pertinent to the bodhisattva

2. The 'limited' pcmins to the srilvuka eic,

3, The ‘excessive’ pertaing to the bodhisarva and srvaka ew.

4. The ‘equal’ pertains 1o the bodhmma and Srivaka e

5. The' e and reject pertains © the bodhisattva

{4

6, Summary of the five obsv.umlom

2. The Obscuration that Consists in the Nine Fetters to Application

1. The nine fetiers

2. Attachment and repugnance relaie (0 anxiety and equimimuy

3. Pride obscures the clear comprehension of the false view of indlviduality
4. Ignorance olm;ums the clear cnmpuhunsmn of the foundation of the latter

5. False view the clear comp fon of the wruth of cessadon
6. Clinging ob the clear comprehension of the truth of the path
7. Doubt ob the clear compret of the three ‘jewels'

8. Envy obscures the clear compnhcnsion of gain and honour

9. Avarice ob the clear comp ion of austerity

10. Summary of the nine ferters

3. The Obscuration Pertinent to the Bodhisattvas:

(2) The Obscuration to the Tonfold [Qualities] Beginning ith
Virtue

1. The ten qualities

2. Why these are relevant (o ealightenment

3. The sequential order of the development of these qualities

4. The obscurations (o the wholesome are: (a) lack of application, (b) the application to
unwarthy objects and (¢) superficial application

5. The ob ions to enligh are: (a) the non-arising of the wholesome, (b) lack of
mental aention and (¢) incomplete accumulations

6. The vbscurations w complete acceptance are; (a) deprivation of spiritual lineage,
(b) deprivation of good friends and (¢) mental exhaustion

7. The obscurations to intelligence are: (a) deprivation of spiritual practice, (b) living with
foolish people and (c) living with pernicious people

8. The obscurations to absence of egror are: (a) the disquiet of error, (b) the defilement of
passlm eit. and (¢) the non-maturation of wisdom

0 the relinquishment of ob ion are: (a) innate disquiet, (b) laziness
and (c) carelessness
10. The obscurations to transformation are; (a) auachment to existence, (b) attachment w

enjoyment and (c) faintheartedness

11, The obscurations to tack of fear are: (a) a low opinion of people, (b) lack of firm
conviction and {¢) undue deliberation on the literal meaning

12. The obscurations to {ack of avarice are: (a) lack of enthusiasm, (b) enthusiasm for gain
etc. and (¢) lack of compassion

13. The obscurations to mastery are: (a) loss of what is leamt, (b) learning little and (c) lack
of the necessary preparation for samadhi

(b) The Ten [Instrumental] Causes

1. The ten instrumental causes

2. The causes for origination

3. The causes for the continuation of enlightenment

4. The causes for the suppor, i.e. bodhicita

§. The causes for the manifestation of intelligence

6. The causes for the medification of ervor, i.e. into non-error

7. The causes for the disjunction from obscuration

8. The causes for the ransformation into universal enlightenment
9. The causes for belief

10. The causes for belief in others
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11. The causes for the attainmens of mastery
12, Alternative eaplanation of the ten causes by way of a sequential progression
13, Summary of the en causes in two antara-sfokas

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

1. {ntroductory

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

L. Ingoductory

2, Lack of skill as obscuration to the applications of mindfuiness

3. Laziness as obscuration to the complete relinquishments

4, Tha two deficiencies in samadhi as obscurations to the bases of psychic power

5. The non dering of el conducive to liberation as obscurations to the faculties
6. The weakness of the facullies as obscuration i 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 t0 dominion and sovereignty

3. The obscuration to the propitious states of exi e

4. The obscuration 0 the non-abandonment of beings

. The obscuration to the diminution of faults and the augmentation of virtues
6. The obscuration to the guidance of those o be trained

7. The obscuration to libaration

8. The obscuration to the imperishability of genemslry eic.

9. The obscuration to the emergence of the

10. The obscuration to the assurance that the latter will arise

11. The obscuration (o the enjoyment of the Dharma and the maturation of others
12, Substantially, there are six perfections; nominally, there are @n

(c) The Obscurations to the Sgpiritual Levels

1. Description of the bodhisana’s progression through the ten spiritual levels

2. Undefiled nescience (aklispam ajdfinam) is a tenfold obscuration to each spirimg’
level

3. On the finst spiritual level the bodhisartva p the all-pervadingness of the
dharmadhitu

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

eminent
6, On the fourth level he penctrates the dharmadhdty as being devoid of possession
. On the fifth level he penetrates it as a non-differentiation in mental conti

. Om the sixth level he penetrates it as devoid of defilement and purity

. On the seventh level he penetrates it as being devoid of multiplicity

. On the eighth level he penetraces it as being neither diminished nor increased

. Masery is fourfold: (a) mastery over concepiual differentiation, (b) mastery over the

purification of the ‘field'

12. (c) Mastery over direct intuition
13, (d) Mastery over karma

14, Surimary

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 Summary Meaning of Obscuration

:500@4



“hapter Three

Introductory

XXX

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

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

1. The Basic Reality
1. The basic reality comprises the three natures
2, Why the three natures should be sludlcd
3. The imaginary nature (pankay bhava) is {ly non
4. The other-dependent nature (pmmummbhﬂva) exists, but not as a reality

$. The perfected nature (parinispanna-svabhava) 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 natre
3. The reality characteristic in relation to the perfected nature
3. The Reality Free from Erroncous Inversion
L. The reality free from erroneous inversion consists in the knowledge of what is

rmanent (anitya), painful (dubkha), empty (snya) and insubstantial (nairitmya)

2, The threefold nature of the impermanent object
3. Suffering that is due to appropriation

4. Suffering that is due to the characteristic

S. Suffenng that is due to association

as: (a) non-exi: e, (b) existence as something other and (¢) intrinsic nature
7. lnsubmnuamy as! (a) the absence of charactevistic, (b) a difference in characteristic and

(¢) the individual characteristic

8. Explanation of the difference between emptiness (S0nyard) and insubstantiality
(nairdtrya)

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 refess to the four noble wuths
2. The wuth of suffering

3. The truth of origiration

4. The truth of cessation

5. The truth of the path

5. Gross and Sudtle Keality

1. The gross and suotle vealities refer to the ional and the ab

2. The conventional as designation

3. The conventionyl as knowledge

4. The conventional as utterance

s. Explmauon of the three aspects of Lhe conventional

6. The ab ists in the p d nature

7. The absolute as object is thusness

8. The absolute as attainment is nirviipa

9. The absolute as spiritual practice is the path

10. The perfected nature includes both nirvipa (the unconditioned) and the path (the
conditioned)

6. Well Established Reality

1. What is 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 wofold
2. The removal of obscuration that consists in both moral defil and the & b
3. The twofold sphere of purity is due just to the perfected natwe

8. The Inclusion Reality

1. The five categories

2, The causal-sign (pimitta) a=3 conceptual differentiation (vikalpa) are included
dependent and the name is included in the imagirary

3. Thusness and correct direct intuition are included in the perfecied nature

9. The Reality of Differentiation
1. The reality of differentiation is sevenfold
2. The inary and other-d dent consist in ‘continuance’
3. The latter two also consist in ‘arrangement’ and ‘wrong course’
4. The perfected consists in the ‘characteristic’, ‘representations’, ‘purificatior” and ‘correct
spiritual practic '
S, Altermative explanation of the sevenfold differentiation

10. The Reality of the Skills
1. The ten false views in regard (o the existence of a self among the aggregates
2. The skills are included within the basic reahty in terms of: (a) the imaginary
(parikalpita), (b) conceptual differenti (vikalpa) and (c) real nature (dharmat)
3. The larter three apply equally w 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. Suinmary

(a) The Meaning of the Aggregates
1. They are considered in the sense of; (a) multiple, (b} collected and (¢) disp

(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

eption of these
2. Altemnative explanation of the 2laya-vijdlina as support for the three groups of elements

(¢) 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 vijiap.i-mitra doctrine

4. Reply to the objection that the latier conflicts with the wraditional theory

5. Reply to the objection that the vijifapt-mitra mwpvewuon does not allow the
appearance (irirbhisa) of the object to be differentiated from

(d) The Meaning of Dependent Onginanon

1. Considered in the sense of an ab of imp 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

G, The imputation of efficacy

7. The negauon of efficacy
8, The ab and negation is due to the absence of these six

3

in the other-
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(e¢) The Meaning of the Possibie and the Impossible

1. The possible and the rut possible should be und: d in the sense of a sevenfold
dependency upon something other

2. Dependency in relation to what is not desired

3. Dependency in relaton to what is desired

4, Dependency in relation to purity

5. Dependency in relation to the births of two tathdgatas or two cakravartins

6. Dependency in relation to sovereignty

7. Depandency in relation © complete attainment

8, Dependency in relation to behaviour

9. Summary
() The Mesning of the Faculties
1. The twenty-two faculti iso an influence in five main areas: (a) perception,

(b) duration. (¢) continuity, (d) experience and (¢) the two purities
2. The sense faculties are the influences in the perception of the object
3. The vital faculty is the infiuence in the duration of life-span
4, The fernale and male faculties are the influences in the continuation of the family

§. The faculties of ion are the infl es in exper
6. The faculties of faith etc. are the influences in mundane purity
7. The r‘apuky of understanding what is not und. d is the infl in supramunda

purity
8. This arrangement is different for the yogacira

(g) The Meaning of the Times
1. 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 cessatic is considered in the sense of the appeasement of 1 & 2
4. The truth of the path is considered in the sense of the counteragent

(1) The Meaning of the Three Vchicles

1. In order to go forth via the Sriivaka vehicle

2. In order to go forth via the prary kabuddha vehicle

3. In order to go forth via the univirsal vehicle

4. Alwrmative explanation of the ditfecemiation of the three vehicles

(j) 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 altermative views on the definition of the causal-sign
3. The elements incorporated in the actual consciousness are: (a) mind, (b) apprehending and
(c) conceptual differentiation
4, The unconditioned consists in; (a) tranquillity and (b) thusness - the object of wanquillity
The Summary Meaning of Reality

Chapter Four
Prologue

1. The Meditative Development of the Counteragent

Introductory
1 The countcragents are the factors that contribute to enlightenment
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(a) The Four Applications of Mindfulness

1. The mexditative development of the applications of mindfulness leads o the understanding
of the four truths

2. Disquiet (dnu;uvulya) is made manifest through the body

3. The cause of craving is sensation

4 Mind is xhc foundation for notional attachment to the self

5. The ir gation of the dh leads to the prehension of the truth of the path

6. Explanat »n of the effecis of the four mindfulnesses

(b) The Four Correct Exertions
1. The understanding engendered by mindfulness produces a fourfold vigour for the
dication of ad 1 and the production of the

8

(¢) The Pour Bases of Psychic Power

1. The psychic powers incorporats the mental stability that results from the above-
mentioned fourfold vigour

The Five Paults
1. Explanation of the five faults

The Eight Formative Forces That Facilitate Relinquishment

1. Four are counteragents to the fault of laziness
2. Four are counteragents tw the other four faults

(d) The PFive PFaculties

1. The five are: (a) will-power, (b) application, (¢) non-loss of objective support, (d) non-
diffusion and (e) analysis
2, Altemative explanation of the latter five

(¢) The Five Powers

1. 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 elemens conducive to penetration

5. The states of heat' and the 'summit' are faculties; the ‘receptivities’ and "highest mundane
realizations' are powers

(f) The Seven Limbs of Enlightenment

1. Definition of terms
2. The seven limbs are: (a) mindfulness, (b) the analysis of the dharmas, © vigour,
(d) delight, (e) quiescence, (f) meditative ation and (g) eq Y

3. Further explmanon of the latter three limbs
4. Al e of i

(g) The Eight Limbs of the Path

1. The eightfold path is established by way of: (a) accurate determination, (b) anainment for
others, (c) the confidence of others and (d) the counteragent tc 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-
agenss to the adverse elements

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

1, The threefold dlffe:enuauon
2. The threefold diffe for the bodhisartva
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2. Thz State Therein

1. There are ning states in the meditative develnpment of the counteragent: (a) the ‘causal’
state

2, (b) 'Arrival', (c) ' pmparamry (d) ‘result’, (e) ‘with duties l')bepa'formrd m ‘without
dugies (0 be p , (g) ‘excellence’, (h) ‘superior’ and (i) '

3. The nine states in U\e c.omgxl of the spmmnl levels and the Buddha Podies

4. These s1aws are diff; d as 4 in relaton w the dh th

5. The states as the criteria for the assessment of individuals

3. The Attainment of the Kesult

1. The five main results are: () the karma-result, (b) swength, (c) inclination, (d) growth
and (e) purification

2. Altemative description of these five resulis

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 sunumary meaning of the states
3. The summary meaning of the results

Chapter Five

1. 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 pc a sevenfold universality

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

(a) The nghcat Spuitual Practice

1. The highest sp i is twelvefold: (a) the highest degree of magnanimity
2.(b) The mghes( degm of duration

3. (¢) The highest degree of prerogative

4, (d) The highest degres of irsxiaustibility
- 5. Alternative explanation of 4

6. (¢) The highest degree of continuity

7. (f) The highest degree of non-hardship

8, (g) The lughest degree of wenlth

9. (h) The highest degres of possession

10. (i) The highest degree of eaterprise

11. (j) The highest degree of acquisiiion

12. (k) The highest degree of natural outcoine
13. (1) The lughest degree of accomplishment
14. Altemative explanaton of 13

15. These twelve practices are contzined within the perfections

16. The ten perfections and the actions pertinent (o each: (a) through his generosity, the

bodhisaitva assists beings

17. (b) Through his morality, the bodhisartva does not injure beings

18. (c) Through his patience, he endures the injury inflicted by others

19. (d) Through vigour, he increases his 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, he engages in generosity etc. at zll dmes
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24, (1) Through the perfecion of swength, he i
25. U)S‘hmugh the perfecdon of direct intuition, he expcncm,es dle emoymem of the
harma

(b) Spiritual Practice in Relation to Mental Attention

1. The mental attention to the Dhanna 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 Dharma

4, Only in the universal vehicle do these Dharmic acts result in the immeasurabie collecuon
of merit

&, Alternative explanation of 4

(¢) Spiritua! Practice that Conforrus with the Dharma
1. Tt is twofold: (a) without distraction and (b) without erroneous inversion

That Which Becomes Free from Distraction

1. There are six kinds of distraction: (a) innate distraction
2. (b) External distraction

3. (c) Internal distraction

4, (d) The distraction of signs

5. (e) The distraction of disquiet

6. (f) The distraction of mental atuention

That Which Becomes FPree from Erroneous Inversion

1. The absence of erroneous inversion mamfests in relation to ten things; they are:
(a) svllables

2. (b) Thu object

3. (c) Menual 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 dharmadhitu'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. Alternative explanation of the lack of fear

12, Neither the pudgala nur 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 Vajra Words

1. Explanation of the ten vajra words which correspond respectively with the ten absences of
erroneoys 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 ab of pual differ

6. (d) By way of objections and their refutations

7. 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 amam-slokas

2.8 y of the ten ab of

(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 exwemes of the drthikas and sravakas

4. The of i ion and neg: in regard to the pudgala
5. The extremes of i unpuzauon and negation in regard to the dharmas
6. The in regard to ad 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 dharmadhatu
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10, The seven kinds of dual exwremes consisting in concepial differentiation: (a) in regard to
existent and non-existent entities

11, (b) In regard to the object of appeasement and the act of appeasing

12, (c) In regard to the object of fear and the dread of the later

13. (d) In regatd to the subject and object

14, (e) In regard 1 correctness and falsity

15. () In regard to the performance of action and its non-performance

16. (g) In regard 10 non-origination and simultaneity

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

3. The Supremacy of the Objective Suppon
1. There are twelve kinds of objective support c d 1 be sup

4. The Supremacy of Full Attainment

1. There are ten kinds of full awainment; they are: (a) absence of defects in conditions
2. (b) The non-rejection of the universal vehicle

3. (¢) The absence of distraction to the lesser vehicle

4, (d) The fulfilment of the perfections

5. (e) The generation of the noble path

6. (f) The development of the roots of the wholesome

7. (8) The pliability of mind

8. (h) Non-fixation in sanisdra or nirviga

9. (i) The absence of obscuration

10. (j) The non-intarruption 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 1s 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
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Introductory

(Homage to the Buddha)

After honouring the author of this
treatise, the son of the sugata, and
the one who expounded it to usetc.,
1 shall strive for a critical exami-
nation of its meaning,

[Sthiramati]
(Homage to the Noble Madjusrd - Kumiarabhfita)

ISince pre-eminent people, as a rule, engage in activities after paying homage to
their preceptor and to their tutelary deity, 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 Madhylintavibhiga SOtra 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.

Alternatively, in order to generaie reverence towards the author, the expounder, the
Stitra and the commentary 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 (ete.)". In this respect, (a) by demonstrating what is expressed by the author?,
reverence i3 generated towards the Shira for the Noble Maitreya is the author of this
reatise in verse form. Since he is separated [from the atwainment of Buddhahood] only
by one birth, he has reached the highest perfection of all the bodhisattvas’ higher
knowledges, mystical tormulae, analytical knowledge, meditative concentration,
masteries3, intellectual receptivity and emancipations. He has also dispelled the obscu-
rations in their entirety on all the bodhisattva levels. (b) Through the correct presen-
ration of the expounder, ieverence is generated towards the commentary [of

1 The first folio of the Ms.(1b) is in a particularly bad condition with just occasional words that
can be read with any cenainty, hence the translation of this folio is based essentially on the
Tib. (D185b.2 - 190a.7).

2 Read (with St p.13 fz.19); prapetrokespradarsandt in place of prapewrd vakmm upadistat ; Tib.
mdzad pas bsad par bstan pas (189).6).

K] Read (with St p.14 fn.26): vaiitdin place of indnya: Tib, dban (D189b.7).
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3
Vasubandhu), for the expounder here is the Noble Asangat. The Venerable Aclrya
Vasubsndhu, after receiving the ieaching from him, composed the commentary to it
Reverence is generated towards the commentary | the ing of the Sttra is

unerringly stated in it because these two, since they possess the highest wisdom?, are
able o understand, retain and explain (it], without erring. In this way reverence arises
towards both the SO0tra and the commentary on ihe pan of those who rely on the
authority of individual people®.  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 Sltra and the comimentary has oeen understood, when a positive deter-
mination occurs, it is brought about trough the understandiag of the author and the
expounder; but is not accomplished through just speculation and scriptural tradition? -
thus revecence is generared towards the author and the expounder.

This now should be discussed: what is the nawre of a treatise and why is it
{described as] a §¥stra 7 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 rveaprese:ma:iv.ms3 be ivomulated or commented
upon? [Response]: Thers is no fault here since the hearer's representations arise from
the representations of the author and the expounder®. It is a treatise ($4stra) tecause it
is an instruction for novices (.s‘isya-s'asana)lo. In order (0 generate excelience in moral-
ity, meditative concenuration 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 [wo engage] in actions that produce the
accumulations. Alternatively, it is a treatise because it conforms with the characteristic
of a treatisel!. 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: vakya hy atriry3sapgas as per Ms.(1b.4); in plase * vakedl punar atricirya Asargas but
Tib.(D182b.7).: slob dpout (Selrya) for Xrya

5 Read : unamam,;ﬁlvmmu ..s0%drtham abhrintam upadisara iti in place of urtamaprajavato
...sltrartho Phrantam upadisfa in; Tib.de gdis kyan Ses rab mchog dan Idan pas... ‘dir mdo'i
don ma nor pa bstan o (D1%Na.1).

6 Read (with St. fn.32 p.15): ye pudgalapramanikJs in place of pudgalam pramaolkurvants; Tib.
gast dag gen zag cshad mar byed pa (D190a.2). Ms.(1b.5): -5 tegam.

7 Read: cifcayad ced utpadyane sa praneqvakirivabodhid api prabhavito bhavati na tu tark3gama-
métreps prabhvito bhavatiti... in place of jata ca nifcaye iyam prapetur vakews ca prattyd
prabhivend na tu tarkdgamamatrena prabhdvaneti..., Tib. des pa skyes na 'di mdzad pa dan ‘chad
pa yat mglggs rsa)b tu phye ba yin gyi / riog ge dan lun tsam gyis rab tu phye bar ni ma zad

L ( a.3).

do Zes .

8 Ms.(1b.7): yisptayah ; disregard Y's fn.7 p.2.

9 Read: dravapavijiap m in place oY prajiap ; Tib. dan pa’i mam par rig pa mams
(D190a5).

10 Ms.(1b.7): -syasisanic chistra-.

11 Read; atha v3 §asiralaksapayogdc chastram in place of atha v sistralaksapasya sdsanic
chiseram; Tib. yant na bsian beos kyi mushan did du ‘thad pa’i phyir bstan bcos te (D190a.6).
Cf. 5t. fn. 44, p.19.
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fearful on accoumt of their manifold sufferings which are intense, conunual and long:
lusting.!? ‘Therefore, it has the chamcteristic of a treatise ($3stra) because it rules over
($4sania) the enemy-like moral defilements, and because it protects (rdpa)!d from
becoming and the wretched states of existence, Moreover, this pair [i.e. ‘ruling over'
and ‘protecting’] are found in all works of the umiversal vehicle and in their interpre-
tations - but nowhere else - hence this (work] is a weause [$3sera). It is said:

That which rules over the enemy-like moral
defilements in their entircty; 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 Madhyinta-
vibhiga $3stra 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 (n/] has the sense

of ‘conveying', nevertheless, since it is compounded with the prefix pra, it is to be
understood in the sense of 'sffecring' (lit. 'making'}!4, 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.!S

16 The son of the sugata; the sugaca refers to one who has excellently gone
(sugthugata) to the nirvpa 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, who has the understanding of
all the dharmas, in every respect, for his essential nature, who is the basis of all might,

12 Read: tac ca §istralaksapam yad upadese bhyasy savasaniklesaprahZpam ni dlrgh
vividhativradupkhabhitadurgatibhyo thavac ca trapam bhavati in place of tac ca sistralaksanam
yad upade§o bhisamano ‘bhyastah savisanikiesaprahindyfpedyate nirantaradirghavividha-
tvradubichabhltdyas ca durgater bhavac ca samirsyate; Tib.: Jut mnos pa goms par byas pas bag
chags dad beas pa'i flon mods pa spon bar gyur ba dan | bar chad med pa yun i baii sdug
bstal drag po sna tshogs kyis jigs pa'i aan son mams dart / srid pa las skyob pa gan yin pa de
ni bsean beos kyi meshan did (2190a.6).

13 Read: Zc in place of samtiric; Tib, skyob pas. This reading is more appropriate in the
context of this etymological explanation of the word sastra.

14 Read (with T&B3.17): karape in place of visejirthako on the basis of the Tib. byed par

(D190b.3).

Y5  This verse is also quoted in Candrakirti's Prasannapad3 Madhyamakavyttity; cf. Y's fns. 3 & 4
Pp-3 for more details.

16 The Ms.(2a.3) inserts a passage here which, ding to the Tib. 8! belungs in a

subsequent portion of the text; cf. Y's fn.6 p.3.
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whose body!? possesses inconceivable power like the wishfulfilling gem!3, who 1s
capable of performing all benchit for all sentient heings offortessly and who has the

nature of the excellence of direct inwition free from conceptual diff ion - he 1s

the sugata, His nature consists in the thusness of purity!%. Since his direct inwiton
which is free from conceptual differentiation is brought forth2® from the latter, the sen
of the sugata is bormn from, or in, that {thusness of purity].

Alternatively, he is the son of the sugata insofar as he is bom. in the nawre of the
sugata; as has been said in another Sttra: “he is bom in the lineage of the tathdgata
because he has obtained the essential qualities of the lawer”. This being the case, an
entity that is to be known?! in all its aspects appears 0 a bodhisacrva eswblished on the
tenth spiritual level fike 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 (i.e. here sugara means perfectly understood], the perfect under-
standing of reality is indicated on the parnt of the author of the treatse??, 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 Moble Asanga, for this treatise was disclosed and elucidated
to him through the [meditative concentration named] 'stream of dharmas®? 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 Buddhas and
bodhisattvas, not only to the author and the expounder. In response to the 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 manner?S.

17 Tib. omits: vigrahap; cf. D1%0b.6.

18 Ms.(2a.4): cintimaniramavad; the reason for Y's parenthesis is not clear.

19 This sentence is omitied from the Ms. and is inserted on the basis of the Tib.; ¢f. Y's fn.3 p4.

20  Read: tarpmbhavnatv.‘!n in place of tajjanitatvin; Ms.(2a.5): -vitatvan, Tib.: rab tu byus ba'i
phyir (D190b.7).

21 Read: jieyavastu as per Ms.(2a.5) in place of joeyam vastu.

22 Read (with St fn.70 p.24); atra sugatdtmaja iti s‘ysn'apmacws tantvavabodhasampan nirdis(a... in
place of ama hi Sugattmajas tasy £astr ylvabodhasampat pradarsied, Tib.: dir ni
bde bar géegs pa'i bdag fid las skyes pas | bstan beos muzad de kho na thugs su chud pa phun
sum tshogs par bstan pa... (Dl91a. ).

23 Read: dharmasrotasdin place of dh ntanena; Tib.: chos kyi rgyun gyis (D191a.4).

24 In the Tib. the second part of this paragraph precedes the first part, i.e. it begins from kebhyo
vaktiram, =su la ‘chad pa ze na (D191a4).

24  Read: anena vayam eva avisamvadena upadisa it darsitam in place of anendtmano 'mrydya

gegom bhisamino nirdistah; Tib.: 'di ni bdag itid kyi mi sl ba las luri mnos par ston to
i91ad
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After honouring; i.¢. after paying respect {to bim) as though he were actually
present and positioned nearby. After honouring, i.e. after paying respect with body,
specch and mind, Having paid respect to the author of the ise and its expounder,

what should you do then? He says:
1 shall strive for a critical exsmiration of its meaning; i.e. | shall
uidertake the erfort 1o eritically examine its meaning and to eaplain i ing or to

make distinctions between things. And here the locauve case26 (in the terms artha-
vivecane ¢ic.] has the sense of purpose; what is meant is: for the purpose of a cnitical
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, (¢) reality, (d) the meditative
development of the counteragent,
(e) the stage therein, (f) the attain-
ment of the result and (g) the
supremacy of the vehicle,

For these seven subjects are expounded in this traatise, namely: (a)
the characteristic, (b) obscuration, (¢) reality, (d) the meditative
development of the counteragent, () the state in regard to that medi-
tative development of the counteragent, (f) the awainment 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: thess saven subjects are expounded in this treatise?’. Why has this
treatise been composed? (a) In order to generate correct?8 direct intuition devoid of
conceprual differentiation belonging to the Buddhas, the Venerable Ones, (b) because
direct intuition that is free from conceprual differentiation is generated on account of the

26 Tib, omits ssptaml, cf. D191a.7.

27 Read: ..cchisera upsdifyanta in place of sastra "khyayants; cf. Bhasya N17.9.

28 Ms.(2b2) wnvanvmu-w.kalpa contrary to Y's fn.2 p.5 but his emendation to samyagnirvi-
kalpa is preferred; this term d from tke Tib. (cf. DI91h.1).
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teaching?? of the insubstantiality of the dharmas, and (c) due to the practice of the latter
[the bodhisattva] obtains the complete relinquishment of obscuration consisting in both
the knowable and moral defilement together with their latent impressions.  Further-
more, concarning 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 dharmays, and (b) that the non-existence oi .n internally active
being is [equivalent to} we insubstantintity 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!: (a) the world sphere, (b) sentient beings, (¢) dharmas, (d) moral discipline
and (e) expedients, may believe that these are difficuit to discern individually because
of their infinite differentiation; hence he says:

(a) the characteristic, (b) obscu-
ration, (¢) reality etc.

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 rega the treatise [itself]. “From the begin-
mng" [ineans]: from the very outset. The term weatise” has already been elucidated3.
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 Read: desanay? as per Ms.(2b.2) in place of desanatay®; Tib.: bstan pas (D191b.2).

30 Read (essentially in agreement with St. fn.81 p.26): dharmanairitmyam punar sarvadharma-
na.mfvam dharmanairitmyam antrvyparapurusanastitvam ca dharmesu nairdtmyam ity etayor
visamavadayor prauscdhma yamabhnmm dharmanairdtmyapratipddanartham sasmmhan in
place of ayam punar lirdtmyasya virodhavado yat sar cli
yam, / anrarvyspm u§ itatd ca dh irdemyam ity atas tarpratisedhena tathabhaea-

bhaly; Tib.: chos 1a bdag med pa yait chos thams cad med
pamdchos Iaﬁd.ﬂgngdpadm 1 nar 08 byed pa'i skyes bu med pa fiid chos mams la bdag med
pa'o ies mi mthun par smra ba de dag bkag pas ! chos bdag med pa yari dag pa'i ji Ita ba biin
du bstan par bya ba’i phyir bstan beos brisam mo (D191b.2).

31 Tib. omis dhlin; of. D191b.4.

32 Read: sEstrasariram vyavasthipyats in place of sistrasariravyavasthpanam; cf. Bhdgya N17.6;
Ms.(2b.4): tamriditsh saswasariram vyava-.

33 Read (with T&B6.18): vyakhyaam in p!ace of vivarapam; Tib. bsad par zad (D191h.6),

34 Read: vyavasthipyata iti peajiapyate / nirdisysta ity arthal in glace of vyavasthipanam iti
prajiiaptir ucyate abhidhanam ity arthaly, Tib, rnam par giag ces bya ba ni bcas pa ste | bsad
ces bys ba'i tha tshig go (D191b.7).
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[Objeetion]: i 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 puipose?
[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 detils with
case when they are being discussed, like a2 horse galloping without fear on familiar
ground3J, it is not for any other reason. For these seven subjects are
expounded3® in this treatise. What is meant by this statement is that the body’ of
the treatise is complew’”- By “these” (is moant) tho [subjects] boginning with the char-
asteristic that are listed. "Seven” is their ber; it i3 an ation in order to reveal

the totaid8. They are subjects (artha) because they are sought (arthyante), i.e. insofar as
they are understood. By "in this teatise” is meant: in [this work] titled the Madhylinta-
vibhdga. By "expounded” is mecant: "explained” or "ascertained"3?. Namely?; this is
the term that introduces these subjects. The characteristic; it is a charactenistic
(laksapa) insofar as [{things] are characterized (laksyante) 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” (l.1a),
and concluding with: "because of the seven kinds of unreal imagination" (I.11d). The
characteristic of purification is explained in the remaimng 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-
ment and purification. (Response): This is not so because the characteristic of some-
thing is none other taan its own-being. For example, the element earth has the char-
acteristic of solidity, and the element earth is not something separate from solidity*!.
Alternadvely, 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 (dvarapa) is so-called because it
conceals (dvrnoti) the wholesome dharmas; or else, it is an obscuration (Ivarapa) 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: dls;abhnnunwsankavvavahmm iva in place of drs¢3 bhimih nipsakam asvavahanam
iva, Tib. dkyu sa kyis bstan pa'i ra thags thogs med par rgyug pa biin te (D192a.1) - dkyu sa
kyis is pmblemaucal am;hshould posnblz{ read. dkyus kyis sa; cf. St's fn.85 p.29. Ms.(2b.6):

A§vaviha-

36 Read. upadisyanta in place of uddist®; cf. Bhnsya N l‘l 9.

37 Ms.(2b.7): samipeyarthap, Y's rondering is better; cf. his fn.2 p.6.

38 gib. omits: paryantidhigsmarthsm up&danam and the sentence order does not agree with the

anskrit,

39 Read: upadisyanta iti nirdiSyante nimayante v in place of uddista ity upadisgd viniscitd va; Tib.
‘chad ces bya ba ni bstan pa ‘am gtan la bebs pa'o (D192a.3).

40  Read: yad utetf in place of rathess; cf. Bhagya N17.9.

41 Read: prrhividhatuh khakkhatalaksapo na ca khakkhamvat as per Ms.(3a.1) in place of
pnmvidhltu‘: kharalaksano na ca kharstvat, disregard Y's fn.l p.7.
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here ig none other than ‘that’; the state (bhdva = -(va) of 'that' (tar) is ‘reality’ (tateva);
what is meant is: it is {ree from eroneous inversion and it has ten modes. The
counteragoent 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 spintual lineage. The attainment of
the result#?; i.e. obtaining the ‘fruit’; this has fificen modes beginning with the karma-
result, The supremacy of the vehicle; it is a vehicle since one travels by it, and
since it 15 a vehicle and is also supreme, it is described as the supremacy of the vehicle.
Furthermare, it is threefold beginning with the supremacy of spiritual practice. He
states rhat 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 level*3 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 discerned®® since the fault is not seen. Then, that objective
suppont 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-
ment of the counteragent. 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 actal 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 §rivakas together with
their novices?® as has been stated in a Sttra: “this recluse is trained in the instructions,
conduct, associations and modes of address of the srivaka, 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.(3.3): phalapripres but Y's rendering of phalapriptih is better; cf. his fn.4 p.7.

43 Tib, omits bhims; cf. D192b.5.

44 Read avijdfeam as per Ms.(3a.5) in place of avijianam..

45 Read (with O. p.1027): tat tattvam iry avagantavyam in piace of tat tattvam veditavyam; Tib.
de ni de kho na yin par khodt du chud par bya'o (D192b.7).

46  Read (with O. p 1027): sasisyasravakadingm in place of sottar3cchravakidibhily, Tib. dla ma das
beas pas (D193a.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 char: istic of defilen and purifi-

cation.  Of these, defilement is [equivalent to] obscuration, aad purification is
{equivalent to] a reality; and since the relinquishment of obscuration is due to the
understanding of realitv. hence the [subjects of] obscuration and reality [follow in
successive order]. After that comes the counteragent together with its associated
clements, i.e. the path, in order to demonstrate the expedienis for the relinquishment of
that [obscuration]. The state therein [is then explained] in order to demonstrate the
weak, middling and higher differentiations*” in relation to the beginning, middle and
end of the path. And since ithe state brings a corresponding result?$, the result (is
explained] immediately after that. All these are common to the bodhisattva and the
Srivaka etc., thus the supremacy of the vehicle {is then explained] in order to proclaim
that the universal vehicle is not common [to the srdvaka etc.].

Others again say that the characteristic is stated at the beginning in order o show
the characteristics of exi and non-exi When the characteristic is known,

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

after that, obscuration and reality [are explained). The itative develop 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 0]
the ive deg of that [meditative development]. And the result is the relin-

quishment caused by the larter. In order to demonstrate that immediately after that
[comes] the supremacy of the vehicle, this sequence [has been explained].

Others now believe4? 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. Qbscuration is for the purpose of [developing] skill in
regard to obscuration for one whose fusion 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 reality30, 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: -bhedspradarsandrtham...; these words are not reconstructed as Y's text
suggests; cf. T&B8.20-22 which accords with Ms.

48 R;ad avasthd c3nurlipam as per Ms.(3b.1) in place of avasthinurOpam; disregard Y's fn.1
P

49 Read sparo pi manyate in place of anyac ca sativasya; Tib. gZan yant sems pa (D193b.1).

50  Read prativedha as per Ms.(3b.3), in place of pratividdha,
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The Defining Characteristics

1. The Imagination of What is Unreal.

a. The Characteristic of Existence and Non-
Existence.

Therein, concerning the characteristic, he says:

1.1 abed There is the imagination of what is
unreal; the duality is not found
therein; but here emptiness is found
end the former is found in the lauer.

In this [verse], the imagination of what is uamreal refers to the con-
ceptual differentiation of the apprehended object and the apprehending
subject.  The duality refers to the apprehended cbject and the appre-
hending subject. Emptiness is the 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 quotation®!: "One
perceives [phenomena] =zs they are in reality by realizing that where
something is pon-existent, it i3 empty of that, and furthermore one
correctly comprehends [phenownena] as they are in reality by realizing
that what is left as a remainder in this respect does really exist here".

1.2 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)l which are
called 'the imaginatior of what is unreal’, and the unconditioned
[phenomena] which are called 'emptiness’. The term "is established”
[mesns] "is explained”. Because of the ecxistence of: unreal imagin-

51 G, Nagao has shown that this passage probably comes from the S0/asuridata sutta (Majhima-
nikdya sutta no, 121); cf. his "What Remains' in $Unyata: A Yogacara Interpretation of
Emptiness” in Mahdyana Buddhist Meditation....
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ation; because of the non-existence of: the duality; and because of the
existence of ecwptiness 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
Prajifipiramitds etc.: "all this is neither empty nor not empty", is in
agroemesnt.

{Sthiramati}

{1
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,
Therein [means] with reference to, or with regard to the characteristic, ameng the
seven subjects mentioned above, such as the characteristic and obs:ﬁration. he says:
“[there is] the imagination of what is unreal”52. Considering that the explanation com-
plies with the way [the subjects] are listed and the characteristic was listed firsdy,
hence, the explanation of just that [subject] is undenaken initally rather than the other
[subjects],

[2] Some believes3 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 Siitras because it is
said in a Sttra: "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 STtras. [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-
heing in an absolute sense, then emptiness would be non-existent. [Response]: This is
not so because: "bui 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): abh@eaparikalpa ityldi, contrary o Y's rendering of zbhiltaparikalpo 'sti ity2di
which agrees with the Tib. (¢f. D193b.5)

53 Read: kecin manyante in place of ke cid virundhant; Tib. la {2 dag... sdam du sems pa
MD193b.6).
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from the duality and exists in unreal imagination, why is it that we are not [alrer-ly)
liberated; and if it were something existing, why is it not apprehended?5? . In order to
remove such a doubt, he says: “and the former is found in the lauer'; because the
imaginatton of what is unreal is found in eimptiness 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.

(31 Alternatively, in order to refute that [false] view of those who believe that mind,
the mental concomitants and also form exist substantiallyS$, 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 conscic ; conscio

arises in the appearance of form etc., like 1n 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 w0 be concluded that conscic 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 exist’6, Therefore, form does not exist separately from unreal imagination.
[Objection]: If the apprehended object does not exist, there can be no liberation because
of the absence of an objective support of purity. [Response]: This is not so because:
“but here c¢mptiness is found"; the word "but’ has the sense of "because”. For,
emptiness is the objective support of purity’” 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 stainlessness33 of space [is not
apprehended] - but not because it does not exist. In order to illustraie this point he
says: "and the former is found in the lawer”.

34 Ms.(3b.8): grhpata but grhyata is preferred as suggested by N. Amead. p.19.

55  Read atha vA cittam caitasikam ca riipam ¢z Jravyate ‘std in place of atha va cittacaittebhyo
‘nyatra riipddayo dravyatvena sanuti; Tib. yas na sems dad sems las byuri ba mams dan /
gzugs daii rdzas did du yod par... (D194a.4). St. (p.43 fn.11) is probably correct when he
suggests thet a better rendering of this statement would be: "form “xists substantially like mind
and the mental concomitants”, in agreement with T-Bhasya (L16.9).

56  Read (with St p.44 fn.15): grahyabhave grahakasyabhivad asat grahye grahakabhdyo na
yujyate in place of grahyabhive grihakasy3bhavad grahye ‘sati grahako ‘stum na yujyate; Tib.
55(;:914 Il)’sl;nad na 'dzin pa med par gyur bas gzun ba med na 'dzin pa yod par mi ruid ste

57 Read: visuddhyBlambanam as per Ms.(4a.3) in place of -Hambana,

58  Read: akZSanairmalyavat as per Ms.(4a.4) in place of -pairmalyavat.
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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-e. stent, 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
exuctly 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 unreal?,
he says: "the duality is not found therein“. The imended meaning is that there is just
‘bare’ unrea! imagination. The non-existence of the dualityS0 is apprehended by some
as of the nature of annihilation®!, 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 dharmas 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 defiled5? is purified by a mighty effort,
thus there is no liberation without effor.

[5] Alternatively, there is no characteristic other than that mentioned in regard to
defilement and purification, nence in order to explain the characteristic of defilement
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 examine®3 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 demousrrate that the side of purification
is to be sought from the side of defilement and the individual continuum does not exist
separately®4, he says: "here”. The question arises: if the duality does not exist, how can

59 Ms.(4a.5): abhiltasamiropa u- contrary to Y's fn.1 p.12 but his reading of abhdtasamaro-
papratisedhartham is preferred on the basis of the Tib.

60  Read: kai§ cid dvayibhivo in place of dvayam abhavo; Tib. kha cig gdis po med pa (D194b.6).

61 Read: vandhylputravad ucchedardpo as per Ms.(4a.6) in place of -putravac chedardpo.

62 Read: samkligid ca as per Ms.(4a.7) in place of samklisras ca. .

63 Read partkyartham which agrees with Y's original reading in place of p Sanartham since D
has brrag pai phyin, cf. Y's errata p.128.

64 Read perhaps: n2 punar prthak svasamuina asy3sdti in place of na punal prthaktvam asyastiti
on the basis of the Tib.: rad gyi rgyud gud na med par (D195a.5); cf. St's fn.33 p.48.
Ms.(4h.2) pethaps: na punah prthak sattvam asydstlt, 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 lawer”.

[6) There is the concepiual differontiation®’ of the apprehended object and
apprehending subject, just like the aspects etc. of elephamts {which are imagined]
in a magical creation that is empty of the aspects of elephants etc.8% It is the imagin-
ation of what is unreal (abhicaparikalpa) since the duality which is unreal (abhita)
is imagined (parikalpyate) in it, or by it. By the word "unreal” he demonstrates that
this [phenemenal world] does not exist in the way in which it is imagined, i.¢. ag the
[dichotomy of] apprehended objec: and apprehending subject. By the word
“imagination” he dewonstrates thut the way in which an object is imagined [qua exist-
ent object], it does not exist as such, Thus the characteristic of this [unrzal 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 nirvipa and which are in
conformity with samsdra, are, without exception, unreal imagination; but especially it
refers to the conceptual differentiztion 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
differentiaion of the apprehending subject refers to the appearances as the self and
mental representations.

{71 The duality refers to the apprehended object and apprehending
subject: of these, the apprehended object refers to form etc.; the apprehending subject,
0 eye consciousness etc. For, emptiness is the absence®?, ¢ - 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 topc is empty of the own-being of a snake®8 because never at any time does it
possess such an own-being, but it is not that a rope89 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 [phenomenal... by realizing that where

65  Ms.(4b.3): vikalpo contrary t0 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: virahitard in place of rahiracs; cf. Bhisya N18.3.

68 Ms.(4b.9); sarpasvabhdvena although, as N. Amend, (p.19) notes, Y's Ms. reads sarpatva-
bhavena which agrees with T&B (cf. fn.128 p.12); Tib. sbrul gyi dios pos (D195b.4).

69 Ms.(4b.6): rajjuly; disregard Y's fn.1 p.14,
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aomething’? 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; consequentdy, one sces
that the imagination of the unreal is empty of the duality; ..ard furthermore what
{s left as a remainder in this respect does really exist here..". Just what
is left ag 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 ihe
imagination of the unreal and empuness. The characteristic of emptiness,
which is not erroneously inverted, i{s 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 weuld not be non-erroneously inverted because this
would lead to the non-gxistence of emptiness itself. [If that which is cailed 'empty’ were
non-existent, emptiness would not be tenable, because real nature (dharmatf) is depen-
dent upon something exisient, like the impermanence [of what is impermanent] etc. If
the duality did exist, emptiness would not exist. [Objecton]: If {the non-existence of]
the duality is just like the [absolute non-existence of the] horns of a hare’!, how is the
emptiness of that [duality] on the part of the imagination of the unrcal possible, for that
the one is empty of the other has [already} been seen? For example, a hermitage can be
[empty] of monks?2. [Response]: This is not so’3; just as a rope’4 or a magical
creation, although non-existent in themselves, appear in the aspect of a snuke or as men
ete. and are described as empty of the snake and men etc, in order to check the grasping
of any [entty] there. Similarly, the imagination of the unreal tco, which manifests in
the aspect of the apprehended object and apprehending subject which are non-existent
in themselves, is described as empty?’ of the duality in order to induce naive people to
abandon their attachment to such a notion’s.

