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THE PATH OF THE MIDDLE WAY

THE FOUR GREAT REASONINGS OF THE PRASANGIKA MADHYAMAKA
As presented by Jamgon Mipham and Jamgon Kongtrul

Six of the Seven Tuesdays from July 7 to August 18, 7— 9:30 pm

A clear understanding of the view of the Middle Way, or Madhyamaka, is considered
essential for the successful practice of Mahayana, Mahamudra or Maha Ati. This course
will focus primarily on what are known as the four major reasonings or arguments of the
middle way. We will use stanzas on these arguments as the basis for contemplation, and
go very slowly and deeply through a short presentation of these by Mipham and the
wonderful chapter on Prasangika Madhyamaka from Jamgon Kongtrul’s Treasury of
Knowledge. This will be a chance to deeply explore the essential view and practice of the
middie way.

GENERAL READING

e Profound Instruction on the View of the Middle Way, by Mipham Rinpoche,
translated by Adam Pearcey
¢ The Prajnaparamita Upadesa, by Aryadeva

COURSE SYLLABUS

I Me, Myself and I: Things and the Middle Way
A. Topics:
1. The view and path of the Middle Way
2. The object to be negated and the method of negation
B. In Class Reading:
1. Summary, from Knowledge and Liberation by Anne Klein, p. 182
2. An Overview of Madhyamaka, The Treasury of Knowledge, pp. 195-
201
3. Instructions for Contemplative Meditation, from Turning the Mind into
an Ally, by Sakyong Mipham Rinpoche (one page)
4. Verses on Mipham’s Four Skills of Madhyamaka: Analysis of the
Emptiness of Essence in Phenomena, compiled from various sources

II. Ignorance and the Levels of Selflessness/Emptiness
A. Topics:
1. What are we attached to and what are we ignorant of?
2. Types and levels of the self
B. Reading:
1. The Concepts of Selthood, from Emptiness: The Foundation of
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Buddhist Thought Volume 5, Geshe Tashi Tsering, pp. 35-55
2. Optional: Realizing Emptiness: The Madhyamaka Cultivation of
Insight, by Gen Lamrimpa, Trs. by B. Alan Wallace:
a) How One Grasps onto True Existence, pp. 47-50
b) The First Essential Point, pp. 61-69

III.  Entering the Path of Madhyamaka and the Refutation of Identity
A. Topics:
1. Prasangika and Chandrakirti
2. Ground, path and fruition madhyamaka
3. Three levels of progression in realization of emptiness
4. The Third Skill: Refuting nature or identity
B. Reading:
1. The Four Great Logical Arguments of the Middle Way, by Jamgon
Mipham Rinpoche, Translated by Adam Pearcey:
a) Investigation of the Essential Identity: ‘Neither One Nor
Many,’ pp. 10-11
2. Prasangika, The Treasury of Knowledge, pp. 223-235
a) A Brief Account of Chandrakirti’s Exegetical System, pp. 223-
225
b) Note: Please skip from the bottom of page 225 through the
bottom of page 228
¢) The Two Truths, pp. 228-230
d) Ground Madhyamaka: The Three Levels of Analysis, 230-233
e) Unity of the Two Truths, pp. 233
f) The Way the Two Truths are Established - the Five Great
Reasons:
(1) Nature, pp. 235

IV.  The Refutation of Causation and Analytical Meditation
A. Topics:
1. What is caused by what?
2. Do diamonds splinter?
B. Reading:
1. The Four Great Logical Arguments of the Middle Way, by Jamgon
Mipham Rinpoche, Translated by Adam Pearcey:
a) The Investigation of the Cause: the Diamond Splinters, pp. 1-8
2. Prasangika, The Treasury of Knowledge, pp. 233-240:
a) The Way the Two Truths are Established-the Five Great
Reasons:
(1) Causes, pp. 236-238
3. How to Do Analytical Meditation on the Entrance to the Middle Way:
A Brief Guide, from The Karmapa'’s Middle Way, Feast for the
Fortunate, Karmapa Wangchuk Dorje, Translated by Tyler Dewar, pp.
601-606
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V. Additional Reasons Why Not
A. Topics:
1. Can something come out of nothing?
2. Ultimate relativity
B. Reading:
1. The Four Great Logical Arguments of the Middle Way, by Jamgon
Mipham Rinpoche, Translated by Adam Pearcey:
a) The Investigation of the Result: Refutation of Existent or Non-
Existent Production, pp. 8-10
b) Analysis of All: The Logical Argument of Great
Interdependence, pp. 11-12
2. Prasangika, The Treasury of Knowledge, pp. 238-240:
a) The Way the Two Truths are Established-the Five Great
Reasons:
(1) Results, pp. 238-239
(2) Both, pp. 239
(3) Dependent Origination, pp. 239-240

VI.  The Result and the Distinguishing Points of Madhyamaka
A. Topics:
1. Refutation of nature revisited: the refutation of the self of persons
2. The stages, levels and result of madhyamaka
3. The main distinguishing points of the prasangika madhyamaka
B. Reading:
1. Prasangika, The Treasury of Knowledge, pp. 240-247.
a) The Absence of a Self of Persons, pp. 240
b) The Actual Ultimate: the result of the analysis, pp. 240-242
¢) Path Madhyamaka, pp. 242
d) Resultant Madhyamaka, pp. 242-244
€) A Synopsis of the Main Points of the Prasangika Philosophical
Tenet System, pp. 244-247
2. Ascertainment of Personal Selflessness, Dzogchen Ponlop Rinpoche,
from Clear Thinking I Workbook, Nitartha Institute, pp. 164-169
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THE PATH OF THE MIDDLE WAY

CHANTS

MANJUSHRI SUPPLICATIONS

Through the blessings of awareness-emptiness, Prince Manjushri,

Open the eight treasures of courage, which descend from the expanse of wisdom,

So I may become the commander of the ocean of the dharma treasury of scripture
and realization.

I supplicate Mipham, the melody of gentleness (Manjughosha).

Om Arapachana Dhi Hum

This was composed by Mipham Translated by the Nalanda Translation Committee

Whatever the virtues of the many fields of knowledge
All are steps on the path of omniscience.

May these arise in the clear mirror of intellect.

O Manjushri, please accomplish this.

This was specially composed by Mangala (Dilgo Khyentse Rinpoche). Translated by the
Nalanda Translation Committee

DEDICATION OF MERIT

By this merit may all obtain omniscience

May it defeat the enemy, wrong doing.

From the stormy waves of birth, old age, sickness and death,
From the ocean of samsara, may I free all beings

By the confidence of the golden sun of the great east
May the lotus garden of the Rigden’s wisdom bloom,
May the dark ignorance of sentient beings be dispelled.
May all beings enjoy profound, brilliant glory.
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182 Knowledge and Liberation

act as a cause for direct sense perception, in the higher systems, a
- phenomenon such as emptiness — which itself is the lack of a
specific type of self — can be directly cognized.

Summary ,

The goal set forth in all Buddhist systems of tenets is to go beyond an
ordinary, ignorant and unduly binding perception of the world to an
enlightened and liberating view. This entails the cognition of certain
phenomena such as subtle impermanence and selflessness because
understanding and direct perception of these phenomena act as
an antidote which overcomes ignorance. Because these subtle
phenomena are at present inaccessible to direct perception, the only
recourse for a practitioner is to turn to thought, which is seen as able
to develop and cultivate mental images of subtle impermanence and
selflessness. These mental images are mental exclusions. The mental
image of a table, for example, as impermanent involves a conceptual
picture of momentary disintegration, the evocation of which serves
to eliminate non-disintegration or permanence for thought. From
this point of view such an image is most accurately described to be an
appearance as opposite from non-permanence or opposite from non-
disintegration. Through cultivating a mental image of subtle im-
permanence or emptiness, through making it more and more vivid,
one can eventually realize the actual fact of impermanence or (in the
higher systems) of emptiness in direct experience, no longer needing
the medium of the conceptual image. . ,

In order to build up a correct mental image of such subtle
phenomena, it is necessary to rely on verbal description and analysis.
It is essential to the Gelubka presentation of the path that words and
reasoned contemplation be able to elicit correct mental images, and
that the conceptual thought which has these as appearing objects
does actually get at existent phenomena. Therefore, in order to
investigate more fully the Gelukba claim that words and conceptual
thought both relate to actual phenomena and that if properly used
they can lead to direct perception — vivid experiénce — of such
phenomena, it is necessary to grasp in more detail exactly how one
learns to connect words or names with certain phenomena and the
way in which words and thoughts relate to existent objects.
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Verses on Mipham’s Four Skills of Madhyamaka
Analysis of the Emptiness of Essence in Phenomena

First, Identifying the Object to be Negated
Like taking a rope to be a snake, the self is a perceptual imputation.
The essential nature of the self is the clinging to what appears to an ordinary mind
As truly existent in terms of specific characteristics

1. Analyzing Causes, Chandrakirti’s Vajra Slivers

Neither from themselves, nor from another cause,
Not from both, nor yet without a cause —
Phenomena indeed of any kind are never born.