81
1.2 a {Therefore all is established] as
neither empty nor not empty.

70  Read: yad yaira in place of yasmin yan; cf. Bhigya N18.4,

71 Resd: Sadavisdpaskalpam eva as per Ms.(5a.2), in place of -kalpena.
72 Read: vihZrasye as per Ms.(5a.2), in place of vihiram sy3a.

73 Tib. omits nastad evam; cf. D196a.3-4.

74 Ms.(5a.2y: mygjun; disregard Y's fn.3 .14,

75  Read: §0nya itf as par Ms.(5a.3), in place of s@ayam it

76 Read: tadgraha as per Ms.(52.3), in place of tadgriha.
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For what reason was this verse composed? In order w show that all conditioned and
unconditioned [dharmas] are devaid of the duality??. For thus™: by rejecting absolute- ‘
ness the intended mesning of the quotation froim the Prajifipiramitds is made
evident?®: "All this is neither empty nor not empty”. For otherwise®? thers \
would be an inconsistency between the former and the lutter. Furthermors, (this verse ‘
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 other3l.  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 natured? that is bound to causes and conditions; however, cMmpuness is ‘
unconditioned because it does not depend on these. "ls established” [means] is
quoted in the Prajitlpiramitds 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, ie. of ths
duality - it is empty of the nature of the apprehended object and apprehending subject
And bécause of existencs, i.e. of omptiness in the imagination of what is ‘
unreal®3, considering that that [emptiness] is the real nature of the lauer; the imagin-
ation of the unreai 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 & nature that consists in the
duality34.
{9] And this is the middle way, i.e. that which is taught in the Ratnakita and
other works35:
“To say it exists, O Kidyapa, this3® 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, O Ki§yapa, since it consists in the investigation .f
the reality of the dharmas,"87

77 Read: dvayarahitstvayiiBpandrtharn in place of vigatadvayatvam jidpandrthan, Tib. giis dan bral
ba flid du ses par dya ba'i phyir ro. (D196a.6),

78 Read: evam hy omitting ca as par Ms.(5a.4).

79 Read: abhipraystiviskyed as per Ms.(5a.4) in place of abhiprayatd niskptd.

80  Read: anyathd hi as per Ms.(5a.4) in place of anyathd,

i Read: anyathd ekintena sUnyasyaiva asinyasya v3 antss syt in place of anyathaik3ntika-
siinyatgivasdnylnto vi syit, Tib. gZan du na ni geig m stod pa kho na ‘am / mi stoni pa’i
rathar ‘gyur o (D198a.7).

82  Read: Aoma/Sbhaivid as per Ms.(5a.5) in place of Itmajabhad.

83 Read (with St fn.54 p.5B): §@nyatdyds tu satvic ceti abhlitaparikalpe in place of idnya-
ti);&ssi Sul :;u-vam sbhiaparikalpe; cf. Bhyys: sstevdc ca §dnyatdyd abhiltaparikalpe
(N18.13-14).

84 Read: abhdva iti dvayarpepa $Unyam in place of abhavasamyjidekens dvayena svarlpa-
siayamy; Tib. ddos po med ces bya ba giis kyi do bos stod pa'o (D196b.3).

85  Read: Ramskiif3dimadhye yat pathyate 'stits; omitting yat pathyate from line 24 as suggested
by N. Amend. p.20.

88 Ms.(5w7): kafyaplyam; disregard Y's fn.6 p.135.

87  From KP #50.
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This middle way is thus in agreementd® {with the latter). All refers to the condi-
tioned and unconditioned [(dharmas]; they ere neiwner absolutely empty, because
of the actual existence of both the imagination of what is unreal and the empliness of
that, nor are they absolutely not cmpty, because of the non-existence of the
duality. If all {dharmas] were o exist, or all were non-existent8?, these would indeed
be extremes and not the middle way

b. The Individual Characteristic.

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 appesrance 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 senuent
beings is without aspect, and because the appearances as self and repre-
sentations are false appearances. "Due to the noan-existence of the
latter, the former too does not exist" - because of the non-sxistence 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

N 3

too does not exist, i.e. the appr ding

1.4 atc Consequently, it has been proven
that the imagination of what is unreal
pertains to this [comsciousness];

88 Read: anulomito dhavati in place of anufomakytd; cf. Bhigya N.18.16.
89 Read: sarvandsutve sarvistitve as per Ms.(5a.8) in place of sarvandstitvam sarvasatvam.
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because it doas not exist as such, nor
is it non-exiatent in every respect.

Bocause it doos nc  exist in that way in which it arises as sn sppear-
unce, nor is it non-cxistent in every respect because of the production
of ‘bare’ srror. What la the reason then that its definite non-sxistence is
not accepted? Becanse..,

14 d Liberation i3 considered as being due
to ity extinction.

Otherwise there would be the fault of the negation of defilement and
purification since neither bondage nor liberation could be established.

[Sthiramati]

{1] 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 charaateristic of its existence is existence itself since this is characterized
by existence; what i3 meant is: he demaonstrates 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. Furthermore, 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 uareal 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 cnaracteristic? The char-
acteristic of existence is a universal, but the individual characteristic is a pamicular.
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]
L3 abed Conscicusness comes into being in
the appearances as objects, sentient
beings, the self and representations,
although its object does not exist.
Dus 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 uareal devoid of the apprehended object
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and apprehending subject??; thus in order t show?! that they are established in relation
to that according 1o their differentiation ss the appearances of the imagination of the
unreal, he states the individual characteristic of the imagination of the unreal: "in the

appearances as objects, seatient beings, the self and representations” etc.

[31 Alteragtively, by the {words] "there is the imagination of what is unreal”, its ‘bare’
existence is made known?? but not its own-being; and if the duality *s non-existent, the
reason for the notional attachment 0 the spprehended object and apprehending subject
is not discerned. Also it has not been dis..ssed 33 to why it is recognized that the
duality does not exist, hunce in order to clearly itlustrate this, he savs: “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 here?3, 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.?4.
"Although its object doss not exist. Due to the non-existence of the later, 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 *arma-result. The
appearance as the self refers to defiled mind together with its associctew 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 asscciated elements, come forth in the appearances as objects, 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 [nobie]
truth of the arising [of suffering]. There is a certain 'special ransformation’ of the
latent impressions of the wholesome, unwholesome and undefined dharmas in the

store-consciousness and through the influence of that, consciousness comes into being

90  Read: athy v3 grihysgrihakarshitybhitaparikalpamatrasyaivastitvam ity uddisfe tasminn
abhOtaparikalpamatra indriyavisayavijilninim yathd vyavasthd na jidyata iti in place of atha
va grahyagrihskarahitdbhlltapankalpamatratety uddisfam / tasyam abhitaparikalpamitra—
3yim mhy&vx;uyavunanam yathd vyavasthitam na jilyata it Tib. yar na gzud ba dari ‘dzin
pa med pai yad dag pa m;nnpxkunrmgpa tsam #id yod* do / zw bstan pa yaz dag pa me
¥in pa kun rtog pa tsem ds la ! dban po dad yul das /' mam par Ses pa ji ltar uam par giag
pa mi Ses pas (D197a.3). * P omits yod.

N Read: radvyavasthey jiSpandrtham as per Ms.(50.3) in place of tadvyavasthijitipandrtham.

92 Read: jMpyate in place of jifyare Tlh sas par byed kyi (D197a.5).

93 Read: @cca vijiinam ] bhij as suggested by N. Amend. pZO in place
of tac ca vijifiinam aira sssampm) agam .vbh:pmanr Tib. rmam par ses pa de yan dir mtshuds
par Idan pa dant beas par dgods te (D1974.8).

94 Read: arthasattvidipratibhisam fasy. aiva gréhwgrz!hakabhmwmasyz nibandhanal in place of sa
eva grahyagrihak3bhiniveso 1 al; Tib. gzur bz dan 'dzin pa la
mrion par fen pa de did Kyi fgyu ai don dag sems can 12 s0gs par sna ba (D197.7).
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in mutualiy differentiated appearances. [Qbjection]: 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 post®S does not appear as a person? [Response]: This is not a fault

for nuive people are notionally attached to i in the app of objects
ete, us objects that exist separately from consciousness, like the ‘hair-nets' seen by a
person with impaired eyesight. ‘Therefore, in order to induce them to abandon their
attachment to those (objects ete.] it is said: “this is just consciousness that arises in the
appearances of objects ete. although devoid of objects and sentient beings etc., just as
there 15 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
sonse faculties within one's own and others' mental continuum9; the term:
"appears” is understood??. With regard to the five sense faculties, there is the appella-
tion sattva because it is the locus of excessive attachment (saktr); 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-
sace as self refers to defiled mind becanse that is associated with
delusion about self etc.98; because defiled mind is always9® associated with
delusion about self, the false view of self, the craving for self!%0 and self conceit.
Since these (four] have the self for their objective support it is proper!Q! that the
appearance as the self pertains to defiled mind. The appearance as representa-
tiona refer to the six conaciousnesses. 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]1 "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 nawre of the apprehended object, the reason for the non-existence of the

95  Read: sthipuh as per Ms.(5b.7) in place of sthapah.

96  Ms.(6a.1): santiyoh is amended to santAngyoh in the margin; disregard Y's fn.1 p.18.

97  Rend: pracbhisaca iti adhikytam as per Ms.(6a.1) in piace of pratibhasa iti

98  Read: .!muprsubhlwn klistam manah /. Stmamoh3disamprsyogad iti in place of atmaprati-
3m. mpray kliszam mana itr; cf. Bhtgya N18.25.

99 Ms.(6a.2): ca aityar; disregard Y's fn 2 p.18.

100 Ms.(6a.2); Atmarrspay3 although the Tib. bdug /2 ch s would suggest atmasneha as is the

term employed when these four items are listed in the T-Bhisya, (cf. L23.11-17).
101 Ms.(6a.2): carmalambanatvad yuktam, disregard Y's fn, 3 p.13.
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object is precisely that it is without aspect, because of the impossibility of ita 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 ¢tc. 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: because there
is no apprehender.  Alternatively, the aspect consists in the correct knowledge of the
objective support and since this is nen-existent on the part of the lauer [i.e. objects and
sentient beings], they are without aspect because of the non-existence of the objective
support!02,

[6] [Objection]: If both [objects and sentient beings] ure without aspect and have
natures that are mutually differentiated, i.e. just as there is form etc. on the one hand
and sight etc. on the other - this being so, what is this exceptional essence belonging to
consciousness rather than 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 appropriated!?3 by each particular determin-
ation of the mental continuum, although the essenual nawre of the different objects
does not exist. Tt.s 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 hands!04;
however, humans and the like perceive it as filled with pure, clear water and as quite
inoffensivel05, 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 generation!96 of a consciousness which
possesses a nature that depends upon an object is not tenable without that object, nor

[is the generation of a i ble] whose are different from the

v

essential nature of the object. Therefore it is ascertained that it is just cousciousness

102 Read: 2lambanabhivad in place of upalabdhyabhlvad; Tib. dmigs pa med pa'i phyir (D198a.6).

103 Read: pratyekam updttan in place of praryeksumgmrfam. Tib. so sos zin pa (D198b.1).

104 Read: pretdh plyapurfyamiiraddipdmah sarito dapd: ibhir ubhayatah purugsaih samraksya—
mapah pasyant as per Ms.(6a.6) in place of prea apah pilyapurlsamltradiplrnd dhpta-
g’}a%’wbh& ubhayatah purusaih samraksyamindh pasyant; disregard Y's fns.1, 2 & 3 p.19.

Tt ( 6).

108 (1;:)!; 9§;‘z)p§nds nirvibandhd to: *fit to bath in and fit to drink”; bkur ruit ba dari bturi du ruri ba

198h.3)

106 Read: prasftir as per Ms.(6a.7) in place of prasudr.
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that is brought forth in all its appearances!®7 a3 objects and sentient beings etc. without
[the existence of} such an object.

[71 Both the appearances as the self and representativns are false appearances because
they manifest in the aspect of tho apprehending subject aithough the apprehended
object does not exist. Alternatively, the object does not exist in that 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!98 by another representation. Hence the object of the
appearances as the self and representations also does not exist, just like {the objects] of
the appearances as objects and sentient beingsi0?. Because of the non-existence
of the ..object, ..the former too does not exist, i.e. consciousness...; it
is described as consciousness (vijiina) since it discerns (vijanae)'19. If the appre-
hended cbject does not exist, the [existence of the] discerning agent!!! 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 esseniial nature of
consciousness apart from this. [f 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?

{81 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, i.e. "there is the imagination of what is
unreal; the duality is not found therein", nas been established. In order to demonstrare
this, he says:
I.4ab Consequently it has been provea that
the imagination of what is unreal
pertainsg to this [consciousness];
That the imagination of what is unreal pertains to these four consciousnesses has been
proven. By "consequently”, 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 Ms.(6a.7): -nirbhlisany, disregard Y's fn.5 p.19.

108 Ms.(6a.8): -parikalpitendtmand; disregard Y's f.8 p.19.

109  Read: atss carthasantvapratibhasasyevatmavijiaptipratibhisasylpy artho n2sti which agrees with
Tib.: da' phyir don dan sems ¢an du snari ba bzin du | bdag dan mam par rig pa snari ba'i don
vad rmed do {D198b.6-7) in place of atas cArthasartvavijiinasyevatmavijiaptipratibhisasyipy
arthabhavab..

110 Tib, (D198b.7) mam par rig pas na mam par ses pa ste = vijiaptir iti vijilinam,

111 ﬁ?s.gbz.l):zszjnnans;ay but vijifatrtdpy is better as amended by Y on the basis of the Tib.; see

is fn.2 p.20.
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onder to prove the existence of unreal imagination!!2 and in order to prove the non-
existence of the duality, he says:

Ld¢ Because it does not exist as such,

nor s it mon-existent in overy respect

ate.
Alternatively, by "consequently” is meant: by the reason that will be staed below. In
order to demonstrate just this, he says: "because it does not exist as such, wor is it non-
existent in every respect.” Because it does not exist as such and because it is not nori-
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 lauer two] are false appearances, respecrively.
Furthermore, there is no apprehended object because all (four modes] are devoid of a
nature that is imaginatively constructed!!3 by another representation. Nor is it non-
sxistent in every respect bzcause of the production of 'bare' error!!Y; that
which appears in an aspect, although non-existent in itself!13, 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 nom-existence of that
consciousness that consists in error is not accepted, like the non-existence!!6 of the
apprehended object and apprehending subject [is accepted]? If [such a question]
implies that its exist is ble to be imagined by anyone since it wanscends the

domain of all consciousnesses, [the answer is] because...
1.4d Liberation is considered as being due
¢ ita extinction!!?.
Hence its definite non-existence is not accepted; on the contrary, ifs existence is
inferred because of its capacity [as a basis] for the sides of defilement and purification,
Otherwise, if its definite non-existcace in every respect is accepted, there would be
neither bondage ner liberation!18, [f 'bare' error also did not exist, bondage too would

112 Ms.(6b.3): abhiltaparikaipastitva-; disregard Y's fn.5 p.20.

113 Ms.(6b.4): -parikalpitena; disregard Y's fn.7 p.20.

114 Read: bhrantimiuasyorpddsd in piace of bhrintimatrotpidad, cf. Bhasya N19.8.

115  Read: atmaniisad api yad 3k3repa pratishisare in place of dunatvenibhivo na tu yad akarepa
pratibhisate; Tib. bdag fid kyis med kyari / rnam par snan ba gan yin pa (D1992.6).

116 Mi.l(ﬁb.S): grahyagrihakabh ¢ but Y's d to -Bbhdvavar is preferred; cf. his fn.1
p-21.

117 Read atksaydn in place of tatkyepam; cf. Bhigya N19.10.

118  Tib. omits na mokys; cf. D199b.2.
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not exist because there would be no defilement. Liberation too wou:d not exist,
coasidering that it is from a previous state of bondage that one is released.

[10] Altemnatively, in order to exclude other interpretations which beg the questions:
"why is [consciousness that consists in error] not considered as existent in that way in
which it manifests!19, or else, as non-existent in every respect? He says: “liberation is
considered as being due to its extinction”!20; what is meant is: when that is not com-
pletely extinguished!2! there is bondage. This is what is being said:!22 otherwise
there would be!23 the fault of the negation of defilement and purifi-
cation!24 since ncither 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 upwards!25,
this being the case, defilement would be eternal and thus there wouid be no nirvina.
Similarly, if 'bare’ error were also non-existent, there would be no defilement, and
purificadon would be eternal. Thus in both cases, the effort of those who seek libera-
tion would be in vain and c quently, the exi of the imagination of what is

unreal should necessarily be admitted as well as the non-existence of the duality.

. 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.

1.5 abcd 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 Read: katham yatha prakhyati tathd bhivo nesyate in place of katham na yatha prakhyad tatha
bhavenesyate; Ms.(6b) line 7 begins: yatha prakhyad yayh3 bhivo nesyate.

120 Read: tatksayln as per Ms.(6b.7)in place of tatksepanm; cf. fn.112 above.

121 Ms.(6b.7): capanksipe; disregard Y's fn.3 p.21.

12 x’s(ﬂﬂ) ity art:24 uktam but Y's emendation to ity arthah / etad uktam is preferred; cf. his

4p.2
123 Read: syatin place of bhavad; cf. Bhasya N19.12.
124 Tib. replaces vyavadine with nirvipns (mya dan Ias das pa), cf. D199b.4, but Tib. Bhasya:

rmam par byad ba (D2b.6).
125 Read: yath grahysgrahakatvena pasuprabhrtel pratibhiso | pl ynd: tathd syt paramarthatah in
place of yathll grahyapm hakatvena bhrintir udbhlsidipi yadi tathd syt paramiarthataly, Tib. gal te

Ji ltar gzus ba dad amplmdduﬂlyupymchdlamnbnym;alm:ﬁbzmdudmdampar
‘Zyur na ni (D199b.4).
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existenco of the duality
(tespectively].

The object consists in the imaginary naturs; the imagination of what
is unreal consisis in the other-dependent nature; the non-existence of
the approchended object and apprehending subject consists in the
perfected nature.

[Sthiramati]

(1] He states the characteristic of the totality. [The term samgraha-laksapam
may be resolved as a karmadhdraya compound, i.e.]: the totality itself is the character-
istic, or [as a ratpurugal: 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 catures 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 unreal!?s
L5 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-
existence of the duality
{respectively].
Although both the apprehended object and apprehending subject!27 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 imaginary!28. Moreover, although this does not exist substantially,
[the imaginary] is described as a 'nature’ since it exists in conventicnal expression. The
other-dependent [nature] is subject to others because its arising is dependent on causes
and conditions. It is said:
It is non-imagnary, is produced from con-
ditions and is inexpressible in every respect
- because the other-dependent nature is the
sphere!29 of mundane purity;

126 ﬁﬁd abhOraparikaipamitre sauti in place of abhUtaparikalpamatram eveti; cf. Bhagya
A8,

127 Ms.(7a2): cisvathdva- , but Y's emendation to ca svabhiva- is preferred; cf. his fn.2 p.22.
128 Ms.(7a.2): parikalpits vcyate, disregard Y's fn.3 p.22.
129 Ms.(72.3): -carah: disregard Y's fn.d 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 ir 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

nawre] is the perfected narure, 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 [.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 nature!30;in this context!3! the object
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-existent!32, it is
described as the imaginary nature. It is said:

Conceptual differentiation devoid of con-

ceptual differentiation!33 is imagined by

another conceptual differentiation; its nature

here which :s 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
describad as perfected because it is perfected insofar as it consists in both perfection
deveid uf change and perfection devoid of erroneous inversion.

[3]1 For, in this context, the abser.ce 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 causcs 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: arthah parikalpitah svabhava ity as per Ms.(7a.4) and Bhasya N19/19 in place of artho i
parikalpitasvabhava ity.

131 Ms.(7a.4): athorfpadayas, but Y's emendation to artho tra rilpAdayas is preferred on the
basis £ the Tib.; cf. his fn.6 p.22.

132 Ms.(7a.4): azh but Y's amendment to asam is preferred; cf. his fn.1 p.23.

133 Rggg.o vg)caipo airvikalpo in piace of akalpito vikalpo; Tib. mam rtog mam par mi rtog ni
( 2.0).
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subject. After considering it in this way, having clearly comprehended!34 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,

1.6 abed Based upon perception, non-percep-
tion comes into being. Based upon
non-perception, non-perception
comes into being.

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 weli. In
this way, onc enters the characteristic of the non-existence of the
apprehended object and apprehendirg subject.

1.7 ab Consequently, it is proven that ths
own-being of perception is non-
perception;

Because, in the absence of the object to be perceived, perception is

not tenable.

1.7 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)

[1] Since the characteristic of non-existence has not been clearly comprehended, the
imagination of what is unreal leads to!33 the defilements of moral defilement, karma
and rebirth, Consequenty, in order to clearly comprehend the characteristic of non-
existence, and in order to demonstrate the expedient for that!36, he says:
16 a Based upon perception ete.

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. Mcreover, this consists in a twofold skill,
i.e. a special basis!37 for the application to penetrate!38 the all-pervading sense of the
dharmadhitu. This verse was articulated in order to indicate [all] this implicitly.

[2] Based wupon!39the perception of representation-only, the non-
perception of the object originates. This absence of an objective support is the
fact of representation-only; [consciousness]!40 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
upon!4! the perception of the apprehending subject.

[3] It should be deliberated upon in this way: consciousness!42, 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 activity!43 on the part 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 performing!44 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 arise!45 with the objective support for its causal condition. This hypothesis is

135 Read: samvarrate as per Ms.(7a.7) in ptace of sampravartate.

136 Ms.(7a.7): tadupdyambut Y's d to tadupdya- is preferred.

137 Ms.(7a.8): nisrays; disregard Y's fn.2 p.24.

138  Read: prativedha as per Ms.(7a.8) in place of pratuibcdha; disregard Y's fn.1 p.24.
139 Read: nisritya in place of Anitya; cf. Bhasya N20.3.

140  vijifnam is not found in the Ms. but is inserted on the basis of the Tib.; cf. D200b.7.
141 Ms.(7b.1): nidritya; disregard Y's fn.3 p.24.

142 Ms.(7b.1): vijifananr, disregard Y's fn.4 p.24.

143 Ms.(7b.2): kriya st; disregard Y's fn.5 p.24.

144 Ms,(7b.2): kurvar, disregard Y's fn.6 p.24.

145  Read: urpattih in place of utpddakap; 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 momentariness!45, and in the absence of an exceptional nature, like
in the latter case, the 'seizing’ of the objective support by consci is not bl

Or elsel47, 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.

{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 consciousness!48 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 different!49, 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-
lasion, With regard to the latter [view], consciousness!30 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 exictence, because like the immediately preced-
ing-causal condition etc.!5!, 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 condition!32.
Likewise, if that which has actually ceased to exist forms the objective support!33, this

146 Read: k;apabhangadddhah syat in place of ksapabharigadoso bhavati; Tib, skad cir pa jig pa'i
gnod par gyur (D201a.3)

147 Ms.(7b.3): tath3, but Y's rendering of atha is preferred; cf. his fn.7 p.24.

143 Ms.(7b.4): jifdna, but Y's rendering of vijifdna is preferred; cf. his fn.1 p.25.

149 Read: na cmhxkarasya anyapraubbssasya vijilanasya unyad 3lambanam asd in place of artha-
karas ca vy vijiidnsm / na tv 2lambanam vyatiriktam; Tib. don gyi
msmpagzzm du snai ba 'i rnam par Ses pa’i dngspa ni gzan ma yin te (D201a.6).

150 Read: vijilfinam in place of jiinam; Tib. mam par Ses pa (D201a.7).

151 Ms.(7b.6): -pratyayavad; disregard Y's fn.2 p.25.

152 Read: tasman na nirudhyamano py 3lambanapratyayah bhavati in place of tasman na
?Il):‘;lghymnino py Alambanam; Tib. de'i phyir gag pai tshe yar dmigs pa'i rkyen du mi srid do
1b.1)

153 Read: atha ca niruddha evaiambanam in place of atha ca nirodhatvam 2lambanan, Tibji ste yan
'gag pa ilid dmigs pa yin na (D201b.1).
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being $2, 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 believe!34 that the consciousness in dreams etc. is not without an objective
support because it has the sign (nimitta) for its objective support. But, the sign is the
reflected image of the object which has the dissociated formative 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!55,
[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 dissociated!56 formative forces. Moreover,
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.

[71 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 (avijiapts) is not taught in
the §3stras; 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 lives!S7? 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 consciousress!38 has an object of past experience as its

154  Read: it kecit as per Ms.(7b.7) in place of iti ke cet.
155  Ms.(7b.7): -pratibimbavat but Y's dation to ibimbasiddhavat is preferred; cf. his fn.3

-p

156  Ms.(7b.8): viprayukta-; disregard Y's fn.4 p.25.

157 Ms.(8a.2): -janmasu rdpam; disregard Y's fn.1 p.26.

158 xsz.(sms): Jjinam but Y's emendation to vijifinam is preferred on the basis of the Tib.; cf. his
.2 p.26.
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sense-object in a dream. Moreover, because the past [experience] is non-existent it is
certain that consciousness, although devoid of a sense-cbject, arises in the appearance
of the object in a dream. Thus, [the notion of] the non-perception of the sense-objeci is
cultivated because its perception [occurs] as a mental representation-only.

[9] Based upon the non-perception of the object!%, the non-perception
of ropresentation-only originates as well. Just as one enters the non-existence
of the apprehended object!60 through the force of representation-only, since the imagi-
nary apprehended object does not exist externally to consciousness; similarly, one
understands the ron-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 bscause the determination of the
subjectivity of that is dependent upon objectivity. In this way, one enters the
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-exisience] of the imagination of what is unreai has not been
shown!61,

[10] What then is the reason that just the non-existence of representation-only was not
determined!62 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-exi of repr ion-only] due to the
destruction of the entity which has the nature of the objective support!63, Otherwise
there would be a definite negation!®? of existence because the apprehended object and
apprehending subject would be cevoid 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 object!63
and apprehending subject. Thus, while cultivating!66 the non-existence of form etc.
based upon this [doctrine of] representation-only, he realizes the meditative concen-
rration known as the state of heat (ugmagata), together with its peripheral elements.
This is the essential nature of the first [stage] of the supramundane path. Following

159 Read: arthanupaiabdhim nistitya in place of visayinupalabdhim ZSritya; cf. Bhasya N20.3.

160  Omit mano as it is not found in the Ms.(82.4) nor in the Tib.(D202a.4).

161 Read: darfitam as per Ms.(8a.5) in place of darsanam

162 Ms.(8a.5): vibhdvayati but Tib. mam par gzag pa (D202a.5); perhaps vyavasthdpayati. is a
better rendering.

163  Read: grahyapratibaddhad dhi grahakasydlambhyarshabhave alamb Ip vinsat sukhena
pravisati in place of grihyapraubaddhatvad dhi grahakasyopalabhyarthibhave sukham praveszh
sy&d alambanssvabhivavinasat, Tib. ‘dzin pa ni gzud ba la rag las pa'i phyir dmigs (f” bya bai

lon med na/ dmigs pa'i io bo't diios po jig pas bde blag tu jug par gyur gyi (D202a.5).

164 Ms.(8a.6): -pavadam; disregard Y's fn.1 p.27,

165 Ms.(8a.6): ca grahya- ; disregard Y's fn.2 p.27.

166  Read: -bhavayato in place of -bh ; Tib. -r bsgom pa ni (D202a.7).
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from this [comes the concentration] known as the summit (mirdhan); Immediately
after that comes the concentration known as receptivity to knowledge (ksane) 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 cultivating!67 the non-perception of even representation-
onlyl“. [the hodhisattva), in accompaniment with wisdom etc., realizes the meditative
concentration known as the highest mundane experience (laukikagryadharma) ogether
with its peripheral elements. Immediately after that (he attains] the path of vision and it
is only here that he enters the first spiritual level due te his understanding of the all-
pervading dharmadhfcu. This is a mental attention directed towards reality; it is not a
mental attention towards firm conviction!8? like the [four] immeasurables are.

[11] In order to demonstrate the fact that perception has non-perception for its own-
being, he says:

1.7 ab Consequently, it is proven that the
own-being of perception is non-
perception;

Alternatively, that which was previously asserted, Jhat 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
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 perceived!70. The term 'perception’
cculd 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 referent!7!
(karma) - "consequently, it is proven that the own-being of perception is non-percep-
ton". This is why the author of the cc ary says: b , in the ab 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 shouid 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: bhavayato in place of bhavayan; Tib. -r bsgom ziri (D202b.2).

168  Ms.(8a.7): vijiaptimatra but Tib. mam par Ses pa (D202b.1).

169  Ms.(8a.8): ndhimuky-; disregard Y's fnd p.27.

170  Tib. reads simply: "because of the absence of the object to be perceived”; cf. Y's fn.1 p.28.
171 Read: karmabhavan in place of abhavan; Tib. las med pas (D202b.5).
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{nyofar 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-being!72.

[13] Others say that on the one hand thers is the perception of the object!” 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-being!74", 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 subjsct 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-
lent", i.e. because of the absence of the object and since perception!’S 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
excluded!78, nor is it interpolated that it has non-perception for its essential nature.!7?
What is it then? Both of them are the same owing to the absence of conceptual diifer-
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: nupalabdhisvabhavapi satlti as per Ms.(8b.3) & Bhagya N20.10 in place of ‘nupalabdhi-
svabhave pi sadti.

173 Ms.(8b.3): rthopalapalambhah but Y's reading of: arthopalambhal is preferred.

174  Read: anupalabdhisvabhavapi satl as per Ms.(8b.4) in place of anupalabdhisvabhave pi sad cf.
fn.172 above.

175 Ms.(8b.5): upalabdher; disregard Y's fn.1 p.29.

176  Read: nopalabdher upalabdhisvabhavo ‘paniyate in place of upalamb
napanlyate; Tib, dmigs pa la dmigs pa'i ran bzin bsai bar bva ba ...med de (152033.5).

177 Ntlsésbfg)z -bhzagvabhavaprakstpyale. but Y's emendation to -svabhavah praksipyate is preferred;
cf. his fn.2 p.29.

b 1ohdhicvabh
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should be seen in its reality - one who sees
the real is liberated.!78
If this is so, why is perception described as representation(-only}!79? Because it is
acknowledged as such, both generally and didactically, as the appearance of an unreal
object, "...ulthough having non-perception for its own-being" 180,

¢. 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)

[1] He states the characteristic of the differentiation. There are various
modes of differentiation of the imagination of the unreal as being of the nature of!8! the
realms of sense-dssire, form and formlessness. Since the differentiation itself is the
characteristic, it is the characteristic of the differentiation [i.e. the term prabheda-
laksanam is a karmadhiraya compound] because the imagination of the unreal is char-
acterized by this differentiation!82. What is the reason that the characteristic of the
differentiation is declared? Because the [existence of the] realms of sense-desire and
form is not tenable if there is just the imagination of what i3 unreal. [If] the differen-
tiation of Noble Ones and ordinary people etc. is not made accordirng to the differen-
tiation!83 of realms of existence as the result of the differences in the adverse elements
and their counteragents, thers would be a great calamity on the par: of the teachings;
[hence), in order to dispel such a fear, the characteristic of the differentiation is stated.

178  Abhisamayalamkara, V.21.

179 D insents sam (203a.7).

180 R::d: -svabhavapi satl as per Ms.(8b.7) in place of -svabhave pi sath; cf. fns. 172 and 174
abave.

181 Read: dtmakarvam as per Ms.(8b.7) in place of atmakarm.

182 Read perhaps: anena prabhedendbhitaparikalpo {aksyata iti in place of anena prabhedenabha-
;xfa_n‘ka(l)pasya laksapag Tid. rab tu dbye ba dis yan dag pa ma yin pa kun rtog pa mtshon pai

yir (203b.1).
183 Ms.(8b.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
where!84 there is conjecture and deliberation and not otherwise; hence, in order to reject
«uch a [notion], the characteristic of the differentiation is mentioned.

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.

But ot just where there is conjecture and deliberation. Just as form refers to the
primary!85 and secondary elementary matter; similarly, the imagination of what is
unreal also refers to both mind and the mental concomitanis 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 differentiation!®¢ among uie spheres of
senye-desire, form and formlessness. The realm of sense-desire therein refers
to the twenty!%7 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 brahmakiyika etc. The formless realm refers to the four
modes [of existenice] in the aspects of the ikdSanantydyatana etc.

[3] However, another says that the realm of sense-desire!38 refers to those who belong
to the sphere of sense-desire!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 form!90, i.e, whose passion for sense-
desire has been relinquished and whose notions about form have not been abrogated.
The formless realm!9! refers to those who belong to the sphere of formlessness!92, i.e.
whose passion for sense-desire has been relinquished and whose notions about form
have been abrogated!%3.

(4] Others believa that the reaim 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 yamrais not found in D (cf. D203b.3-4), but is found in P.

185 Ms.(9a.1): bhitani; disregard Y's fn.3 p.30.

186  Read: -bhedena in place of bhedar; of. Bhigya N20.15.

187 The Ms, generaily does not distinguish between sa,sa and §a; cf, Y's fn, 4 p.30.

188  Tib. omits k3mdhitu; cf. D203b.7.

189 Read: kimfvacardh in place of kAmdvacaralr, cf. fns. 190 & 192 below.

190 Read: ripavacari 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.1. Tib.
omits rQplvacard.

191 Tib. omits rdpyacdhdrul; cf. D204a.1.

192 Read: cardpyavacar\' as per Ms.(9a.3),

193 Ms.(9a,3): vibhlltdripyc but Y's emendation to vibhiitardpya is preferred; cf. his fn.6
p.30. Tib. gzugs kyi ‘qu $es dant yad bral ba mnams (D240a.1).
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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 pieasure and dissatisfaction have been

relinquished.

[6] Others again believe that the realm of sense-desire refers to 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,

[71 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]
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.

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, vizion 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)

[1] He states the characteristic of the synonyms!®4, By demonstrating the
particulars as belonging to the mind and the mental concomitants!93, 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 imaginauve constructions in regard to

194  Read: parydyalaksapam ca khyipayatiti in place of parydyalaksspam ced: Tib. mam grais kyi
mtshan rid kyas ston te (D204a.6). Cf. Bhagya N20.17.

195  Read: cittacaittavisegapradarsanena in place of cittacai bhedam pradarsayitva; Tib, sems
dan sems las byus ba mams kyi bye brag rab tu bstan pas (D2043.6).
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both the own-being and the particular of an unreal!98 entity that is to be imaginatively
constrycted. Since the vision!®7 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] Thersin, the vision in regard to the object alone!9% consists in con-
sciousness. The word 'alone’ is for the purpose of excluding the particulars!®%; 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 {i.e. the object]20! in various particula’ forms. In this regard, the particulars of
joyfulness or sorrow can pertain to an entity and the 'seizing' of the condition of well-
being etc. belonging to that is 'sensation' (vedand). The paiticular of an object is the
sign202 which consists in a conventional expression, such as 'man’ or 'woman' and its
apprehension is 'ideation' (samjid). The other respective [mential concomitants] should
also be construed in this way. Thus these203 are associated by having the same nawre
in regard to (a) basis, (b) objective support, (¢) 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 (ciitavisesa)
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 similar?04, [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 manifoid own-
being. [Response]; This fault would apply if the own-being of a dharma were per-
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”; (L4 ¢). [Objection]:
This is not so because it contradicts this statement from a Siitra: "these dharmas known
as sensation (vedana), ideation (samjid), mind (citta) and consciousness (vijAdna) are

mixed together - they are not discrete; and close-contact (samsarga) indeed belongs to

196 Ms.(9a) insents abhilia in the margin; ¢f. Y's fn.l p.31.

197  Read: drspié cirta- as per Ms.(9a.6) in place of drsticitta-.

198  Read: aardrthamatre drspir in place of tatrdrthamatradysn of. Bhasya N20.19.

199  Read: visesdpanayandyd- in place of visesanirasanend-; Tib. khyad par sel ba'i phyir (D204b,1).
200 Read: arthavisese drstis as per Ms.(9a.7) & Bhlisya N20.19 in place of arthavisesadrstis.
201 Ms.(9a.7): tarabhipravitrel; disregard Y's fn.3 p.31.

202 Read: -nimittam in place of -laksapo on the basis of Tib. mishan ma (D204b.3).

203 Read: caism Adrayd- disregarding Y's fu.d p.31.

204 Read: -rIpddind in place of -svarpading; Tib. do bo I3 sogs par (D204b.4).

205 Ms.(Sb.1): natkanr disregard Y's fn.S p31.

206 Tib(D204b.5) insenis mi mthun pa =viruddha.
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existent [entivies] and is simultaneous?®?." [Response): For one who considers the
own-being of the dharmas to be non-perfected [i.e. the yogdcdrin), this Sttra is not a
valid source?08 in this sense .

g. The Actualizing Characteristic.

Next he states the actualizing characteristic:

1.9 abed The first is consciousness as causal
condition; the second pertains to
sensc-experience; the mental con-
comitants therein are sense-experi-
ence, discrimination and stimulation.

Consciousness as causal coondition 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 refer to the formative forces of

consciousness - volition and mental attention etc.

[Sthiramau]

(1] In order to demonstrate that when there is the ‘bare’ imagination of the unreal and
nothing else, its differentation as cause and result is not discerned, [hence] he 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 pravreti-
laksanam is a karmadharaya compound). Furthermore, this actualization®® 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
actuali ‘tdon as another rebirth under the ixfluence of which there is the defileraent of
moral defilement, karma and rebirth, in the future. The actualiration as a regular
succession of momentary instants in this conext 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. omits na visamsyspd from the preceding sentence and reads insteact ‘dres pa Zes bya ba ni
yod pa rzms cig car phrad par gyur ba la bya'o (D205a.1): "That which is mixed together is
the sirnuitaneous close contact of entides”.

208 aji3pakam; Tid. khuss su mi rus (D204b.7).

209 Ms.(9b.3): pravpunh; disregard Y's fnd p.32.
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(9 a The firat is conscionsness as causal
condition etc.

In the ubove, "the first" refers to the store-consciousness?!C. Since it is the cause, i.e.
the basic causal condition (hetupratyaya), of the remaining seven consciousnesses, it is
consciousness as causal condition.

19 b The second pertains to sense-
experience.

The word "consciousness” remains in force [from the preceding sentencef. The
ellipsis is: it is the result of the lauter [i.e. the store-consciousness]; moreover, it is
sevenfold, The actual consciousness pertains 10 sense-experience because it has sense-
experiencing for its purpose.

1.9 cd The mental concomitants therein are
sense-experience, discrimination and
stimulation.2!!

It is the fact that the mental concomitants therein, i.e. in consciousness, are also the
result of that [store-consciousness] that is referred tc because they are {constituents of]
coasciousness and because they share its attainments and protection as one.

(2] Comsciousness as causal condition is the store-consciousness since
it is the basic czusal condition for the other consciousnesses?!?. It is
[described as] a store-house (dlaya) since, in its mode as result, all impure213 dharmas
are collected (Jifyante) there, and, in its mode as cause, it collects in them. It is con-
sciousness because it causes the representarion of the world of sentient beings and
inanimate things through appearing as such: moreover, because it consists exclusiveiy
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 dharmas that follow in
consequence of it?!* and for the other actual consciousmesses. Actual conscious-
ness, which pertaing to sense-experience, has the latter for its causal
condition; what is meant is: since it arises (pracyeti) from that store-consciousness, it
is produced with the latter for its causal condition (tatpratyaya). How does it arise?
The acrual consciousness, while in the process of manifesting from the store-
consciousness, fosters in that stere-cuisiciousness 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(%b.4): dlaya...; disregad Y's fn.6 p.32

211 Inthe Tib. this verse segment has been paraphrased: cf.D205a.4-5.

212 Read: &layavijiianam anyesdip vijdaninim hetupratyayatvat pratyayavijilnam in place of alava—
vijilinasya ity anyavijidnapratyayatvat pratyayaviinanam; cf. Bhagya N21.3. Tib. kua gzi mam
par ses pa m mam par ses pa gzan dag (g)®rgyu'i rkyen yin pas rkyen gyi mam par ses pa'o
(D205a.5-6). * The actual reading here is nf rather than gr: f. Tib. Bhagya D3a.7.

213 Ms.(9b.6): sdsrav; disregard Y's fn.3 p.33.

214 Read (with St p.123 f.25): sarvasisravadharmabljinubaddhdndm in place of sarvesdm sisrava-
ndm dh bljam badhyate;, Tib. zag pa dan beas pa'i chos thams cad kyi sa bon rjes su
‘brel b dad (D205a.7),
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an actual consciousness of the same genre i$ produced again from that maared ‘sced
which has undergone a special wansformation®d5, Thus, that actual conscivusness?1o

hay mat [store-consciousness] for its causal condition?!7

13] (Objection]: Ts it not so thai18 the store-consciousness also penaing to sense.
expericnce, and the actual consciousness can be [construed as) the consciousness as
cavtel 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 activated?!? in the store-consciousness? There is no other activaiion of the latent
impressions?20 except as causal conditions, as has been stated in this verse from the
Abhidharmastira 22!

All dharmas are collected in consciousness,

and likewise the latter in the former - as

result and cause of each other, cternally.
[Response]: It need not lead to this conclusion. Why?222 Because of the difficulty in
distinguishing the sensation that belongs to it, [the store-consciousness] is not recog-
nized as being pertinent 10 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 comsciousness) is
intended ag the basic causal condiioa, not just a causal condition. Likewise, under the
influence of wholesome and unwholesome dkarmas, the store consciousness incor-
porates the latent impressions consisting in both the karma-result and the natural
outcome-result, whereas?23, under the influence of the undefined dharmas (it incor-
porates] only the latent impressions that belong 10 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 predominiant causal condition for the
siore consciousness - 1t is not the basic causal condition??*. Thys, that the actual

conscivusness is a causal condition is not a {wrong] conclusion,

215 Read (with St. p.123 fn.26): labdhapanipimavisesdt in place of paripimavisesalabhas Tib. gyur
bat bye brog ried pa ...Jas (DX5H.2).

216 Read: ta pravirvijAdnem as per Ms.(9b/8) in place of pravpuavijifanam, although Gt is omitted
from the Tib. (cf. D205b.2).

217 Ms.(9b.3): wpratysyany; discegard Y's fa.d p.33.

218 Read: aanu cigya- as per Ms.(90.8) in placs of nanv Haya-,

219 Read: vEsangbhdvitarvtin place of vsanabhavangr Tib. bag chags bsgo ba’i phyir (D205b.3).

220 Read: na ...anyd vasanBbhavitdst in place of na ...vyatirekepdnyd visanibhavanist; Tib. bag
chags bsgo ba gian mad de (D205b.3).

221 This verse is also cited in MSG (113 in Tomes £ & ).

QX2 Tib. inserts z1'f phyir which is not found in the Sansksit text.

223 Ms.(10a.2): ca nisyanda-; disregacd Y's fn.2 p.34,

224 Read: pravmtivijiiinsm 3layavijianasyadhipagpraryavo na hetupratyaya io, omitting: (zhetupra-
tyayarvat] from Y34.13: Ms.(10a3); -laymu;ﬂnasyadmpmu'maivayo 08 helupratyaya id.
Tib. jug pai mam par Ses ps ai kun g mam par ses pa’i bdag po'i rkyen v ¢ ngyu’i rkyen ma
yin pas (D205b.7).



Y35

42
{4] Sense-experisncs refers to sensation, It is [described as) scnse-expenence
since just the three modes {ol scnsation] are ‘partaken of'323; what is meant is: they are
experienced. Sensation is like the essence of the flavour of existence. Due to the later,
nadve people are attached to sense-objects?6 for the sake of the full sensory experience
of them. Others believe that sense-exparience refers not just to sensation but also to
the perception of objects, but this s ot so because it is in contradiction with
| Vasubandhu's] commentary which states: “sense-experience refers to sensation”.
Morcover, since the perception of an obigct is not different from consciousness, it
would not be logicatly tenable2” that it can be a mental concomitant. The discrimi-
navon of what has been sensed refers to ideation, because it consists 1 the appre-
hengion of the particulars, such as what iy pleasurable. The stimulations towards
sense-experience and ideation refer to the formative forces of conscious-
neas??8, volition and mental attention ete.

[5] Alternatively, he says: "sense-experience refers to sensation”, because one experi-
¢nces an cbjective support according to its nature; and because one experiences the
karma of what is to be sensed as pleasure etic. Thus?2?, since sensation consists in the
sensory experience of both sense-objects and their karma, it is sense-experience.
Discrimination refers to ideation since it discriminates the mark (cihna) of the sense-
object, 1.e. its conventional sign (vyavahdra-nimitta). The stimulations towards differ-
ent objective supports on the part of consciousness are the formative forces23?; hence,
through the influence of volition etc., consciousness ‘partakes of a different objective
support31. Will-power and the like an referred to by the term “etc.”.

The actualizing {charactenistic] has now been descnbed in terms of from whence [it
manifests], what kind of nature?32 it possesses and its purpose.

225 Read: upabhujyata as pes Ms.(10a.3), in place of upabhuksyars.
26 Rl:;géwét)h T&BY: visayesu sajyante in place of visayam sbhinivesant; Tib. yul mams la chags

(D206a.2).

7 Read: yujyare 25 per Ms.(10.4) in place of prayujyate.

28 Read: upsbhoge samiydm c3 prerakh samskr? vijiiinasya in place of vpabhoge samjidydm ¢a

vijiiZnapravartakah samskirdl, of. Bhigya N2L.§.

229 Ms.(102.5): evam nu; disregard Y's fnd p.34.

230 R_e%i.‘?glsam;me presakal in place of Alambana 3bhogdi, Tib. dmigs pa ...la jug par byed pa dag
nrq .00

2311 Ms.(10a.6): -mbandnanany, disregard Y's fn.1 p.35.

232 Read: ukn® yato yBApST yadarthd ca pravyvar iti s pee Ms.(104.6) in place of ukiam yato yidrsio
Y3d&rtha ca pravienr it



h. The Characteristic of Defilement.

NLLd Now he states the characteristic of defiloment:

110 abed Dus to: (a) concealing, (b) lwmplant-
ing, (e¢) conducting, (d) encapsulat.
fng, (e) completing, (f) threefold
discriminating, (g) sense-experienc.
ing and (h) atiracting;

I.11 ab (i) Pettering, (j) directing aad (k)
suffering - the world is defiled.

43

In the above: (a) it is duv to concealing, because of the ohstruction

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 consciousaess, by the formative forces.

[GRU

is due to conducting, becauss it is made to rveach the place of rebirth, by

consciovsaness. (d) [t is due to encapsulating, of the individual nature

by name / form, (e) It is due to completing, by the six sense-fields.

()

1t is due to threefold discriminating, by contact. (g) [t is due to sense-

experiencing, through uensation. (h) It is due to the 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) [t is due

to

suffering that the world is completely defiled, by birth, old-age and

desth,  This:

.11 ed Threefold, twofold and seveafold
defilement (manifests] from the
imaginatioe of whac is unreal,

Defilement is thresfold: the defilement of moral defilement,

the

defilement of karma and the defiletnent of rebirth. Of these, the defile-

men: of moral defilement consists in ignorance, craving and grasping.

The defilement of karma consisty in the formative forces and becoming.

The defilement of rebirth consists in the remaining [seven] elements.

N22 Defiiument iz twofoid: defilement as cause and defilement as result.

Of theve, the defilement as cause includes those elewents which have

moral defilement and karma for their own-being. Defilement as resuit

includes the remaining [elements]
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Sovenfold defilewant refers to the seven types of causes: (3) the
caugs of erroneous inversion, (b) the cause of projection, (¢) the cause
of leading, (4) the cause of possssaion, (e) the cause of sense-experi-
ence, () the canae of attraction and (g) the cause of anxietylﬂ. of
these, the cause of erroneoua isversion it ignorance. The cause of
projection is the formative forces. The cause of leading is conscious-
ness.  The cause of possession is name / form and the six sense-fields.
The cause of senws-experience is contget and sensation. The cause of
attraction is craving, grasping and becoming. The causa of anxiety is
birth, old-ags and death, And all of these defilements manifest from the
imagination of what is unreal

{Sthiramati)

(1) Now he stetes the characterisiic?3! of defilement. The characteristic of
defilement refers to that mode in which the defilements of moral defilement, karma and
rebirth, while in the process of manifesting, lead 10 the complete defilement of the
world.  Although it is insubstantial?33, samsdra is generated just from the imagination
of what is unreal. [n order to demonstrate this it is stated:
1.10 ab Due to: (a) concealing, (b) implant-

ing, (¢) conducting, .(d) encapsulat-

ing etc.
These twelve elemems of dependent origination are shown with reference to®38 the

actualizing side {of consciousness).

{2] In the above, it is due to concealing, ...that the world is defiled; rhe
latter portion 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: hecause of the obstruction of [one's] vision [of
phenomena) as they are in reality, by ignorance. Simce ignorance?3? 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 anise. Consequently, because it obstmcts the arising of one's
vision of the real, ignorance is an obstruction to [the arising of] the vision of what is
real; furtheimore, the vision of the real consists chiefly in supramundane wisdom. The
tatter, which is subsequently autained because it arises subsequently {to the paih of
vision] and which consists in learning, reflection and meditative development which

233 This passage concemning the seven causes is omitted from the Tib., i.e. from viparydsaheiuh w
udvegshetus ca of the Bhigya (N22.2 - 22.4); cf. Tib. Bhasya Dda.l.

234 Ms.(10a.6): -laksznad cg, disregard Y's fn2 p.3s.

235 Rgﬁ& 3¢ ca nairfrmyam apy in place of tac c3sato py dtmano; Tib. de af bdag med par yari
{D206a.7).

236 Read: sdhikpoyr as per Mx10a.7), in place of sdhi

237 Ms.(10a8Y: avidyavd but Y's emendation (o svidySy3 is prefered; cf. his fn.d p.3§
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purify it becsuse of that undarstanding, is desciibed as e viston of the real?3d,
Because it obstructs the vision of what 13 real, ignorance is descrbed ag the causal
condition vor the formatve [orces, Jiuy it s said: "due o copcealing by ignorance, the
world i dended”,

{31 It is due to implanting; that the world i3 defiled - this 15 underswoed. As o the
agent, locus and object of implanung, he says: of the latent impressions of
karma (n consciousness, by the formative forces. Therein, the formative
forcer comyist an karma of body, speech and mind and its essential nature can be vir
wous, aor-viituous o neutral. It 18 a formative force (samskdra) since it formanvely
wlluences (abhisamskaret) the new existence; what is meant is: 1t implants what was
not previously implanted23?; it 1s just this [sense] that is expressed by the term
“formative force”, but not all lits meanings). Morcover, since they have the capacity to
project the new existence because of the influence of ignorance40 and not merely on
account of their existence, it 13 said that the formative forces have ignorance for their
causal condition.  Accordingly, they bring about the new existence for ore whose
knowledge?®! has not yet arisen, but not for one whose knowledge has arisen. Ignor-
ance i3 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 likawise associated with
all moral defilement, Just as it is the causal condition in general for the aiising of the
moral defilements that do arise?#2, so 100 is it [the causal condition] for the volitions
which arise?*3 from the latter. Even when the [meritoriouz|*44 formative forces mani-
fest, i.c. those that follow as a consequence of the geauine wish for?43 the special states
of existence and enjoyments, ignorance which is innate 1o them246, is thair general
causal condition. Also, [wher there is the adsing) of neutral?47 {formaiive forces) that
arise248 with the notion that one can escape to those levels?4?, ignorance, which is

238 Read: tarprsthodbhavat tasprsihalabdhi tsdavabodhic ca tad isodakasnytaciniabh ¥
bhltadarsanam ity ucyaté in place of taiprsthodbhavat caiprsthal¥bhit 1adsvagamic ca
tarprayogasrutaciniibhivandmayl bhitadarsanam ity ucyate Ms(10b.1) -mayl... not -m
apt... as T&B's reading indicates; (¢f. 30.3).

239 Read: aropitam ropayatity athah in place of aprapihitam rohaysulty arthap; Tib. ma bb pa
debs Zes bya ba’ tha tshig (D206b.6).

240 Ms.(10b.2): clvidyddhiparyXe disregard X's fn.l p.36.

241 Tib.avidys (ma rig pa) for vidy3(cf, D206Y.6).

242 Read (with T&B30.14): yarh2 kiesasamutthinim sIminyena (samuithing)*-pratyayas in place
of yathd samutihlinakiesinim saminyapratyayas; Ms( 10b.3): -manyena samufthinapratyayah;
*Tib. omits samurthins and hasyi jtar o mods pa kun ass Dyud ba mams kyi spyii rkyen
yin pa (D2064.7 - 207a.1).

243 Ms.(10b.3): ssmutthininy, disregard Y's fn.d p.36.

244 Tib. inserts: pupy2sdm (bsod nams) which is not found in the Ms.

245 Ms.(10b.3): prarhananvayRndsar disreguard Y's fn b p.36.

246 Reaa' tatsahabhir avidy® as per Ms.(10b.3) in place of tarsshsbhOrsvidyd; di d Y's fn. 7
p.3

247 Ms. (10b 3% Anidjy2nsnr disregard Y's fn.8 p.3€.
243 Read: -ssmuith2om & per Ms.(10b.3), in pace of -samunhinindm
1Y Tib, omits dhwmi (cf.D207a.2).
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innare 0 (hem30, 45 their general? causal condition. Thus it is described 25 the causal
condition for the formative forces. In the sbove, the store- ipusness 15 1 ded

by the term: “consciousness”, and not the actval consciousiess because of the impossi-
bility of being conveyed 10 the place of rebirth by the acwal consciousness whose
continuity iy interrupted?3?, and also hecause the Jatent impressions of karma are not
established thersin by the forhauve Jores simce both the wholesome and defiled
[dharmas) cannot be brought together. When {Vasubandhu) says: “lit is due to the
implanung) of the latent impressions of karmna...”, just what is this thay is described as
the tatent impression of karma? It is the seed’ of the future birth?3Y, ie. a causal ennyy.
TFor example, a grain of rice is the seed, i.¢. the causal entty, for the anising of a sprout
{which develops] through a transformauon in dependence upon special conditions such
as soil, ash and manure Because of the establishment...; this term expresses
implarting again through a different synonym. Funthermore, “establishment” in this
conteat rafers (0 the augmentation of that ‘seed’ in the continuum of consciousness
from the very beginning?34, by these {formative forces]; for, no previously non-
existent ‘seed’ of any dharma hat is accompanied by impurity is generated, like in the
case of one without impurity. o this way, the world is defiled due to the generation of
the ‘seed’ of the new existence in consciousness , by the formative forces.

(4] It is due to conducting; that the world is defiled, Since the agent, locus and
object of conducting is uot discerned, he says:.because it is made to reach?SS the
place of rebirth?36, by consciousaess. Conducting refers to the comveying of
the latent impressions of the ‘seed’ of the new existence, from the place of death to the
place of rebirth, by conscivusness which 1s fully developed by karnmz and which

functions as a conti 257 Afier considering it in this way?58, then the conscious-
ness at conception cannet have the formative forces for its causal condition; and it has
been demonstrated that only the zonsciousness belonging to the previous existence has
the formative forces for its causal condition, because the arising of an effect from a
cause that has perished is not tenable. Since those who have gained the formless
atainments are reborn in that very plue, where they die. how can they be conveyed to a
place ¢! . ~binth in the formless {realms]? [Rather] it should be understeod according to
the circumstances, as is the case with name / form.

250 G fn, 246 above.

251 Ms.(10b.3): saminys; disregard Y's in.9 p.36.

252 Read (with T&B30.20): sandnoochadens pravituviiiinena cowpard-, in place of vyuparamapra-
vynivijdinssya Tib, rgyua chad pa dad jug pai roam par ses pas skye bai- (D2074.3).

253 Tib. omits japmano; ¢f. D207a4,

284 raiprathametas; Tib. das thog . kho na'i (D207a.5).

255 Read: sampripanid in place o sampresapdd; Ms.(10b.6): seems to read: sampraksspad with the
ksa expunged; of, Bhigya N21.14,

256 nipacy, but Bhisya upapaits; of. N21.14.

257 Ms.(10b.6): viji2nens dismgard Y's fa.2 p.37.

258 Read: evam kytvlin place of tathd ca sai; Tib, de Itar byas na (D207 N,
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{5] It is due to encapsulating?3?; that the world is defiled. As to the agent,
locus260 and object of encapsulation26!, he says: of the individual nature, by
name / form. Because name / form are [equivalent to] the five aggregates. The
latter, aftsz 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 / form which have consciousness for their causal condition. Thus, the
differentiation into different homogeneous groups is accomplished through a special
activation within that [name / 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 /
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
differentiated?64, the individual nature is enveloped by name / form, thus he shows it to
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
(aupapdduka) have consciousness for their causal condition266 [and not name / form).
Consequently, it should be known that name / 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 /
form?269, by the six sense-fields. For the individual nature?70 is described as
incomplete in the state of name / 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 ['field’ 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. Furthermore, the basis?”! 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 Read: samparigrah:, in place of parigrahaj, cf. Bhasya N21.14.

260  Tib. inserts kva (gad du); cf. D207b.2.

261 Read: samparigrahdt in place of parigrahat, cf. Bhagya N21 14.

262 Read: kalalirbudaghanapesiprasakhavastha as per Ms.(10b.8) in place of kalalarbudapesighana—
prasikhavasthd; disregard Y's fn.4 p.37. Cf. Mvy. # 4067-71.

263 Read: 3 marapdt as per Ms.(11a.1) in place of ‘marapat..

264 Read: abhinno piin place of abhinnam api.

265 Ms.(11a2): eved; cisregard Y's fn.2 p.38.

266 Ms.(11a.2): viji2napratyayam; disregard Y's fn.1 p.38.

267  Tib. inserts jagat (‘gro ba); cf. D207b.6.

268  Tib. inserts: kva (gag du); cf. D207b.6.

269 Read : ndmarllpasamgrhitasya dtmabhavasya in place of ndmaripasamgridtam sariram; Tib.
min dan gzugs su bsdus pa’i lus te (D207b.7). Ms.(11a.2): ndmarOpasamgrhita-.

270 Read: dtmabhdvo pariplrpa ucyate in place of sarfram apariplmam ucyate; cf. ibid.

271 Ms.(11a.3): asnits, but Y's rendering of 3sraya is preferred.
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completion of sight etc. which is based on it?72, How is it that sight etc. are based on
it2737 Because their functioning depends upon it. The mind sense-field 100, which is
included in the six consciousnesses, is completed at this time becauss of the completion
of the basis 274 in its entirety. Also, since the major and minor members [of the body]
are complete?’S only in the state of the six sense-fields?7® 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 w.odes 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 (sprsati)?’7. 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-experiencing2’8, through sensation; because sensation
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 karma?’? that is
virtuous etc. Alternadively, 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.

{91 It is due to the attracting; since the agent and object of attraction are not
discerned, he says: of the mew existence projected through karma, by crav-
ing; i.e. (the attractiou] 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 oft account of the 'moistening’, i.e. on account of the indiscriminate

272 Read (with T&B32.7): tad3sricindm cak d, in place of taccak dyasmtanam; Tib. mig ia
sogs pa de la brten pa mams (DZJsaJ)

273 Read (with N.Amend. p.21): katham caksurddayal tad3srit2h in place of katham taccaksurady-
asritam; Ms.(11a.4): -h. Tib. de ltar mig la sogs pa de la brten ze na (D208a.1).

274 Read: paripiiritah as per Ms.(11a.4) in place of paripdritat.

275 Read: paripdntas ca in place of paripiritdc ca; cf. fn.274. Ms.(11a.4): paripirs ca

276 Ms(11a4): saddyatangvasthdydm evam, but Y's rendering of -Zvasthdyim eva- is preferred on
the basis of the Tib.: skye mched drug gi dus fiid na (cf. D208a.2).

277 The Tib. reads differently: "...since it makes contact lhrough a similarity in aspect of that
which is a modification of the sense faculty: de bas na dbar po'i gyur pa gan yin pa de'i mam
pa dad ‘dra bar reg pa byed pas reg pa es bya'o; cf. T-Bhigya L20.8: "Furithermore, since
contact touches the sense faculty through a likeness of modification of the sense faculty, it is
described as ‘contact’; sparsah punar indriyavikirasidysyena indriyam sprSatindriyepa va spfsyata
it sparsa ucyate. Cf. also St's fn.83 p.143.

278  Ms.(11a.6): -pah # upathogid !

279 Omit phala (Y38.24) sis-;e it is not found either in Tib. nor in the Ms.

280  Read: punarbhavasyapkoipayd as per Ms.(11a.7): in place of punarbhavasyodakakalpay?, 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'@81,

[10] It is due to the fettering; 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 rebirth?82, through the graspings. Conscious-
ness, which iy projected by karma by meuns of the four graspings that are char-
acterized by notional attachinent?83 and the passion of sense-desire, is fettered to, i.e.
fixed in28¢ sense-desire, false view, morality and observances and false view of self283
which are conducive to rebirth because consciouvsness abides therein {in the new birth]

by force of the passion of sense-desire256.

[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 existence?87, by
becoming. Thus, the karma 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 directing®8%, by becoming.

[12] It is due to suffering tpat the world is completely defiled by birth,
old-age and death?90. Thus, when there is the actualization of the new existence
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 o 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 dispe! anxiety and anguish when eating and moving about.

281  Read: -abhilasakhiyena Ardrikarapen ; upayujya yadutpadak

rat karsapam in place of thdasea yad arclnkn‘ya punarbhavam utpandv upayunkra urpatum
payati tat k Tib. ‘dod pa Zes bya bas brian nas yan srid pa ‘byus bar fie bar
sbyorzm byun ba des par ‘jog pa gan yin pa de ni sdud pa (D208a.7).

282  upapatti, but Bhagya utpatt, cf. N21.17.

283  Tib. (D208b.1) inserts abhinivesa (mnon par zen pa) which is not in the Sanskrit.

284 Read: nibadhyate vasthapyate in place of nidbandhayaty avasthpayati ca, Tib. sbyor ba byed
‘jog par byed de (D208b.2).

285 Read: armadrspisu in place of drmavadesu; Tib. bdag tu Ita ba dag w (D2085.2).

286 Read (with T&B33.8): tathd hi chandaragavasad vunanam tatrdvatisthate in place of vijadnam hi
cchandardgavasat tatra vartate; Tib, 'di itar ‘dun pa’i ‘dod chags kyi dbari gis mam par ses pa der
gmas (D208b.2).

287  Ms.(11b.1): punarbhavavipaka-, but Bhisya (cf. N21.19): punarbhave vipiaka-.

288 The Sanskrit fragmeats of this passage are difficult to reconcile with the Tib. hence it is
translated on the basis of the Tib. ji ltar stion byas pa’i las mam par Ses pa'i igyu yan byun bas
bag chags kyi dus su gyur ba rnam par smin pa’ ‘bras bu§ phyir (/) jug pa ried pas srid pa yod
par gyur citi srid pa beab pa grub par mron du gyur pa ste (D208b.34).

289  Read: abhimukhy3jin place of abhimukhikarandy; Tib. nuion du'i phyir (D208b.4).

290  Read: dultkhandj faryA jarimarapena ca kliSyate jagat iti in place of duhkhitdj jatya jaramarapena
ca kim klisyante jagantti; cf. Bhasya N21.19. Ms.(11b.2): -khanij jatyd jarAmarapena ca
(kim) klisyate jagad 1ti; disregard Y's fns. 5 & 7.
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Similarly, the world?%! is defiled by coming out29 [of the womb)] through a restricted
and impure passage. Again, the world is defiled insofar as one is born only to be
deprivad 0f293 cherished youth and vitality by old-age characterized by baldness and
grey hair erc.?%% and by death which is characterized by the dissolution295 of name /
form.

[13] Since it iy in motion (gacchati), it is [described as] the 'moving’, [i.e. the world]
(jagar); 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
origivation 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 zlements of dependent origination? Hence he says:296 these twelve elements
of dependent origination are:
I11 cod Threefold, twofold and sevenfold
defilement297,

The word "and" has a conjunctive and repetitive?®8 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 Sitra: "one who is enamoured?®® and overcome with passion is intent upon harming
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."300 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 uew existence is caused to come

291  Tib. (208b.6) omits jagat ( gro ba).

292 Ms.(11b.3): nirgacchat, but nirgacchad is preferred.

293 Ms.(11b.3): bhrasyamanam; disregard Y's fn.2 p.40.

294 Ms.(11b.3%: khalityapalityadi-, disregard Y's fn.1 p.40.

295  bheda; Tib. Jjig pa(D208b.7).

296  Read: ity ata idam as per Ms.(11b.5) in place of ity ata evedany; disregard Y's fn.4 p.40.

297 Read: tredh3 dvedhd ca samklesah saptadha in place of uidhd dvidha ca samkiesah saptadha; cf.
Bhagya N21.21.

298  Tib. go bsnor ba (D209a.4).

299 Read: sfre / rakto as per Ms.(11b.6) in place of sitre pi rakto.

300 From Anguuara-nikdya [1.54.
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into being [only] on account of the manifestation of morai defilement and since there is
the bond of conception in a new existence for one whose mind is defiled, the defile-
ment that consists ia rebirth 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 to] defilement because it both
causes bodily and mental fatigue in the present30! and provides the karma-result in the
futura. Rebirth too is [equivalent to] defilement because it is the locus of all
misfortune,

[15] Defilement is threefold; because the cause is differentiated as twofold. The
defilement of meral defilement consists in ignorance, craving and
grasping302; the latter form a trio because they have the nature of moral defilement.
The defilement of karma coansists 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, i.e. consciousness, name / form, the six sense-
fields, contact, sensation, birth, old-age and death, since these are included within
rebirth,

(16] Defilement is twofold, since the cause is not differentiated. The defile-
ment as cause includes those elements which have moral defilement and
karmg for their own-beingl03; defilement as result includes the remain-
ing elements. Of these, the defilement as cause3%4 is perinent to karma and moral
defilement because the latter are engaged in the generation of rebirth which: (a) begins
with consciousness and concludes with sensation, (b) has the nature of birth and (c)
possesses the distress of old-age and death305. Moreover, defilement as result includes
the remaining eclements 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, (¢) leading, (d) possession, (&) sense-
experience, (f) attraction and (g) agitation. Of these, the cause of erroneous
inversion is ignorance, for one who has succumbed to ignorance erroneously

iuverts what is impermanent etc. as being of the nature of something permanent etc.306

301 Ms.(11b.8): tadatve; disregard Y's fn.1 p.41.

302 Ms.(11b.8): ‘vidyatrspopadandnis; disregard Y's fn, 2 p.41.

303 Read: svabhavair in place of svarfpair; cf. Bhasya N22.1.

304  Tib. omits: hetusamklesatvany, cf. D209b.5.

305 Read: jarmarapadinavar: janma; as per Ms.(12a.2) in place of jarimarapadinavajanma..

306 Read: viparyasyati as per Ms.(12a.3) in place of darsanid viparyasa ucyate and countrary to Y's
fn.l p.42; Tib. is slightly different; "... by seeing the nature of something permanent in what
is impermanent eic.” ...mi rtag pa la sogs pa la riag pa'i do bor mthon bas (D210a.1).
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due to his confusion abont 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 leading30? {s con-
sciousness, becuause it conveys one who has died here in this werld to the place of
rebinh,  The cause of possession is both name / form and the six sense-
fields, because that which is led [i.e. consciousness] possesses a [particular] homo-
geneous grouping on account of name / form and the six sense-fields. The possession
just by name / 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 / form; however, since it refers to [the possession]398 of either the completed
[state], or that which is incomplete - there is no contradiction here. The cause of
sense-experience is contact and sensationd?9, 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 u °~.2 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 actualizanon 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 attraciion of birth, as well as {experiencing] an endless variety of

suffering that consists in sorrow, lamentation. depression and perturbation.

{18] In the above, moral defilement and karma3!l are shown as general and specific
causes [respectively] of rebirth, 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, karma is the specific cause, just as the seed is [the specific

307  Read: upanayahetur in place of upanayanaketur, cf. Bhagya N22.5.

308 Tib. inserts parigraha ('dzin pa; of. D210a.3,

309 Read: sparsavedana it in place of sparsavedand i, cf. BhagyaN22.7. Ms.(12a.5): -vedane iti.
310 abhimukhikriyate, but Tib. mron par du byed (abhisamskriyate); cf. D210a.6.

311 Read: klesakarmanor as per Ms.(12a.8) in place of klesakarmago.



53
cause] for its sprout because the differentiation among rebirths is according to the
differer:tiation in that (karma). Altemnatively, 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 thac it does consist in karma, moral defilement
and their result.

[19] Through the statement about twofold3!2 [defilement] he demonstrates that this3!3
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 karma 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. karma 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 iwelve elements] there is a

state possessing the five aggregates.

[20] Fuithermore, 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 originadon 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
explainedj 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-
didon. How so? After becoming acquainted with erroneous inversion due to delusion
about n:aliry“". [ignorance] formati-ely influences the wholesome, unwholesome and
neutral formative forces. How is it projected by those formative forces? They
establis® it in the appropriate place3!® of rebirth dus to the developinent of the 'seeds’ in
consciousness. What is projected? All that pertains to the new existence, i.e. name /
form, the six sense-fields, contact and sensation, respectively. By what means is there
the actualization of that which is projec:ed 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 coadition that craving which has already arisen in dependence upon the
sensation that has arisen in the present lifetime. How is 1t actualized through this
[grasping]? The karma which is in the state of latent impression within conscicusness

is caused to come into being through that [grasping], for many kinds of latent

312 Read: dvidhi.. as per Ms.(12b.1) in place of dvividha...

313 Ms.(12b.1): evedan; disregard Y's fn.1 p.43.

314 Read (with T&B): kadram tattvamohdd viparydsam jndtva in place of yathd tattve mugdhvi
viparitam sagyinad; Tib. ji ltar de kho na la rmoiis nas phyin ci log tu ses te (D210b.7).

315 bhavyaca; Tib. nus pa (D210b.7).
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impressions of karma exist in consciousness because it is fully developed by various
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 birth in the future of the name / form etc. that hac been
projected. Now, when that occurs what is distressful? Old-age and death, because one
is deprived of cherished youth and vitality316. [Objection]: What if one wers 10
suggest that the ‘cause of leading’ is meaningless here? [Response]: It is not mearing-
less3!7 for [its inclusion] is for the purpose of removing the understanding3!® that, after
the existence that pertains to death iy severed, there is the arising of a [new) existence
that pertains to birth (- thus invalidating dependent origination].

{211 All these defilements manifest from the imagination of what is
unreal3!?, since the mind and the mental concomitants are the basis of defilement’20.
Moreover, it has been stated that:32} "the imagination of what is unral consists . the
mind and the mental concomitants that pertain to the three realms of exisicuce™ (1.8 ab).

316 Ms.(12b.1): -jIvata- but Y's -jIvita- is preferred on the basis of the Tib.(srog): cf. D211a4.

317 Ms.(12b.6): atra tOpanayahetur na nirarthakah but Y's (Opanayahetur nirartha iti cet na

nirarthakah is preferred on the basis of Tib.; ¢f. his 1.2 p.44.

Read: adhig ir2karapartham in place of 2dhig nirakaraparthan, Tib. riog pa bsal ba'i

phyir(D211a4).

319 Read: sarvas caisa samkleso bhiitaparikalpat pravartata iti in place of ime sarve samkiesa
abhQtaparikalplt pravartanta it; Ms.(12b.7): -dhltaparikaip3t pravartats iti. Cf. also
Bhagya N22.8.

320  Read: cittacaittasrayatvat samklesasya as per Ms.(12b.7) in place of cittacaitid 2rayatvat sam-
klegisy:rﬂib. sems dad sems las byurt ba mams ni kun nas %on mords pai gnas yin pa’i phyit
te (D211a.5).

321 Read: uktam caitad in place of ukeam hi tad Ms.(12b.7): uktas caitad, Tib, de yar ...zes biud pa
¥in no (D211a.5),

318
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The Summary Meaning of the Imagination of
What is Unreal.

[To recapitulate], 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 nom-existence, (c)
the individual characteristic, (d) the characteristic of the totality, (e) the
characteristic of the expedient for entry into the characteristic of nonm-
existerce, (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]

[Te recapitulate], the summary meaning of the imagination of what is
uareal...; the explanation of the meaning in detail is for the purpose of reaching an
understanding with ease. Whereas the tplanation of the summary meaning is for the

purpose of remembering it. Consequently, both m are stated here: (a) The

characteristic of existence: "there is the imagination of what is unreal” (1.1 a).
(b) The characteristic of non-existence: "the duality is rot found therein” (I.1
b). (c¢) The individual characteristic: "consciousness comes into being in the
appearances of objects, sentient beings, the seif and represemations” (1.3 ab). (d) The
characteristic of the totality: "the imaginary, the other-dependent and indeed the
perfected” (1.5 ab). (e) The characteristic of the expedient for entry into the
characteristic of non-existence: "based upon perception, non-perception comes
into being" (1.6 ab). (f) The characteristic of the differentiaticn: "the imagina-
tion of what is unreal consists in the mind and the mental concomitants that pertain to
the three realms of existence" (1.8 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” (I.8 c¢d). (h) The actualizing
characteristic: "the first i3 consciousness as causal condition, the second pertains to
sense-experience” (1.9 ab). (i) the characteristic of defilement: "due to conceal-
ing, implanting, conducting, encapsulating..." (.10 ab) etc.
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2. Emptiness.

Introductory.

Having thus stated the imagination of what is unreal, he now
explaing the way in which emptiness should be understood.

1.12 ab 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.

[Sthiramati]

[1] Having stated the ninefold characteristics of the imagination of what is
unreal, he now explains the manner in which emptiness should be
understood3?2, 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 (dharmatd) 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 understood.
L12 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 name3?6 [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 pon-differentiation, like space, differentiation [can be

322 Read: evam abhtaparikalpam laksapam navavidham khy3payitva yath SUnyatd vijdeya tan
nirdisadti in place of evam abhltaparikalpalaksagam navaprakdram uktvd yathd slnyatd
Jiiyate tat khydpayatiti; cf, Bhigya N22.17.

323  Read: Jakyapam citha pary8ya in place of laksanam atha parylys; cf. Bhagya N22.19.

324 Read (with T&B38.7): tatra lakyapam bhavabha wisedhdtmakam in place of tatra laksapam hi
bhavabhivapratisedh3tmats; Tib. de la meshan fid ni ddos po dan drios po med pa dgag pa'i bdag
flid de (D211b.5).

325 Read: sUnyatly3h sarvaprabhedavyipakatvitin place of sarvawra .v'nn{arzpmbhedavylpakatval:
Tib. stod pa mid kyis raf tu dbye ba thams cad la khyab pa'i phyir (D211b.5).

326 Ms.(13a.3): ndmanantaram, but Y's rendering of ndmantaran; is preferred.
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made] because of its different states that are associated with or are separate from
adventiticus secondary defilement. Moreover, its diffe iation is sixteenfold accord-

ing to the imputative differences in regard to the personal emtity (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
understocd 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 Sitras [it should be understood] by way of its synonyms. (c)
When the meaning of its synonyms is understood328 [it should be understood] by way
of the meaning of its synonyms®2® 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 of330 that defilement. (e) It should also be understood by way of the logical
proof of its differenuation 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 nomn-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-
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-3xistent, it:

L13 ¢ Neither exists nor does it not exist;

327 gizsl(lfia)d) parydylgranirdesegv contrary to Y's reading; agra is not found in thz Tib. (cf.

328  Read: parylyirthavabodhe in place of parylyfrthivabodhirthac Tib. mam grads kyi don khori
du chud par gyur na (D211b.7 - 212a.1); Ms.(13a.4); parylyarthivabodhBrths-.

329 Read: pmyayanhamh in placo of paryayanhatz m confomuy with the previous explanations.

330  Read perhaps: -pr h rpadxnmham- le sparis
pa'i phyir badpuskyedpu dondu(DZlia l) Ms(lBa.S) iy [ con~
trary to Y's fn.d p.4
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How can it be non-existent? Because there is the non-existencs 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 unreal imagination:

.13 d The characteristic consists neither in
difference nor identity.

If there were difference, real nature (dharmati) would be something
other than a dharma, like the impermanence and painfulness [of some-
thing impermanent and painful], which is not temable. If there were
identity, there would not be an objective support of purity, [consisting
in direct intuition]33!, nor would there be a universal characteristic. In
this way, its characteristic has been revealed as being devoid of identity
and difference.

[Sthiramati]

(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 subjact,
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 ¢1 of §iinyatd) is to be regarded as
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 jdanais omitted from both Ms, and Tib. Bhasya.

332 Ms.(13a.5): praguddista-; disregard Y's fn.5 p.46.

333 Read: dvayibhavo hy abhavasya bhavah sinyasya Iaksanam in place of dvayabhivo hy abha-
vasya blhiiva§ ca §inyalaksapam; cf. Bhagya N22.2

334 Ms.(11a.6); bhavapratyayo lupts-; disregard Y's fn.7 p 46.

335 Read: tadabhivasya bhavato (Tib. expands bhavato to bhivaiiinyato) 'vidyamAnatvit as per
Ms.(13a.7) in place of Y's tadbhivasya sQnyatdvidyamanatvit or his revised version: tad-
bhavasya bhivah Snyato 'vidyamdnatvat (cf. errata p.129); Tib. de'i dios po med pa’i diios po
stord pa med pa'i phyir (D212a.4-5).
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acteristic of the own-being of a non-existent336, ie. 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 [empiiness] 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 bz spoken of other
than as self-appropriation®38. Moreover, reciprocal non-existence, i.e. as having a
single basis, is not tenable because 4 [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 that 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 i3 an entity. Moreover, this does not have
a non-existent own-being, because this own-being of that non-existent, it33%:
1.13 ¢ Neither exists nor does it not exisy

How can it be non-existent? Because there is the non-existence of the
duality, for if it were an existent there would not be the absolute non-existence of the
duality349, 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 abhAvasvabhdvalaksapatvam as pee Ms.(13a.7) in place of ity abhavasvabhavo laksa—
natvany, cf. Dhagya N23.1.

337 Ms.(13a.8): ovitragamyste but Y's dation to evdvagamyate is preferred; cf. his fn.3 p.47.

338 Read: svopadiniid anyatra as per Ms.(13b.1) in place of svopadanad anyd.

339 g%dz yas cisau tadabhdvasvabhivah sa in place of yas tadabhivasvabhivah sa; cf. Bhagya

340 Read: dvayasyitysntabhivah syat as per Ms.(13b.3) in place of dvaysbhivasyltyantZbhavah
Syl
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pon-existence of tne duality, 34lfor the non-existence of the duality is not
[equivalent o] the non-existence, by way of own-being, of the non-existent duality. If
it were that non-existant, the duality would exist and there would not be the real namre
of the imagination of what is unreal; and, by analogy; [there would be noj] 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 non-existence of a permanent
and pleasurable entity which is imputed through er:onecus inversion on the part of
sentient beings.

[4] If the emptiness of the imagination of what is unreal 1s 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 itseif has the nature of the denial of non-
existence., Therefore, in relation to unreal imagination:
13 d The characteristic consists neither in
difference nor identity.

If there were difference, real nature (dharmat?) would be something
other than a dharma which is oot tenable. Why is it not tenable? Because if
its characteristic were differeat from a dharma, real nature would in fact be another
dharma, like any dharma other than ir; however, one dharma cannot be the real pature
of another dharma 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]; ie., just

as impermanence is not other than what is imper ent and painful {is not other]
than what is painful345, 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 purity346, The path would not be an objective support, like the individual char-
acteristic of a dharma, because there would be no difference from the individual char-
acteristic of that dharma, Therefore, since it would not be different from the individual
characteristic, the universal characteristic would not be tenable. Also, since it can be
ditferentiated rrom 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 fromn this [universal characteristic} there would be

341 Note: this section (Y48.2 - 48.11) is ranslaed from the Tib. since it is omitted from the
M35.(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.(13b.3) in place of etac.

344  Reed: abhgvasvabhivs eva in place of abhivasya svariipam eva; Tib. dros po med pa’i o bo
did kho na (D212b.7).

345 Ms.(13b.5): dufikhac? ca dubkhid; disregard Y's fn.d p.48.

346 Ms.(13b.5): visuddbir; disregard Y's fn.5 p.48.
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no difference, like [in the case of] the essential nature of an existent thing347.
Consequently, there would be no universal as well because the universal characteristic
depends upon the fact of differentiation348 [i.e. 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 exists?49.
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?

1.14 abed (a) Thusness, (b) the limit of what is
real, (c) the signless, (d) the absolute
and (e) the dharmadhitu are the syno-
nyms of emptiness in brief.

[Sthiramati}

[1} Now the synonyms are described:

I.14 abcd (a) Thusness, (b) the limit of what is
real, (c) the signless, (d) the absolute
and (¢) the dharmadh3tu are the syno-
nyms of emptiness in brief.

347 Tib. is slightly different: "...there would be no differentiation of the essential nature of an
entity”; ddos po'i rar gi do bo tha dad pa med do (D213a.5).

348 Ms.(13b.6): bheds-; disregard Y's fn.2 p.49.

349 Read: yo hi bhavasya satas tattvinyatve na vylkaroti in place of yo hi bhivasya satas
mw(gznml[m] vylkaroti; Tib. dros po yod pa Ia de fid das gian du Iud mi ston pa gan yin
pa .
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A synonym330 is well known as a different word35! 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 Shtras by these terms. Although these five synonyms
as mentioned in the verse are the principal ones, the other synonyms352 that are not
mentioned here are to be leamed 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 nirvapa etc.

c. The Meaning of the Synonyms of Emptiness.

How should the meaning of the synonyms be understood?

I.15 abcd 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 dhsrmadhitu, for the noble qualities arise with
that as their support - in this context the meaning of "dhNtu" is 'cause’
(hetu).

[Sthiramati]

[1] How should the meaning of its synonyms be understood353? He
shows this as follows: these words are not metaphors, rather, they conform with the
actual meaning [of emptiness].

350  Ms.(13b.8): iti parysyo; disregard Y's fn.6 p.49.

351 Read: bhinnasabd. prasiddhaf in place of bhinnasabdatvam pratydysyats; Tib. sgra tha ded
par grag pa ste (D213b.2).

352 Ms.(14a.1); parydy3; disregard Y's fn. 7 p.49.

353 Read: vijdleya in place of jiliyats; cf. Bhigsya N23.17.
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I.15 abcd The meaning of the synonyms are,

resprctively: (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. 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 unconcitioned
always, i.e. at all times355, It is the limit of what is real in the sense of the

freed from errc inversion; the real means: the true and non-erroneousiy
inverted. The limit is the extremity; i.e. beyond this there is nothing to be known.
Hence the limit of what is real336 is described as the extremity of what is real. How
can thusness be described as the extremity of the knowable?357 Because it is the
sphere of direct intuition that is purified358 from obscuration consistng 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 erromeous inversion.
Erroneous inversion is [equivalent to) conceptual differentiation; [emptiness] is not a
foundation35% for erroncous inversion because it is mot an objective support for
conceptual differentiation. It is signleas in the sense of the cessation of
3igns360, 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 signs36! is signiess. Because it is the sphere of the direct
Intuition of the Noble Ones, it is the absolute36Z. For, supramundane direct
intuition is the highest (parama); the object (artha) of that is the absolute (paramirtha) -
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 kytve in place of nityam tathBtvad: cf. Bhagya N23.20.

355 Read: sarvakale in place of sarvad; Tib. dus thams cad (D213b.5).

356 Ms.(14a.3): bhutakofi; disregard Y's fn.S p.50.

357 Read: katham tathath jfleysparyanta ucyats in place of katham tathat3 jleyam ucyare; Tib. ji ltar
de bzin id ses par bys ba mu zes bya ze ns; (213b.6).

358 Read: vifuddha in place of vifodhana; Tib. mam par dag pa(D213b.7).

359  Tib. omits: vastu (g£i); cf. D214a1.

360 g;nd. nimittanirodhArthen&nimittam in place of nimittanirodhd animittany, cf. Bhagya N23.21-

361 Ms.(14a.5): animitts, but Y's animittam is preferred.

362 Read: paramirtha iti in place of paramirthateti; cf, Bhisya N23.23.

363 gocara; but Bhagya:visaya,

364  etad eva pradarisyann 2ha paramajtikoagocaratvad it is omitted from the Tib. (cf. 2142.2).
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is the dharmadhdtu . In this context it is the noble qualities that are [referred to} by
the word dharma, 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 (dhdtu). In
order to illustrate just this he says: for the noble qualities arise with that as
their support. Since this tertn dhdtu 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 "dhdtu" is ‘'cause’ (hetu) ; for example, [a
mine is described as] the source of gold or the source of copper’66. Other synonyms
that are also mentioned in other Siitras should be explained by way of their intrinsic
meaning in accordance with this method.

d. The Differentiation of Emptiness.

How should the differentiation of emptiness be understood?

L16 a As defiled and pure;

Thus is its differentiation. In which state is it defiled and in which
is it pure?

L16 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:

I1.16 cd Purity is considered as like the

purity of elementary water, gold and
space.

Due to the removal of adventitious atain, however there is no alter-
ation to its own-being.

[Sthiramati]

[1] [Vasubandhu] asks [the following question] since the differentiation of emptiness
is not possible because it has the natre of the non-existence of the apprehended object

365 Read: svaiskgapop¥diyarlipedhirape in place of svalskyapopidiya ripadhirape; Tib. rad gi
mushan Aid ded rgyur byas ba'i gzugs dzin pa Ia (D2142.4).

366 Read: suvarnadhiitus dimradhitur iti T}hca of suvarnadhiitus dimradhitd ravpyadhatuh; Tib.
gser khui da zads khurt biin 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:

1.16 a As defiled and pure;
Thus is its differentiation.368 Since it is not known when it is defiled and when it
i3 devoid of stain, he asks: in which state is it defiled and in which is it
pure369?

.16 b it is both accompanied by stain aad

devoid of stain370 etc.