2. Analyzing Results, by Jnanagarbha

Contributive causes cannot be ascribed to things existing or without existence.
If things do not exist, what contribution can such causes make?
And if things “are,” what is the cause accomplishing?

3. Analyzing Essence — Beyond One or Many, by Shantarakshita

See how an instant has an end and likewise a beginning and a middle.
Because an instant is in turn three instants,
Momentariness is not the nature of the world.

4. Analyzing Interdependence, by Nagarjuna

Like a moon in water, a rainbow, and a movie, mere appearances are interdependent arisings;
No phenomenon exists through possessing an essence.

But for what originates dependently, there are no phenomena;

Therefore without emptiness, there are no phenomena.

Conclusion — Freedom from Conceptual Fabrication
Not existence and not nonexistence,
Not these two conjoined nor the opposite of this:

Freed from four extremes, the truly wise
Are those who keep within the middle way.
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Profound Instruction on the View of the Middle Way

by Mipham Rinpoche

Namo Maiijushriye!

Once you have gone through the training in analysis
And developed confidence in the crucial point

Of how the individual is devoid of self,

Then consider how just as the so-called “I” is

An unexamined conceptual imputation,

All phenomena included within

The five skandhas and the unconditioned are just the same,
Labeled conceptually as this or that.

Although we cling to all these various phenomena,

When we investigate and search for them they cannot be found.
And when we reach the ultimate two indivisibles,

Even the most subtle and infinitesimal can not be established.

It is the same for all that appears through dependent origination.
Entities themselves arise dependently,

Whereas ‘non-entities’ are dependently imputed.

So whether an entity or a non-entity,

Whatever is conceived of uncritically,

Once it is analyzed and investigated,

It is found to be without basis or origin,
Appearing yet unreal, like an illusion, a dream,

The moon’s reflection, an echo or city in the clouds,

A hallucination, a mirage and the like.

Appearing yet empty, empty yet appearing—

Meditate on the way empty appearances resemble illusions.

This is the ultimate that is categorized conceptually.
It has the confidence of a mind of understanding,
And it is indeed the stainless wisdom of seeing

The illusory nature of post-meditative experience.

Yet it has not gone beyond focus on apprehended objects,
Nor have the features of a subjective mind been overcome,
And so since it has not gone beyond conceptuality

The true reality of natural simplicity is not seen.
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When this kind of certainty has arisen,

Then even the clinging to mere illusion

Can be understood as conceptual imputation.

There is apprehension, but no essential nature to the perceived,

And even the perceiving mind can not be found,

So without clinging, one is brought to rest in natural ease.
When you remain like this, all experiences,

Both external and internal, are not interrupted.

Within this fundamental nature free from grasping,
All the projections imposed upon phenomena,

Have never arisen and never ceased to be,

And, free from the duality of perceiver and perceived,

One rests in the all-pervading space of equality.

This is beyond any assertions such as ‘is’ or ‘is not.’

And within this inexpressible state of true and natural rest

An experience dawns that is free from the slightest trace of doubt.

This is the actual nature of all things,

The ultimate that can not be conceptualized,

And which can only be known individually,

The non-conceptual wisdom of meditative equipoise.

When you become familiar with this state,

In which emptiness and dependent arising are an inseparable unity,
The ultimate condition in which the two truths can not be separated,
Then that is the yoga of the great Middle Way.

Those who wish to realize this swiftly

And make evident non-dual primordial wisdom

Beyond the domain of the ordinary mind,

Should meditate on the pith instructions of secret mantra.

This is the ultimate profound and crucial point

Of the progressive meditations on the Middle Way.

So begin by thoroughly refining your conduct,

And then arrive at certainty, experientially and in stages.

With confidence in the illusory nature of empty appearance,

There is nothing to be eliminated or enhanced upon the path,

And within the equality of the all-pervading space of perfect wisdom,
You will come to find complete liberation.
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In a place where people suffer drought and dehydration,
Hearing about water will not be enough to quench their thirst,
And it is only by drinking that they will find relief.

The sutras say this is how it is for learning and experience.