[Emptiness] is respectively determined to be accompanied by stain37! 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 ths 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] it is determined as being
accompanied by stain. However, the emptiness which is unblemished like space mani-
fests c-ntinually 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 irs stain relinquished. The fact that emptiness has a relationship372 with
defilemeat and purity in this way should be seen, although its own-being dces 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 posscsses the
quality of change? Because there is no other modification of emptiness apart from

367 Read: samklesavisuddhikalayos in place of samklesavisuddhikals, cf. Y51.13.

368 Ms.(14b.2): asyZprabhedah but Y's m@ngofnylhmbhedat‘uplefmei

369 Read: kasyim lvmblylm samkb;ﬂ kasyam visuddha in place of kads samklisyate kad3
visudhyats; cf. Bhasya N24

370 Read: sama/3 nirmall ca :lm place of si sarmai? nirmala cs; cf. Bhagya N24.8.

371 Read: saha malena as per Ms.(14b.3) in place of samald ca.

372 Read: Mpeksikras per Ms.( 14b.4) in place of Spekyik® Tib. Itos pa can (D214b.4).

373 Read: yadi samal3 bh0tva in place of yadi samaill syad; cf. Bhisya 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):

1.16 cd Purity #s 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,
althoug! its own-being is unchanged. For, he who dctermines 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 dharma 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.

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 thc atsolute, (g) the emptiness of the
conditioned, (h) the emptiness of the unconditioaed, (i) absolute empti-
ness, (j) emptiness without beginning or end, (k) emptiness of non-
rejection, (l) intrinsic emptiness, (m) emptiness of characteristic, (n) the
emptineas of all dharmas, (0) emptiness of non-existence and (p) empti-
ness of the own-being of non-existence - these should be known in
brief as:

1.17 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 samklispavasthitah s0nyatByd visuddhivasthBydm anyo vikkral in place of na hi
samklisp3vasthatah sinysdvisuddhdvasthdyim anyo vikiraly; Tib. kun nas fon mods pa'i gnas
skabs las stod pa Bid smaun par dag pa'i gnas skabs su ‘gyur pa gian med kyi (D214b.5).

375 Read perhap: hicayls ta svabh anfpadyamindyl in place of tattvasthititd tu

svabhiviintaram anlpadyamink; Tih.: de kho na fiid du fuu par rat bzin gzan du gyur ba med

pa ste/ glo bur gyi dri ma dant bral ba'i phyir (D214b.5). Ms.(14b.6): -vintaram anipadya-
minlyl
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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].

QOf these, the emptiness of the enjoyer refers to the intermal 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 enjoymeni - 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 thai 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 attzinment] of the wholesome which is both conditioned and
unconditioned.

Li18 b And for the welfare of sentieat
beings, alwaye;

For the perpetual welfare of sentient beings;

L18 ¢ And for the non-abandonment of
samslira;

Because one who does not see the emptiness of samsidira, which is
without beginning and end, would become wearied and completely
abandon samsira.

rig d And for the nom-extinction of the
wholesome.

That which, even in the airvipathat is devoid of the remnants of

existence, he does not throw away or dismiss; the emptiness of that is
described as the emptiness of non-rejection.
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L19 a And for the purity of the spiritual
lineage (gotra);
Because the spiritual lineage is intrinsic since it derives from own-
being.

L19 b For the attainment of the principal
and secondary marks;

Por the attainment of the principal and secondary characteristic
marks of a supreme being.

L19 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?

1.20 abced 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
emptiness and the actual existence of their rnon-existence in the above-
mcntioned 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-beiag of aom-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. The differentiation of emptiness
should be understood in this way.

[Sthiramati]

[1] Since all differentiations of emptiness siiould be described in the section that
explains its differentiation376, he says this is another differentiation: the six-
teen types of emptiness. It is sixteenfold according 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 Prajipiramitis as emptiness, beginning with internal emptiness and concluding

376 Ms.(15a.1); 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:

L17 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 dharmas 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 artachment 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 annihilated). 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 suppon for the physical
body which is the locus for both [the enjoyer and the enjoyment] is to be annihilated
{through clear understanding] 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-ficlds of
sight etc. is described as the emptiness of the enjoyer.

[4] The emptiness of emjoyment [refers to] the external [sense-fields]37?;
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]1 The body belonging to those is the physical body because both the
enjoyer and the enjoyment are established as mutually inseparable [entities]380 in

377 vibhavayitavyaly, Tib. gZig par bys (to be destroyed); (D215a.5).

378 Read: 3dhyitmikiny dyatandny in place of 3dhy8tmiklyatanair, cf. Bhagya N25.2.

379 Read: bhojanastnyatd babylntti in place of bhojanasitnyadl bihyair iti; cf. Bhagya N25.3.
380 Read: parasparivinirbhigens as per Ms.(15a.6) in place of parasparivinibhigens..
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the physical body; hence the emptiness of that is described as internal
and external emptiness®8l,

{6] The foundation for the support 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],

{71 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' becon}es 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 anmihilation
[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 §hnyati(jiina)sinyatd and
paramartha(3kira)§inyacd]. Alternatively, that knowledge is described as emptiness386
because it has emptiness for its object. The emptiness, of the existence of the
apprehended object and apprehending subject, of thatis the emptiness of empti-
ness. Also, the way in which [the latter, i.c.] the internal sense-fields etc., are
seen through that knowledge of emptiness as the absolute in this context - the
emptiuess 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 abeve] is harmful to the meditative develop-
ment of emptiness; the essential nature of an entity (bhdva) is imputed upon that for
the sake of which the bodhisattva aspires338 1o [the understanding of] empti-
ness. In order to clearly understand this emptiness has been explained, beginning with

381 Read: tacchOnyad 'dhy3tmabahirdh3iDnyatety ucyate in place of tacchOnyatadhyitma-
Tfl': cfunb};lw szynr. cf. Bhiasya N254-S; dhystmabahirdhiiOnyatety is omitted from the

382 Read: sarvathl in place of sarvaga; Tib. thams cad du (D215b.3).

383 Tib.: gi should read: bzi (D215b.3).

384 Read: -di §Onyam in place of -BdisOnyam; cf. Bhisya N25.6.

385 Read: jﬂlnlkb!lolumbwl nirdigfe as per Ms.(15b.2) contrary to Y's fn.1 p.54.

386  Tib. reads: "...is described as empty (stod pa)”, and not "emptiness”; cf. D215b.6.

387 Tib.is shghl.ly different: "because emptiness, which is the absolute, is empty of the ?b
nature™; smdpamdmdwdampamkunbmxspaimbnnmmdpazubyl(DZl

388  pratipadyate; Tib. sgrub pa, however Bhagya: prapedyate and Tib. sgrub par byed pa.
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the empti of the ditioned and luding with the emptiness of all dharmas.
For the sake of what does he aspire?
.18 a For the attainment of the dual
virtues;

He aspires to [ths 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 unconditioned33?,
i.e. the path and nirvipa390; the emptiness of the conditioned and the emptiness of the
unconditioned refer respectively to the latter two.

9]
L18 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] .
L18 ¢ And for the non-abandonment of
samsira; .
[The bodhisattva makes the following resolve]: "For the sake of sentient beings I shall
not abandon samsdra”. If he were to abandon samsdra, [the bodhisattva] would not
attain enlightenment because he would remain at the srivaka-level3®!. 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 samsdra, which is without beginning and end, would
become wearied and completely abandon393 samsidra.
[11]
L18 d And for the non-extinction of the
wholesome394,
[The. bodhisattva makes the following resolve]: "The roots of the wholesome shall not
be desiroyed3?5 by me even in the mirvipadevoid of the remnants of exis-

380 Read: kusalasya samskrtasydsamskytasya cain place of subiadvayam hi samskrtam asamskrtam
ca; cf. Bhagsya N25.12.

390 Ms.(15b.4): nirviipad cx; disregard Y's fn.1 p.55.

391  This rendering is on the basis of the Tib.: khor ba su btad na byad chub ma rfied par/
fan thos kyi sar gnas par gyur bas (D216a.4). The Sanskrit is problematical - Ms.(15b.6): -va
bodhim Srivakabodhau vyavatisthate; T & B's rendering (p.45.17): na khalu labhate samsara-
pmtysgl eva bodhim srdvakabhlimiv avatisthate, is preferable to Y's: sanisare hi parityakte

va bodhisattvabodhim sr8 vyavatsthate. Cf. also St's fns.112 & 113, p.196.

392 Read. duy.m in place of disyats; Ms.(15b.6): desyata (iti).

393 Read: parityajeteti in place of parityajattti; cf. Bhiigya N25.17.

394 Read: kusa/asylkyaylya cain place of llnylyl Subhlya cs; cf. Bhigya N25.18.

395 Y's rendering of (kslyan)te s difficult to improve upon, although Ms.(15b.7): -ro; Tib. ...rtsa
ba mams mu zad par bya'o (D216a.5). B&T's solunon of (sva)to (p.45.23) is not convincing in
the light of the parallel p in the p hs where bdag gis is rendzred by
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tence". The words396: "he does not throw away", express the same sense as "he
does not dismiss”. If this is so, how then can the nirvipa-realm that is devoid of
the remnants of existence be proven? It is an established fact that even in the nirvapa-
realm that 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-existence of the body which is the karma-result of the
impure dharmas. Hence, the emptiness of that is described as the emptiness
of non-rejection.

[12]
I19 a And, for the purity 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
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 that some
[entities] in beginningless samsdra 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 §r@vakas etc. Since the spiritual lineage consists in a regular sequence [of
rebirths] that 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 tathig the term "spiritual lineage” in this context
should be understood accordingly399.
[13]

L19 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 bodhisattva 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 ple, what is i ded is): “The bodhisattva aspires
for the attainment of the dual virtues” (1.18 a), and "The bodhisattva aspires for the
welfare of sentient beings, always” (I.18 b). Which of the Buddha qualities [does he

396 My etad; contrary to Y's fn.8 p.SS D: Zes bya ba ni de (D2164.5).

397 Ms.(15b.7): angsra-; disregard Y's fn.10 p.55.

398 Read: svabhivikatvid in place of svabhiivikad; cf. Bhisya N26.3.

399 Read: tathil jdsyam in place of tathitvam jfieyam; 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 ail the Buddha qualities”. This is why it is said:
"he cultivates emptiness"40l, The emptiness of that is described as the emptiress of all
dharmas. What is 'cultivation’ in this contex:? The unimpeded 402 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.?
404What is its essential nature? Hence he says:
1.20 abcd 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 dharmas 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?06 Hence he responds: in order to stats 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 dharmas and the negation of their emptiness, in due order. In order to
avoid imputation in regard to the personal entity and the dharmas, 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'(llﬁ?;)): pratitavyam, but Y's rendering of prayatitavyam is preferred; Tib. bad par bya ba

40! Read perhaps: tasmic cchinyatdm prabhivayatlty ucyate in place of tasmad vibhavanocyate.

Although the Tib.: def phyir mam par bsgom pa Zes bya sto (D216b.5) does not substantiate

cchilnyatdm prabhlivayatity, the insertion of slinyam is suggested by the Ms.(162.4): tasm2t

:Dnya- (not §Onyatk- as per Y). This statement seems to refers back to the words:

Snyatim prabhlvayatity arthah (Y 54.24).

Read: avibandhanapravrttih in place of avyavahitapravyttily, Ms.(16a.5): -napravyrih.

Ms.(16a.5): -paryantanany, disregard Y's fn.6 p.56.

Note: this section (Y56.22 - 57.11) is translated from the Tib. since it is missing from the

Ms.(16.5). Fn.405 below marks the point where the Ms. resumes.

The Ms. continues from this point.

Read: ...e52 dvividhil inyatinte vyavasthipyate in place of esim...; Ms.(16a.5): es2 dvividhi

§unya.

Read: ata 3ha sanynmlksmlkhylpmlnmm in placc of ata 2ha §Onyatdiaksanapradaria-
nlrtham; cf. Bhagya N26.12-1

§ §§ §§§
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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 refers to: (a) the non-existence of: (i) the personal
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 enjoyment’, and (b) the actual existence of the non-existence?08 of the latter.
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 refers to: (a) the non-exis-
tence of: (i) a personal entity as ‘enjoyer' in that body, i.c. 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. Universal 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
emptiness?09 and an aspect of the absolute, the emptiness of emptiness and the empti-
ness of the absolute refer respectively to the non-exi 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 aspect4!0, and the actual existence of the non-existence
of the latter. Now, that for the sake of which the bodhisattva aspires, i.c. [the under-
standing of] the emptiness of the conditioned!!, 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 accomplishment4!2 and (b) the actual existence?!3 of the non-existence of

408 Ms.(16b.1): -vasys; disregard Y's fn.4 p.57.

409 Ms.(16b.2): shnyajdlne but Y's rendering of idnyatdjdine is preferred on the basis of the
Tib. stod pa did ses ps... Ia (D217b.1).

410 Read: ZkAragrahltypudgalasya ca in place of akiragrahhypudgalasys; Tib. mam pa dzin pa po'i

gad 2ag dad (D217b.1).

411 Ms.(16b4): samsktaillayat¥; disregard Y's fn.4 p.S8.

412 Read (with St. fn.140 p.208): bodhisattvaskdhanaprayoj glmof bodhisattvapratipatta-
vyegu; Tib. byad chub sems dpa’ bsgrub dxupanwmll (DZl7

413 (l\ld)szgg%)d) bhaga, but Y's emendation to sadbhllvo is preferred; Tib. dios po yod pa
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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 common to the §rivakas have been explained in brief in order to counteract all
grasping on account of | diffe iation, and also, in order to explain all

4

hidden meanings of the SGtras.

{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
the existence of non-existence4!4, Moreover, the demonstration of the own-being of
emptiness is in order to show the nature of escape4!5 from all [false] views since it
[acts as] counteragent to superimposition and negation. The aim of the meditative
development of emptiness bégins with the [aspiration for the] attainment of the dual
virtues (cf. 1.18a) and concludes with the {aspiration for the] attainment of the Buddha
qualities (cf. 1.19cd). 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): §llnyatasvabh bhivo abhdvasvabhivas ca, but Y's emendation to sOnyara-
‘bhavabh §ca ferred; Tib. stod pa Aid kyi rad bzin ni
dnos po med pa'i o bo fid dadt / ddoapomedpncﬂupomobomdw(bzlné)
415 Ms.(16b.6): mlumlrmn—.d.imgud Y's fn.1 p.59.
416 Read: ilnyatabhivankd eveti as per Ms.(16b. 7) in place of $inyatibhivaniysp pripya m
Tib. is slightly different: ™(the culmination) ...is attained due to meditative development...”
ston pa id bsgom pa las thob bo (D217b,7 - 218:.1)




e. The Logical Proof of Emptiness.

N26.18 How is its logical proof to be understood?

1.21 abcd If it were not defiled, all incarmate
beings would be liberated. If it were
not pure, effort would be in vain.

76

If the emptiness of the dharmas 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 bzcome purified, undertakings for the
sake of liberation would be in vain. And so, after considering it in this

way:
122 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 ¢ There is the luminosity of mind4l7;
How can it be neither undefiled nor pure?

L22 d Because of the adventitious nature of
defilement.

In this way, the differentiation of emptiness that was listed [above]

is proven.

[Sthiraraati]

¥59.11 [1] Since its logical proof was listed immediately following the listing of the differen-
tiation4!8, immediately after the explanation of that he asks: How is its logical
proof to be understood?4!® 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 i3 defiled, he says;

417 Verse 22 cd is not found in P or D editions of the Bhagya; cf. N's comments in the introduction

(pp.9-10) to his Sanskrit edition.
418 Ms.(17a1): bhedoddess-; disregard Y's fn.3 p.59.
419 Read: vijfleyam in place of jdeyam; cf. Bhigya N26,18.
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I.21 ab If it were not defiled, all incarnate
beings would be liberated420;
Liberation is [equivalent to] the relinquishment of defilement; the relinquishment of
such defilement is due to the meditative development of the paih. In this respect, if
the emptiness of the dbarmas were not defiled by adventitious

dary defil , 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 all42! 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 living beings
without the counteragent, in the state of ordinary people the fact of defilement of thus-
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:
1.21 cd If it were rot pure, effo:t 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] not25 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
) stain, H er, [the undertakings] for the sake of liberation are not consid-

P

ered to be in vain; therefore, due to the practice of the agent, 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 dharmas that consti-
tute defilement and purity is due to the appropriation of the dharmas that constitute

purity. However, neither defilement nor purity is idered to be ifestly pres
for emptiness426 because real nature is dependent upon the dharmas. This is why he
says: "all incarnate beings would be liberated”. The term “incamate beings" in the

420 Read: samklist3 ced bhaven nissu mukelh syuh sarvadehinah
in place of yadi ng sy3t sa samkleso muktah syuh sarvadehinafi  Cf. Bhagya N26.19.
421 Read: ayatanats eva muktsh sarvasattvd bhaveyuh in place of prayatnam antarepa sarve satva
muktah syub; cf. Bhagya N27.1-2.
422 Read: ayamanata iti in place of prayatnam antsrepetr; cf. ibid.
423 Read: tathatfydas per Ms.(17a.3) in place oftathariyim.
424 Read: visuddh# ced bhaven 13sau vylydmo nisphalo bhavet
in place of yadi na @ visuddhily syat prayamam aphalam bhavet Cf. Bhagya N26.20.
425 g;;;yonumd from Ms.(17a.4) but should obviously be inserted on the basis of the Tib. and the
a.
426 Relgzd.l asgnayauyl(l in place of sdnyatiyam; Tib, stod pa flid la (D218b.2). Cf. Y60.17 below
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above refers to just the 'ground’ (upddina; 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 incarate 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 t00%27 has
been proven:

[3]
122 ab It is neither defiled nor is it unde-
filed; it is neither pure nor is it
impure.428
How can it be neither defiled nor impure?42® 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:
122 ¢ There ias the luminosity of mind;430
Here it is indeed the real nature of mind that is referred to by the word "mind" for the
[phenomenal] mind is characterized by stain43!1 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.
1.22 d Because of the adventitious nature of
defilement.432
He shows that it is defiled but not intrinsically s0433. 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 demonstrate434 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 {{evel] 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, r*hers describe it as not impure in
order to distinguish it from the [sense-faculties] of sight etc., because sight etc. are not

427 Read: tata idam as per Ms.(17a.7) in place of ata evedam; disregard Y's fn.4 p.60.
428 Read: na kligtd n2pi vlklr;ﬂ Suddhd ‘fuddhl na caiva s3
in place of na klisgl nipi caklis(8 Suddh@suddhBpi naiva s3 Cf. Bhagya N27.5.
429 Read: nlpy cZuddha in place of nipy asuddh®; cf. Bhigsya N27.6.
430  Y's text paraphrases this verse 1.22 cd.
431 Ms.(17b.1): cittasyaivam laksapatvit but Y's emendation to cittasyaiva mallllbwalvll is pre-
ferred on the basis of the Tib. sems did ni dri ma'i mtshan 1iid kyi phyir (D218
432 Read: kiesasyAgantukatvara) in place of s3 cAgantukakiesens; cf. Bhagya N27. 9
433 Read: sa klist3 na tu prakytyeti dariayati in place of klistl na tu prakytyed dariayaty; cf. ibid.
434 Ms.(17b.2) omits pradarsana which is inserted by Y on the basis of Tib. bstan ps (D219a.1).
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defiled for they are unobstured 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 samsdra
and is pure because it has an agreeable karma-result. Real nature is definitely not so%35,
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 proven*3,

435 Read: naivam as per Ms.(17b.4) in place of naiva.
436 Read: evam $Oayatdy2 uddistah samklesavisuddhipra
); va ledatisuddher nirdedo

bhedo ;lﬂl sadhito bhavati in place of
‘evam §nyatiprabbedas yam

ito bhavari; cf. Bhigya N27.10.
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The Summary Meaning of Emptiness.

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 iis proof] are made known - these lead to the appeasement
of: (a) conceptual differentiation, (b) fear, (c) indolence and (d) doubt,
[respectively].

[Sthiramati}

[1] The summary mesning of emptiness*37 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
characteristic of existence. It [should be known] in terms of the characteristic of
non-exi b of the nt: "the non-existence of the duality” (I.13 2). It
[shouid be known) in terms of the characteristic of existence because of the statement:

"which ists in the exi 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-existence433 and the characteristic as devoid of identity
and difference, b of the "...this is the characteristic of emptiness.

Therefore, in relation to the imagination of what is unreal:" (I.13 ¢ comm.) "The char-
acteristic consists neither in difference nor identity.” (I.13 d). This is the summary
meaning in terms of characteristic.

<

437 Read: illnyatiya) in place of ilinyati-; cf. Bhisya N27.12.

438 Read: bhavabhivavinirmuktaiaksapatas in place of sadbhivabhilva...; these words are omitted
from the Ms.(17b.6) and are inserted on the basis of the Tib.: ddupoyodﬁudm dios po med
pa las mam par grol ba'i meshan fid dasi (D2192.7) which corresponds to Bhigya N27.14.



Y63

81
[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.43® What is meant is: its synonyms, their meaning, its differ-
entiation and logical proof. Through these four modes of teaching, beginning
with the characterizt , (a) its individual characteristic, (b) the characteristic
of karms [pertinent to its realization], (c) the characteristic of both its
defilemen: and purification and (d) the characteristic of reasoning
[pertinent to its proof] are made known as the counteragents to the four types
of secondary defi::ment#40. Of these, the individual characteristic [acts] as the counter-
agent to ptual diff iation; 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 pertains 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
leaming of the own-being of <mptiness and the karma [pertinent to its realization]
'seize’ this as sufficient. The ch istic of ing is for the removal of doubt on

the part of skeptics who believe that [emptiness] is subject to defilement and
purification.

439  Read: vyavasthinam punah parylyidivyavasthinato veditavyam in place of vyavasthdnato hi
parylyMdivyavasthinato veditavyznt, cf. Bhasya N27.185.
440 Read: ctayfica cam(;nﬂ:lak;mld:dsnaylcmndbm.lpn 2 svalaksanem kar—
malakysnam samkiessvyavadinalaksapam yuhzlm.lmcodhuvmmblnmmpmofemmcz
llk;nldmwm:khm nirdisjva catur k karmalaksapam
samklesa k rig pa'i meshan did bqodpaymno' cf. Bhagya N27. 16-18'
Ms.(ITb. 7) euyia caulyprakinals-.
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1. The Five Obscurations Beginning with the

Pervading.
N28.3 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.

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 spiritual lineage of the bodhisattva because it forms the totality!.
(b) The limited refers to obscuration consisting in moral defilement and
is pertinent to those who belong to the spiritual lineage of the fravaka
etc. (c) The excessive refers to [obscuration] that pertains omnly to those
who course in passion etc. (d) The equal refers to [obscuration] that
pertains to those who course in equal shares. (¢) The obscuration com-
prising the acceptance and rejection of samsirs is pertinent to those
who belong to the spiritual lineage of the bodhisattva because it is an
obscuration to the airvdpa [wherein the bodhissttva 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 srdvaka etc.

[Sthiramati]

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, [Vasubandhu] says: with refe to the ob ions,
[Maitreya] says:
II.1 abe (a) The pervading, (b) the limited,
(c) the excessive, (d) the equal and

1 Read: sakaly3t omitting kam. Although the Tibetan (mtha’ dag /a sgrib pa'i phyir D6a.4)
would substantiate a reading of sikaly#varapst, sgrid pa here is probably an elaboration inserted
by the Tibetar: 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.15 below indicates the point where the Ms. begins.
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(e) acceptance and rejection are

elucidated as the obscurations that

pertain to the two.
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 §rivaka 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 (vydpi) since it pervades or permeates (vydpaoti). 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
moral defilement is itself an obscuring, it is [described as] an obscuration. Herein,
secondary defilement is also referred to by the word “moral defilement” because it is
exactly siinilar in its nature as moral defilement. Otherwise, the words: "the character-
istic of moral defilement is ninefold" {verse II.1 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 (prdvria) 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 jiey3varapa) as in the [tatpurusa] compound ‘a pot of oil' (tailakunda).
Furthermore, it consists in undefiled nescience. Those who belong to 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] 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 toiality” is made in order to
explain the word "pervading” as having the meaning of totality.

3 D:phul du byud ba thob pas (2201.5), although P: ...thob pa.
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{2] The limited refers to obscuration consisting in moral defilement and
is pertinent to those who belong to the spiritual lineage of the #ravaka

etc. It is designated as an obscuration since it is an obscuration in regard to just one's
own benefit and is described as “"limited" because it does not pervade. Why does
undefiled nescience not pertain to srivakas and pratyckabuddhas? Because 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
Sravakas and pratyekabuddhas [are said to] attain enlightenment even though it exists.
[Objection]: Is nescience on the part of the $rivaka 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
§rivakas 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 samsdra. 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 defilemeni but not in regard to
other spheres, for in regard to other spheres it is only nescience and not ignorance nor
moral defil Theref since [ i ] 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

q

p d as is igt [Objection): If this be so, {obscuration that consists in the

knowable] cannot be determined as the obscuration pertinent to bodhisattvas.
[Response]: This is not so [since] obscuration that consists in the knowable is the
obscuration pertinent to bodhisattvas because they are characterized by the accumu-
lations of learning. It is said:

Without applying himself to the five kinds

of learning, in no way can a Supremely

Noble One amrive at omriscience; thus, he

applies himself to tisse, either to restrain or

assist others or, for his own kmowledge.4

[3] The excessive; even a small aspect of passion etc. that manifests continually and
to an excessive degree in those who belong to the spiritual lineage of the bodhisattva

‘ s b ﬁymAm’a ?;dhe akptvil sarve iti kathamci ryah/
naiti t param
ity anyeslm mmhlwumhquyl sviji am v tatra karoty eva sa yogam//
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and those who belong to the spiritual lineage of the sravaka 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 thing5,

[4] The equal; i.c., obscuration pertinent to both those belonging to the spiritual
lineage of the bodhisattva and those belonging to the spiritual lineage of the §rivaka
etc. It is equal because the two modes are absentS; 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.

[S] The obscuration comprising the acceptance and rejection of
samsara...; the bodhisattva accepts samsdra on account of his compassion yet, on
account of his wisdom, after observing the evil of samsira as it is in reality, he rejects’
it. Consequently, although free from moral defilement [himself], having regard for
sentient beings, he takes rebirth in the airv@pa [wherein the bodhisartva is]
oot permanently fixed, because he is not permanently fixed in samsara or nirvapa.
The obscuration to this consists in the acceptance of samsdra as being overcome by
moral defilement or the complete rejection of samsdra without compassion, after
observing its evil as it i3 in reality. Others believe that nescience is described as an

+

C ation

+, e b

it is an obstruction to both compassion and wisdom.
Alternatively, as has been stated in the Mahiramakifita;: "His mental disposition is
directed towards nirvina but hig application is directed towards samsZra"8. This is the
unfixed nirvdpa of the bodhisattva. In this regard, in order to turn his back on nirvipa
he accepts samsdra with his mental disposition and application, just like a sentient
being who has no spiritunl lineage. Similarly, in order to turn his back on samsdra, he
completely rejects samsdra with both his mental disposition and application directed
towards entering nirvapa, just like those who belong to the spiritual lincage of sravakas
etc. Thus, both the acceptance of samsdra and its rejection are obscurations in regard
to the unfixed nirvina of the bodhisattva because they both constitute a falling to one
extreme away from samsira as well as nirvipa. At the time that they become tathi-
gatas, bodhisattvas do not remain in samsira because they have relinquished both the

bscurations that ist in moral defilement and the knowable. And because the
Dharma Body continues without interruption in the nirvdna devoid of the remnants of

5 Read: hine pi vastunr; cf. AS-Bhigya #142,
6 This refers to the normal state of defilement devoid of both the excessively strong and weaker
ﬁg’eﬁ ; f. ibid.: samabhigacaritah prakytisthah samklesah sutkatyamindyavivarjitasamiivasthe
lesa ity arthal.
7 Tib. should probably read grod bas in place of seod pas (cf.D221a.4).
8

Read (with de Jong g .113): nirvEpagatas cisyléayah samskragatad ca prayogalr, this passage is
found in KP #16 (p.35).
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existence, they do not remain in nirvina like §rdvakas and the like. Thus they are not
fixed permanently in samsdra or nirvipa.

[6] These five obscurations have been enumerated here because they cause obstruction
in regard to: (a) the path of the bodhisattva and the §rdvaka etc., (b) their application,
(c) the result and (d) the unfixed airvipa [of the bodhisattva]. Thus these
[obscurationa 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 bodLisattva.
But that which follows the first [i.e. the 'limited'] is an obscuration pertinent to
those who belong to the spiritual lineage of the sr3vaks etc. The other
two [i.e. the 'excessive’ and the ‘'equal'] are obscurations pertinent to both. In the

h

above, ation that ists in the knowable has been described as obscuration

that pertains to the bodhisattvas; moreover, it is known as undefiled nescience.

2. The Obscuration that Consists in the Nine
Fetters to Application.

Furthermore,

Ir1 d The characteristic of moral defile-
ment is ninefold.

IL.2 a The fetters are obscurations;

The nine fetters refer to obscurations that consist in moral defile-
ment. The obscurations that comprise these [fetters] are relevant to
what?

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
fetter of repugnance is [an obscuration] relevant to equanimity because
on ascount 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.
Bow do they occur? They occur respectively...
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1.2 d In the clear comprechension of: the
false view of individuality, the foun-
dation of the latter;

IL.3 abc Cessation, the path, the ([three]
jewels, gain and honour and
austerity.

The fetters are obscurations?., 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 om 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 falss views etc.] is [an
obscuration] in tke 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
becausze 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]
[1] It is not known: (a) how many aspects there are to the obscuration that consists in
moral defilement which is the obscuration pertinent to the two [i.e. bodhisattvas and
§rdvakas etc.], (b) what kind of essential nature they possess and (c) what it is they
obstruct, hence he says:

.1 d The characteristic of moral defile-

ment is ninefold.

It is the obscurations that are referred to. The characteristic of moral defilement is
[equivalent to] the essential nature of moral defilement. What are these ninefold
[feters]? Hence he says: [they are]:

9 samyojanikny Ivarapam but Tib. has simply sgrib pa yin; (D6b.2).
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1.2 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 success!®. Avarice
refers to miserliness concerning the necessities of lifell; 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
[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 Sitra: “O

Kauika, the gods and mankind possess the fetters of envy and avarice”!2.

{2] The obscurations that comprise these [fetters] are relevant to what?
Hence he says:

I1.2 be They are relevant to anxiety,
equanimity and the ingight 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 femily 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 samsdra. 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.c. free from formative influence, in regard to the foundation of
repugnance, i.c., the cause of repugnance, especially something disagrecable
etc.; it is disagreeable insofar as it is the cause of depression. It is logical that it is not

10  Cf. T-Bhagya: Irsya parasampattau cetaso vyaroso 13bhasatkiradh itasya Jabhasatkdrakula-
;‘tzlafmﬂdm“ isesan parasyopal. ",.? sAmsiko ‘marsakyts? cetaso vyarosa Irsya (L30.20-
).

11 Cf. AS (G17): matsaryam katamat / 13bhasatkarsdh ya parigkfresu rigamsikas cetasa
Bgrahah. Cf. also T-bhasya (L30.24-28).
12 Read: nsylm!uwuam{?:a:)ah kausika devamanugya ity uktam; this quotation is also found in

the Kosa-vyakhya (W49
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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-
nance] is a greater evil than [the fetter of] attachment, he says: "especiaily”. When one
who is engaged in meditative concentration gains equznimity 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]1 Furthermore, 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:
II2 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 basis!3 and this is sevenfold!4 according to its
differentiation as pride, excessive pride etc.!5 The clear comprehension of the false
view of individuality refers 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 discrimination!$ of an own-
being on the part of the dharmas as imagined by naive people. The fetter!? of pride is
an obscuration to that [insight] because it obstructs its arising. As to how aad 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 realization!8, 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” refers to that

13 Cf. T-Bhagya: mino hi nima sarva eva satk3yadrstisamiirayepa pravartate | sa punas cittasyo-
npatilaksapah (L.28.28-29); Tib. da rgyal ni da rgyal Zes bya ba thams cad kyan jig tshogs Is
Ita ba Ia buven nas Dyud ba'o I/ de ni sems kheds pa'i mishan fiid do (D158a.2).

14 Read: saptavidham in place of navavidham; Tib. mam pa bdun (D222b.5). This sevenfold
division is substantiated by the T-Bhigya (L29.4-17) where seven kinds of pride are defined.

15 Sanskrit Ms.(20a.1) begins here with the words: minAdibhedens.

16  Ms.(20a.1): vikena but Y's emendation to vivekena is preferred.

17 Ms.(20a.1): samprayojanam which should probably be amended to samyojanam; Tib.(D222b.6):
kun du sbyor ba.

18 Read: skntarsvyantarfismimiins- in place of skntareps vyantaropa clsmimina-; cf. Bhigya 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-conceit!® manifests, there is no relinquishment of the false view of indi-
viduality since the arising of self-conceit is only on account of the false view of
individuality.

[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 SGtra:
Certain §ramanas 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 p ption of the empti of the self
and what pertains to the seif?2! and the emptiness of the own-being of the dharmas
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

h

p ion 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

Y h

p ion of the aggreg: on of ignorance, there is the absence

of clear comprehension of these [as impermanent etc.] in regard to the aggregates
which are ob d by

p of perm. 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]l. 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 concemns that same entity that has been construed as a self and
refers to the notion that it is eternal or that it perishes?2. 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 Rud. skintaravyantar@smiminaly, cf, ibid. -
20 e is also quoted in the Koia 2,1-3) although the wording there is sligh
puus \,PKo!aCh.j p.17 fgawm)mno:udmm ms'evmﬂ otherstexé

wlm:hcnethu umepunge

21 Read (with de Jong p.114): lunlmlyuﬂnyaﬂylbmplmoflmlunulmymym Tib. bdag
dad bdag gis stod pa fid...(D223a.

22 Ms. (200.7) begins: dnnrnmdmmmbun" 's emendation to §2ivatadarianam uccheds-
darsanam v 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 with 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 the latter [i.e. cessation] is on account
of the false views of both individuality and the grasping of extremes
and is also due to negation?3 by wrong view. Therein, on account of the false
views of individuality and the ing of one fears cessation, thinking: "I

slespinyg

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-
eminent?” 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 motive?s; i.c.
because one clings to purity as either: (a) just morality and vows, (b) an abode of
pl perti to 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] as being pre-eminent. Thus, on account of the
fetter of clinging [to false view etc.) ons sbandons the path and clings to purity with the
wrong motive2,

23 Reud: cipavidid iti in place of ca tadzpavadad iti; tad is most likely an claboration inserted by
the Tibetan translator and is also found in the Tib. Bhigya (D6b 4) but not in the Sanskrit

Bhasya (N29.12).

Ms.(20b.1): nisarapatas, but Y's emendation to nifisarapatas is preferred; cf, his fn.1 p.73.

Read: mirgasaty; :pmplmupam .(200.2) and Bhigya (N29.13) omitting Zvarapam iti which

is an elaboration of the Tib.

Ms.(20b.2): drstylyairsyesu, but Y's emendation to drstydirayesu is prefemed; cf. Imfn.‘.!p?S

Read: agridito in place of utkaryadito, cf. T-Bhigya (L29.24) wlnch exj day

pascasiipidinaskandhegv sgrato visispatah sresthatah paramatas ca ib. mdlog

dag khyad par du pbuspcdmxmbodw dam par Ita hwmu(msnl)

Red. uyatl(m)ndﬂupulmxmﬂm piace of anysalkfirens suddhiparimarsanid; cf. Bhisya

Rud.m thy in place of anyena tv %, Tib. mam is (D224a.2), cf. Bhigya
N2914(‘-Y'06b pl yena tv Rkirep. pa gian gyi higy:

88 BR
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{71 The fetter of doubt [is an obscuration] in the clear comprehension of
the three jewels; the word "obscuration” remains in force. A§ 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]3?. There is clear compre-
hension in regard to the jewel of the Dharma: (a) as being the conveyance across the
ocean of samsi . (b) as having the nature of the absolute separation from all suffer-
ing3! together with its causes and (c) as providing the understanding of the latter.
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.

[8] The fetter of envy is an obscuration in the clear comprehension of.
gain aad 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 anothers 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 misforrune36,
However, on account of envy one does not clearly comprehend gain and honour37 as
being adverse 1o all virtue nor as the root of various misfortunes. Hence the ferter of
envy is an obscuration in the clear comprehension of gain and honour.

{9] The fetter of avarice [is an obscuration] in the clear comprechension
of austerity. As to how this can be so, he says: because ome covets the

30  Read (with de Jong p.114): sarvagupadosaprakarsdpakarsanisthadhisthinatvens buddharame
parijilnam in pll:e of sarvagupadosasya prakrsiapanitasys paryantisrayatvens buddharatme
panjikaem (cf. Y189.22).
31 Ms.(200.6): dwm:yua- disregard Y's fn.6p.73.
32 Ms(20b6) yimmyrd:mwd\"sfnlp%

kX] 'Y perhaps: vicikitsIprahipic in place of prahlnavicikits3yas; Tib. the tshom spad ba'i phyir
(DnA-.

34  Read: ucyate as per Ms.(20b.7) in place of vacanam.

s Rmmymmmmmmmvm dvqlmilhs'

in of Irsylsamyojanam hi ]
mmw;::mrwabywbnmmdndu/mwpﬂm gl un sum
Wllusdaﬂpchﬂpoppnsmklﬁdnn ‘khrug pa (D224a.6). Cf. T-Bhigya

: IrSy 3 parssampatiau cetaso Ibhasatkirsdhyavasitasya ISbhasstichrakulastis—
;ufug‘tg: :mmmhw:%mmv{.m IrsyL For the Tib.

36 Ms.(21a.1): sarvinarthlsysdstvivabodbo but Y's emendation (0 sarvinarthRirsyatvivabodho is
p:!mulondublnlofﬂle‘ﬁb cf. his fn.3 p.74.

37 Rud.ﬂbbnnﬂnmmphuofllbhuaﬂuy:ﬁbphqdo,mmmedpldﬂmna
...mi ies pas (D2240.7).
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necessities of life. Avarice which has passion for a refers to miserli-

ness of mind in regard to goods and chattsls on the part of one who is intent upon3® the
necessities of life. A ity ists 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 virrue. However, one does not clearly comprehend it as the basis of all
virtue because one is intent upon the necessities cf life on account of avarice.
Consequently, it is said that avarice is an obscuration in the clear comprehension of
austerity.39

[10] 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
notj%0. 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
order of these [fetters] is given; for example, one who desires liberation®! should, from
the very beginning, necessarily cause his mind to shrink from samsara. 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 virmies 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. [Responsel: A
restriction® to each individual foundation is not employed here; on the contrary, this
explanation is chiefly in terms of close contiguity.

38  Read: adhysvasitasya as per Ms.(21a.2) in place of adhyavasito.
39 Tib. ushghﬂydxﬂ‘amtde:pbyvmbyﬂ”&ﬂmhsmbwmbsd@mbﬂ ".itis
austeri

said that it is an obscuration in regard to

40 AsnotedbyY(fnGpN)ﬂwTib inserts: lhag ma rosms ni ma yin no (D224b.4) which is
not to be found in the

41 Read.bm4;|mukaunl u per Ms.(21a/4) in place of mumuks8pdm; Tib. thar pa ‘dod pas

42 Ms.(21a.5): varaplys; disregard Y's fn.1 p.75.

43 Read: nanu sarvatra sarvivarapatvasembhavid in place of amu sarvam
sambhavad: Tib. mmadlnymmuadwpmaumpimmn

44  Asnoted b Y(ﬁn.Zp?S).Ms(ZluS) niyama here, but pratiniyams in the previous sentence;
however Tib. des pam both cases.
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3. Qbscuration Pertinent to Bodhisattvas.

a. The Obscuration to the Tenfold [Qualities]

1.3 d

Moréover, there are other obscurations that are to be knmown
Which then are
the obscurations and which are the [qualitics] beginuing witk virtue?

regard to the tenfold [qualities] , beginning with virtue.

11.4 abecd

IL.5 abed

I1.6 abcd

I1.7 abed

II.8 abed

Beginning with Virtue.

The others are relevant to the tenfold
[qualities] beginning with virtue.

(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 coaviction and
deliberation in accord with the letter.

(ix) Lack of enthusiasm for the true
Dharma, enthusiasm for gain and
lack of compassion; (x) lcss of what
has “een learnt, [learning] little and
the lack of the necessary preparation
for meditative concentration.

95
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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 obecurations are to be known as being pertinent to each of
these [qualities] beginning with virtue?

II.10 ab The obscurations that pertain to
these [qualities] are to be kmown 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
il_:venioln. (b) whatever remains from the three obscurations such as
moral defilement and (c) the non-maturation of the wisdom that brings
liberation to fruition. Ab of obscuration is [equivalent to] the
relinquishment of obscuration. The three [obscurations] to the latter
are: (a) innate disquiet, (b) laziness and (c) carclessness. The three
[obscurations] to transformation, on account of which one's mind is

transformed into other modes and not into supreme and perfect

enlightenment, are: (a) attach t to exi (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 coaviction in
regard to the Dharma and (c) deliberation in accord with the letter as



Y75.14

Y76

97
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 bzen 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]
[1] Are the latter [i.e the obscurations that consist in the nine fetters] the only obscu-
rations? These are common to both bodhisattvas and Srivakas etc. however, obscura-
tions that pertain to the bodhisattvas [alone] are:
I3 4 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 virtue?6, hence bz 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:
I11.9 ab (i) Virtue, (ii) enlightenment, (iii)

complete acceptance [etc.]
...are the ten qualities. Therein virtue, which is the cause of enlightenment, consists in
all the roots of the wholesome [dharmas]; 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-
entistion nor own-being, hence, in order to clearly illustrate these he elaborates:
I1.9 abcd ...(iii) Complete acceptance, (iv)
intelligence4?, (v) absence of error,
(vi) absence of obscuration8, (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: Subh3dsu dasadhil ‘param in place of anyad dasasubhidigu; cf. Bhasya N29.20.
Ms.(21a.7): -ni dvaragam...

46  Read: kin tad Evarapam ke ca Subhadaya in place of Svaranam ke ca subhidays; cf. Bhasya
N29.21 & D6b.6.

47  Ms.(21b.1): dAfmarig, but Bhitgya (N30.9): dhimeetva.

48  Read: -anlivyttl as per Ms.(210.1) in place of -an3vyttsu.
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11.9 d- ...(x) mastery.

[2] Some believe that since the obscurations 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

ity for the production of that virtue. The obscuration to complete acceptance etc.

and the obscuration to the basis are obscurations to complete acceptance ctc. and are
different {from the obscuration to virue]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.

{31 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

o

g ity, which ms with50 the generation of the resolve, and, on account of
which, one is recognized’! as a bodhisattva. After that, as the result of continual
practice throughout immeasurable aeons3? and in order to purify one's mental disposi-
tion through the collection of the lations 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 2
special purity33. 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 s§rivaka etc. Then, one who has arrived in this condition has
no fear’ in regard to the profound and sublime explanations of the Buddha and the
bodhisattvas because he is mentally disposed towards universal enlightenment’S.

49 Themwdq::g‘a'bovemmibuuonlhﬁbbwh,ﬂudxf)ﬁcdtmrsmmﬂ:wnﬂu%ﬁsht
ruon: yi par pala pa la sgrib pa dad rten la sogs pa Ia sgnib pa o par
%p&lamsp:mmkyns%pnmthadnddo(%mﬁ) A passible Sanskrit recon—
struction would be: samadanidylvarapam dhstyady ca samidinadyavaragam / bhinnam
ca

50  Read: cittotpidinuripd as per Ms.(21b.4) in place of cittotpSdaninuriipl

51  Read pethaps: lakgyate in piace of labhyate; Tib. mron (D225b.2). Ms.(21b.4): -,

52 Read: kalpEsamkhyey3bhyasitin place of nmkbyeyahlpmlbhynn(a Tib. bskal ba grads med
par goms par byas te (D225b.2). Cf.

53 Read peshaps: -yogakaraplya in plr,eof mlm:l';'ﬁb dad Idan par bya ba'i phyir (D225b.3).

54  Read: nottrasyati as per Ms.(21b.6) in place of na trasyati, and disregard Y's fn.2 p.77.

55  Ms.(21b 6) mahL..ylisyatvad with three or possibly four syllables mmina Tib. byad chud

chen por mi (D225b.4). The sense of the passage that the negative
pbolmepgib bemunowﬂbyY'sfn.lpTl
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Then, one who is cndowed with much leaming56 and understanding teaches the sub-
lime Dharma for the purpose of bringing sentient beings to full maturation. After that,
it is said that one attains 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 1o be
known as being pertinent to eaca of these [qualities] beginning with
virtue?
I1.10 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 b 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 objecu”. Scriptural works, which are the
'doorway' (dvira) to the origination of enlightenment and the roots of the wholesome
which bring about enlightenment, are worthy objects (3yatana). Something other than
the larter is an unworthy object (andyatana). Applicaticn in regard to the latter is appli-
cation in regard to an unworthy object, i.e. in regard to objects other [than worthy
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
expedient®? is something fundamental (yoni); application that is contrarywise to what-
ever expedient one possesses is superficial (ayonisah) application6!, 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: bBhusrutya in place of bahusruts; Tib. mad du thos ps. Ms.(21b,6): bihu-.

57  Read: tripi tripi ca etesdm jleylny 3varapkni hi in place of orfpi tripi vijfleylini egim dvaraplni
hi; cf. Bhigya N30.12.

58  Ms.(22a2): aultana which has been corrected in the Ms. margin to anfyatana.

59  Read: ‘nilyatansprayoga as per Ms.(22a.2) in place of ‘nilyatzne prayoga.

60  Ms.(222.3): upliyo; disregard Y's fn.7 p.77.

61 bffim-z'ia”: -prayogo ‘niyoniish but Y's emendation to prayogo ‘yonisal is preferred; cf. his

p.78.
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develop of the impure®2 is [not an expedient for the relinquishment of

repugnance] for one who courses in repugnance.
Here too, supeificial 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 wholesome53 is also [an obscuration) to enlightenment, for that which is an obscu-
ration to the accumulations [of merit and direct intuition] is certainly 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 augmented®4. Even though wholesome [elements] are produced
in a particular state, one is not mentally attentive time and again5 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-urising is intended just
as [an obscuration]é6 to those elements ducive to p ion 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.

[6) Complete acceptance refers to the generation of the resolve for

eunlightenment. Complete acceptance ists in the g tion 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 pletely pted and p d on

account of the fact that they should cause all sentient beings$? to be established in th:
most excellent nirvdpa realm devoid of the remnants of existence by means of this

62 Ms.(zza.d): -adubhibhivaneti but Y's emendation to -asubhabhlvaneti is preferred; cf. his fn.2
p.7

63 Tib. is slightly different: yad na gnas skabs kyi bye tshe dge ba la skye ba la sgrib pa'i
ﬂonumh:h ygmmpay(DZZ6£l,S-6) " gﬂ&m: which is an obscuration to the
arising of wholemmmammlrmu.

64 Read:nvanﬂummmmplmeofuumﬂh sped bar mi byed ces bya ba (D226a.6).

65  Read: psunaj punyens as per Ms.(22a.6) in place of psunapunyena; disregard Y's fn.4 p.78.

66  Tib. inserts sgnib pa (D226b.1) which is not found in the Ms.

67  This passage is problematical. The above umiduudmem(cohuemofmn
pmdbkmwmmndmuuummm Y

should also be noted that sam _{lmpmpﬂnylmcl.umfomdmans.buthnbem

insertad by Y on the basis of the Tib.; cf. his fn.6 p.78.




Y79

101

[resolve for enlightenment]. Furthermore, this consists in the meatal disposition to
perform acts of welfare for oneself and others, i.e., it is volition accompanied by will-
power. The three [obscurations] to the latter are$8: (a) deprivation of
spiritual lineage; i.e. not having a spiritual lineage or belonging to the spiritual
lineage of the §rivaka 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 enlightenment6?; or else, on account of these [people], one tums
away from enlightenment, or is not strengthened by the wholesome dharmas. Even
when one meets with good friends, there is (c) mental exhaustion?® - on account
of the sufferings of samsdra the anxious minds of those who have wrong insight
aspire for parinirvipa as soon as possible. What are the obscurations here? (a) A
defect in causes [i.e. gotra], (b) a defect in conditions {i.e. kalydnamitra), (c) lack of
compassion for sentient beings?! or (d) laziness, since one who lacks compassion for
sentient beings is either exhausted or is lazy.

[7] Intelligence?? 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 jrivaka etc.’3, 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 mot. The
bodhisattva suate consists in spiritual practice that is not erroneously inverted for the
benefit of others’4. (a) Deprivation of spiritual practice’’; i.e. one does not
engage in [the practice of] the [six] perfections etc., for, one who is 'situated in'
spiritual practice?6 is known as a bodhisattva. (b) Stupid people are [equivalent
to] foolish people’”; 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 practice’®. (c) Pernici people are those
who bear ill will; i.e. those who bear enmity towards bodhisattvas. These people

68  Read: tasya trfpi (Avarapsni) in place of tadivarapesu trisu; cf. Bhisya N30.15.

69  Read: bodher as per Ms.(22b.2) in place of bodhir; Tib. byad chub ias (D226b.5).

70  Read: parikhedacittad in place of cintaparikhedaly, cf. Bhisya N30.16.

71 Ms.(22b.3): sattveyu; disregard Y's fn.1 p.79.

72 Read: dhimatvam in place of dhimatts; cf. Bhigya N30.17.

73 Read: srivakidigotrakinlm in place of irivakidigotribhyas; Tib. fan thos la sogs pa'i rigs can
rnams pas (D226b.7).

74  Read: bodhisattvativiparyastd pumhngupm{: in place of the Ms. reading of: bodhisattvack
‘viparyastatl parirthaparipratipattih (22b.4); Tib. byad chub sems dpa’ Aid ni gian gyi don
phyin ci ma log par sgrub pa'o (D227a.1).

75 Ms.(22b.4): pratipatter vaidhuryam but Bhigya (N30.18): pratipattivaidhuryam.

76  Read: pratipattistho hi bodhisattvo ji3yate in place of pratipattivytto hi bodhisattvo jifeyak;
Tib. sgrub pa la gnas pa ni bydchu‘um dpar ses n&

77  Read: kujano mirkhajsnah in place of kujsnas tu mOdhajans; cf Bhigya N30.19.

78  Read (wnmd.elona) bodhisattvo 'yam iti na jinte in place of bodhisattvopamitany, Ms.(22b.5)
substantiates this reading.
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fail to see the real virtues of a bodhisattva because they seek”® 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 harmfu! 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.

[81 The three [obscurations] to absence of error...; error is on account of
superimposition and negation80; its counteragent is the absence of error and is
[equivalent to] the path of vision; ...are: (a) the disquiet of erroncous inver-
sions. Some believe that this refers to the maturation8! of the latent impressions of

h honded

notional att to the app 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 understanding8? of the
all-pervading dharmadhatu. 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 defilement®4. 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 necessarily’5 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]®6. (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

79  Read: te hi randhranvesitvad bodhisattvasya bhitdn gupdn na pasyanti in place of te hi
randhranvayitvam bodhisattvasya bhitan gupan na pasyati; Ms.(22b.5): te hi randhrinvegitv...
'(l];l;zg,e g)ag glags tshol bas byan chub sems dpa'i yon tan yanh dag pa rmams ni mi mthon la

a.3),

80  Ms.(22b.6) line ends: adhydropapavadabhranti- but Y's dation to adhy3ropapavadad
bhrantih is preferred on the basis of the Tib.; cf. Y's fn.4 p.79.

81  Ms.(220b.7): -pustir; disregard Y's fn.S p.79.

82 ?ggg 7(w6|;h de Jong p.114): -pratibandhasya in place of pratibaddhasya; Tib. gegs su gyur pa

a.6).

83  Read: -pratipddana- in place of -bodha- (Y80.1); Ms.(22b.7): -dharma...prati... Tib. khon du
chud par bya ba (D227a.6).

84  Read: kiesidyavaranatrayad in place of klesadylvarapinim trayanan, cf. Bhasya N30.20.

85  Ms.(23a.1): niyamatambut Y's emendation to niyamanam is preferred; Tib. des pa (D227b.1).

86 Read _relhaps: na punah krtsnlny eveti in place of na punah krtsnam; Tib. zad par ni ma yin no
(D227b.2). Ms.(23a.2): na punal... nyeveti with two syllables missing.

87  Read: vimuktiparipicinyBh prajiifyd in place of vimuktiparipscanaparijii3ys; cf, Bhasya N30.21.
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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 latter38, The non-mawration of both of these, which respectively consists in an
incapacity concerning the understanding of reality and an incapacity concerning the
state that causes the latter8?, 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] vision?0, (b) whatever remains
from the obscurations such as moral defilement, (¢) nescience which is an impediment

to the maturation of wisdom and (d) the non- pletion of the lations.

[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
[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 lodged®! in the store-
consciousness, of: (a) the innate [elements] such as the false view of self and (b) unde-
filed nescience?2 which is an impediment to the penetration of the highest meaning of
the dharmadh3tu etc93. (b) Laziness is [equivalent to] slothfulness; this refers to the
lethargy of mind that has delusion for a component4. (c) Carelessness consists in
both an excessive attachment to sense-objects and an inattentiveness in regard to the

hol Some believe that carelessness here refers to the savouring®S of meditative
concentration. Due to disquiet and laziness in this respect, the path is not cultivated

88  Read: tatpriyogiks as per Ms.(23a.3) in place of tatprilyogika.

89  tadupanisad-; Tib. de'i rgyu- (D227b.4). Cf. MSA X1.9.

90  Read: dardanaheyaklesavisaniparipugtil in place of darfanaheyaklesasya pugiavasang; Tib.
g% sbu spad bar bya bz'i fon mods pa'i bag chags brtas pa (D227b.5). Cf. Y79.24 =

91  Read: -samnivigtabljapariposah in place of -samnivistam paripustabljam. Although the
Ms.(23a.5) substantiates Y's reconstruction, the Tib. (...sa bon ...gnas pa yods 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 construction as found in that passage.

92  ajfiinasys (mi ses pa’i) is found in D contrary to Y's fn.2 p.81.

93 Read: dharmadhitor utkargkrthadi- in place of dharmadhitupragthirthidi-; Ms.(23a.5):
dbarmadhito....rthids; Tib. chos kyi dbyins mchog gi don la sogs pa (D227b.7).

94  Read: kausidyam Alssyo moh¥msikas cetaso ‘nabhyutsihah in place of kaustdyam mohimsikad
Alasykc cittam nlté%umlmr. Tib. le lo ni sfiom las te gti mug gi char gtogs pas sems mdon
par mi spro ba (D228a.1). Cf. T-Bhisya (L31.32): kausidyam kusale cetaso ‘nabhyutsiho
viryavij / kusale kiyavipmanahkarmani nidripArivasayanasukham Bgamya yo nnlnlnm—
kas cetaso ‘nabhyutsihaly; Tib. le Io ni dge ba la sems mdoa par mi spro ba ste / brtson grus
kyi mi mthun pa’i phyogs so// 8al ba das skyes pa dad ‘phres pa'i bde ba Ia breen nas gui mug
ﬂchugmgspuludn!mdﬂyﬁkyimdgabaumMoupa.rspmburMplgndym
pa(Dlelas).

95  Read: Zsvidankira as per Ms.(23.6) in place of Asvidanam atrx; cf. Koda Index p.89. As nowd
by Y in his fn.3 p.81, atrais not translated in the Tib.
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and due to carelessness the mind is not protected from the unwholesome. What are the
obscurations here? These very three.

[10] The three [obscurations] to transformation?6 on account of which
one's mind is transformed into other modes; {and is not transformed into
supreme and perfect enlightenment]®’. Transformation?8 therein refers 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 modes%9 other than Buddhahood. i.e. into samsira or the enlightenment of the
§rivakas etw., ...and not into supreme and perfect enlightenment. And these
are: (a) attachment to existence, (b) attachment to enjoyments and (c)
faintheartedness. "Existence" refers 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” refers to a mind that lacks sublimity; i.e. one has a low opinion of
oneself and thinks: "how can someone like mel%0 obtain Buddhahood?” In regard to
this, on of the h to exi 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 int6 the s§rivaka 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? Itis a
fearless state that consists in a firm conviction!®! in regard to emptiness and the
profound and sublime Dharma of the Buddha and the bodhisartvas. (a) A low
opinion of people; i.e. erroneous understandings and statements about people who
proclaim the way of the universal 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 conceming the words of the Buddha as expounding a profound
and sublime way and as having meaning that is not erroncously inverted. (¢)
Deliberation in accord with the lerter as regards its meaning!2; i.e. one
understands only the verbatim meaning of 'non-arisen’, ‘without cessation’ and 'peaceful
from the beginning' ctc., but the meaning that is intended in reality is not understood.

96  Read: paripates in place of paripdtes; cf. Bhasya N30.23.

97 D inserts the following elaboration (on anyatra) which is not found in the Ms. nor P: bla na
med pa yad dag par rdzogs pa'i byad chub tu mi bsdo (D228a.2-3).

98  Read: paripatirin place of pariptir; cf. fn.96 above.

99  Read: anyatrain place of anye; Tib. gian du (D228a.3). Cf. Bhagya N30.24.

100 Ms.(23b.1): madvidhs; contrary to Y's f7 p.81.

101 Ms.(23b.2): -rmegv adhimukar; disregard Y's fn.9 p.81.

102 Read: yathiruta- in place of yathEsabdanmy; cf. Bhigya N31.2. Note: (vi)cirapll cirthe here, but
Bhasya viciraparthe.
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Therefore, there is no firm conviction in regard to the meaning of 'nom-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-
gation193 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 anothers 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.c. one does not teach [the Dharma)l%4 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!%5, But since the three obscurations to the latter are not known, he says: on
account of which one fails to obtain!96 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 pot obtained”, {supremacy] is
demonstrated as a synonym for mastery!??. What is meant is: Buddhahood!%® is not
attained. (a) The loss of what has been learnt. [This is equivalent to) the total
separation from hearing the true Dharmain the same way that!09 the loss of one's

103 Read: b-l;)lhmimm- in place of -Arthavicirapa-; Ms.(23b.4): -arthanielr... Tib. spyod pa

104 dharma 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).

105 Read: vafitvasya citasarvikiravaiitva) itvad buddhatvam vaiitvam in place of vasitvam hi
sarveslm cittavaiitvinim pripir buddhatvam vaditvant, Tib. dbatt ni sems kyi dbad roam pa
thams cad thob pas sads rgyas id dbad (D2280.7).

106 Ms.(23b.7): Iabhatva, but Y's emendation tolabhata as is prefesred.

107 Read: vaditvaparylyena pradariitam in place of vaditvaparylye nirdiggany; Tib. dbad gi mam
grads su bstan pa ste (D2292.2).

108 Ms.(23b.7): vibhutvam but Y's emendation to buddhatvam is preferred on the basis of the Tib.
Sarts rgyas fid (D2292.2).

109 M, 23b7 is ible but substantiates the insertion of tadyaths immedi or to

( )(‘)83 6); *ﬁs bya ba Ita bu'o (D229.3). ady wely pr
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relatives is [equivalent to] the total sepzration from one's relatives. Furthermore, the
loss of what has been learnt is due to the arising of karmall0 conducive to the
loss of the truell! Dharma; i.c. because they either abide in the attachmeat to their
own views or they have recourse to people who are not good friends, the Siltras of the
universal vehicle are rejected by those who lack remorse saying: “these words are
spoken by Mira and are the cause of unfortunate statzs of existence; these words are
not spoken by the Buddha”, and they deter other people from these [Sutras]. They
efface the writings, burm and submerge them in water and so, in various ways, there is
the arising of karmal!2 conducive to the loss of the true Dharma on account of the
maturation of the 'seed’ of an individual nature!13 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 ob ion since the laticns of direct intuition are
incomplete and one who has little learning is unable to analyse the dharmas. And

[alternatively], even if one has much leaming, (c) lack of the necessary prepa-
ration for meditative concentration!!4 is referred to as an obscuration. The lack
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 development!!5 because of the absence of any of the eight formative forces that
facilitate relinquishmert. Alternatively, the lack of necessary preparation refers to the
non-perfection of the Buddha's ditative ations such as the Vajra-like
[concentration]116, What are obscurations here? They are: (a) karma conducive to the
luss of the Dharma, (b) leaming 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] Causes!!’,

Furthermore, these obscurations in :egard to virtue etc. should be
known according to the influence of each [respective] category, in

110 Read: -karmaprabhavankt in place of karmotpennid bhavati; cf. Bhisya N31.6.

111  sadis omitted from both the Tib. TTka and Bhigya.

112 Istg -?;:ngpnbbavmm in place of -karmotpadyate; Tib. las rab tw skye (D229a.5). Cf.

ya

113 Etmabhivabut Tib.: Iushouldpmbablylallmmm and Y's fn.5 p.83 can be disregarded
since Ms.(24a.3) : panipugtitah.

114  Read: samiidher apanikarmitatvam ca in place of samidher cIparikarmitstvany, cf. Bhisya N31.6.

115 Read: phlivaniydl in place of Ms. reading of bhlivaniyim (24a.4); Tib. bsgom pa yogs su ma
rdzogs pa'i phyir (D2292.7).

116 Read: vajropamidinim as per Ms.(24a.4) in piace of vrajopamidinim.

117  These same dajakiiraglni are lissed in AS (P28.12) where kirapam is defined as the "own-being
of the cause™ (hewsvabhiva),
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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 sye-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 menifestation; 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] cf ccoked food etc. (f) The
cause for disjunction; for example, the scythe [is the cause for the dis-
junction] of tha: 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 csuse for the attainment] of nirvipas etc.

Thus the obscuration to origination is to be regarded [as an obscu-
ration] to virtue b of the ity for the on'}inau'on of the

latter. The obscuration to continued existence is [an obscuration] to
enlightenment because of the unshakability of the iatter. The obscu-
ration to

pport 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
because the latter changes into the reverse of error. The obscuration to
disjunction is [an obscuration] to the ab of ob ation b

the latter is [equivalent to] separation from obscuration. The obscu-
ration to transformation is [an obacuration] 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 fan
obscuration] tc lack of avarice because others are made to believe on
account of !ack of avarice in regard to the Dharma. The obscuration to
attainment is [an obscuration] to mastery because the latter is clunc-v
terized by the attsinment of supremacy.
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In regard to origination, continued
existence, support, manifestation,
modification, disjunction, transfor-
n;ltion. 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.

118Now, 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
support 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 relinquish!!? erroneous inversion, the
absence of erroneous inversion is to be generated by the hodhisattva
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-
b of er inversion!20 on the path of
vision acd all the roots of the wholesome should be transformed into

ment on account of the

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. Pollowing that, the bodhissttva who has secured the engen-
dering of the forces of the various virtues in this way soon arrives at
supreme and perfect enlightenment, having acquired mastery over all

118 Nalm suggests that the following paragraph of the Bhigya (N32.11 t0 33.2) could well be 2
oy 6u=-pohmn. peculiar to dn'Bhlsya because it receives no comment by Sthiramati. Cf.
s P.

19 }t:;d. ghmyl in place of prahlys on the basis of the Tib. spart ba’ phyir (D8a7). Cf.N's
p-

120 Rell:‘vi:nyllauin lace of 'viparyaste on the basis of the Tib. in ci ms (D84.7).
Cf.N's fn.11 p.32. P 4 phyin og pes )
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dhermas. This is the sequential order of [the development of the
categories] beginning with virtue.

[Sthiramati]

[1] Parthermore, these obscurations beginning with lack of application in
regard to virtue etc,, i.c. 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] causes!2!,
i.e. in relation to each category!22, beginning with origination and concluding with
attainment, there are ten causes, beginning with application!23 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.c. it designates them all as causes] because no distinction is
made conceming causality in regard to originaticn and the other [nine]. According
to the influence of each [respective] category; what is meant is: accordix;g 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-consciousaess which is the
effect of that [light]. In this way, thirty [inscrumental] causes are explained!24 as the
reverse of the thirty obscurations that pertain to these ten dharmas [i.e. virtue etc.].

[2] In this respect, (a) the three causes for the origination of virtue are: applica-
tion, application in regard to worthy 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 ob: jon 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 enmlightenment.
The turning about of the basis is [equivalent to] eulightenment which has thusness,

121 Read: yatrfirthe daia kirapini in place of yasminn arthe daia karaphai; cf. Bhagya N31.9.

122  Read: ystrirthe in place of yasminn arthe; cf. ibid.

123 Read: prayogidikiini in place of prayogidini; Ms.(24a.6): prayogSdikani.

124 Read: nirdigtam bhavati in place of nirdistam; Tib. bstao pa yin no (D229b.5).

125 Read: cakyurSdayo hi vijAlassyotpattikirapam eva oa sthit ld:k.lmumupuMs(ubl)m
ﬂmdc&rlﬁowmywﬁmmm[umlm‘{ymmm

126  Tib. omits adJ; cf. D229%.6.
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devoid of stain, for its basis!27. 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 $ravaka etc.
ceases after having accomplished its aim in his own mental continuum. The

bodhisattvas who with their superior | disposition which ists 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!28; but not for
the sake of mere non-rebirth, like the $ravakas etc.129 Moreover, since there can be 1o
continued existence without origiration!30, 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 b of the ab of adventitious stain; origination is not

" [mentioned]. Furthermore, the causes for the continued existence of enlightenment!31

are: (a) the production of the roots!32 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 wholesorie etc.; since they impair the
continued existence!33 of enlightenment, they are described as obscurations to its
continued existence. (b) The cause for continued existence!34; herc he gives an
example: for example, the four types of food [are the cause for the com-
tiaued existence] of sentient beings, for no new semtient beings are brought
into existence by means of the {four] foods such as morsel food135, whereas those who
have already come into existence are certainly maintained!36.

(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: Zirayspark nirmalatathat2iray8 bodhib as per Ms.(24b.2), con o Y's
fod pjl,mplzeulmymrimrbodhm/l:r{yowmh ha l(hougJi)dm EIn:d.t}'yng isin
agreement with the Tib.: byad chub ﬁxyﬂrmo//&bmmddnmnudplmpnplo
(D2296.7 - 230a.1) = "The of the basis is [equivalent t0] enlightenment; the
basis is thusness which is devoid

128 Read: satvinim tivad avasthitum m:dxllmi in of sattvis tivad avi
Tib. sems can ji srid pa de srid du gnas psr smon m(i’i'l?ls 1); D: umforsmﬂﬂm

129 Read: snutpattimiitrirtham srfvakBdivat in place of
(24b.4): -tram Sravakidivat. Cf. Y's fo.1 p.8S.

130 Read: utpastyd vind as per Ms.(24b.4) in piace of utpattim vink

131  Ms.(24b.5): bodhelr; disregard Y's fn.2 p.85.

132 Ms.(24b.5) omits milla which is inserted on the basis of the Tib. (rtsa ba); cf. D230a.5.

133 Read (with de Jong p.114): sthitivighdtam which agrees with Ms.(24b.6) in place of sthiti-

134  Tib. inserts schitikirapam which is not found in the Ms.
135 Read: kavadikiradibhir as per Ms.(24b.6) in place of kavad 2 _dibhir; cf. Mvy. #2284,
136 Read perhaps: sthipyantain place of vyavasthipyaats; Tib. as par byed pa(D230a.6).

imBaratvic chravakidi

o
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example: whatever is the foundation of something is indeed its support!37,
considering that it is supported by this. For example, the inanimate world is
[the cause for the support] 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 support is [an obscuration] to
complete acceptance because the latter is the foundation of the resolve
for enlightenment.

[5] The cause for manifestation is in relation to the possession of intelli-

g y b of the ity 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 harm!39, 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: €} gnn-
ration to manifestation is [an obscuration] to the possession of inte’'i-
gence because of the necessity for the promulgation of the latter. . .
now is an example: for example, sight is [the cause for the manifest.. .:
of form!49; for sightl4l is the cause for the manifestation of form alone, it is not tiw
cause for origination and the like.

[6] 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 error!42, 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 Read: yad yasyAdhirapabhOtam (at tasys dhytih as per Ms.(24b.7) in place of yady
asyidhiEragom tatra tat tasya dhytilr, cf. also Bhigya N31.12.

138 Ms.(24b.7): sattvalokasye-; disregard Y's fn.7 p.8S.

139 léfen% 4:)zlbldhnm— in placa of randracitta-; Tib. skye bo gnod par mi sems pa (D230b.2).

140  Read: tad yathl 2loko ripasys in place of tad yathB ripasyBvabhiss; cf. Bhigya N31.14.

141 Read: Zloko in place of avabhilso; cf. ibid.

142 Read: abhrintir darianamiirgo bhrinter vﬂ'lrl ucyaw Ms.(252.3) in place of abhrintr
dmnamnh/nbhﬂnuwunuc md.ﬁu based on the Tib. which seems
confueg.) pamedmmdnodbuhmmo// hrul pa med pa'i gyur ba ies bya ba ste
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[71 The cause for disjunction is in relation to the absence of cbscu-
ration. The obscuration that remains!43 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) vigour!44 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 relaton to development!45, because
the latter is characterized by application in regard to the roots of the wholesome, i.e. in
regard to universal eulightenment. Moreover, this consists in a turning aside from
existence and enjoym~nuts 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.c. development, is char-
acterized by the transformation of mind!46 into universal enlightenment.

[91 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 obscuraton] to lack of fearl47,
since [the latter] is an impediment to the cause for belief. Here now is the reason!48:
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 consists 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 [am obscuration]!4? to lack of
avarice. Here now he provides the reason: because others are made to
believel50 on account of lack of avarice in regard to the Dharma. Avarice

143 Tib. (D230b.7) has simply lhag ma dag for chesam dvarapam

144  Ms.(25a.9) appears w read: -opaghBtaviryam as noted in Y's fn.2 p.86,
145 Read: natau in place of paripime; cf. Bhigya N32.2.

146  Ms.(250.7): citta-; disregard Y's fn.1 p.87.

147  Ms.(25b.1): arrise; disregard Y's fn.2 p.87.

148  Read: atraiva kirapam as per Ms.(25b.1) in place of atraiva kirapam Rha
149 Tib lmuu Jvarapa whk:h is omitted from the Ms. (d D231a.6).

150 fumq:nylynld m.m.lmummp.qlmwmn—
tyly-ulvlﬂ'cf Bhigya M32.5. Ms.(25b.2): dharmimatsaritvens pars-; disregard Y's fn,3 p.87.
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is created towards the Dharma due to lack of enthusiasm etc. for the true Dharma.
Moreover, one does not tcach the Dharma to others because of avarice for the Dharma.
Hence the obscuration to making [others] believe is described as [an obscuration]i%! to
lack of avarice.

[11] The three causes for aitainment are!52: (a) the ab 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 sequental
order. A mental continuum that is supported!53 by the wholesome dharmas is
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 1o accomplish both of these owing to his resolve for enlightenment and
since his resolve for enlightenment is the support for al} the wholesome dharmas 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 pemicious people. In this way his status as a
bodhisartva becomes publicly manifest. Hence his possession of intelligence is
mentioned i diately after plete acceptance. And while applying himself in this

way [the bodhisattva] relinquishes erroneous inversion and produces direct intuition

9

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
b bscuration 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 artached
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 artained 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 resorts only to those expedients through which he perceives correct
discipline for sentient beings, how can there be any avarice on his pant? Therefore,
immediately after lack of fear, lack of avarice is mentioned. Thus the bodhisattva

151  Tib. inserts Svarapa which is omitted from the Ms. (cf. D231b.1).

152 Read: priiptes tripi k¥rapiini in place of the Ms, reading of vaiitvasya tripi kiraplini (25b.3).
The Tib. ‘thob pa’i bycdusyu gsum ni (D231b.1) substantiates this reading which conforms
with the g pattem of Sthiramati's quotation from the Bhilgya; cf. N31.19.

153 upastabdha; the Tib. (D231b.2) fe bar bstan pa should probably read de bar brtan pa.

154 Wﬂmhp&ﬁﬁmu%Tﬁcﬁwm:umduw
pa .7).
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whose obscurations are relinquished and whose virtuous qualities are completel55

obtains mastery of mind; hence, mastery is then mentioned. This is the sequential

order.

[13] Since this chapter is the section conceming obscuration!56, the causes for the

origination of virtue etc. are not expressed in aphorisms!57 [in Maitreya's karikis], like

the obscurations are. However, a summary of the [causes for the origination of virue

etc.] that have presented themselves in this connection is provided here in verse
form!58,

The causes are tenfold in regard to
origination, continued existence,
support, manifestation, modification,
disjunction, transformation, belief,
making [others] believe and attain-
ment!59,

This second verse is for the purpose of summarising the examples:

The examples of these begin with the
eyes, food, the ground!60, light and
fire;

The remainder begin with the
scythel6!, a craftsman, smoks, the
logical cause and the path.l62

155

156
157

158

159

160
161
162

Read: paripOrpssukisdharm as per Ms.(262.1) in place of panipUrpasukiadharma; Tib. dkar
bo'i chos mams (D232a.1).
Read: Avarapdhikira iti in place of Ivarapsprisanga iti; Tib. sgrib pa'i skabs yin pas (D232a.2).
Read: avarapavan na smum Ms.(26a.1) in place of 2varapavat sOtricini; Tib. sgrib pa
bzin du mdor mdzad n.r probably be to ma mdzad pas.
Read: atah subhsdinim tpmklnulny varspan na sOtritdni / prassygigatialm tv atra slokens
samgrahah 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 thnucnonm the Introduction to his edition of the Bhigya (N11).
Read: vikiravisleganati spntylymymlpn'su in place of vikBravislesapatau Sraddhigamakats—
ptisu; cf. Bhigya N32.,
Tib. omits bhZ; cf. D232a.3.
Ms.(26a.3): dirs; disregard Y's fo.4 p.89.
Read: clkwﬂbmbhmﬂpnuhn adis tadudhyvih /
f" idatsdhImahotumirgidayo ‘pare // Cf. Bhigya N329.

Notemhgga(‘%l. matdl in place of apare but the latter is preferred on the basis of the Tib.

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

Introductory

N33.4 II.10 cd Furthermore, the other obscurations
are in regard to: (a) the factors that
contribute [to enlightenment], (b) the
perfections and (c) the spiritual

levels.

[Sthiramati]
[1]

¥89.12 (Verse I1.10 cd is repeated)!63
In the above, vinue 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
tc Enlightenment.

N33.6 Now, [the obscurations]!64 to the factors that contribute to enlight-
enment are:
II.11 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  pakyyain the Bhagya (N33.4) is replaced by paksa in the Ms.
164  Tib. inserts 2varapam (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 obacuration] to the
complete relinquishments. (c) The two deficiencies in meditative con-
centration are [obscurations] to the baees of psychic power, namely, (i)
[a deficiencyl in completeness!é5 due to defectiveness in either will
power, vigour, mind or examination and (ii) [a deficiency] in meditative
develop:nent due to defectiveness in the formative forces that facilitate
relinguishment. (d) The non-engendering of [the eclements] conducive
to liberation is [an obscuration] to the faculties. (e) The excessive
weakness of those faculties is [an obscuration] to the powers because
of their contamination by adverse clements. (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]

[1] Also the obscurations pertinent to [virtue!6 which consists in] the factors that
contribute to [enlightenment are explained] according to the differentiation of the latter
as:
I1.11 a (a) Lack of skill in regard to the
foundation, (b) laziness etc.

The factors that contribute to ealightenment are common in this respect because both
the srivakas and bodhisattvas are entitled to them!57 without a specific distinction [as
to activity]'68, 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 eté., this difference is discussed. Alternatively, when virtue and
enlightenment [were di d in the previ section] the lack of application etc. to
conduct and its result, which go togéther with the expedients of the bodhisattvas alone,
were described as obscurations. Hers in this section however, by means of an analysis

165 The danda between dvayahmad and panplry (N33.10) should be omitted, and, although both
P and D: ma rdzogs pa (aparipOry¥), the ma should be dropped. Cf. de Jong pp.114-5.

166  Tib. (D232a.5) insents dge ba (fubha) which is not found in the Ms.

167 Read (with de Jong p.114): taradhikdrSt which is substantiated by Ms.(26a.4) in placa of

168 Tib. (D232|.5)m1=u bya ba (kriyll / karags) which is not found in the Sanskrit.
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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 fto all spiritual lineages], that is different from the lack of application etc.
Therein, enlightenment is threefold according to its differentiation among the §ravakas
etc. and since they conform with these [three], [those qualities] beginning with the
applications of mindfulness and concluding with the path!6® are described!70 as the
factors that contribute to enlightenment. The ten perfections and the ten spiritual levels
[are described] in accordance with the Sttras.

f2] 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
foundaticn for notional attach 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 dharmas!”! 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 substances!’2,

The [individual characteristic] of sensation refers to its essential nature consisting in
pleasure etc. The [individual characteristic} of consciousness refers to its various

bj The [individual characteristic] of the dharmas is in
accordance with the context [i.e. pure or impure]. Furthermore, the general charac-

rep ions as sense

teristic refers to the aspects such as impermanent, painful, empty and not-self. Alter-
natively, lack of skill in regard to the foundation refers either to: (a) lack of kmowledge
in regard to the body etc. in its aspects as impure, painful, impermanent and without
self, or (b) conceptual differentiation [in regarc to the body etc.] in terms of the aspects
of purity, pleasure, permanence and a self, because nescience or wrong view are
[respective] obscurations to thz 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 dspendent upon wisdom; for thus, since wisdom consists in vision,

169 Ms.(26a) line 7 -nd as noted by Y in his fn.2 p.90, but his emendation to
(mirgaparyan) el is ;ehg\md.

170 Read: ucyante as per Ms.(26e.7) in place of ucyaee.

171 Read: dharmil a3 per Ms.(26b.1) in place of dharma; Tib. chos roams (D232b.5).

172 Read perhaps: aneklsucldn {:nmhawmaku vam in place of anekAfucidiavyena
samgrhitiematvams;, Tib, mi gtsad i rdzas dus pa’i bdag fid (D232b,6).
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mindfulness etc. acts upon an objective support that is attained subsequently to wisdom
but does not exist independently, like wisd Theref the ab 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.1”3  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 (rddhi) 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 support for the psychic powers such as
travelling!74 through space and [the performance of] magical creations. Alternatively,
psychic power (rddhi) is [equivalent to) moving (ardana)*75; 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 chandasamadhi], 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 cbscurations and since

these are not known, he says: namely, (a) [a deficiency] in pl 176
due to defectiveness in either will-power, vigour, mind or examination
and (b) [a deficiency] in meditative development due to defectiveness in
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) erroncously inserts smytih at the end of this sentence since it has no coberence
in the context and is not to be found in the Tib. (cf. D233a.4).

174 Ms.(26b.6): gamans; disregard Y's fn.2 p.91.
175 Ms. (ibid.) not clear; this reading of ardans is suggested tencatively as an etymological
explanation. Tib, gro bas (D?JS.S).

176  Read (with de Jong pp.114-15): panipllryX in place of apariplimens; cf. Bhigya N33.10.
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that [absence]'”7. 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 have the nature of faith, will-power, vigour, tranquillity, mindfulness,
full awareness, volition and equanimity!78, 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 elemeants] conducive to liberation is [an
obscuration] to the faculties. The root of the wholesome which one who is
afraid of samsiral?® produces for the sake of liberation is described as ‘conducive to
liberation' since the assurance of obtaining liberation is on account of that. And since
faith etc. receive the title of 'faculties' when it is engendered and not otherwise, hence!80
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 nirvdpa. {which occur
when the root of the wholesome] which is conducive to liberation is not generated on
account of any secondary defilement!81,

[6] The excessive weakness of those faculties is [an obscuration] to the
powers. The topic under di ion is ob ion.182 How then can there be an

excessive weakness of the faculties? Consequently, he says: because of their
contamination!33 by adverse elements; what is meant is: they are overcome!$4
by adverse elements which have the nature of lack of faith, laziness, loss of mindful-
ness, distraction and a weakness in wisdom!85. The faculties are nurtured by the state

177 mss;‘lzi)ldhlpltyﬂ in place of the Ms. reading of tsdidhiparasya (27a.1); Tib. de'i dbsd gis

178 Ms.(27a2): -cetanopeksk-; disregard Y's fn.2 p.92.

179 Ms(27:.3) wmlr!d:dmegde'sfn 3pIo2.

180 k f a ion of the Tiki (Y92.15 to 93.9) was discovered among
leudzvu Tnmslkl-uk.l and published by P.S. Jaini in an article titled "The Sanskrit
Fnﬂalu of Vinltadeva's Trimsik3-(ikX" in BSOAS Vol. XLVIIL3, 1985,pp470-92 cf. .96

ﬁwmthubemuudubuufauvallofmefolbwmg emendations.

181 uem h o ate / si punarbhavasaktir nirvilpe trisas ceti in

yenopakll mobab iglyam owl;:y pun oir ipe xi cetiin

: ul luliudche'rnb (cfm b1) Iuhwldhenondmmlnmmduuofnlmpm

been replaced by notpadyate; Tib.

: mi (bjskyed pa see.
182 le omits this passage; cf. D233b.7.
183 Ms.(27a.5): -vyavakirapad, disregard Y's fn.4 p.92.
184 Read: -2bhibhavad in place of -2bhibhtkd; cf. Jaini.
185  Read: daufiprajiitnakens in piace of dusprajfistmakens; cf. Jaini.
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of 'heat’ and the state of the 'summit'!86; and although these two [states] are conducive

to penetration, they become excessively weak b they are ov by adverse
elements such as lack of faith. Hence there is the possibility of loss through that!87.
However faith and the like receive the title of 'powers’ in the stares188 of the 'receptivity ,

Y93 to knowledge' and the 'highest [worldly}!8? 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'19%, that is an obstruction to the powers because when it exists
there is no possibility of a condition of power!9!. 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
here!92, Enlightenment here is intended as (equivalent to] the path of vision and since
these seven limbs of enlightenment which have the nature of mindfulness, the investi-
gation of the Dharma, vigour, joy, tranquillity, meditative concentration and equanimity
arise at the time of the relinquishment of moral defilement that is 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 enlighienment 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 obscurations
in this respect? [Response]: Admittedly these are obscurations, however, herel94 he

186 Read: nsmlha.mmmdhapnbblwunmdnym in place of indriylni hy ugmagatamirdhini~
bhyam prabhBvithn; cf. Jaini,

187 Jaini: asmin in plaee of Ms3.(27a.6): casmit but the latter is preferred; Tib.(D234a.2): di las.

188 Read: jyor in place of lyany; Ms.(272.6): -Bvasthayo... Jaini omits avasthy, i.e.
reading simply: blmyumﬂwml

189 Tib. WLS)mllmh(mmpl)whuhumtfamdmmeMs

190 Read: atas teshm ova iraddhidinim Ugmagatamirdhivasthayor yad in place of asmid yat
tesim eva irsddhadInim usmagatamilrdhindvasthBydm on the basis of Jaini which however

replaces -Ivasthayor with - Tib.: dro bar gyur pa das / rse mo'i dus na (D234a.3).
191 ’ﬁl‘:’;osh tly:)liﬂ'uenc *...there is no possibility of a special power”; (stobs kyi bye brag mi
sri 2.4).

192 Read: Ivarapam ity atra vartate in place of Zvarapam iti prakptam; cf. Jaini; Tib. omits this
staement (cf. D234a.4).

193 Y's reconstruction of: tasyd tfni smytidharmapravicay: mazm- is preferred to Jaini: tasyaitini
smytidharmavicayapeiti- on the basis of Tib. (cf. D234a.5) and the general coherence of the

passage.
194  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 relinquished!%6 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: comect view, correct intention, correct speech, correct
action, correct livelihood, correct effort, conect mindfainess and correct meditative
concentration!%7. 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

il

secondary def of etc. together with their associated elements, which

have the former [i.c. (a)] as well as the sense-objects for their objective supports. The
‘seed’ of these, which is lodged in the store i is disqui However, in
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, i8 disquiet. Moreover, this is determired 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.

b. The Obscurations to the Perfections.

The obscurations to the perfections are:

I.12 abed Obscurations to: (a) dominmion, (b)
propitious states of existence, (c) the
non-abandonment of sentient beings,
(d) the diminution of faulits and aug-
mentation of virtues, (¢) guidance;

195 Read: drytidoédipadesa as per Ms.(27b.3) in place of drspidosopedesa

196 Ms,(27b.3): - yxvidcmu-ytoY‘sﬁn.!p% however his rendering of praheyatvik tad is
prefemred on the basis of the Ti

197 Ms,(27b.4) line begins: -kumldb/ .; which su; that each of the eight limbs of the path
lfmuld c y samyyak, although Tib. substantiates Y's rendesing which omits samyak;
cf. D234
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I1.13 abcd (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.

Here the obscurations 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 dominionr and sovereignty
is an obscuration [to the result]!98 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-abandcnment 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 virtues 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 liberaticn is [an
obscuration to the result] of the perfection of wisdom. (g) The obscu-
ration to the imperishability of generosity etc. is [an obacuration 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
b the p i of a rubirth that is favoursble to this is on
account of the strength of vows. (i) The obscuration to the assurance

[of the arising] of those wholesome [clements] is [an obscvration to the
result] of the perfection of the powers because [the bodhisattva) is not
overcome by adverae clements om 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
othera is an obscuration [to the result] of the perfection of direct intu-
ition because the vnderstanding [by the bodhissttvs] of the meaning of
what he has learnt is not in sccord with the letter.

[Sthiramati]
[1] Immediately fcllowing the latter [i.e. the obscurations to the factors that contribute
to enlightenment], [the obscurations] to the perfections should be mentioned. Hence he

198  Tib. (D9:.2) inserts Dras bu which is not found in the Ms.
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says: the obacurations to the perfections are:

1112 ab Obscurations to: (a) dominion, ({b)
propitious states of existence, (c) the
non-abandonment of sentient
beings!9? etc.

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
impediments2C0 to generosity eic., are not described as cbscurations 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 result20!; 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 resuii] 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 have 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-

into enligh The [chief result] of the perfection of vows is uninter-
rupted virtue. The [chief result] of the perfection of the powers is the assurance
[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.

159 Read: aifvaryasystha sugateh sattvatylgasya cavydly,
in place of asya s, ca sattvity. cavial
Cf. Bhasya N34.1. M:{m 6)?11%27:& e
200 Read: wbmupehfu.(z‘lb'l)mplnofwbmdbe.
201 Read: diokdisu tatphalirtham sarve pravartante in place of tatphalirthena dansdibhyah sarvam
pravartate; Tib. de'i bras bu'i don du sbyin pa Ia sogs pa Ia thams cad ’jug ste (D2352.1).
202 Read: -phalam vibadhoddti in place of -phalspratibandbit; Ms.(28a.1); -phalam Tib. bras bu
gegs byed pas (D235a.2).
203 Read: tegim avattmindm vi place of tAn avatiman vimocayad; Tib.btsud pa de
mmmmpryulbrbyedpt(DZJSu.4) Cf. also Bhagya N34.10 & D9a.3.
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[2] The obacuration 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
[obscuration]? It is avarice.

[3] The obscuration to the propitious states of existence; a propitious state
of existence iefers 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] result from that. Moreover, this
[obscuration] consists in: (a) immorality and (b) contemptible actions of body and
speech.

[4] [The obscuration] to the non-sbandonment of sentient beings; i.e.
treating [even] offensive sentient beings just like those who are helpful. And this is the
result of [the perfection of]206 patience; the obscuration to this is anger.