Someone with only dry and theoretical understanding,

Who is worn out by all kinds of reasoning and ideas,

Does not need sporadic practice, but meditation in proper stages.
This is how to swiftly gain acceptance of the profound.

Jampal Gyepé Dorje wrote down whatever came to mind,

On the twenty-ninth day of the eleventh month of the Water Dragon year (1892).
May all beings realize the meaning of the profound Middle Way!

Mangalam!

Translated by Adam Pearcey
© Adam Pearcey 2004.
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The Prajnaparamita Upadesa
by Aryadeva

http://www.empty-universe.com/prajnaparamita/prajnaparamita.html

These are the direct verbal instructions (upadesa) concerning how to practice
Prajnaparamita as explained by Aryadeva in his Prajnaparamita Upadesa.

Through awareness free of artifice and corruption

Recognize your mind as the root of both samsara and nirvana.
It's not produced by causes or conditions,

Unborn, naturally serene, its nature is emptiness.

So with regard to all phenomena with form or formless,
Whether the karmic impact is positive or negative,
Don't turn anything into a fixed reference or support,
Not even so much as an atom.

The meaning of the Prajnaparamita

Is not to be looked for elsewhere: it exists within yourself.
It's neither real nor endowed with characteristics,

The nature of the mind is the great clear light.

Neither outer nor inner, neither god nor demon,

Not existent within samsara's cycles nor nirvana's beyond,
And neither manifest nor empty:

Mind is free from any such dual appearances.

This is the Buddha's true intention, his flawless view.
If looking for a simile, one could say it is like space.
The supreme method to realize the nature of mind

Is to unite space and awareness.

When thus mixing space and awareness,

You spontaneously purify all fixed notions

Such as a reality and characteristics, negating and establishing,
And you abide in the truth of suchness, dharmata,

Free from dualistic subject-object cognition.

With both body and mind thus in their natural state,

Without further intervention fresh awareness arises,

Extending just as far as the reach of empty space,

Within this vast expanse remain absorbed without constraints or limits.

At that time you will experience a state of consciousness
Free from any support or from any sort of foundation,
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An awareness abiding nowhere,
Not absorbed in either the aggregates or any outer object.

Having moved to desolate places,

When magical displays of gods or demons, grasping or aversion arise,
Separate awareness from the gross material body.

The physical body is like a stone--nothing can harm it--

And mind has no real existence, being similar to space.

So who or what could then possibly be harmed?

Pondering this, remain in suchness, with no anxiety, no fear.
Attachment to a philosophical tenet is obscuration.
Nondual, self-liberated is the ultimate nature of mind.

So take refuge in the essence of reality

And constantly generate the bodhi mind.
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Shambhala Office of Practice and Education

Instructions for Contemplative Meditation

1. Calm the mind by resting on the breathing.

2. When you feel ready, bring up a certain thought of intention in the form of
words.

3. Use these words as the object of meditation, continually returning to them
as distractions arise.

4. In order to help rouse the heartfelt experience of their meaning, think about
the words. Bring ideas and images to mind to inspire the meaning.

5. As the meaning of the words begins to penetrate, let the words drop away,
and rest in that.

6. Become familiar with that meaning as it penetrates.

7. Conclude your session and arise from your meditation with the meaning in
your heart. “Meaning” is direct experience, free of words.

8. Now enter the world aspiring to conduct yourself with the view of your
contemplation. For example, if you have been contemplating the
preciousness of human birth, your view will be one of appreciation.

From Turning the Mind Into an Ally by Sakyong Mipham
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The Four Great Logical Arguments of the Middle Way
by Jamgon Mipham Rinpoche

The four great logical arguments of the Middle Way are:

l. The investigation of the cause: the Diamond Splinters

I The investigation of the result: refuting existent or non-existent results
. The investigation of the essential identity: ‘neither one nor many’

V. The investigation of all: the Great Interdependence

I. The Investigation of the Cause: the Diamond Splinters
A. Refutation of Production from Four Extremes
1. Production from Self

On a mere conventional level, it is indeed true that an effect is produced from a cause,
but, if investigated on the ultimate level, production cannot be observed. If production
capable of withstanding logical analysis did exist, it must necessarily be a production by
means of one of the following four extremes: self, other, both or neither (or causeless).
But these are unreasonable.

As it is said in the Root Verses of the Middle Way:.

Not from self, not from other,

Not from both and not from neither—
Not for any entity at all anywhere,

Is there ever any production.