[5]1 {The obscuration] to the diminution of faults and the augmentation
of virtues; the diminution of faults refers to the relinquish of [el ] 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 attaiament 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 power208; 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 instruciion?09. Since
scriptural instruction comes about on accouni of wisdom and not by any other means,

204 Read: aisvarysdhipatydvarapam in place of aiivaryAdhipatya dvaragam; cf. Bhisya N34.7.

205 Read: Sobhandl gatift sugatir / devamanugyoh in place of Sobhanagamanam sugatir / manusyo
devas ca; Ms.(2Ba.4): sobhani... Tib, mdzes par ‘gro Os ni bde gro ste mi dan tha (D235a.7).
Cf. Kofa (P235.18): prafastdl gatir asyeti sugatir devamanusyopapatteh.

206  Tib. inserts paramits which is not found in the Ms.

207  Tib. insents gupinim (yon tan mams) which is not found in the Ms.

208 Read (with de jong p.115): 3desanayZrddhy# clyatnena in place of samjalparddhyaprayamena.
The first syllable of the Ms.(284.7) is not clear but this passage seems to read: fddhya

clyamena.
209 Ms.(28a.7): -anuilsanyd; disregard Y's fo.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 its imperishability is on account of the transfor-
mation into enlighteament. The root of the wholesome such as gernerosity 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 eclightenment. Others believe that this
obscuration consists in the grasping of the three components [of giving]?!! which is
[equivalent to] lack of skill in regard to expedients.

[9] The obscuration to the unminterrupted?!? emergence of the wholesome
in all rebirths; the uninterrupted [emergence] of the wholesome is [equivalent to its
emergeuce] 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: b the p ion2!3 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 stc. through the strength of his vows. Obscuration to this consists in the
absence of vows in relation to a rebirth favourable to generosity etc.

[10] The obscuration to the assurance?!4 [of the arising] of those whole-
some [elements]; assurance consists in the combining [of the three: virya, samadhi
and prajid]?!5 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 ideration here ists in wisdom accompanied by

steadfastness. Furthermore, steadfastness is a designative dharma since it is a designa-
tion applicable to the innate trio of vigour2!6, meditative concentration and wisdom.
The power of meditative development (is mentioned here] because [the bodhisattva]
engages in generosity etc., effortlessly, through his p ion of habitual practi

210 Read: dinidyaksayatvivaragam rather than dinidyaksaydvaragarm; cf. Bhdsya N34.11.

211  trimapgaia here refers to the purity of the three aspects of giving, i.e. ‘giver, ‘receiver and 'gift.
Cf. MSA XVIS1 Comm. where these are discussed while explaining nirvikalpajiZna in the
context of the dinapiramitk j‘(lljn;Twng)VhW yena trimapdaisparisuddham dinam dadati
ditrdeyapratigrihaklivikalpanit X

212  Ms.(28b.2): -nairantananiarys-, but Y's emendation to nairantarya is cotrect.

213 Y's reading of parigrahdd agrees with the Bhisya (c7. N34.14), however Ms.(285.3):
parigrahanid.

214 Read: niyattkarapivarapam in place of niscayivarapary; cf. Bhisya N34.1S,

215 ekﬁr_lglnm(gcigmbyadpa)hpmblunm in this context; the explanation abov is offered
tentatively.

216 Ms.(28b.4): viryass-; 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
consideration2!7 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 universai vehicle by one who is situated in the

circles of the assembly which pertain to enjoyment2!8 and (b) causing the maturation2!9
of sentient beings through teaching the Dharma by acts of transformation in their
various aspects?20, Moreover, the obscurations to this are: (a) deliberation upon the
meaning of what has been leamnt, according to the letter?2! and (b) sluggish wisdom.
And so ends the obscurations [to the perfections].

[12] Although, substantiaily there are six perfections herein, nominally there are ten?22
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

are i P d in direct intuition that is attzined 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 intuition?23, [the bodhisattva) experiences in return the enjoyment
of the Dharma for himself and brings others to maturation. And sirce this duality [i.e.
self/fothers = subject/object] is non-existent in [direct intuition] devoid of conceptual
differentiation, consequently, the perfection of direct intuition is not without conceptual
differentiati The ob ions to the perfections have now been described.

217 Ms.(28b.5): -mdlunkhyln:—, but Y's emendation to -apratisamkhy2na- on the basis of the Tib.
is preferred; cf. his fn.3 p.96.

218 Ms.(28b.5): slmbhog&apm disregard Y's fn.4 p.96.

219 Ms.(28b.6): pmh:wndlpluuutadmmm

220 Read: sambhogikaperyanmangalavyavasthiesys gambhirodls dh b
karai§ ca nairmEnikakarmabhir in place of umbhonhpu;mmdd vyavasthino gnmbhlm—
diramah8ylnsdharmasya sambhogas ca vicitrikirair mrmlmhnmbm:' Tib. loris sg'yﬁi Ig;,

dkyil khor du mam as te / ‘i chos zab cint rgya che
spyod”'w/spulpammﬁgﬂmmg;’lz'kym 36a.5). This e alludes to the
trik3ya doctrine; cf. MS., Comm.: trividhah k3yo buddb.lnlm/ svabhaviko dbarmaklys -

Rirayapusavpttilaksapah / simbhogiko yens paryanmapdelesu charmasambhogam karou /
nairmigiko yena nirmipens saavirtham karoti (L/B47.12).

221 Read (with de Jong p.115-6): yathRrutairutirthavicirapll in place of yathabhotasrutartha—~
vicirapl The Ms.(28b.6) supports this emendation.

222 Ms (28b6) safplramith / nimato dais; disregard Y's fo.5 p.96.

223 avabodhamin of tajjfiinivabuddhatvany, Tib. ye ses des khod du chud
P' iﬂml place
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c. The Obscurations to the Spiritual Levels.

Moreover, [the obscurations] to the spiritual levels are, respectively:

II.14 abcd 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.

I1.15 abced () The meaning as devoid of defile-
ment and purification, (g) the mean-
ing as devoid of multiplicity, (k) the
meaning as neither diminished nor
iucreased and (i) the basis of the
four kinds of mastery.

II1.16 abcd This ignorance concerning the
dharmadhitu, being a tenfold obscu-
ration which is undefiled, [acts] in
opposition to the ten spiritual levels.
However, the spiritual levels sre the
counteragents.

Concerning the dharmadhitu, there is undefiled nescience in regard
to the tenfold meaning, such as all-pervading, which is an obscuration
to the ten respective apiritual levels of the bodhisattva because it is
adverse to cach of them, namely, "in regard to the meaning as all-
pervading”224 [and so on as above]. For, (a) by means of the first
spiritual level [tbe bodhisattva] penetrates the sense of all-pervading on
the part of the dharmadhitu; 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 hc
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"?25. (c) By means of the third [he
penctrates] the meaning as pre-eminent that flows out of that
[dbzrmadhitn). On account of this, after understanding the pre-eminent

224  sarvatraghirthe is omitted from the Tib.; cf. D9b.2.
225  This is a quotation from DS (R26.12) where samine bhinirhiire is replaced by samabhinirhire.
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nature of what is learnt and which flows out of the dharmadhitu, 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 comsequence of his penetration [of the reality] that, regarding the
{meaning]226 of dependent origination, there is no dharma 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 dharmas of the
SUtras etc. on acconnt 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-
originating dharmas since, in regard to defilement and purification, he
fails to perceive either the diminution or augmentation of any dharma
whatsoever22’7, (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 dharmadhitu forms the basis of the first and
second masteries. On the ninth [he penctrates the reality] that it forms
the basis for mastery over direct imtuition due to his acquisition of
analytical knowledge. On the tenth [he penctrates the reality] 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.

{Sthiramati]
[1] 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 obscurations] to the spiritual levels22® are, respectively:

226 The Tib. inserts artha which is not found in the Ms.; i.e., it reads; reen cig brel bar dyud ba’i
doa Ia (D9b.5) = pratityssamu

227  kasyxcid dharmesya is omitted from the Tib.; cf. D9b.7.

228 Read: bhmisu punar in place of bhilmisv api; cf. Bhigya N34.20.
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1114 a In regard to: (a) the meaning as all-
pervading, (b) the meaning as pre-
eminent??? etc.

In this respect there are ten spiritual ievels: (1) 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 Par Reaching, (8) The Immovable, (9) The Good Discernment and (10)
The Cloud of the Dharma, The particular stages of understanding in regard to the
dharmadhitu in the sense of all-pervading etc. are described as the spiritual levels in
their nature as: (a) a locus for ever increasing understanding23® and (b) the foundation
for virtues that have arisen from the latter. Others beli that in which state
(vihdra) the bodhisattva dwells (viharati) for an extended period in regard to [his
understanding] of the dharmadh3tu 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 levels23! [is as follows]: On the Joyous, the bodhisattva
achieves the direct realization of the Dharma due to the arising of the path of vision.
On the Stainless, [the bodhisattva] who has achieved the direct realization of the
Dharma?32 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 karma 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 f 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 effon233 the siate 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: sarvatragitrthe agrirthe in place of sarvatragiirtho grarthai cx; cf. Bhigya N34.21.

230 Read:'dhigamavasthivisesd uttarottarsdhigamasthinarGpena in place of dbxglmld avubls:—
visesl unmmnpnnpamdnlnrgfear 'l"b khoit du chud pa'i gnas skabs k{; 2};
mam;::mdnugoddakhuda ud pa’i gnas pa'i shul . gyz(s)(m‘.!&S) s.(29a.2) is -
notcl

231 Read: bhimindm in place of bhUmibhih; Ms.(29a.3): bh0mI-; Tib. sa rmams kyi
(D236b.6), although P (76a.5): kyis.

232 Ms.(292.4): -dharmi but Y's emendation to ~dharmo is

233 Read: sayatnam in place of prayatasahitany; Ms.(292.5): -dirapngamiyim ss- Tib. bad pa dad
beas pa &31:.2).

234 Read: dhirmakathiko as per Ms.(294.6) in piace of dhErmakathito.
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Dharma [level] he achieves the special qualities of meditative concentration and [the
knowledge of] mystical formulae.

[2] Concerning the dharmadhdtu, ...in regard to the tenfold meaning
such as all-pervading,235... The sense of ail-pervading etc. in regard to the
dharmadhitu 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 nescience 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 understanding?37 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 part
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 samsira has the

nawre of appeasement. Consequently, the

tathigata is inconceivable.
Moreover, because of the statement: "on the ten spiritual levels the ten perfections are
successively more excellent”, it is evident that 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 zirvipa only for bodhisattvas, but not for Srivakas etc. Thus, the Srivakas and
pretyekabuddhas become liberated in spite of its [i.c. undefiled nescience’s] presence,

235 Read: dharmadhitsu daiavidhe sarvatragidyartha in place of servatraghirehidisu dasavidhadharma—
dhatugu; cf. Bhagya N35.6.

236 Read: -avasthivisepitmakah in piacz of -avakBiavisesitmats; Tib. gnas skabs kyi khysd par gyi
bduMcb(Dz:WlJ)

237 ace of -Erthivabodbens; Tib. -don khod du chud par byed pa

3}'1(!) 7a.7). Cf. Ylﬁ lel = D197a2,
px) M.s(29b3) yady anyo 'pi; disregard Y's fn.2 p.99.
239 Read: -vibandbe as per Ms.(29b.4) in place of vibandhair; Tib. gsgs su (gyur gyl (D237b.3).
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but not the bodhisattvas; hence, it is not to all. H , since moral defile-
ment applies equally to bodhisattvas and Srdvakas etc., the fact that [undefiled
nescience] is an obscuration is not annuiled 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 pertains equally to the bodhisattvas and $rdvakas 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 perinent to
the §rdvakas, it does not act as an impediment to liberation because the $rivakas
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 nirvapa.

[3] Others believe this is not so:
II.16b Being a tenfold obscuration that is
undefiled.

Because, by means of the first spiritual level [the bodhisattva] pene-
trates the sense of all-pervading on the part of the dhsrmadhitu.
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 dharmadhitu is
[equivalent to] emptiness since, by virtue of its being a universal characteristic, it is in
one place just as it is everywhere. [t is all-pervading because it extends everywhere.
The statement: "since no dharma is to be found outside the dharmadharu"2%!, shows
that the dharmadhdtu is all-pervading. By “penetrates” is meant: 'realizes’. On
account of that?42 penetration he obtains in return [the realization] that self
and others are equal?43. 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 g ity is more llent on
this spiritual level, consequently, on this [level] the bodhisattva is just as occupied with

240 Ms.(29b.6): anye tv Zhuy; disregard Y's fn.3 p.99.

241 This is a quotation from Ch.V.19cd; read: dharmadhituvinirmukto as per Ms.(30s.1) in place of
dharmadhtur vipirmukto. Cf. also Bhksya N67.8.

242 Read: yenain place of tens; cf. Bhigya N35.11.

243 Read: 3tmaparasamatim in place of svaparasamatim; cf. Bhigya N35.11. Ms.: -tmapara...
(30a.2). stngnd 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 dharmadh3tu 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 achievement245, 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 [Dasabhiimika] SGtra:

Because, when these246 ten wholesome paths of action are cultivated in the
aspect of wisdom, ...they lead up to the §r3vaka vehicle. Then, when they are
purified to a greater degree, ...they lead up to the pratyekabuddha vehicle. Then,
when they are purified even more247, ...they lead to: (a) the complete purity of
the spiritual levels of the bodhisattva, (b) the complete purity248 of the perfec-
tions and (c) i in 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 way230... 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
dharmadhdtu] as foremost by way of the second [levell. "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 dharmadhitu. Consequewvtly,
the perfection of morality is more excellent on this spiritual level because the self
becomes, still more so, a fit vessel252 [for purity]253 on account of the desire for the
pre-eminent meaning [of the dharmadhltu).

244 Ms.(30a.3): -tivedha in place of -trividhah as stated in Y's fn.4 p.100; although pratipaksa is
omitted, as noted by Y, it has been inserted in the Ms. margin.

245 Read: yenisyaivam bhavau ...samine bhinirhlre in place of tenAsyaitad bhavati ...samabhi—
nirhire; cf. Bhagya N35.12.

246 Read: ete as per Ms.(30a.4) in place of iti.

247  Ms.(304.5): uttaram, however Y's emendation (0 uttarataram is in agreement with DS (R26.5).

248 Ms.(30a.5): -parifuddhi, however Y's emendation to -parisuddhyai, which agrees with DS, is

249  Ms.(30a.5): daisbals- ; disregard Y's fn.3 p.101.
250 Ms.(30a.5): parifuddhataratvad which agrees with Tib.: god du yod.l su d:g pm (D238b.1),
parisodhitah sarvakiraparifodhitatvd agrees

however Y's emendation to
251 DS (R25.211.).
252 Read (with de Jong p.116): arapit in 3plm:e of Jtmamitrikarapat; Tib. bdag din tu
8b.3). This reading is substantiated by the

(mam 1) snod du b o2
Vs Coda, 8 P e pori
253 Tib. inserts visuddhi which is not found in the Ms; cf. ibid.
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[51 By means of the third [he penetrates] the meaning as pre-eminent
that flows out of that [dharmadhdtu]. That he penetrates it is understood,
because the st of the Buddha are characterized by their penetration of the
dharmadhatu; for thus®54, the Dharma teachings such as the Stras which flow out of

the dharmadhitu are characterized by the power of the dharmadhdtu known as the
Dharma Bcdy which is completely pure in every way. This is because of both the pre-
eminent nature of the Dharma teachings that flow out of that?55 [dharmadh3tu] and also
the fact that they [i.e. the Dharma teachings] are the cause of the complete purification
of the dharmadhitu on account of the pre-eminent nature of the dharmadhitu. On
account of that?56, after understanding the pre-eminent nature of what is
learnt and which flows out of the dharmadhdtu...; by "on account of that"257,
[is meant]: on account of the penetration of the dharmadhitu; by "what is learnt" {is
meant]: the Dharma such as the Siitras 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 trichiliccosm, for it is
said in a Siitra:258
If someone were to say the following25%: “Thus I would proclaim to you this
portion of the Dharma presented by the Perfectly Enlightened One which
facilitates complete purification in the conduct of the bodhisattva if you were to
throw260 yourseif into the great fire-pit which blazes up26! into a single flame
and you should take upon your own body the grear262 suffering of the sensation
of pain”. This person would think: “I would even attempt to cast myself from

the Brahma-world into the great trichili world sphere263 filled with fire264
for the sake of just a single portion of the Dharma presented by the perfectly
enlightened one which facilitates plete purification of the duct of the

bodhisattva, how much more [would I be inclined to cast myseif] into an ordi-

254 Contrary to Y's fn.5 p.101, the Ms.i (30:.7) reading is vacanasya / tathl..., hence yasmat (Y101,
11-12) should be replaced by tach hi

255  Ms.(30b.1): -dharmigratadharmadhiitu- but Y's emendation to -dharmAgrataya dharmadhatu- on
the basis of the Tib. is preferred; cf. his fn.6 p.101.

256 Read: yenain place of tens; cf. Bhisya N35.14.

257 Read: yenain place of tens; cf. ibid.

258 From DS (R33.15 ff.).

259  Ms.(30b.2): sa cod iha kascid evam brilyt in contrast to the DS reading adopted by Y: s2 ced
idam kascid evam briyat; Tib. gal te la la zig de 1a 'di skad ces zer te (D238b.7). Dlsregnrd
Y's fos.9 & 10 p.101.

260 Ms.(30b.3): prapltayer mahd-; disregard Y's fn.2 p.102.

261  Ms.(30b.3): samprajvalit8ylmy; disregard Y's fn.1 p.102.

262 Ms.(30b.3): mabiatai but Y's emendation to mahfntam is preferred.

263 Ms.(30b4): mlbmnblslhnglm 2pi lokadbilly which Y has amended to tristhasramah¥-
szhasrelokadhitly to agree with

264 giss(JOhl) agnipariplrplyim which has been ded by Y to agniparip to agree with
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nary fire-pit. Moreover265, jating with all the sufferings of the hells and
places of woeZ66 we should seek all267 the Buddha Dharmas, even at the price
of associating with [just] human suffering”.

It is because of this that the perfection of patience is more ¢xcellent 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 penctrates] its meaning as devoid of
possession269, It is understood that he penetrates [this meaning] of the dharma-
dh3tu. On the fourth spiritual level, b of its e he penetrates [the

meaning] of the dharmadh3tu as an absence of what pertains to the self, since there is
no sense of 'mine’ whatsoever on the part of the dharmadhatu?70, Alternatively, [the
dharmadhdtu] 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. For thus27l, even his craving for the
Dharme is checked; this is a statement from scriptural tradition. In this way, due to
his understanding of the dharmadh3u??2 through direct intuition free from conceptual
elaboration, he acquires the dharmas consisting in the factors that contribute to enlight-
enment on the Brilliant [level] and even that craving for the Dharma of the Sltras etc.
which existed previously on the part of the bodhisattva, is checked. Others belie /e that
the craving for the Dharma refers to meditative absorption, meditative concentration
and the anainments. Therefore, on this spiritual level the perfection of vigour is more
excellent because {the bodhisattva] dwells perpetually in pany with the f: that
contribute to enlightenment2?3 when both speech and discursive thought have been
transcended.274

[71 By means of the fifth [he penetrates] its meaning as non-differen-
tiation in mental continuum?275; ic is the fact that he penetrates [this ing] of

265 Ms.(30b.4) appears to read: khadIyIm 3tins..., but Y's emendation to khaddyAm / api tu is
preferred.

266 apllyais omitted from the Tib.; cfD239a.3.

267 Read: sarvabuddisdharma as per Ms.(30b.5) and Tib.(D239a.3); sarva is omitted from DS.

268 Read (with de Jong p.116): sarvakiesasshanhd iti in place of sarvakiesasahanidilhir apy
:bbedyu; Tib. fon mods pa thams cad Ia mi byid pa'i phyir (D239a.4). Ms.(30b.5): -sahanad

269 Read. uuuthyl mspuuuhdrlbm in place of caturthys parigrahirthany, cf. Bhasya N3§. l7
270 Read: na dharmadhiitoh kascid mamatistiti in place of ...3tm2 nastti as ed by
Tib. lllrcboa i dbyids ll bdag gart yad madpnpl-yzrm(mwa.S) Ms.(30b.6): yasmxn
na dharmadhitoh kasya cit mamatisdt.
271 Read: tathk hi in place of yasmir, cf. Bhigya N35.17.
272 Tib. has only dhitu (dbyids) in place of dharmadhitu; cf. D239a.6.
273 Contrary to Y's fn.1 p.103, Ms.(31a.1): bodhisaksair which is corrected to bodhipaksair in the

margin.
274  Tib. is slighdy different: Jus dan dag dad yid kyi 3 od pa las ‘das par... (D239b.1), ie.
when he gh yu'mwuded vuyu:f w pym : however P omits Jus dad,

278 Rnd. saminibhedirtham in place of sandinabhinnErthanr, cf. Bhigya N35.18.
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the dharmadhdtu that is referred to. He sees the mutual?’6 sameness of non-differen-
tiation277 between himself and the mental continuum of all the Buddhas, the Venerable
Ones?8, 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 ning 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

renunciation?83, 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 szntient beings285.
[The bodhisattva) penetrates?86 the non-differentiation in mental continuum by reason
of these equalities because the Dharma Body, which is characterized?37 by a tumning
about of the store-consciousness, is undifferentiated. Therefore, on this spiritual level
the perfection of meditative absorption i8 more excellent due to the abundance of
meditative development in regard to the aspects of the [noble] truths, in an absolute
sense.

276  paramparatah is omitted from the Tib.; cf. D239b.2.

277 Read: bheds- in place of Bhinns-; cf, Bhigya ibid.

278  Tib. inserts bhagavarim which is not found in the Ms.

279 Read: dasabhir cittdéayavisuddhisamatabhir in place of dasabhir visuddhacittasayasamatibhir, cf.
Bhasya N35.18.

280 From DS (R42.2 ff).

281 Hnwudsum%mb are missing from the Ms.(31a.2) and have been inserted on

the basis of the DS (R42.3).

282  Tib. (D239b.3): sems can (= sattva) but DS: citta.

283 Both Ms.(31a.3) and DS (R42.5): pratipatprahipajilina- but Tib. (D239b.4): /am ses pa =

.h\owledae of the path”.

284 Ms.(31a3): bodhiplksika in place of DS: bodhipaksys.

285 Line 4 of Ms.(31a) reads: -iayasamatayl ca/ (sarvassttvaparipicanavisuddhylisyasamatayd ca)
connrytoY'smdmgofme 16 p.103. Also, the Tib. does agree with the Ms. contrary to his
note at the bottom of p.103.

286 Ms.(31a.4): pratividhyad; disregard Y's fn.7 p.103.

287 Ms.(31a4): -pardvrttila...; 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 acd purity; it is the fact that he penetrates [this meaning] of the dharma-
dhi that is referred t0. The characteristic of dependent origination is defilement. The
[dharmadhatu] i3 not intrinsically defiled because (defilement] is adventitious to it, nor
is it purified because it is intrinsically pure. Thus he penetrates the dharmadhitu 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
conszquence of his penetration?88 [of the reality] thai, 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 dharma whatsoever is defiled
or purified, bscause: (a) the dharmadhitu is luminous by natwure, () defilement is only
pertinent to the limbs of dependent origination and (c) with the exception of the latter289
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 that?%0 the perfection of wisdom is
more excellent on this spiritual level because [the bocdhisattva] understands the
profoundness of dependent origination in the sense of the absence of defilement and
purity.

[9] By means of the seventh [he.p ates] its ing ss devoid of
multiplicity; it is the fact that he penetrates [this meaning] of the dharmadhitu that is
referred to. On this spiritual level the bodhisativa is victorious due to the absence of

the manifestation of ali 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 dharmadhitu 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 Sttras etc2!. Up to the sixth spiritual level [the bodhisattva)
enters the dharmadhitu by means of the signs of the dharmas [explained in] the SGtras
etc., [signs] which manifest themselves forcefully in their diversity as the (two] know-
ledges, i.e. that which consists in the entry into [the dharmadhiru] and that which is
obtained subsequently to the latter. However, on the seventh spiritual level, since he
penetrates [the reality] of the absence of sign o the part of the dharmadhitu through
direct inwition 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: prativedhit in place of prativedhani, cf. Bhasya N35.21.

289 The words tadvyatinikto nya are not to be found in P as noted by Y in his fii.1 p.104, however
they are faundm D:gails.. delngmgsprbd-ggmbdup med (D240a.3).

290 Folios 31b & 32a are missing from the ariginal Ms., hence it has not been possible to check
this portion (Y104.15 to 106.27) of the Ya.muuch: Ms. against the original.

291 Read: nu-mmmanyl smr.'!d:dhmmnnwlnltvl:mudlcw in place of nimitedbhivens
skt samudficarid; cf Bhigya N35.21.
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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.

[10] By means of the eighth [he penectrates] its meaning as neither
diminished nor increased??3; it is the fact that he penetrates [this meaning] of the
dharmadhdtu that is referred 1o, since the dharmadhitu 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 (tathat3)considering that it is eternally just thus
(tath3). Even though it is devoid of sign 1t does not diminish?%4; even though it
possesses sign it does not increase29%; for thus some believe that the sign itself is sign-
less. Here now he gives the reason: as the comsequence of his acquisition of
patient acceptance in regard to nom-originating dharmas. Thus, on the
eighth spiritwal level the bodhisattva penetrates the fact that there is neither diminution
nor increase on the part of the dharmadhatu 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-

ever2%, because there can be no origination of new dharmas.

{11} Mastery is fourfold: (a) mastery over the sbsence of conceptual
difierentiation, (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 dharmadhatu is to
be known as the basis for mastery over direct intuition2%7 devoid of conceptal 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 formative influence [i.e. spontaneously])2®8 - 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 penctrates {this reality] of the dharmadhatu?99. The

292 Cf. DS R63.11f.: yasyam pradisthito bodhisattvo bhOyastvena vasavartd bhavati...
293 Read: asfamy2 ‘hininadhixdrtham in place of asfamya ‘napakarsanutkargirtham; cf. Bhasya
N35.22.

294 Read: hanis in place of apakaryas; cf. Bhisya N36.1 (= D9b.1).

295  Read: vpddhis in place of utkarsas; cf. Bhasya ibid.

296 The Tidb.: kun nas don mosis pa ni bri ba med pa 'am / mam par byan ba(s) na phel ba'i chos
gani yari med de (D240b/3) would suggest the following reading: kasyacid dharmasya hanir nisti
samklese vrddhir v3 nasti vyavadina iti in place of kas cid apacayadharmo nasti samklese /
abhyuccayo v3 nisti vyavadina . However, this passage is clearly a paraphrasing of the
following passage from the Bhdsya: samklese vyavadine v3 kasyacid dharmasya
h.’lnivrdd.‘gradzrs’nn.’lt (N35.23); Tib. kun nas fion moss pa 'am / mam par byan ba na yai bri ba

‘am ‘phel ba mi mthon ba'i phyir {D%b.6-7). The Tib. omits kasyacid dharmasya; cf. my fn.227
above.

297  jii#na (ye Ses) is omitted from the Ms. and is inserted on the basis of the Tib.; cf. D240b.5.

298  Tib. replaces anabhisamskirepa with anabhogena (lhun gyis grub pa yin pas); cf. D240b.5.

299 Read: ksetraparisuddhivasitiéray dh. thatoh pratividhyatiti prakrtam in place

of ksetrapansuddnivasitisrayatvam c'a.s:nlﬁyz pratividhyatiti prakjtam. This passage, which is
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dharmadhatu is to be understood as the basis for mastery cver the complete purifi-
cation of the 'fieid' because [the bodhisattva] obtains the power to exhibit it at will to
the Buddha fields and the circles of assembly3®®, 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 abseace of conceptual
differentiation and the 'field".

[12] By means of the ninth30! -[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 dharmadh3tu. How is this diccerned that [the
bodhisattva] penetrates [the dharmadhatu] a3 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 Dharma, (b)
meaning, (c) grammatical analysis and (d) a ready intellect, which are not obiained by
others, Hence here, it is discerned that the penetration of the dharmadhatu 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 mecans of the tenth3%3 (he penetrates the reality] that it forms the
basis of mastery over karma; it is the fact that he penetrates [this reality of the
dharmadh3tu) that is referred 10304 How is this understood? Hence he says: as the
consequence of his working for the welfare of sentient beings at will
through his creative transformations. Through this resolve3%S on the tenth
spiritual level [the bodhisattva) penetrates [the reality] that the dharmadhatu is the basis
of mastery over karma. On account of this he obtzins supremacy in regard to the
actions of a tath3gata. 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 i8 more excellent on this spiritual level because [the bodhisattval

omitted from the Tib., is most likely a partial quotation of the following passage from the
Bhdsya: prathamadvitlyavasitisrayatvam dharmadhitiv astamyaiva bhOmya pratividhyatiti
(N36.3). It should be noted that the portion of this passage in parentheses above is mussing
from the Ms.(32a.1) and has been reconstructed by Y; cf. his fn.5 p.105.

300 Read: buddhaksetrap andal darsanasaktipratilambhit veditavyam in place of buddha--
kse isodhans)p ndall darsanasaktipratilambhat (Y 106.1); Tib. sads rgyas ky? zi
das khor gyi dkyil khor kun du bstan pa'i mthu brfles pas ...rig par bya'o (D240b.6).

301 pavamya but Bhagya (N36.4): navamyim.

302 Read: pratisamvillabhitin place of pratisamvitpriprelr; cf. Bhasya N36.5.

303  dasamyabut Bhagya: dasamyam (N36.5).

304 Tib. omits this sentence; cf. D241a.2.

305 niscayeninenabut Tib. has simply anena ('dis); cf. D241a.3.

306 ansi(SZIa.oss): tasmin kva as noted by Y, but his emendation to tasmin kale is preferred; cf, his

.1 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 dharmadhdtu 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 support307, because [the
bodhisattval in these states reaches a condition which cannot be defined. The purpose
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
Stitra that the purpose of penetrating08 the meaning [of the dharmadhitu] as all-
pervading etc. is [to attain] the result such as the artainment of meditative concentration
which is distinguished by [the attainment of] ever-increasing spirimal levels and which
culminates in direct intuition in regard to all aspects.

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 comsidered as being due to the
extinction of this twofold obscuration.

307 Ms.(32a.7): nBvarapabheda- contary to Y's fn.2 p.106; however his emendation to na tv
alambanabheda- is preferred on the basu of the Tib. (cf. D241a.6-7).

308  Ms.(32b.1): prative..yojana...; Y" ivedhaprayoj: is accepted on the basis
of the Tib. rab tu rtogs pudgodspu(D‘Mlb 2)
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[Sthiramati]
[1] All the obscurations, which are of various kinds, have been described in the above.
In order to demonstrate that they are [all] included within two obscurations, he says:
however, in total...
I1.17 ab Obscuration that consists in moral
defilement and obscuration that con-
sists in the kmowable 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 ¢ These are all the obscurations in this
regard.
The ellipsis is that [all] are included®. It is understood that all obscuration is included
within the two obscurations; another, i.e. a third, does not exist. Consequently, all

"

ation is included herein, hence liberation from all obscuration is con-

sidered as being due to the extinction of this twofold obacuration,
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 has 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 b of the st ts about the pervading obscuration; otherwise it

would be just a limited obscuration. Alternatively, in order to include3!! the obscu-
ration to the Buddha ievel, he says:
IL17 cd These are all the obscurations in this

regard. Liberation is considered as

being due to their extinction3!2,
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 obscurations 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: antargatliniti in place of atrantargatdniti; atra is not found in the Tib. nor in the Ms.,
contrary to Y's reading,

310 Read perhaps: sarvivarapani prajahihi in place of sarvavarapanim prahipam; Tib.: sgrib pa
thams cad spod (D241b.4).

311 Ms.(32b.4): -samgrahl... contrary to Y's fn.6 p.107.

312 Read: yatksay2n in place of tat ksayad; cf. Bhagya N36.10.
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The Summary Meaning of Obscuration.

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 io 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 categories3!3.
Obscuration to the entry into reality refers to [the obscuration] to the
factors that contribute to emlightenment. Obscuration to supreme virtue
refers to [the obscuration) to the perfections. Obscuration to the state
of excellence of the latter refers to ([the obacuration] to- the spiritual
levels. The complete collection of obscurations refer to the two types
in total.

[Sthiramati}

Extensive obscuration refers to the pervading; i.e. obscuration that ists 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 periinent to the spiritual lineages of the
§rdvaka 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 equal’l4; 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!s
pertains to those who belong to the spiritual lineage of the bodhisartva because it is the
obscuration to a special understanding. The special understanding consists in [the
attainment of] the nirvapa [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!6; since it is

313 The Tib. is slightly different: "Obscuration to the causes is an obscmuon to the tenfold

[qunlmes] such as virtue and is due to the influence of the causal categories”. rgyu Ia sgri (f‘
eb}ulaso 4 mamplbcuIasgnbpagadmsu/myuldongyxshbskyrphylr(m 4);
agao's p.36

314 Rend: samam in plu:e of saminan; cf. Bhigya N36.16.
315 Read: &dinavivarjane in place of adBnaprahapam; cf. Bhigya N36.16.
316 navadhikiesalaksepam but Bhagya (N36.17); navadbaklesGvarapam.
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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. aad is
due to the influence of the tenfold causal categories3!7; because it acts as an
obscuraticn by causing obstruction313 to the cause of vistue etc., it is described as an
obscuration to the [instrumental] causes. Obscuration to the eatry to reality
refers to ([the obscuration] to the factors that contribute to enlight-
enment3!9; for [the bodhisattva] enters reality by means of these. Obscuration to
supreme virtue refers to [the obscuration] to the perfections320; because
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 Read: -hetvarth2dhikarad in place of hetvadhiklr2d; Tib. rgyu'i don gyi skabs kyi phyxr
(D242a.5). Cf. Bhasya N36.18,

318 Read: -vibandhakarakadvirepa 3varapam vartata iti in place of -v:bmdlndv.lrem Avarapam
bhavatfti; Tib.gegs byed pa'i sgo nas sgrib par gyur bas &’24

319 bodhipakyesv but Bhasya (N36.19): bodhipaksyesv.

320 Ms.(33a2): -Bvarapam yas; disregard Y's fn.6 p.108.
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Introductory

With reference to reality, he says:

III'1 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;

III.2 abed (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.

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 reault, (¢) 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 (i) 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]

[1] Immediately following the explanation of the ot ions 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:

II1.1 a There is: (a) basic reality, (b) the
reality of characteristic etc.
In detaii, there are ten kinds of reality.

[2] (Some say]1 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
realilyz. The statement about the reality free from crroneous inversion is for
the sake of demonstrating the expedients for withdrawal from samsira. The statement
about the reality of cause and result is for the sake of showing the 'going forth'
by means of the §rivaka vehicle for one who has become weary [of samsara] because
the srivaka 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 aﬁcomplishment 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

pl ion of the ext ly well-deﬁned3 Dharma and (b) for the sake of showing the
expedients for the refutation of all counter-arg The 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 dharmadhatu.
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 [uncertaimy in regard to] thusness. The statement about
the reality of the skills is for the sake of showing the e)q:ediems4 for the estab-

lish

of non-sub iality after having checked self-grasping, in all its modes.

[3]1 However, others say that the basic reality, which is pertinent to bodhisattvas, is not
common [to the Sr3vakas and pratyekabuddhas). The second reality is the counteragent

—

Tib. (D242b.3) insers Huugmmwlnch lsnotfonnd in the Ms.

2 Read: -stkyak in place of -saksstk
harapirtham; Tib. mdoa sum du byed pa la Zugs pa'i fies pa giom pa’i phyir (D242b 4). Cf.
MSA.XI 8-12 comm.

3 Ms.(33a.7): av hita but Y's dation to suvy hita is preferred on the basis of the
Tib.; cf. his fn.3 p.110,

4 Rend. -vyavasthinopllyasamdarsans- in of -vyavasthinasdmarthyasamdariana-; Til T’b nb tu

pl?ﬂlLbl bstan pa (D243a.2), how‘:lxl" mvl,l'zu for thabs which is in accord with
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to incarrect applil:mion5 only in respect to the former (i.e. the bodhisartvas]. The third
reality is conformable to correct application. The fourth reality is common to both
Srdvakas and pratyekabuddhas. The fifth reality is an expedient for accomplishmentﬁ,
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. The tenth reality refers to the eradication of the root of
defilement.

[4] In brief, these ten realities are the basis of all the of the tath3, 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:
II1.3 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?

II1.3 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-existent, it is a reality in relation to the imaginary nature because it
is not erroneously inverted. (b) Since that which is characterized as the
other-dependent exists, but not as a rel.lity7 because it consists in error,

5 Ms.(33b.2): -pratipaksatvad dvitlyam but Y's emendation to -pratipaksatattvam dvitlyam is
preferred on the basis of the Tib.; cf. his fn.1 p.111.

6 Both D (243a.3) and P (83a): sgrid pa which should probably read sgrub pa. Cf. the first
explanation of audarkatattvam (Y110.15-16 = D242b.5-6). -

7 naca tanvato but Tib. (D10b.5): yad dag pa ma yin te = abhlta.
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it ia a reality in relation to the other-dependent nature. (c) Since that
which is characterized 28 the perfected both exists and does not exist as
a reality, it is a reality in relation to the perfected nature.

{Sthiramati)

f1] In the above, the basic reality refers to:

II1.3 a The three naturea® etc.
Since these have not been established, he says: the imaginary, the other-
dependent and the perfected. In order to demonsuate9 the reason why the three
natures are described as comprising the basic reality, he says: because the other
realities are respeciively determined in relation to these. What is meant is:
the other realities, such as that of characteristic, are included within that [basic reality].

{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 coumémgent 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 Abhidharmasiitral0:

Teachings about magical creations and the

like are in relation to the world!!; teachings

about non-exi 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 incorporated in these four.
[The teachings from the Siitras about magical creations etc. are in relation to the
world12, ie. the other-dependent nature, because, like a magical creation etc., it is a

false The hings about non-exi are in relation to what does not

PP

exist, i.e. the imaginary nature. The teachings about the perfected are in relation to the

8 Read: svabhavas trividha in place of trividhah svabhliva; G. Nagao has shown that this state-
ment forms part of the third verse. Cf. Bhigya N37, fn.10.

9 Ms.(33).5): pradarianayan but Y's pradarsayan is comect.

10 These two verses ara also quoted in MSG; see Tome 1, L38 & Tome 2, L122.

11 bhate; Tib. (D243b.2): byud reen.

12 byud pa probably a contraction of Byud pa'i rrem; 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 o 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 Sttras, which flow out of the dharmadhatu 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 purilies.]13 Others
believe that the natures are admitted as xhreefold14 in order to demonstrate that they are
the respective objects of mundane, supramundane and the direct intuition attained
subsequently to the latter!S,

[3] Why is reality considered in relation to the three natures? For 'reality’
has the sense of being 'mot 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?
ill.3 ab The three natures [refer to]: (z) that

which is eternally non-existent!6 etc.
That which is characterized as the imaginary is eternally non-existent.
That fobject] in regard 1o which naive people have notional attachment to the appre-
hended object and apprehending subject and also to the signified and signifier, like in a

dream, has!7 an imaginary nature b its ial nature does not exist. Hence!l8,
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 narure because it is not erroneously
inverted. Here he shows the meaning of reality as 'not erroneously inverted',

13 This section in parenthesis which comments on the two verses from the Abhidharma-siitra is
not found in the Sanskrit version of the TIka but appears only in the Tib. The full passage
reads as follows: byur ba gZan gyi dban gi do bo tid Ia Itos nas mdo las sgyu ma la sogs pa
bstan te / de ni sgyu ma 1a sogs pa bzin du log par snaz ba'’i phyir ro// med pa kun bruags pai
do bo did la Itos nas med pa bstan m//mampard:gplmlmpabulaltm nas yoris su grub
par bstan to // mam par dag pa mam pa bzi |a ran biin gyis mam par dag pa ni dri ma dari beas
puduskymdebzmd:dlasogxplo// dnmamaipasmampardagpamdedqgmddnmamed
pa'i dus na'o // stori pa did la sogs pa 'thob pa'i lam mam par dag pa ni byar chub kyi phyogs
ia sogs pa'o // lam skyed pa'i phyir dmigs pa mam par dag pa ni chos kyi dbyiris kyi rgyu
mthun pa bstan pa'i chos mdo'i sde la sogs pa ste/ de la brten nas lam skye ba'i phyir ro // di
Itar mam par dag pa 'di bzis mam par byad ba'i chos thams cad bsdus te tshigs su bcad pa giis
kyi don mdor bsdus pa'o (D243b.3 - 6).

14  Read: svabh8vam myopld!nnm ity anye in place of trayopadanam svabh ity anye; Ms.
(34a.1): svabhiva tryopadins ...

15  Cf. T-Bhagya Verse 22 comm. (I.AO)

16 Re3|¢ svabhivas trividho 'sac ca nityam in place of trisvabh3vo ky asau nit cf. N's fn.10
p.a7.

17 Ms.(34a.2):; pravartate / 2sac ca sa but Y's emendation (o pravartate sa is preferred on the basis
of the Tib.; cf. his fn.2 p.113.

18  Read: afo ‘sad- in place of tasmid ssad-; Ms.(34a.2): svabhiivah/ 2..;Tib. de’i phyir (D244a.2).

1
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[4] That which is characterized as the other-dependent exists but not as
a reality!9. 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
nature2l. That which exists in a different way is manifested in the aspect of some-
thing non-existent in relution to itself. That it is because it is not erroneously inverted
is understood here also b this is the subject under di i

[5] That which is characterized as the perfected both exists and does not
exist as a reality?2. That which is characterized by the perfected is a reality that
both exists and does not exist. It exists because it has the nawre 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 emmonecously inverted that is referred to.

2. The Reality of Characteristic

What is the reality of characteristic?

II1.4 abcd & 5 ab Views that consist in imputation and
pegation 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: paratantralakyzpam ssc ca na ca tartvata as per Ms.(34a.3) in place of paratantralaksapam
sat/ na ca tatvats; cf. Bhagya N384,

20  Read: yat tat khyati as per Ms.(34a.4); cf. Y's fn.4 p.113,

21 gesa;i.s etat paratantrasvabhiive tartvam in place of tad dhi paratantrasvabhive tattvam, cf. Bhigya

22 Read: -sadasatragtvatas ceti in place of -sadasattactvam ini, cf, Bhayya N38.6.
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Views tnat consist in imputation and negation in regard to the
personal entity and the dharmss 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-
exiitent [entities] do not arise due to the knowledge of this the reality-
charecteristic in relation to the perfected nature. This non-erroneously
inverted (reality-)charactoristic23 in relation to the basic reality is
desciibed as the reality of characteristic.

{Sthiramati}

{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:

111.4 ab Views that conmsist in imputation and
negation in regard to: (a) the
dharmas and the personal entity etc.

Views that consist in imputstion and ncgation in regard to the personal
entity and the dharmas do ot arise due to the knowledge of this2® 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 existing?5 in an absolute sense and which, being 26 from conscic

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 subject?’.
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 parnicular characteristic - {this is]
the reality-charactesistic ir: relation to the imaginary nature which should be undersiood
as being devoid of imputation and negation is that characteristic. And this is a reality

as conventionai usage but not by way of own-being because the views that consists in

23 Tib. mtshan fiid kyi de kho na (D11a.2) = laksapataitvam.

24 Read: yasya jitinanin place of yajjiinan; cf. Bhisya N38.13.

25 Ms.(34b.1): santhy; disregard Y's fn.2 p.114.

26 Read; -vyatifi Ms. .1) in pl f .- iril .. .

27 Reaada Eﬁ’?ﬂ“é“ Egmt E?e o ppacaevg 'f'gzkz“ngg' iti / grahakapratiksepa
tti eintywn etat in place of -parikaro ...etat; Tib.: spon pa ni
gkur pa 4%vs par tg ba'o zesrz.'er te/'dzin pa’ spon pa "Gi ﬁi bsam
dgos 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 imaginary.

(2] Yiews 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-
tation 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]?8, 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 constructed?9,
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 rhis is [equivalent to] the view that i Co ly,
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 kmowledge of this character-
istic3! the reality-characteristic in relation to the perfected nature. Some
believe that32 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

P

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): grahyagrahakasy3py abhivam, but Y's emendation to grahyasyeva grahakasyapy
abhlvam is preferred on the basis of the Tib; cf. his fn.3 p.114.

29 Ms.(34b.5): tat puner grahya-, but Y's emendation to tat punar kalpitayll grihys- is preferred on
the basis of the Tib.

30 Read. ghlvlbhlmmlupap:vm in place of dhlvabhavayoh samaroplpavads-; cf. Bhayya

31 Rud. etad ubhayam spi bhivibhivadarsanam yasya laksapasya jidnkn na pravartats in place of
etad ubhayam api bhavabhivadarianam / yasya laksapasya jiinin na te bhavabhdvadariane
mh::hmfou ; disregard Y's fn.3 p.11S since n{s passage is included in the Tib. Bhagya quotation
wl lows.

32 Ms.(34b.7_): pravartate ity eke anye contrary to Y's fn.4 p.115, however his emendation to

33 Ms.(34b.7 dvaylbhivasvarfipaiva but Y's emendation to dvaylbhivah svarGpepa is
fmedon&ebasﬁonhe‘ﬁb ; f. his fn.S p.115. v pe=
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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 exi and non-exi 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 differentiation33
is [to succumb to] the of the ion of non-exi 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
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 ion b it is ifested as a non-existent duality. Alter-

natively, if ore 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.L5 cd]: "[The three
natures] ...are taught on account of the object, the imagination of what is uareal and the
non-existence of the duality [respectively]”. [Response]l: In the lauer, the
‘characteristic' refers to the own-being (svabhdva) 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.

34  Ms.(34b.7): Slinyatety abhava- but Y's emendation to sdnyateti bhava- is preferred on the
basis of the Tib; cf. his fn.6 p.115.

35  Read: bhavabhivavimuktendpi ca dvayibhivasverfipega nirvikalpajfiinsgocarenlssu nlstti in
place of bhavabhivavimuktena dvaylbl:lvumﬂﬁal nirvikalpajiinagocareplpi nastit; Tib.
de dtios po dan diios po med pa las mam par grol ba gilis su med pa'i ras bzin mam par mi rtog
pa’i ye ses kyi spyod yul du yart med do ze na (D245a.5).

36  Ms.(35a.1): apare/ bhilvo; disregard Y's fn.9 p.115.

37 Read: dvayavivar. in place of yyavighltanany, Ms.(35a.3): aneadvayaviva- con-

wary to Y's fn.2 p.116, Tib.a)&sbz) spanis pa for vivarjanam.

38  Read: -danfaniini yajjiinia na pravartante in place of -darisnam yajjfiinin na pravartate; Ms.
(35a.5): -nin na pravartante.
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3. The Reality Free from Erroneous Inversion.

The reality free from erroncous inversion consists in [the knowiedge
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 respectively3® to [the threefold]
basic reality?4® They should be understood by way of the imperma-
nence [of what is impermanent] etc.

III.5 cd An impermanent object is: (a) a non-
existent object, (b) characterized by
coming into being and passing away;

I11.6 ab and (c) stained and stainless, respec-
tively, in relation to basic reality.

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 stainless®!.

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, respectively2. Suffering
is: (a) due to appropriating, i.c. 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 understood*3 in relation to that
[threefold] basic reality, respectively.

III.7 ab Emptiness is considered as: (a) non-
exi » (b) exi as something

other and (c) intrinsic nature;

39  Tib. omits yathakramam; cf. D245b.2.

40  Read: tatra mQiatsttve (yathdkramam) umm in place of mOlatartve yathZkramam katham ca
tatra on the basis of the Tib; cf. N's fn.6 p.38.

41  The Tib. and Sanskrit versions of this pusuge differ slightly. The translation here is on the
basis of Nagoos emendation which accords essentially with the Tib.. rayo hi svabhava
maiatattvam tegu yathikramam ty ‘sadartho utpSdavyaylrthah samaldmalirthas
ca. Cf N's fn.1 p.39.

42 This statement is omitted from the Tib. Cf. D11a5.

43 veditavyam is omitted from the Tib. Cf. D11a.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 e.ery respect, its existence as something other

is emptiness. Since the perfected characteristic has emptiness for its
own-being its very intrinsic nature is emptiness.

IIL7 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 exit, but not in the manner in
which it is imagined, the characteristic - which is a characteristic differ-
ent from that [which is 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 impermaunence 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
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]

[11 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 erronmeous inversion. For the
permanent, the painful, the empty and the insubstantial46 are described as

44  Read: svdmmmmplmeofmkmron the basis ofthe‘ﬁb Bhlsyn (D11b.2): rart gi mtshan
fid; this is also repeated in the Tib. Tika (D247a.5). C

45  Ms.(35a.5): lakgatattva-, but Y's emendation to llhmhuvn- is ]nfund.

46  Read: -2nitmad in place of -2nStmano; cf. Bhigya N38.22.
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the reality free from erroneous inversion because they [act as] counteragentsé’

to the err inversion of per , 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] etc48. The impermanent etc. refers
to the modes of the impermanent, the painful, the empty and the insubstantial - the state
(-t3 of anitya-td) of that is impermanence etc. In order to demonstrate that the reality
free from erroneous inversion is included within the basic reality, he says:

2]
LS ¢ An impermanent object is: (a) a non-
existent object etc.

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-
tiilely. 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
understood according to the rules of grammatical analysis, i.e. the impermanent (anitya)
is always non-existent (asannitya). (b) The other-dependent nature is 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? which is characterized by both the possession of stain and
stainlessness, although it consists in a dharma’0 that does not change.

(3]
1I1.6 ¢ Suffering is stated as being due io:

(a) appropriating, (b) the charac-

teristic etc.
Suffering! 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 (up&diyate) either in the present life or in other lives on
account of the absence of clear comprehension. And in order to demonstrate the

h

manner in which suffering is appropriated on account of this of clear

P

47  -pratipaksatvid here but Bhisya (N38.21) -prasipakseps.

48  anitydits both here and in Tib. TIk3, but Bhagya (N38.22): anityataditd.

49  Tib. omits anitys; cf. D246a.3.

50  Ms.(35b.2). -dharmiipi, but Y's -dharmo 'pi is preferred on the basis of the Tib.: chos yin du zin
a (D246a.3).

51 Ms.(35b.2): duhkham iti but Y's emendation to duhkham api is preferred on the basis of the
Tib.; cf. his fn.3 p.117.
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hension, h# says: due to the appropriating of notional attachment to the
personal entity and the dharmas. 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 b 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 natureS2, The imaginary itself is not
suffering because it does not exist3. 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 dharmas, 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,
since these three sufferings are the sufferings that pertain to the other-dependent34,
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.

(63

III.7 ab Emptiness is considered as: (a) non-

exi (b) exi a hing

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 thisS%, he says:
since the imaginary characteristic, like the essential nature of horns om a hare

52 Tib. is slightly different: "...because notional attachment to the imaginary nature is the ground
for the continuity ofsuffenng hmbmgspunobomdln mdoa par Zen pa ni sdug bsdal gyi
rgyun gyi rgyu yin pas (D2464.6).

53 gs (35}:14) nlipi, but Y's emendation to tadabhivit is preferred on the basis of the Tib. CY. his

4 p.
54  Ms.(35b.6): paratantradufikhad; disregard Y's fn.1 p.118.
55  Read: etad eva as per Ms.(36a.1) in place of erst.
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etc., does not exist as the existing apprehended object in any mode whatsoever
through direct perception or inference; the very mnon-existemce is its empti-
ness36. The emptiness of what exists as something other pertains to the other-depen-
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-
nessS7. The emptiness as intrinsic nature pertains 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
HoL7 ¢ Insubstantiality is explained as: (a)
the absence of characteristic3s etc.

Insubstantiality is threefold: (a) insubstantiality as the absence of characteristic, (b)
insubstantiality as a difference of characteristic’® and (c) insubstantiality as the individ-
ual characteristic. Of these, the absence of characteristic itself is an insubstantiality
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 insubstantiality$9, 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.c. 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 substantialityS!, Insubstantiality as the individual characteristic6 is
pertinent to the perfected since the perfected nature consists in insubstantial-

ity because it has the no i of the apprehended object and apprehending

4 4

56  Read: pratyaksinuminaprakirepa na kenacid sattvam grahyam astity abhliva evisya sinyateti
in place of pratyaksanuminikarena yendpi sattvam grahyam nisti / abhavatvat tacchilnyatets;
Tib. mdon sum dad res su dpwmpnlgmgukyuyodprgzm du med de / dios po
med pa did pas de'i stod pa iid .S5). CK. Bhisya N39.10 (= D11a.6).

57  Read: tasyMtadbhivah §linyateti in place of atadbhlvat tacchlnyateti; cf. Bhisya N39.12.

58  Read: alakyapam ca nair3tmyam in place of alsksanid hi nairftmyany, cf. Bhasya N39.14.

59 Ms.(36a.3): vilakyapa-; disregard Y's fn.5 p.118.

60  Read: /sksapam eva nBstlty alaksapam evisys nairitmyam in place of /aksapssattvAd alaksapam
eva tammairitmyany; cf. Bhagya N39.16.

61  Ms.(36a.6): parikalpitena, but Y's dation to parikalpitatr is preferred on the basis
of the Tib.; cf. his fn.2 p.119

62  Read: svalaksapanairitmyam as per Ms.(36a.6) in place of svalakyagem nairBtmyann, Tib. rad gi
mushan Aid kyis bdag med pa (D247a.4).




N40.5

158

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 (itman), i.e. the own-being of
something else, on account of this, the latter is insubstantial (andtman) - 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 uxist 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 perfected 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 revealed$4 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 stsinless. The reality free
from erroneous inversion®S 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 tn] 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.

IIL.8 b H it is idered 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  Read: pariniy, _flllnl.lyl dharmasya in place of parinispannam dharmany; Tib. yods su grub pai
chos Ia (024 a.5

64  Read: paridipitd in place of samdarsit®; cf. Bhigya N39.20.
65  Read: sviparyfsatattvam as per Ms.(36b.2) in place of aviparyksattvam.
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II1.8 cd (a) latent impression, (b) manifes-
tation and (c) non-separation.

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:

1I1.9 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 three kinds of cessation, namely,
cessation by way of own-being, cessation by way of the duality and
cessation by way of intrinsic nsiure.

How is the truth of the path respectively determined in relation to
the threefold basic resiity?

II1.9 cd & 10 a In relation to their: (a) clear compre-
hension, (b) renunciation and (c)
realization as attainment; this is
stated as the truth of the path.

Le. 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
latter [i.e. the reality free from erronecous inversion], he says: the reality consisting
in cause and result ...in relation to that same basic reality$6, Therein,
concerning the side of defilement, the truth of suffering is [equivalent to] the reality of

66  Read: phalah 1y m tatraiva mlatattve in place of millatattve phalahetutattvam;
cf. Bhagya 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] the reality of cause and
result. It has been said that [this reality] is [equivalent to] the truth87 of
suffering, its origination, its cessation and the path [to the latter] in rela-
tion to that same basic reality68.

[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 [four] truths beginning with suffering? Hence he says: because the
latter are characterized5® by impermanence etc.
L8 b Hence70 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 i y etc. are i ded, individually, as the truth of

suffering.

{31 The truth of origination [is considered] as the threefold basic reality,
respectively,’! 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 nawre does not exist, the dharmas
that consist in the mundane respectively determine the latent impressions of both con-
ceptual differentiation and moral defilement’? 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
as origination as latent impression. Origination as manifestation should be

67  Read: -satyatvam in place of satyani; cf. Bhagya N40.6.

68 l:e‘;d perhaps: tatraiva miiatattve in place of m0latattve; Tib. risa ba'i de kho na fid Ia. Cf.
i

69  Read: -lakgapam in place of -lakyapens; cf. Bhasya N40.7

70  Read: atoin place of tato; cf. Bhagya N40.8.

71 Read: malatattvam yathikramam samudayasatyam in place of millatattvam samudayasatyam
yathBkramam; Ms.(36b.5): malaaattvam ya-.

72 klesais omitted from the Tib.; cf. D248a.2.
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understood as the other-dependent [nature]’3; manifestarion refers to the acquisidon of
a substantial nawre. 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 b they have the nature of substantial
entities. Origination as non-separation refers to [the non-separation] of
thusness’; 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 truth of ion which ists 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:

II1.9 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 natrure’3 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’s.
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 ists in the absolute non-originaticn 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 svabhavais omitted from the Ms.

74  Read: tathatdyd it in place of tathateif; cf. Bhigya N40.13.

75  Ms.(37a4): -rOpabhyam, but Y's emen. :ion to -svarlpabhyam is preferred on the basis of
the Tib.; cf. his fn. 3 p.121.

76  Read: pratisamkhyanirodhatathatikhyam in place of pratisamkhyanirodhas /eathatd cocyats; cf.
Bhagya N40,18. .
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kinds of cessation are to be discemned in reladon to basic reality, beginning with the
imaginary, according to their respective enumeration. Howaver others believe that the
extinction?? of these dual stains consisting in mo-al defilement and the imaginary are
described as thusness on account of the penetration of thusness because of the state-
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 alone?8 is
[described as] cessation through critical consideration. Others believe that cessation is
[equivalent to] thusness inasmuch as [suffering} has ceased in the latter’9. Further-
more, since cessation consists in ncn-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.

[S] However, since the truth of the path should be included i diately after the latter,
he asks: how is the truth of the path respectively determined in relation to
the threefold basic reality?80 Hence the statement beginning with:
119 ¢ In relation to their: (a) clear compre-
hension [(b) renunciation]8! 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-
depeadent [nawure], for the other-dependent is to be understood as mot 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 entities52, 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

77 Ms.(37a.6): -santir iti malasint- but Y's emendation to -§2ntis tathatety ucyats is preferred on
the basis of the Tib.; cf. his fn.4 p.121.

78  Read: niruddhimAtram as per Ms.(372.7) in place of niruddhamatram.

79  Ms.(37a.7): pratisamkhyanirodho nirodhyate sy3m, but Y's emendation to airodhah / nirodhyate
is preferred on the basis of the Tib.; cf. his fn.1 p.122.

80 Read: tividhe malatattve as per Ms.(37b.1) and supported by Bhasya N40.20 in place of
trivichamalatattve.

81  Read: parijilyim [prah2pe ca]in place of parijifnam [prah3nam ca}; cf. Bhisya N40.21.

82  Read: vastvitmatvatin place of bhavitmatvat, Tib. ddos po'i bdsg fid yin pas (D249a.1); cf.
Y121.3 (= D248a.3f1).
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basis®3, 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 hension as iation84. Therein,

the first and the third [natures] are to be clearly comprehended through clear compre-
hension as knowiedge but the second [nature] should be clearly comprehended as both.
Realization also is twofold: (a) realization as knowledge and (b) realization as attain-
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 reéality, is in relation to clear comprehension, renunci-
ation and realization35; but not becausz it is included therein [i.e. within basic real-
ity). In this [sectiou] the following are revealed through the four truths: (a) defilement,
(b) that from which it originates, (c) the purification of these two aud (d) that from
which this originazies. However, their sequential order is in accordance with one's
intuitive understanding.

5. Gross and Subtle Reality.

The reality of the gross aad the subtle refers to the conventional and
absolute truth. How should this be understood in relation to basic
reality?

I11.10 be The gross [should be understood] by

way of: (a) designation, (b) knowl-
edge and (c) utterance;

For the conventional is threefold: (a) conventiona! as designation,
(b) conventional as knowledge and (c) conventional as utrerance.
Through these [three], the conventional truth should be known in rela-
tion to [the threefold) basic reality, respectively.

II1.10 d However, the absolute [should be
understood] by way of the one.

83 Read: -/akyapatah parijileya 3irayaparivyttitas ca in place of -laksanatsh panijfieya érayapars-
vrttitdyas ca; Ms.(37b.3): -lakyapamatah parijfieyah / 3irayapari-. Tib. (D209a.2): meshan fid
dar gnas gyur pa fiid du yous su ses par bya.

84  Ms.(37b.4): jidnaparijia prah®papar;d8 ca; disregard Y's fn.d4 p.122,

85  Read: pariji3prahinasaks3tkriy8yam mirgasatyavyavasthinam iti in place of parijiinsprahapa—
saksagpwnwgmrynm vyavasthipitan, cf. Bhagya N41,3, P e prab
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The absolute truth is to be understood as being due to the one, i.c.
due oaly to the perfected nature. But how can that be atsolute?

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 uabsolute as object is thusneas, considering that it is the
object of the highest direct intuition. (b) The absolute as attainment is
nirvipa, 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?

IL11 ed 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
truth86 of the path, [is perfected] insofar as it ia [equivalent to]
perfection free from erroneous inversions because of the absence of
erronecous inversion in regard to the entity that is the object of
knowledge.

[Sthiramati]

{1] The reality of the gross and the subtled”; gross reality refers to conven-
tional truth; subtle reality refers to absolute truth. Since, at the beginning, [the
bodhisattva) brings beings ic matrity by means of the gross but liberates those who
have reachsd mawrity by means of the subtle, the gross is {explained] prior to the
subtle which follows, This siatement is contradictory to the congruity of a verse [i.e.
III.1d]. Therein conventional iruth refers to gross reality because it is the domain of
non-concentrated knowledge: absolute truth refers 1o 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 subtie because it
is the domain of direct intuition. Since it has been asserted that ali the realities are
intended as being included within basic rezlity, he asks: how should this be
understood in relation to basic reality? Hence he says:

86  satyais omited from the Tib. (cfD12b.2).
87  Read: audirikasOkgmatattvam punar iti in place of audirikam tactvam siksmam ceti; Ms.
(37b.6): audarikasd-. Cf. Bhigya N41.7.
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[2]
II1.10 be The gross {should be understood] by

way of: (a) designation, (b) know-

ledge and (c) utterance88;
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
conventional is threefold. Respectively determining the form of a non-existing
object, i.e. calling it a water-pitcher or a cloth0 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 articulaton. It
is the imaginary nature because, like mind and the mental concomitants®!, it is non-
existent.

[3] (b) The coaventional as knowledge. The conventional as knowledge refers
to that92 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 synonylﬁs such as emptiness, thusress, the possession of stain and
stainlessness etc.4, 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: prajfisptipratipattitas /
tathodbhavanzyodaram/
in place of
ne udiram vdbhvanzivam /. F"Jﬂwﬂlﬁﬂgf Bhagya N41.9.
89 Reld. jiapdi ta udbh ik amp in place of prajfiaptil pratipattir
Pﬂ m%mauz) -pmumhlm;; cludirikatvam.

90 Ms(!Sa.Z) ghaga id, but Y's emendation 10 gharah patas ceti is preferred on the basis of the
Tib.; cf. his fn.1 p.124.

91 Ms.(38a.3): caittadasatvie, but Y's dation to cittacaittavad asattvatis preferred on the basis
of the Tib.; cf. his fn.2 p.124.

92  Read perhaps: vikalpyah as per Ms.(38a.4), however Y's reading of vikalpah is supported by the
Tib.: mam par rtog pa.

93 Read: rOpidin ghat8dIms cain place of rophdayo ghatSdayas ca.

94  Read: sinyatirathatBsamalanirmalety evam 3dibhih Ayaih in place of §@nyatitathatd~
samalanirmaladibhib parylyaif; Ms.(38a.5): sllnym atisamalinirmalety evam &dibhif
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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; furthermore, this refers to the
conceptual differentiation that pertains to notiona. h Therefore, the conven-

tional truth coasists in the other-dependent as it consists in the conventional by way of
knowledge. "Utterance" is that which [provides] a clear indication of the dharmadhatu
- 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.
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 understood 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:
III.10 d However, the absolute [should be
understood] by way of the one.

Lent

For it is impossible that the can belong to the imaginary and other-depend
[natures]); however, absolute truth is to be understood as being due to the
one, i.e. due to just the perfected nature®S. But, for what reason is that per-

fected [nature] described®6 as absolute? Hence he says:
71
HL11 ab B the absolute is idered as
threefold, i.e. by way of: (a) object,

(b) attainment and (c) spiritual prac-

ﬁ“97;
For the absolute is threefold: (a) the absolute as object, (b) the absolute as attainment
and (c) the absolute as spiritual practice®8. Of these, (a) the absolute as object is

thusness, for the supramundane direct intuition is highest; thusness is described as
the highest object (paramartha) considering that%? it is the object (artha) or [sense]
object (visaya) of that [direct intuition], just like an object of the sense faculties. In
order to demonstrate this, he says: comsidering that it is the object of the
highest direct intuition. What is meant is: because it is determined as being an

95  Read: ekasmit parini &d eva svabhivad veditavyam in place of ekatal paninispannasvabhivo
veditavyam; cf. Bhigya N41.15.

96  Ms.(38.2): ucyats; disregard Y's fn.2 p.125.

97  Read: -prapattyX as per Ms,(38b.2) and Bhasya (N41.17) in place of -prayatyd.

98  Read: pratipattiparamirthas in place of prayatiparamairthas; cf. ibid.

99  Ms.(38b.2): it kytv; disregard Y's fn.4 p.125.
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objective support. {However], since it is not something that is separate from direct

intuition, at the time [of being intuited] it does not b an objective support, like the

d)

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 allowed!00.

[8] (b) The absolute as attainment is nirvdpa; thusness which is absolutely
devoid of stain is the characteristic of the turning about of the basis. How can this be
the absolute? Hence he says: considering that it is the highcst object!0l, ie.
considering that it is both an object (artha) and is the highest (parama), it is the highest
object (paramartha). 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 nirvana is the aim of the path but nirvipa 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.

[9]1 (c) The absolute as spiritual practice is the path; why is this? Consid-
ering that the highest is its object; object (artha) here means [sensel-object
(visaya) or aim (prayojana)!02; the object is thusness, the aim is airvipa. [Objection]:
If it is described as the highest!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 dependence!%4, 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 nirvdpa, and the condi-
tioned, namely the path, be described as the perfected nature?!06 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 Ms.(38b.4): ksamate; disregard Y's fn.S p.125.
101 Read: paramo ‘sy&rtha iti kytvd in place of arthasya parama iti krtvs; cf. Bhagsya N41.21.
102 Ms.(38b.6): visayah prayvji virthaly; di d Y's fn.1 p.126.

103 Read perhaps: p Y in place of parama ucyaménal; Tib. dam pa Zes bya na
(D250b.4).

104 Read perhaps: myonylumnthm sati in place of anyonyasamarthanam sat; Tib. gcig 1a geig
brten pargyurna (D250b.9).

105 This maxim applies to dungs which mutually aid or t each other; it is explained (as
vanasimhanylyah) in Colonel G.AJacob: AMLEM Delhi: Nirajang; first
pnntedm!l:reeplm 1900- 1904, reprint: 1983. p.7

106 le is slightly different: the words nirvipikhyam and mirgdkhyam are omitted and this
m the Bhagya is found at the very end of the paragraph; cf. Tib. Tiki: D250b.5.



‘
|
1127

N42.3

168
1111 cd The two [are considered] by way of
perfection that is both unchanging
and free from erroneous inversion!07-
An alternate [objection]: how can the unconditioned, namely nirvdpa, 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 nirvapa and the path is
not tenable. [Response]: this objection is not tenabie!08 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 as] the perfected, thus what is other than this is not refuted. And
hence the two perfected [natures] other than this which comprise the absence of change
and the absence of erroneous inversion are also referred to as perfected. The uncondi-
tioned refers to nirvina and thusness. The uncondiiioned 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 both
the conditioned and the unconditioned is not contradictory.

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:

ilL12 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: nirvik
N41.22.

108 Read: tad idam acodyayogyam in place of tad idam anupllambhayogyant, Ms.(39.2): (ad idam
0-. g

ito in place of havi] 711 ito; cf. Bhisgya

Y ‘P L 2
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with conventional symbols in regard to entities; thus [they share
beliefs] such as: "this is definitely earth and not fire, and this is defini-
tely form and not sound".109

m.12 v 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]!10,

[Sthiramati]
[1] In this respect!!l:
.12 a That which is generally established
results from the omel!l2;
It results just from the imaginary [nature]!l3 b 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 towards that [conventional
symbol]l14, Insofar as their irtellects enter into the latter twoll5; just what
does this entry into familiarity with conventional symbols by the intellect refcr to? Tt
refers to memory. This is what is being said: there is a similarity in the per-
spective of all worldlings, i.c. 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.
Thus [they share beliefs] such as: "this is definitely earth...116" This

109  An almost identical passage is found in BB (Dutt 25.5ff.).

110  Tib.(D12b.4) inserts mimimsakinim (spyod yul can dag) which is not found in the Sanskrit
Bhagya; cf. N's fn.2 p.42.

111  As noted by Y (cf. his fn.1 p.127), the first portion of the Bhisya (i.c. prasiddhatattvam
m0latattve katham vyavasthipyate / dvividham hi prasiddhasattvam / lokaprasiddham
yuktiprasiddham ca) has not been glossed by Sthiramati which could indicate that a portion of
the T1ka is missing. ‘.

112 Read: ekasmid as per Ms.(39a.5) in place of ekasysd.

113 Tib. inserts do bo fid (D251a.5) as does Bhasya; cf. N42.6.

114 Read: atrs punab prayogsdarianam in place of tadviramvaram prayogadariananm, Tib. de
Ia yani d:d;:dnﬂ :bynr%lu ba (Dﬁll.ﬁ).l’l

115 Read: tstrinupravistaydin place of tatrinupravesayk; cf. Bhagya N42.6,

116  Read: vyavahptavastuni kasmims cid darianstulyaull bhavaui prthivy eveyam ity&dity in place of

avahrtabhlve kva cid iyam bhiimir itySdidarsanam samanam iti; Tib. tha sfiad du brtags pa'i
oy “gllezzllﬁﬂiniuylbnoiu bya bs Ia sogs par lta ba mthun pa yin no Zes (D251a.7).
. ya N42, : e
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is the generally established!17 reality considering that it is just thus as it is generally
established. ’

[2]
o122 b That which is established through
reasoning results from the three;

Since reasoning!18 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.c. learned in argumentation... Therein, those who are wise
refers to those who are leamed in argumentation!!9. 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 stated!20, Alternatvely,
those who are wise are the seekers for what is wholesome. Those who are leamed in
argumentation are those whose skill is complete in regard to the non-contradictory

meaning of the four types of reasoning which ist in: (a) ideration, (b) cause
and effect, (c) [proof of] logical possibility and (d) real nature!2!. The dialecticians are
those who have the capacity for conji 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 tath3gatas. The examiners are learned in their own and others
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 pait of those who are wise’. Hencel22, [Vasubandhu] says: "those who are
leamned 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 established!23, 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
knowledge!24. The three means of valid knowledge are: (a) direct perception, (b)
inference and (c) scripwral tradition. Direct perception in this context refers to: (a) the

117 Ms.(390.7): iokaprasiddhany, disregard Y's fn.3 p.127.
118  Ms.(39a.7): yuktily; disregard Y's fn.2 p.128.
119 Ms.(39l;&mwusly inserts the following statement here: tatra santo ye yuktirthapapdi-

120 Y's recoastruction of pOrvasys vylkhylnKsayasya pascid vacanam uktam...) cannot be
correct, however a suitable Sanskrit reconstruction is difficult to formulate. In any case the
leetuglm a clear enough indication of what is intended: sda ma bsad par bsams (P: bsam)
nas tsh'g phyi ma brjod do (D251b.2-3).
121 Cf.MSA (B/L161.7) where these four types of reasoning are also discussed.
122 aﬂ(le;).M)isnmfoundimth.Mhubeminsaudond\ebnisofme’ﬁb.de'iphyﬁ'

123 Read: tegim ca kecid lokaprasiddhlinushniga iti in place of tesim ca kascid loksprasiddhin,
iti; Tib. de dag Ias kyas kha cig ni jjig men gyi grags pa'i rjes su braz) bas na (D251b.6).
124 Ms%%bt)f -:memgzgutY':mdmm-lvmdbmqmmm pufundomhebnuof
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experiencing of pleasure and pain and the like which arises from the five sense facul-
ties and (b) mental [perception]!25. Inference refers to the knowledge of the meaning
that is to be inferred through the three types of [inferential] mark.!26 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 established!27 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”
(upapattisidhana) is a tatpurusa compound. The three types of [inferential] mark are
mentioned because the substantiation of that [proof] is on account of these. Reasoning
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”
(upapattisddhanayukti), Alternatively, it may be resolved as: 'the reasoning that
consists in the proof is logically possible' [i.e. a3 a karmadhirya compound]. The
term: "logical possibility” is employed in order to distinguish this from the other
reasonings of proof!28, 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
reasoning!2%. The well established reality has now been described.

125 Ms.(39b.4): minasaf ca; disregard Y's fn.4 p.128.

126  The "mark" (lidga) is the ‘middle term’ which determines the character of a syllogism and also
:nakea the mfe;a(l:)e valid or mvn.(lku:. The t%u::d mrel are: (a) pos(ﬂ::l and ar::ﬂlnvfe
anvayavyastireki), (b) purel itive (keval2nvaj c ly negative 2 K

e a of Annlm{l;’lm Poona: Bhud}:.rhr Oriental Re:gnmh Immun.vgd Edition,

1 4, pp.40 & 281-89.

127 Read: prasiddham vastu in place of prasiddhabhiva; cf Bhdsya N42.11.

128 Read: anyabhyah sidhanayuktibhyo in place of anyaskdhansyuktibhyo, Ms. (39b.7): anyabhya-.
Tib. sgrub pl{nzs pa gian dsg 1as (D252a.4).

129 Read: yat prasiddham vastu nylulmsvnbhlvlnlmmymyuhyl iddham ucyate in place
of yab puxddhlblllm pim yukapmm ucyate; Tib. gad

i ddos po do bo fid nanh nss Myldmdblsrengsmgrmplzu yna
(Dﬁhd) Cf Bhisya gl &
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7. The Reality of the Sphere of Purity.

There is the reality of the twofold sphere of purity: (a) the sphers 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:

.12 od 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}

[1] Since the domain of purity should be mentioned immediately foliowing 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 imtuition for
the purification of obscuration that consists in the kmowable. The purifi-
cation of obscuration that consists in moral defilement is [equivalent to] the relinquish-
ment of obscuration that consists in moral defilement!30. The term:
klesavarapavisuddhijiina may be interpreted either as [a dative or locative tatpurusa
compound, i.e.:] the direct intition: (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 intuition for the purification of
obscuration consisting in moral defilement” refer to [direct intuition which has the
purification of that] for its object.!3! 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 paths!32 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
§rivakas and pratyekabuddhas!33 is described as the truth of suffering, its origination,

130  Ms.(40a) line 2 begins: -vmalpnhluzm almough Y's reading (p.129.13) would indicate that
these two words are fully reconstruc!

131  Read: visayam in place of visays.

132 Ms.(40a.3): mirgs; disregard Y's fn.4 p.129.

133 Ms.(40a.3): pratyekabuddhlinim; disregard Y's fn.5 p.129.
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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 arts and crafis. 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 tathagatas, 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 counsists 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 rzality of the cause
and result and the reality of the subtle, is it not so that their enumeration again here is
u y? [Resp ]: 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.
H , in this t, it concems the mode in which obscuration is purified, hence,
this [reality] is explained.

{31 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]!34 pure direct
intuitions!35, What is the reason? Because unreal imagination [which is equivalent
to the other-dependent nature] is stained on of its p ion 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 js 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. 40s.7) but is found in the Tib. Tika (D252b.7) and in the
Bhagya (N42.17).
135 gh)!.;yn is slightly different: na hy anyasvabhivo visuddhijiinadvaysgocaro bhavati (N42.16

136 Ms.(40b,1): -ddhivigayamuvans 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;

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].

.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]

[1] However, since the inclusion reality is to be ioned i diaiely 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 threefold!37 basic reality? In order
to demonstrate that the inclusion reality is included within the threefold basic reality, he
says:
1I.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 compsises 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.1): mividhe; disregard Y's fn.1 p.131.

138  In the Ms.(40b.2) this passage reads as follows: tatra samgrahatattvam paficavastinity ata 3ha
yathdyogam paficavastiiny drabhyeti, however the Tib. has simply: de /a bsdu ba'i de kho na ci

rigs su sbyar ro ies bya ba ni 3a.3).
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ness and (e) comect 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 acwal 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 gesture such as] the winking of the eye.

- "Conceptual differentiation” refers io 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" consisis 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 designatioa as
the defilement; then comes the name b it is desig d as the defil then

comes conceptual differentiation because as soon as it has a name, then conceptual

differentiation [occurs] in regard to that entity desig i as a defill then comes

thusness and correct direct intuition because that defilement is checked on account of
thusness and correct 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 cavse of the

latter is error!39, But knowledge in this

regard!40 is inwinsically tranquil.
Therein, the cause of error!4], 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. Furthzrmore, the cause of this external and internal error!42 js
disquiet and this is a latent impression of the store-consciousness. The cause of this
latent impression!43 is none other than the external and internal error. As a conse-
q! , verbal
that the latent impression is lodged in the store-consciousness. The term "intrinsically
tranquil” refers to thusness because the dharmadhiitu is intrinsically undefiled!44. The

ion in regard to it manifests and it is due to verbal expression

139 Read: bhrand in place of bhint.

140 Ms.(40b.6): tatra; disregard Y's fn.1 p.132.

141 Ms.(400.7): bhr2nter nimittan; disregard Y's fn2 p.132.

142 Read: tasy punas tu bihyldkystmik3yl in place of tasyd bihyadhyatmikdyd; Ms.(40b.7)

substantiates this reading although it is ly illegible, Disregard Y's fn.4 p.132.
143 M: (4lfa.llll' t;-sgl 2-, but Y's emendation to tasys vAXsanlly_...) is prefetred on the basis of the
Tib.; c

144 Read.mhrylumkhy Bd on the basis of the Tib. mplmofmakmwvuwhthuaho
not supported by the Ms.(41a.1); the Tib. is slightly different: "The term "intrinsically
tranquil” refers to thusness, i.c. to the dharmadh3iu, because it is intrinsically undefiled”, rad
bzin gyis zi ba Zes bya ba ni de bin flid de / rad biin gyis kun nas lon mods pa med pa'i phyir
chos kyi dbyids (D253b.4).
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words "...but knowledge in this regard”, refer to that direct intuition included in the
path which has thusness fer its objective support.

[2] Of these, there is the inclusion of the causal-sign and conceptual
differentiation by way of the other-dependent [nature]!45, 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 [natwre] but its inclusion is uct 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.!46

3]
UI.13 cd - [There is the inclusion] of correct
direct intuition and true reality etc.
Reality that is eternal or pure is true reality!47, 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. IL.e. there is the inclusi of th and correct

direct intuition by way of just the one, i.e. the perfected nature because it is

perfected on of its perfection that is respectively without ch and is free

5

from erroncous inversion. The inclusion reality has now been described.

9. The Reality of Differentiation.

How should the reality of differentiation be undersiood 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: nimittavika/payoh parztantrena samgrahali in place of nimittavikalpadvayasya paratantrepa
slmgm!um: cf. Bhlsya N47_21

146 ile the differing views held by the variou! Yogacara
schools eoncemmg therduonslnpoﬁheﬁvs vasiu with the thres svabhiva. For example, the
Yogacirabhilmi-viniScayasamgrahani (D22b.2) asserts that none of the five vastu are included
in the parikalpita svabhlva, i.e. the first four are included in the paratantra and only tathatf is
parinispanna. Cf. ].D.Willis: M%ﬂg%ggu%m_% (pp.75-83) for a discussion
on this matter. The Lafkavaiira Sitra (Nanjio p.227.11) on other hand apportions both
nima and nimitta to the parikalpits, vikalps to the paratantra and samyagjiina and tathatl to the
parinispanna. Cf. also Siddhi (p.537 ff.) where the five vastu and three svabhiva are discussed
in the context of the nimittabhiga/ dannubhnl dichotomy.

147  Tib. omits saaattvan; cf. D253b.7. ’
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tual practice, (f) the reality of purification and (g) the reality of correct
spiritual practice. 14% And these seven have been explained in the
Sandhinirmocana SUira as [the sevenfold] thusness!4%. Of these:

II1.14 a The reality of continuance is
twofold;

Basic reality should be understood as “eing 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 arrangemient and wrong spiritual practice should be
understood!5? similarly as comprising two [of the three] kinds of basic
reality.

1.14 cd The one consists in: (a) the charac-
teristic, (b) the representation, (c)
purification and (d) correct spiritual
practice.

The four realitics beginning with that of the characteristic consist in
the one basic reality which is characterized by the perfected,

[Sthiremati]

[11 Now!Sl, the variety [of the realities] that are found in relation to the reality of
differentiation and the way they are inccrporated 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 characteriastic etc. The seven types of thusness described in the
Sandhinirmocana SUtra, beginning with the thusness of continuance and concluding
with the thusness of comrect 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 samsdres; and this is also

148  The Sanskrit tex: of the Bhisya includes a passage of text here which is pardy incoberent and

douanuppmmlevmtmdnemmt. It is not found in the Tibetan or versions, nor
is it acknowledged in the T1k3, hence it has been omitted from the translation. It reads as
follows: tatre pravyttitantvaditrividham / anavarigregv oti samsirah (athaticittasamklesas sattvaly

samklisyanta iti sarvam dubkhidisatyam ca yathisamkhyam. Cf. N's fnd p43.

149 Cf. SN L99 & 219: #20.2. Cf. also MSA XIX.44 (comm.) which follows the SN
quite closely and also describes them as seven types of tadatd,

150 Tib. inserts veditavyam (rig par bya) which is not found in the Sanskit; (cf. Dlsu)

151 Ms.(41a4): idEn-; disregard Y's fn.3 p.133.
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[equivalent to] the thusness of continuance because by no means does [samsara) have
a beginning. The reality of characteristic is {equivalent to] the insubstantiality of the
personal entity and the dharmas; and since it is not something other this is also
{equivalent to] the thusness of characteristic}52. (c) The reality of representation
is [equivalent 0] the state of mere-representation of the dharmas. Others believe that
the reality of representaiion refers to the direct intuition devoid of conceprual differen-
tiation because this is the basis of representation!33. And since the reality of repre-
sentation is not something other, it is also described as the th of rep ion.

(d) The reality of arrangement is [equivalent to] the truth of suffering because
the formative forces are r.:.nged [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 wuth of origination and this refers to the
continuance that is cn account of the perception of virue in regard to those formative
forces. (f) The reality of purification is {equivalent to] the purification of obscu-
ration that consists in moral defilement!54 and this refers to thusness and the truth of
cessation. Others believe that the natre of the turning about of the basis, i.e. the nature
of cessation!33, is [equivalent to] the truth of cessation. (g) The reality of correct
spiritual practice is [equivalent t0] the truth of the path. Jthers believe that the
reality of epresentation!6 is a fundamental application and t:2: the reality of correct
spiritual practice and the reality of representation are [equivalent t0] just the truth of the
path. Moreover, since these three realities are eternally just thus, they are described as
thusness.

[2] Of these:
1114 a The reality of continuance is
twcfold;

Basic reality!57 should be understood as being charactsiized 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 narure. 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: ananyas:Stvat ca rad eva lakyanatachaed in place of ananyathlvic cz ::wdh.llabmmdlaﬂ
which is not substantiated by the Ms.(41a.7) nor by the Tib. which reads: »zan du mi gyur pa’i
phyir de did mishan did kyi de biin did (D2542.4).

153 The‘!'ib is sli different: = memlgufwmmmfmlndncl intuition devoid of

auunmudn tation”; mam par mi rtug pa'i ye Ses sam/
mmp-rupum dlmmmpzrupudrucyu(ml.j)

154 Ms.(41b.1): kieiajleyiva(rapa) but jAeya is not found in the Tib. (cf. D254a.7).

1SS nircdhlemard is not found i D (cf. D2S4a.7).

156 (w_;ﬂ.lpamv‘;m is not found in the Ms.(41b.2) and has been inserted on the baris of the Tib.
c]

157 Read: milatativam in place of maiatattve; cf. Bhagya N43.13.
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reality of continuance. Alternatively, the beginningless production of moral defilement,
karma and rebirth is described as the continuance of samsara 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: R

14 b° Arrangement and wrong courss!Ss;
Wrong course is [equivalent to}] wrong spiritual practice; these [should be under-
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 lpmtunl
practice!59,

[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-

tion!60 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 semtient 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: unmvsth:pnmﬂ in plne of smmhkupmﬁ cf. Bhagya N43.15.
159 Read: ekam . ijfiaptisude prap td in place of akam izksapavijiiaptau Suddhil
sampratipsonat; cf. Bhlsylml 18. .

160 Read perhaps: -parinigparty? in place of -parinispannatvatTib. yods su grub pas (D254b .
Cf. the following sentence.
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10. The Reality of the Skills.

N44.2 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.?

1II.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)

and non:

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 pesrma-
pence. (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?

I.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) Form
as real nature, i.e. the perfected nature that belongs to form. The °
aggregates, such as leqpltion. and also the elemaqu and :eme-fieldg
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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.

[Sthiramati]

[1] The reality of the skills was listed immediately after the reality of differentiation!6!,
so in order to clearly iilustrate this he says: the reality of the skills is said to act
as the counteragent to false views!62Z, 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 these!63 [aggregates etc.]? Hence he says:
III.15 abcd & 16 ab Tke false views concerning the self
[which manifest] in regard to these
[aggregates etc.] are in relation to:
(a) oneness, (b) causality, (¢) an
experiencer, (d) an agent, (e) inde-
pendence, (f) sovereignty, (g) perma-
nence, (h) a basis for defilement and
purification, (i) a yogi and (j) release
and non-release.!64
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 nomn-existent
8elfi65_; this says that there is the adherence to the beiief in what is non-existent

161 Ms.(42a.1): prabhedatattva-; disregard Y's fn.4 p.135.
162 Reul. kausalyatattvam darsanapratipaksepety uktam in place of kausalyatattvam
tipaksatd; cf. Bhasya N44.2. Y has erroneously taken this passage as a verse which
he names IIL15ab (cf. his fn.S p.135). The Tib. also has it in verse form as a duplication of
11.2cd, h , in the Sanskrit it is evident that it is intended as a paraphrased version of that
verse. Cf. N's fn.1 p44.
i63 Reld.hdwnquupetMs (42a2)mplweomeaMcf Bhagya N44.1.
164 Read: ﬂ“dhm/ ”
mxpatykm“tyuwum ydéraye pi ca
lace of: ehbemtv knmvlvm i q/u his
in place of: abhoktve vartane //
T gt iy
eteyu hy dtmadarsanam /
Ms.(422.2): ekahotutvabhokitvakanttvavaiavartane/ - .
]

Cf. Bhasya N44.4-6.
165  Read: esa tu dadavidha stmisadgrabain place of eya tu dn‘lwdbllmluma'lhl; cf. Bhagya 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, mauifest,
when they are devoid of an object? [Response]: 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 these!67. 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 adherence to the self, on the part of
those who are notionally attached to the self!68, manifests in these ten forms and not in
others, the skills in regard to the aggregates etc. should be understood as the cc -
agent to all adherence to the belief in the seif. These [adherences] are!69: (a) The
adherence to the belief in its oneness; this is due to the adherence 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
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 (dh3ru)!70 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 causality!7! [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 birth!72, (c) The adherence to the belief in its nature aa 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 Samkhya]!?3 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: dmano bhivad asadgraha ity 2ha as per Ms.(42a.3) in place of atmano ‘sartvad asam
graha ity aha.