Why? For a thing to be produced from itself is illogical, because once something exists
with its own particular identity, it is pointless for it to arise once again. It is like a child that
has already been born and is not born again. If a seed, for example, were produced over
again, it would be produced again and again without end. There would be no opportunity
for the development of the other stages, such as the sprout, the stalk and so on.

According to the Samkhyas who assert self-production, in the same way that different
manifestations, such as vases, can be created from the single nature of clay, seeds and
8o on are of a single nature, and abandon their seed-like manifestation as they are
transformed into the manifestation of a sprout. If it is claimed that the various stages
such as those of the seed and sprout are one, in spite of the fact that they have
distinctions in terms of existing or not existing presently, colour, shape and so on, then
that is open to invalidation by consequential reasoning, since it would follow that fire and
water, or virtue and evil, must also be one.

You might think that a seed and sprout are not equivalent to fire and water because they
belong to the same continuum. Yet a “continuum” is merely an imputation based on the
uninterrupted resemblance of momentary phenomena, and does not really exist.

As it says in the Madhyamakavatara:
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And:

It is not only according to treatises, but also the direct experience of worldly beings that
the effect follows the disappearance of the cause, and so since even they would not
accept the cause to be the same as the effect, self-production does not exist on either of

If one supposes that what has already been produced is re-produced,
Then the actual arising of a sprout and so on will never be discovered.
The seed would go on reproducing itself until the end of the world.

For you, there can be no difference between the seed as the active cause
And the sprout in terms of shape, colour, flavour, capacity or ripening.

If this seed of yours is no different from the sprout,

Then whilst the seed exists, there is nothing one might call ‘sprout’,
Or else, since they are identical, whilst the sprout exists

How could that [i.e. the seed] be apprehended? It is untenable.

Only once the cause has disappeared does one see the effect,
So the claim that they're the same is rejected even by the world.

the two levels of truth.

You might agree that production from self is illogical, and think that just as a child is born
from its mother and a sprout is produced from its seed, production can only occur from
something ‘other.’ It is indeed true that cause and effect are labeled as ‘other’, but this is

2. Production from Other

not a self-production that can be proven logically.

If the cause were proven to be inherently different from the effect, then the effect would
not need to depend on the cause, and both would be equal in terms of their capacity.
While something exists, it is unnecessary for it to be produced from something else, just

as two people who have already been born are not dependent upon one another.

If one thing were to arise from another, it would follow that anything could arise from
anything else, like darkness arising from a butter lamp and so on, given that there is no

difference in terms of their being other.

It is said [in the Madhyamakavataral:

And:

If things could arise on the basis of something ‘other’,
Well then, thick darkness should come from flames.

For the cause and effect to be entirely ‘other’,
Is never feasible.

If the cause and effect were entirely other,
Causes would be just the same as non-causes.
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Then you might say, “In the case of anything truly different such as light and darkness
and so on, cause and effect would be unpredictable. But seeds and sprouts and so on
have an uncommon acting causal relationship of influencer and influenced, and so the
preceding cause produces a subsequent effect. And so there is no question of anything
arising from anything else, like darkness from flames and so on.”

Then, it is said [in the Madhyamakavataral:

You do not accept that barley, stamens, Kimshuka and so on
Can produce a rice sprout, because they lack the capability,
They are not within the same continuum, and are not similar.

It is the same for the rice seed, we say, because of being ‘other’.

In the same way that barley and flowers, stones and so on can not be included within the
same continuum as the cause of a rice sprout or be said to be of ‘similar type’, so too,
the barley seed and its sprout, if they are established as truly ‘other’ from the perspective
of ultimate analysis, cannot ultimate belong to the same continuum.

Even though this does not affect the ultimate conclusion that it is wholly unacceptable for
a thing’s own producers to belong to its same continuum, it is acceptable to classify a
producer as belonging to the same continuum on the conventional level, based on the
ultimately incontrovertible point that things are not inherently ‘other’, but arise in
interdependence.

Moreover, since at any given time, either the seed or the sprout will be non-existent,
having not yet arisen or already ceased, how could it be feasible for them to be
‘influencer’ and ‘influenced.” These are mere imputations.

“Although the seed and sprout do not exist at the same time, there is no fault because
they arise and cease like the up and down movements of a pair of scales.” If this is your
claim, then while the seed is ceasing, it is approaching destruction and although it exists
in the present, it does not remain in the next instant. And the sprout, while it is in the
process of arising, is approaching production so it does not exist at the same time as the
seed. So there never could be any contact between the two, and the example of the
scales is meaningless.