167 Read: yasya pratipaksenain place of tesim pratipaksatvens; cf. Bhigya N44.7.

168 Re?s: ItmaAbhinivesindm as per Ms.(42a.5) in place of Itmabhinivesinim; disregard Y's fn.8
p.136.

169 Read: yad utain place of tathil hi; cf. Bhagya N44.8.

170 Ms.(42a.6): dhatukau-; disregard Y's fn.1 p.137.

171 Ms.(42a.7): -tutvagrihz, disregard Y's fn.2 p.137.

172 Read: yasys cesam in place of ynye;nur M.s (42;.1) yasya cestam anispam ceha janmani
plusi;m tasya subhijubhasys karmapas 3tma hetu........ tvmbib Disregard Y's fns.3, 4 & §,

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 nmature 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.!75 (e) The adherence to the belief in its independencel!75; [the
notion that] the self exens 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 result!78, (g) The adherence to the belief in its perma-
nence!7?; 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
action not performed and the loss of action that has been performed!80 [i.e. if there is
no dtman, 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 be an absence
gnition. (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 yogi means one who has it [i.e. yogal.
And (j) the adherence to the belief in its release and non-release; i.e. the

of y and

conceptual differentiation that the self is liberated from a previous [state of]
bondage!81,

174 Read: karteti in place of kartrets; Ms. (42b l)lsnotcle- but does not support kartrtva as per
Bhagya, cf. N44.9. Tib. byed par (D255b.

175 adiis omitted fmm the Tib. (cf. D255b. 5)

176  Read: svatantragraha in place of svatantratvagraha; cf. Bhasya N44.9,

177 Tib. omits anurdpas; cf. D255b.6.

178 Ms.(42b.2): phalasyaivs vE ¥, but Y's emendation to phallnuripasyaiva vi is prefemred on the
basis of the Tib.; cf. his fn.10 p.137.

179 Read: nityatvagriha in place of skivataivagrihs, cf. Bhl;yl N44.10,

180 Read: anyatha hy akqesbhylgamap kmwplmlus cain place of anyathd tv akytam abhy2gamah
krtasya n2ias cx; Tib. gzan du na ma byas pa dan / byas pa chud zos pa dad

(D255b.7). Ms.(42b.3): anyathd hy hy{gmm . On akytabhydgama and krtaviprandss,
mlwquu Smak!._r:_l’raum_ﬂmm .286, fn.1044 and also Walpola
a: Compendium..., p.52

181 Mu 42b4 lmumbudhn-,butY'smdnﬂonmlmm piirvabandhid is emdonme

bm(sofm)e’l'ib s cf. his fn.3 p.13! o Pt
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[2] How is this tenfold ([reality of]!82 the skills included within basic
reality?183 Because skill refers to proficiency!84 in regard to the aggregates etc.
How can this be included within the three natures? This question is posed by one who
thinks this to be impossible!85, 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 c ion, but oot 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?!86 Hence he says:
II1.16 cd The former are [included] within the
latter by way of: (a) the imaginary,
(b) conceptual differentiation and (c)
real nature.!87

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: form is threefold. How so? As: (a) imaginary form, (b) conceptually differ-
entiated form and (c) form as real nature. What is (a) imaginary form!88 therein? It
is the imaginary nature belonging to form; i.c. 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. B this is absolutely non-exi 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 form. Due to a failure in clear comprehersion!89 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 form!90 - just as form [i.e. as marter,

182 TYka omits eattva which is found in Bhagya; cf. N44.12,
183  Read: katham idam dasavidham kauialya(tantva)m in place of etad desavidham ksusalyam kathamy,

cf. Bhagya N44.12.
184 Ms,(420.5): vaicakyanyam contrary to Y's fn.4 p.138, however, D: mkhas pa yin na (2562.3)
which would suppoct a reading of vaicaksanye.

185 Ms.(42b.5): -Evayatzh contrary to Y's fn.S p.138.
186 Read: katham antarbhits in place of katham sntarbhavanti; cf. Bhasya Nd4.14,

187 Read: vﬁn{g]meMmmhpludvnh!pMpimﬂnldlm
tatra o= cf, Bﬂ;yl 44.15.

188 Read: parikalpitam rpam in place of parikaipitarGpam; cf. N44.16.
189 h:séﬁagg lp;l'l]ﬂlﬂ. but Y's emendation to apanijdlya is preferred on the basis of the Tib.;
c pl

190 Read: mmbhlnvuﬂlnc in place of rﬂplkhylumﬂlnr Tib. gzugs su snat bu rmam par
Ses pa 1a (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-dependent
[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 sensation, and also
the eclements and sense-fieids etc.!9! 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 worthy and unworthy objects, the sense faculties, the three times!92, the
four truths, the three vehicles and both the conditioned and the unconditioned. More-
over, [ail] that pertains to sensation etc. and the elements etc., individually, are to be
inciuded in the three natures after distinguishing them as threefold according to the
differences in their essential natures as imaginary!93, 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-
nary consci Ci ptually 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 entty that is to be nominally designated as form or sensation, and so on up to
and conciuding with the conditioned and unconditioned, should aiso be understood as -
consisting in the imaginary, the other-dependent and the perfected!94 natures. How so?
The imaginary consists therein because {an entity] is designated as of the essental
nature of form etc. The other-dependent [consists therein] since it is this which is the

q
P

pport for the designation b it ds upon other causal conditions. That

which is absolutely devoid of an entity of form etc. is the perfected.

191 Read: skandhil dhitviyatanidaysi ca as per Ms.(43a.3) in piace of skandhadhBtvayatanidaysi cs;
cf. Bhlaza N44.19. “Tib. phud po rmams das / khams dad skye mched I sogs pa Ia yas

192 L?S'S;l% n:hm:ymbut?semmuﬂhnylmupmfumdmﬂnmudlth.
¢l P

193  Ms.(43a.4): -svabhilvabhe-; disregard Y's fn.4 p.139.

194 Ms.(43a.7): -parstantranispanna-, but Y's emendation to -paratantraparinispanns- is preferred.
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(51 [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 which!96 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 not!97 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'!9% 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
name!99, there would be multiple essential nawres; however, it is untenable that the one
[entity] can have multiple natures2?®. Moreover, a 'signifier of non-existence would
not exist, like the object, because the object would be [of the nature of]20! a non-exis-
tent; alternatively, 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 'ree’' 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 way292 there is the exclusion of the
word and the object from the relation of 'signified' and 'signifier. In 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 not 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): -pidi-; disregard Y's fn.3 p.140.

196 Read: yathl yathl hi as per Ms.(43b.1) in place of yath® hi.

197 Read: na tu in place of na tv api; Tib. de ‘a8t log par mdon par Zen pa yin gyi yan dag pa'i don
du ma yin par ci miion Ze na (D257a.5).

198  Ms.(43b.3): vinyad vicakan; disregard Y's fns. 6 & 7 p.140.

199  Mu.(43b.3): nimass; disregard Y's fo.9 p.140,

200 Read aps: anekarfpatd ayogyll in place of bahusvaripatvam ayogyam, Tib. du ma’i do
bormlmdo(D?Jn 1). Cf%wgmm pavam 808y

201 Tib. omits rOps; cf. D257b.1.

202 Read: evamcain place of tadvidhad cx; Ms (43b.5); -vafi ca. Tib, de ltar (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 manifest?04 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.

[71 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
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.

a. The Meaning of the Aggregates.

III.17 ab At the beginning [they are consid-
ered] in the sense of: (a) multiple,
(b) collected and (c) disparate;

203 Read perhaps: c3grhitasya as per Ms.(43b.6) in place of Y's emendation to: ca griltasya. 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 ltar don stogs nas mid ‘dogs na rtogs zin pa Ia ni gsal bar bya ba mi rigs so (D257b.4).

204  vyardgam but the Tib. (D257b.6):gsal bar bya ba would suggest a reading of vyargyam.

205 Read: vyupartyspekyll as per Ms.(43b.7) in place of vyutpattyapeksayd

206 vyargam, and again the Tib. would suggest a reading of vyadgyan, cf.fn.294 above.

207 Ms.(43b.7): gandhaditi rane-, but Y's emendation to gandhidito niyam(abhava}) 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. 257b.7.

209 shmﬂ)lﬁhuulymnhowsvubo{h?nﬂD‘pbaﬂpallsog:pudm = skandhadyartham.

210 This passage is ptoblemmcal. the | ﬁm syllable of the line of the Ms.(44a.2) to read
dha, but Y's d to (vip d on the basis of the Tib.; cf. his fn.1 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] tegether..." And (¢) in the sense of
‘disparate’; because the characteristic of form etc. ia respectively deter-
mined as separate. For ‘aggregate' (skandha) has the sense of ‘heap'
(ra3si) and thus is it generally understood in the sense of a 'heap'.

[Sthiramati]
[1]
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”2!! 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'2!2; [in detail it is said]: "any form2!3 belonging to the past,
present or future, internal or external, gross or subtle, inferior or exalted, distant or
near..."214; thys [they should be understood] in the sense of 'multiple’ because numer-
ous substantial entities of the past etc.2!5 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 one2!6. (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
sy.lonyms. 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 !diuzis not found in the Ms.(44a.2) but has been insertad on the basis of the Tib.; cf. Y's fn.1
p.142.

212  Read: anekirthenain place of anekartho; cf. Bhagya N45.3.

213 Read: yat kimcid riipam in place of yat kim ca rdpam; cf. Bhagya N45.4.

214 'lnus p“f:ie which is also cited in the Koda (P13.5 ff.) is from Samyutta-nikaya; cf. LVP Kosa

p-35,

215 Readé agﬂn!drnlm as per Ms.(44a.3) in place of at/tAndgatddindm; Tib. ‘'das pa la sogs pa
(D258a.3).

216 Read: ekikytya as per Ms.(44a.4) in place of ekikytyam

217 Read: ripidilaksapasya in place of ripalakyapens; cf. Bhigya N45.6.



Y143

N45.9

Y143.8

189
has the sense of 'heap' (r3§i)2!%, hence, and thus is it genmerally under-
stood, i.e. established. Thus, what is generally understood as 'muliiple’, collected'
and ‘disparate’ is described as a 'heap'. The aggregates of sensation etc. are to be
understood in the same way as the aggregates of form. Therein, an act of skill in
regard to the meaning of the aggreg 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 purusa [of the Simkya]. How so? Because form
etc., differentiated as belonging to the past etc. and collected together as a unity, is

designated as the aggregatz of form etc. M , the aggreg 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.

b. The Meaning of the Elements.

117 ed The next is considered in thc 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 clements of sight etc.; (b) the
sense of the 'sced' of the apprehended object refers to the clements of
form etc.; and (c) the sense of the 'seed' of the perception of the latter
refers to the el nts of sight: i etc.

[Sthiramati]
[1] The elements were listed immediately after the aggregates, therefore, he gives the
meaning of the elements immediately following the meaning of the aggregates.
1117 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 context2!? 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' (dhdru) has the sense of ‘seed’ (bija); accordingly,

218  Ms.(44a.5): riSyartho; disregard Y's fn.S p.142.
219 Ms.(44b.1): ‘ira; disregard Y's fn.3 p43.



Y144

190
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 b of the diffi 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.22!; 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
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-

1 B 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 eic. of a similar natre. (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 productior] of the sight-consciousness etc. of a

similar nature, i.e. beginning with the el of sight i and concluding
with the elemert of mind-consciousness.

[21 However, others say223 that the store-consciousness, imbued with [the latent
impressions 0f]224 the karma of notional attachment to sight etc., is the ‘seed' of those
respective [elements] of sight etc, Similarly, the store i imbued with225
[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: i 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 elemen.. 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: dper na gser yod pa'i rdo rje Ia..., but rdo rje la should be omitted as per P; cf. P102a.

221  Ms.(44b.2): -bljarthai cakyur-; disregard Y's fn.6 p.143.

pze M::‘(344b.3): caksuridijiiina-, but Y's emendation to caksuridivijillina- is preferred; cf. his fn.8
p.143.

223 Ms.(44b.5): anye tv Zhulr; disregard Y's fi1 p.144.

224 Tib. (D2592.2) inserts: vAsandl (Eag chags) which is not found in the Ms.

225 Read: visikam as per Ms.(44).5) in place of vasiam.

226 Again, visan¥is found only in the Tib. (cf. D2592.2).
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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.

c. The Meaning of the Sense-Fields.

III.18 ab The next [is considered] as the
medium of origination for the experi-
ence of: (a) sensetion 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 sensition. The six external [sense-fields are considered]
in the aense of the medium of origination for the experience of the dis-
crimination of an object,

[Sthiramati]

[1] The meaning of the sense-fields should be mentioned immediately following the
meaning of the elements, hence he says:
III.18 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
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
(3yadvdra) is equivalent in meaning to sense-field (Iyatana). Origination (Iya) is

227 Read: ” i panam
in place of: m'xbedsblbqb Sysdviradparans, Cf. Bhigya N45.14.

228 Read: veditopabhoglyadvirirthena in place of vedmopabhoglyadvirarthens; cf. Bhisya N4S 15.
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[equivalent to] an arrival; they are sense-fields (dyatanini) insofar as they propagate
(tanvanti) that {which originates) among the experience of sensation ‘and the discrimi-
nation of an object. This differentiation 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 lanter are panaken of (upabhujyate), they are [described as]
enjoyment (upabhoga); what is meant is: they are experienced (anubhilyate). Only the
internal sense-fields?29 are described as the medium of origination?3? for that experi-
ence of sensation because, 2ithough the sense-objects are the medium of the origination
of that [sensation], the suppornt23! i.e. sight etc., is the basis on account of the fact that:

(a) it is helpful or ob: ive, (b) it ists 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
(samjiiZ) 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 external 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 ab of a sense
object, there is no experiencing of the discrimination of the object?3 even if the intemal
sense-fields of sight etc. do exist. The sense-ficlds should be known because they are
the medium of origination for both sensations and the discrimination of objscts
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 determined?3S 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 other?36 agent of experience exists, the adherence to the
belief in the seif as the agent of experience is checked.

229 Ms.(454.3): eviyatanlny; disregard Y's fi.1 p.145.

230 Read: vedanopabhogasysyadviram as per Ms (452.3) in place of vedanopabhogasy3yad dva

231 Read: sdhisthinindm in place of XirsySakar, cf. Y145.25-26.

232 Cf. Koéa P34 and LVP Koda [ pp.95-96.

233 :’ud. vm);?lm upabhoga in piace of visayam upsbhudkee; Tib, yul mams la e bar spyod

234 Ms.(4505); rehaparibhedo-, but Y's emendation to rthapanicchedo- is preferred.

23S Read: Jyamnavyavasthinam in of Systane vyavasthinany, Ms.(452.6): Syatana-; Tib. skye
mched mam par gisg pa 7).

236 Tib. omits anyc; 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 support of that

[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 exiss, 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 internal 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-
consciousness] 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 i which app 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
Siltras which state that sight-consciousness and the like are produced in dependence
upon the two [i.c. 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 states?3%, 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. [R

P 1. This is not
appropriate because consciousness in the appearance of form etc. deposits the (causal)
latent impression?40 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 bon again. In this way, consciousness, when it has
deposited a latent impression in the nature of an appearance of form etc.24l, is
described as the causal condition for consciousness, hence there is no contradiction
with the Stitras. Thus, the meaning of 'support', 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): -bbEsap/ yas ca

238 Ms.(45b.3) substantiates (ripMdipratibhi)so; disregard Y's fn.2 p.146.

239 Ms.(45b.3): -Avasthayoh samatvad abhavie, but Y's emendation io -@vasthayor bhivad abhivac
ca is preferred on the basis of the Tib.; cf. his fn.3 p.146.
240 Rud: pnty.lylvl.ualm as per Ms.(45b.4) although pratyaya is omitted from the Tib.; cf.

241 Ms(45b 4): vijilnanirbhi-, but Y's emendation to nmnﬂpldmubhxﬂmmhtvem)u
preferred on the ﬂ basis of the Tib.; cflman 146, .- J‘“ﬂ
242  Zkirais omitted from the Tib.; cf. D260b.1.



Y147

194
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,
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 exi or non-exi of i as being
due to the exi or non-exi 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 differences?44; for example, the
consciousness of dreams, magical creations and cities of Gandharvas and the like,

although ultimately undiffe iated, is respectively determined in the relation of that
which is supported and the supporter just as it is ( ionally)245 differentiated in

the aspects of apprehended object and apprehending subject because it is the basis for
the conceptual differentiation of apprehended object and apprehending subject. 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. B heth i has or has not arisen, it does

not take a sense-object as objective support due to the fact that this [object] passes

away i diately 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 ble as the objective whether it has or

d) %

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

£ q o

supporting devoid of a ion is not 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 d and the b it is established as having the nature of

% PP

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 Reul. rilpadinirbhisasya vijiiinasya clsaty as per Ms.(45b.6) in place of rOpXdinirbhiisasya
yauuyamxo{ Tbydoesnot Pﬂ' mgm\g-mappugslufogxpamdba
numplrsupa .med .2). Cf. Y‘sfnSpMG
244 Read: (s3dp)syam/ na bhedopac2rit as per Ms.(45b.7); disregard Y's fn.1 p.147.
245 vy-vnhhumuwdmmebuhofdle‘h‘b.(ci.mam)ndi.snotfoundinmem.
246 (?my' Ll “i_.;inumdonthebuisonhs‘ﬁb.(cfmwb.nmdisnmfoundhthem.
s .
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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 app 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 (airikdra), 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 are deficient247 since

this would transcend the bounds of logic24® and the assertion that something non-exis-
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 i of people who have
ophthalmia is to be acknowledged as having no dependence on an objective support
that consists in the external object.

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 semse 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 sclf, 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 cf 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.(46a4): -kalailr, disregard Y's fn.6 p.147.
248 Ms.(46a4): ‘tprasanghe, disregard Y's fn.7 p.147.
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[Sthiramati}
[1] Since the meaning of dependent origination should be mentioned immediately after
the meaning of the sense-fields, he says: the meaning of dependent origination:
II1.18 cd {It is considered in the sense of] the
absence of both imputation and
negation in regard to cause, result
and activity.24?
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 imputation25® 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 purusa, the iSvara, the atom23! or the pradhina 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 purusa can be the cause of the formative forces etc. which
are impermanent; what is meant is: 'different' [i.e. that a cause can produce something
that is of a completely different nature to itseif]. Alternatively, a cause is 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 which is per-
manent. The imputation of causality is due to imagining causality iu regard to a {result
that is] dissimilar [to its] cause.

[3] There is the negation of causality due to imagining that [the latter]
are devoid of causality?52...; 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): -Znaropinavidaiah, but Y's emendation to -Inaropinspavadatal is correct; cf. his
fn.1 p.148 & Bhiisya N45.20. o

250 Read: asamirop¥- in place of anZropd-; cf. Bhigsya N45.21.

251  Tib. &tman (bdag) in place of apu; cf. D261a.7.

252 Read: nirhetukatvakalpanid in place of haitukakalpanid. cf. Bhagya N46.1.

253 Ms.(46b.2): samskaradibetutvam apoghan; disregard Y's fn.1 p.145,
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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 forces?33, 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 iniimately connected with a substantial256
self or by being an agent that is beneficial or obstructive27 to the latter.

{51 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 example25?, 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 other25!, 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 separately263 from ignorance etc. or to something else, this skill
in dependent origination should be understood a; 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(lébZ)phahum.lmpalrdmegudY‘sﬁmZpl” :
255 Read: samsk2radij &ropa ity in place of samskaradiphalesv atma-

samiropa ity; Tib. bmbu 'dubyedlnso‘:;pa.rbdsgspo ‘dogs na dras bu la sgro 'dogs pa Zes
bya'o (D261b.3-4).

256 Ms.(46b.3): Jtmadravya-; disregard Y's fn.4 p.149.

257 Ms.(46b.3): -opaghiita-; disregard Y's fin.S p.149.

258 Read: phalSpavado na santy avidyRdipratyaysh slmskﬂdlnyn iti kal| mltm placn of pbalapn—
vadah samskarsdinim avidyBdipratysySpravyttikalpand; cf.

hasya N46.2
259 Ms.(46b.4): -thE; disregard Y's fn.6 p.149.
260 Read: nistikinim nist as per Ms.(46b.4) in place of alisa; Tib. med pa mams (D261.6).
261 The parentheses meationed by Y in his fn.7 p.149 are not found in the Ms. However, the text,
from nisti duscaritam o samskarfplm (Y149.12-17), is written in a different hand.
262 Ms.(46b.5): hetuphalakri-; disregard Y's fn.8 p.149.
263  Ms.(46b.6): -vyatirens-, but Y's emendation to -vyatirekepa- is correct.
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ignorance, which is the agent of pure or impure actions. There is no other agent of
consciousness apart from the formative forces. And this should be stated in all cases
[i.e. each of the twelve nid3na), according to the respective circumstances, because the
formative forces etc. arise from ignorance etc. which is inactive, impermanent and has

power.
e. The Meaning of the Possible and the
Impossible.
111.19 abed 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 depend 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.c. of two tathigatss or two cakravartins,
since they cannot be borm into the one world sphere. (e) There is
dependence upon something other in relation to sovereignty since
women cannot become cskravartins 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 dependence 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 upakrams; cf. D14b.2.




Y150.7

Y151

199
murder, in contrast to the behaviour of ordinary people. This can be
followed up in detail through a perusal of the Eahudhftuka Sutra265,

[Sthiramati}

[1]1 The meaning of the possible and the impossible should be mentioned immediately
following the meaning of dependent origination, hence he says:
II1.19 abed [The next (is considered) imn 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’. "limpossible” is [equivalent to] 'absence of cause'. As has been
stated in this verse [from Dhammapada, 223]:
One ought speak the truth and nct 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 (sthina)] are [equivalent to] causes. Alternatively,
propriety (sthina) is [equivalent to] possibility (sambhava) and impropriety (asthina)
is [equivalent to] impossibility (asambhava). The skill in these is [equivalent to] skill

in the possible and the impossible. "Dependence upon something other" (pdratantrya)
is the state (bhi3va) of being dependent upon something other (paratantrasya); what is
meant is: resting upon something other (pardyartatd). Although this is sevenfold it is
included within the three other-dependencies of karma, defilement and rebirth.

[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. I[n order to demonstrate that the attainment of these (states of existence] rests
upon bad conduct?68 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 The wretched states

4

265 Majjhima Nikaya, 115; cf. N's fn. 13 p.46.

266 The Tib. includes all four pidas of this verse. "

267 The Ms.(18a.1) suggests a reading of dadyad ca yicitafs in place of &d alpo pi yacitaly,
Tib. slofﬁ Ia c}:ud yad sb%’g bar 5;. (DZGZI?; F{Inf;-:l:hupdiscusg:yon thplg verse, see
F.Bernhard: Udanavarga, XX.16 p.274 and J.Brough: The Gindhirt Dhammapada, 281 p.262.

268  Tib. omits duscaritiyartatvany, cf. D262b.1.

269 Ms.(18a.3): -Enicchidito, but Y's emendation to -dnicchato is correct; cf. Bhisya N46.11.
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of existence refers to the hells, the Pretas and animals?270, Because of the extreme
suffering2?! in these [states], there is no desire on the part of anyone to artain 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] 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 refers to the attainment of the propitious
states of existence. The propitious states of existence arc those of the gods and
mankind. Geod conduct consists in: (a) abstention from the taking of life etc. together
with the preparation and cc of the latter, (b) acts of generosity, respect and

|

honour etc. towards teachers, preceptors and those who possess virtue etc. and (c) the
special virtues of love and compassion and the like. There is dependence on something
other since rebirth in the propitious states of existence is dependent upon goed 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 refers to the relinquishment of moral defilement?72, ...[by not relinquish-
ing] the five hindrances, i.c.. (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 (nivaraplni) since they hinder (nivrpvant) the whole-
some side. Specifically, they are hindrances since they respectively conceal: (a) the joy
of setting forth?73 [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 exertion
and (e) the state of spontaneity at the time of meditative calm and penetrating insight.
...By not relinquishing; i.c. by not abandoning?74, 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 mindfulness2?5, the complete relinquishments276, the bases of psychic

270 Ms.(18a.3): preils tiryadcas cs; disregard Y's fn.2 p.151.

271 Ms.(18a.3): ekinta duhkhatvin which Y has amended to ekintena; however, the Tib.: sin tu
sdug bsial ba'i phyir would suggest a reading of sudulikhatvin.

272 Ms.(18.6-7); visuddhil kiessprahpnam; disregard Y's fn4 p.151.

273  Tib. omits pravrajys; cf. D262b.6.

274 ?4‘:'6“1%.'7): aprahipSyityaktva, but Y's emendation to aprahliyltyaktvl is correct; cf. Bhigya

275 Ms.(18b.1): smytyupasthiina-; disregard Y's fn.8 p.151.
276 Read: -prahips- in place of -prahina-.
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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 airvdpa??7. That this is not brought about is [equivalent to] its
non-attainment; what is meant is: one does not attain nirvipa. Allernatively, 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 comcurrent
births of two tathdgatas or cakravartins?80, existing simultaneously. What is
meant is: both together; ...i.e. of two tathigatas or two cakravartias, since
they cannot bes born into the one world sphere. Some schools believe that
with regard to the two tathJgatas, 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 tathdgatas as well.281 For the Buddhas, the Venerable
Ones, display their perfect enlightenment and parinirvapa 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 Body282. For thus, the aim of the
bodhisattvas, i.c. the possession of death and rebirth283 in one of the worlds that con-
sist in the four great284 continenis in the Tusita 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 Akanigtha
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 0f]286 3,000 million worlds and in the Tusita realms and (b) everything such as
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 cakravartin depends on unequal productive karma?87.

277 Ms.(18b.1): nirvapa/ tasya however a small section of the folio is missing directly above this
passage hence the anusvira should be inserted; disregard Y's fn.1 p.152.

278 Read: tidpsamas per Ms.(18b.2) in place of tidrsyam.

279  Tib. is slighdy chﬂ'emt: "The dependence upon something other in regard to purity is due to its
being subject t0..."; ...Ja rag lus pa'i phyir mam par dag pa gian gyi dbad flid (D263a.4).

280 utbﬂg:uzh:vmnaumscmdmame‘ﬁb and is not found in the Ms.; cf. Y's fn.3 p.152

281 Ms.(18b.3): evetyaty apare, but Y's emendation to evety apare is comrect.

282 Ms.(18b.4): nirmipakdyens; disregard Y's fn. 5 p.152.

283  Ms.(18b.4): cyutijanmaparigrahe, but Y's emendation to -parigraho is preferred on the basis of
the Tib.; cf. his fn.6 p.152. Note: Tib. omits cyuti.

284  Tib. omits mah¥; cf. 263b.1.

285 Ms.(18b.4): manyegyesu, but Y's emendation to manugyegu is correct.

286  lokadhitdv is inserted on the basis of the Tib.

287 Read: cisamassmvartanlya which accords with the Ms.(18b.6) and D: mfam par gyur ba ma
yin pa (D263b.2) in place of ca samasamvaranlys-.
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[6] There is dependence upon something other in relation to sovereignty
since women288 cannot become cakravsrrins 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 woman?89 does not have the capacity to
enjoy the [seven] ‘jewels' such as a wife.290 The word "etc.” refers to §akra [i.e. Indra]

etc.

[7] There is dependence upon something other in relation to complete
attainment since a woman29! 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.c. a pratyeka-
buddha), [a woman] is not suited to: (a) become a teacher in the three realms and (b)
have no contact [with people], respectively. Furthermore, [women] are vulnerable to
all kinds of rogues and are unfit for perfect enligh without a her 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 murder?93, in contrast to the behaviour of ordinary
people. One endowed with [sound] views is [equivalent to] one who has insight into
the truth. "Murder"2%4 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 wuth?®5 because such a person has relinquished the moral
defilement which causes the arising of bad conduct such as murder?%6 by means of the
path of vision. These [acts] do manifest on the part of ordinary people since they do

288 Read: stnyS in place of sty cf. Bhigya N46.16.

289 Read: sef as per Ms.(18b.7) in place of safh.

250 The seven ratna of the Cakravartin are: wheel, elephant, horse, riches, wife, ‘treasurer’ (grhapati)
an:ls Brgnum For a full list of references see LVP Kosa IT p.203, fn.2. Cf. also BHSD
p- .

291 Read: stnyalh which accords with Bhasya N46.17 in place of stry®; Ms.(18b.7): striya

292 %;ﬁfﬂb striy3h in place of na tu striyaly; Tib. dud med kyis 'thob par mi gyur te

293 Read: vadhidy- as per Ms.(47a.1) in place of bAdhady-; disregard Y's fn.4 p.153.

294 Read: vadhaj as per Ms.(472.1) in place of bidhah.

295 Read: te vadhidayah kiyavikkriy hiva drsfasa in place of te badhidayah kiyavik—
kriy&svabhivah / Mp'saq[zﬁnnuy-; contrary t0 Y'slyﬁ‘l.'glp.ls%, Ms.(472.2): -b klylvlﬁn'yl—
svabhiva drstasatyasya. 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 la so pldeqagnilusdaidlfgibyl ba'i rat biin no //
...Ita ba phun sum (shogs pa das ldan pa ni tu mi spyod do (D263b.71f.).

296 Read: vadhidi- in place of b3dhadi.
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not relinquish these [moral defilements]. Furthermore, they do not relinquish the latter
due to the fact that the path which [acts] as the counteragent to them has not arisen.
[9] 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 puruga and the i§vara 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:

H1.20 ab {These are coasidered] as being for
the purpose of: (a) perception, (b) du-
ration, (c) continuity, (d) experience
and (e) the two purities.

[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 tc 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 procrestion of offspring. (d) [There is the dominant
influence] of the facultics 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]

[1] 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
iwenty-two kinds of faculties, i.c. 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' (3dhiparya). As to
which has dominant influence where, he says:

I11.20 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 metrical reasons; properiy298 [it should read): "as being for the purpose of
exercising a dominant influence upon: ...(¢) 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” (artha) in the statement: "for
the purpose of perception”, signifies 'aim' (prayojana). He shows that the faculty
therein is for the purpose of perception?99. 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. [t 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 ists in sight-

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 (rilpa)
without exception. However, the colour blue cannot be the objective support for the
consciousness of the colour yellow etc.30! In detail, the same should be stated, respec-
tively, with regard to hearing etc.

(3] (There is the dominsnt 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 rebirth in each subsequent moment which cormresponds to
each preceding moment. Here now he gives the reason for the fact that there is the

297 iBl::. -bhogasuddhidvaylrthatah as per Me.(47a.4) in place of -bhoge Suddhidvayarthataly, cf.
ya Nfgzs

298 Read: yukritah in place of yuktsu; Tib. nigs pa las (D264a.4).

299 Read: gnblmpnyolmmmlmm as per Ms.(47a.5) in place of ¢rabapaprayojanam nimittam
T:b is sughdyd:ﬂm umu tatrendriyam iti d.un,mr 'dzin pa'i dgos pa ste ched (pa) yin

12(D2644.5) = "...the purpose of perception being the

300 Cf. Koia (P38.3) hbmmwab/mpmuuvm/myl indantMti indriy3pi / ata

Adhipaty irtha indriyarchal.

301 The furst few syllables of line 7 (47a) are illegible; the line begins: -sya vijilinasys-. Pechaps a
better reading than Y's would be: pltsdirlipasya vijiinasys-.

302 Ms.(47a.7): karmakarmavisand-, but Y's emendation to plrvakarmavisand- is preferred on the
basis of the Tib,; cf. his fn.5 p.154.
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dominant influence of the vital faculty with regard to duration393: since death does
not occur on account of its dominant infl The ab of death is

[equivalent to} the continuance of the homogeneous groups projected by previous
karma. PFood 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 awtainment of cessation and non-consciousness and also

in [indyced] non-consci is possible, even

P

gh contact etc. is absent.

{4] [There 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 cernain part of the faculty of touch
receives the title: "female” or "male faculty” because it exents a paricular 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 ctc. because there is no capacity for the procreation of sons on the part of
eunuchs etc. who have no female or male faculties305, 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: b one oxperi 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 hol karma b they have
the nature of experience, but name / form (ndmaripa) have no dominant influence over
them because they are [only] the ground for sensation. And the state of having them

303 Ms,(47b.1): -ne jL..ndriyasysdhipatyanr; disregard Y's fn.6 p.154.

304 Ms.(47b.2): kula-; disregard Y's fn.1 p.155.

305 Read: strfpurugendni- in plmedsmpu;nh-

306 For a full discussion on ndhmumcluld—comepuon.ct'OHDeA.
Wijesekera: "Vedic Gmcll.va " in UCR April 194
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{i.e. ndmaripa) as the ground refers to sensation because of the predominance of the
karma-result.

[6] Mundane purity refers to the relinquish of the d moral defil
In regard to this [there is the dominant influence] of faith etc., i.e. of the five
faculties of faith, vigour, mindfuiness, 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 lack of faith etc. Others believe that it is
because they are characterized by [the elements] that are conducive to liberation.

{71 [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 facuity 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 development and (c) the adept. Therein, with
reference to which is appropriate according to their differences in being based on the
preliminary stage [of the first dhyZna]3%7 eic., these nine faculties, i.e. the five begin-
ning with fzith 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 knowledge38, on the path of the adept.

[8] However, this arrangement is different for the yogdcdra - 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 knowledge30? comprises only nine. In
this regard, on the path of preparation which consists in the aids to insight®!0, 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
equanimity3!}, as is appropriate according to their differences in being based on the
preliminary stage [of the first dhylna] etc. Furthermore, the faculty of sadness?!2
should be understood as being included b of the longing for deliver-

Ul ] Y

ance that follows afier the aids to insight, at the time of preparation. These tenfold
facuities, according to which is appropriate, are described as the faculty of under-

ko ulgulych Siddhi fn.1 p.489 and LVP Koéa VI p.228.

308 Read: 38Mavindnyam as per Ms.(482.2) in place of 3jaibhlvindriyam.
309 Ms.(48a3): HARtivindriyar, digregard Y's fn_1 p.156.

310 Ms.(48a): nirvedhs-; disregard Y's fn.2 p.156.

311  Ms.(4824): -pekyandniylalny, disregard Y's fn.3 p.156.

312 Ms.(48a4): dsurmanasyendriyans; 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 previously3!3 understood. The same ten kinds of faculties are
described as comprising the faculty of understanding on this the path of one who is
still in training, i.e. extending from the sixteen moments of the path of vision up untl
the vajra-like meditative ration, b 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 [duéribed as] the faculty of the possession of perfect
knowledge314. In this way the adherence to the belief in a dominant infiuence in regard
to the purusa, the nirdyapa or the f§vara is checked for one who is skilled in the facul-
ties.

g. The Meaning of the Times.

II1.20 ed 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 threz respective times: the past time [should be
known] in the sense of the experience of the result and cause. The
future time [should be kmown] in the sense of the non-experience of the
result and cause. The present time should be known in the semse of the
experience of the cause and the non-experience of the result.

{Sthiramati}]
[1] The meaning of the three times3!S should be joned immediately after the
meaning of the faculties, hence he says:

111.20 cd The next [is considered] in the sense

of the experience of the result and
the cause and likewise their non-
experience.316

313  Tib. (D265b.4) inserts sdon (plrva) which is not found in the Ms.

314 Read: 3jfiktAvina indriyam 2jAStivindriyam iti in place of 3ja3bhlvindriyam iti 2jidt8vindriyam
ucyate; Ms.(480.6): -indriyam 3ifiklvindriyam Ez Tib. kun ses pa dart Idan pa'i dbad po yin
pas kun ses pa dad idan pa'i dbad po zes bya'o (D265b.6). Disregard Y's fn.3 p.157.

313 Ms.(482.6): adhvatrayirtho; disregard Y's fn.d p.157.

316 Read: phalaheiipayogirthanopsyoght tathiparam
in place of pbahhem?ayonrvld anibhoght tathiparam; Cf. Bhisya 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 expérience
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 pas: time [should be known] in
the sense of the experience of the result and cause3!7. The future time
[should be known] in the sense of the non-experience of the result and
cause3!® in that same mode. Furthermore, the present3!? time, i.e. 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 semse 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,
at every instant, possess the namre 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 effect32! immediately following its birth. Thus the subject
under discussion is the fact that the past time [should be understood] in the sense of the
experience of the result and the cause; the future time [should be understood] in the
sense of the non-experience of the result and the cause. The non-experiencs of the
result and its cause should be known as being due to: (a) the non-production32Z o° >«
effect and (b) the absence of the destruction of what has not come into being 1

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,

h. The Meaning of the Four Truths.

II1.21 abed The next is considered in the sense
of: (a) sensation together with its
cause, (b) the practice caused by the

317 Read: phalshetlipayogirthenstito in place of phalasya taddhetos copayogirthenato; cf. Bhagya
N47.9. Ms.(48a.7): phalahetipa-.

318 Read: phalshetvanupayogirtheninigato ‘dhvlin of phalasya hetos cinupayoghrtheninigato
‘dhv¥; cf. Bhisya Ndfyos place of phalasy

319 Read: pratyutpannaji in place of vartamiinaly; cf. Bhasya N47.11.

320 Ms.(48D.1): hetuphalabhd-; disregard Y;s fn.9 p.157.

321 Read: kiryasya as per Ms.(48b.2) in place of phalasya.

322 Read: snutpidanitcs per Ms.(48b.2) in placs of anuipsdat

323 Ms.(48b.3): adhva-; disregard Y's fn.2 p.158.
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latter, (c) the appeasement of these
and (d) the counteragent.

What is pext? 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]
[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) senmsation together with its

cause, (b) the practice325 caused by

the latter etc.326
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-
teristic] 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 semse 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] 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 dhsrmas that pertain to sensation. The dharmas that pertain to

324  Tib. omits satys; cf. D15a.2.

325 Read: -prapartital as per Ms.(48b.4) in place of pratipartitaly; cf. Bhigya N47.13.
326 Read: vistaral in place of vitarah.

327 Cf.LVP Kofa VI p.131 where this passage is discussed.

328 Read: kntviin place of vacanid; cf. Bhisya N47.16.
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sensation are those conmsisting in the sensations of pleasure, pain, and neither pleasure
nor pain. In this way the five aggregates are explained as the truth of s'uffering.

[2] The truth of origination [is considered in the sense] of the practice
caused by the latter32?, The wuth of suffering is referred to by "the latter”. That
practice on account of which suffering is brought into being consists in the truth 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 semsation and the
dharmas that pertain to sensation. In brief, it has been said that the truth330 of origina-
tion consists in the karma33! that is the source of becoming.

[3] The truth of ion [is idered] 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 appeasement..."332 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.c. suffering and its origination. In this way,
since one who is skillful in the truths 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.

i. The Meaning of the Three Vehicles.

II1.22 abe The next sre to be known because
one goes forth through the know-
ledge of virtues and faults and
[through direct intuition] devoid of
conceptusl differentiation [learnt]
from others or by oneself;

329 Read: tannimittapratipastitaly in place of @an nimittam peacpattitaly, cf. Bhigya N47.17-18.

330 Tib. omits satyanr, cf. D266b.5.

331  Ms.(490)): karms; disregard Y's fn.1 p.159.

332 Ms.(49a1): mﬂ Y's f.2 p.159 in this context. As has been aiready noted, the Ms.
does not often di ish between $a, 58 and sa.
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[The next are] the three vehicles, respectively. Of these, the §ravaka
vehicle [should be known] because one goes forth [as a mendicant],
having learnt from others through the knowledge of the virtues and
faults of nirvipa and samsdra. The pratyekabuddha 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 onme's own through direct
intuition devoid of conceptual differentiation.

[Sthiramati]

[1] The meaning of the three vehicles is illustrated immediately following the meaning
of the truths, hence he says:
I11.22 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 knowledge 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 mirvipa and samsdra. The word "nirv3aa” in this context includes
both the path and cessation, as does the word "tranquillity”. Therein, the knowledge of
virue in relation to nirvapa refers to knowledge that is: (a) in the aspects of tranquillity
etc.334 in regard to cessation and (b) in the aspects of definitive liberation etc. in regard
to the path335, Although samsdra has the nature of both suffering and its origination,
therein, the knowledge of faults in relation to samsira 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.c. having leamt of the
virtues and faults of nirvdpa and samsdra, as have been described336 from the Buddhas
and bodhisattvas etc.. Because one goes forth [as a mendicant]...; i.e. because
one departs from samsira, the srivaka vehicle [should be known]; i.e. because

333 Ms.(491.3): gupsdosBvikalpens; disregard Y's fn.3 p.159.

334 Ms.(49a.5): s2atyAdy-; disregard Y's fn.S p.159.

335 Ms.(49a.5): mirge; disregard Y's fn.6 p.159.

336 Read: airvipasamsirayor yathoktin doifn gupims ca srutvl as per Ms. (49-.6) in place of
nirvipasamsirayor gunin yathokisn dosims ca Srutvk; in the Ms. gunkn has been added in the
margin.
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one goes forth relying on the utterances of others. By the term "§rivaka vehicle”, he
shows that it is distinct from the pratyekabuddha vehicle.

[2] Through that same knowledge of the virtues and fauits of nirvipa and samsira
because one goes forth on one's own, not having learnt337 from
others338, i.c. 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 $rivaka vehicle.

[3]1 Through direct intuition devoid of conceptual differentiation...; direct
intuition is devoid of conceptual differentiation because it penetrates the ineffable real
nature of samsdra and nirvdpa; 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 inruition" distinguishes this from the pratyekabuddha
vehicle.

{4] However, others believe: (a) the §rivaka 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 leamt from others, (b) the pratyekabuddha vehicle [is described as]
a going forth on one's own without dependence upon34? leaming {from others] and (c)
the 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 mirvana [in which the bodhisattva is] not per-
manently fixed. However this explanation34! 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.

j. The Meaning of the Conditioned and the
Unconditioned.

111.22 def The final [topic] is declared as being
due to: (a) the causal-sign in accom-
paniment with both its designation

337 Ms.(4907): ~ddh3 but Y's emendation to (Sru)tvi is preferred; cf. his fn.3 p.160.
338 Read: param as per M3.(494.6) in place of parabhyo; cf. Bhisya N48.3.

339 parstois inserted on the basis of the Tib. and is not found in the Ms.

340 Ms.(49b.1): nirapeksasya which Y amends w0 nirapekyay¥; cf. his fn.S p.160.

341 Read: vyZkiiylinam as per Ms.(490.2) in placs of akhyanam; Tib, mam par biad pa.
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and cause and (b) tranquillity
together with its object.

[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 sgtore-consciousness. The "causal-sign"
refers to that in which the support, the body and experience are incor-
porated. Those [elements] that are incorporated in the actual
consciousnesses are: (a) mind, (b) apprehending and (¢) 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 iousness; " ptual 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 Ilatter [i.e. the path]. Thusness is the object of tran-
quillity (prafsmirchs), considering that it is the object of tranquillity
(prafamasya artha)]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 chese meanings that the knowledge in regard to the
aggregates ctc. should be known as the skill in the aggregates etc.

[Sthiramati]

[1] Now, in order to clearly illustrate the meaning of the conditioned and the uncondi-

tioned, he says:

I11.22 def The final [topic] is declared as being