The Madhyamakavalara says:

If the eye consciousness already exists as other than its own simultaneous
producers,

Such as the eye and the co-emergent perception and so on,

What need is there for it to be produced?

If it does not exist, then the faults of this were already explained.

If eye consciousness already existed as something other than its own producers such as
the eye faculty and the visual object and so on, and also it's concurrent mental states
such as sensation and perception, then there would be no need for its production. If it
did not exist already, then these could not be something ‘other’.

Therefore, the mind and mental states and the four elements that exist at the same time
are merely labeled as causes and effects, whilst if the mind and mental states and so on
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were produced inherently as something truly ‘other’, that would entail the faults already
described.

So, regarding production such as that of the sprout from the seed, the Acharya
Nagarjuna said:

From a seed that is destroyed or intact,
The sprout is not produced,

So you taught that all production

Is just like magical creation.

As it is said, the appearances of dependent origination cannot withstand logical analysis,
and when investigated using reasoning that inquires into the ultimate, not even the
slightest so-called ‘production’ may be observed. Yet, when left unanalyzed, just like the
appearances during a dream, a sprout appears to be produced from a seed. This is
simply the way in which the conventional is presented.

Similarly, at a merely conventional level, the continuum of similarity is said to remain and
cease, but ultimately, since no arising is observed in the beginning, there can be no true
ceasing at the end nor any abiding in the interim. Thus things are devoid of arising,
dwelling and ceasing.

Therefore, appearances—when viewed from the perspective of the non-paradoxical
unity of the two truths—are just like the examples of an illusion, dream, city of
gandharvas, reflection of the moon in water and so on.

When analyzing in this way, using ultimate reasoning, because of the crucial point that
all phenomena lack inherent existence, seeds and sprouts and so on can not be
established as having any essential identity, whether as truly identical, ‘other’ or
whatever.

Others (the proponents of real entities within the Buddhist tradition) may say: “Although
the other three types of production—self-production and so on—may be refuted, if we do
not accept production from other, won’t we be contradicting the normal conventions of
the world, such as the fact that sprouts arise from seeds and butter from curd?” There is
no contradiction. In reality, if we apply reasoning, then not only at an ultimate level, but
also conventionally speaking, arising is never really observed. If production were
observable and proven conventionally, then it would follow that conventionally true
phenomena such as the aggregates and elements would become immune to ultimate
analysis. It would also follow that ultimate or truly existent arising would not be refuted.
And it would follow that the equipoise of noble beings would become a cause for
destroying previously existent conventional phenomena, which would lead to the
extreme of deprecating the existent by labeling it non-existent. In any case, what is
claimed is not possible.

In short, from the perspective of ultimate analysis, no phenomena whatsoever may be
observed that are established as genuinely existent, whilst from the perspective of
reasoning inquiring into the conventional, things are observed. That these two points are
consistent, and established as a single reality is the assertion of the followers of the
Middle Way beyond extremes.
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Yet those who speak of real entities disagree, for they consider emptiness and
dependently originating appearance to be mutually opposed. They believe that whatever
is refuted by ultimate analysis must be completely non-existent even on a conventional
level, just like the horns of a rabbit. Or else, that whatever exists conventionally, such as
pillars and vases, could never be refuted by ultimate reasoning. They conceive of some
independent object of negation separate from the conventional phenomena that are the
basis of negation and they consider emptiness—which for them is the refutation of a
separate phenomenon called “true existence”—and appearances, the basis for that
refutation, to be directly opposed to one another, like the total non-existence of the horns
of rabbits and the real existence of the horns of cattle. Asserting this to be a unity, by
mentally ‘binding’ these two to an entity such as a vase is tantamount to claiming that
emptiness is an affirming negation, and in the end it does not even go beyond the views
of the proponents of true entities. This point has already been well made by the great
logicians of the past.

3. Production from Both

The Samkhyas who speak of primal substance and an almighty god assert production
from both self and other, but this carries the faults mentioned in both the earlier
positions. As it is said [in the Madhyamakavataral:

Production from both is inherently unreasonable,
Because it would entail the problems already explained.

So, this position is unacceptable from the perspective of either of the two truths.
4. Production without Cause

As for the assertion that there is no arising from self, from other or from both, but that
there could be production without any cause, it is said [in the Madhyamakavataral:

If the world were devoid of any cause, then it might be apprehended

Like the fragrance and colour of a blue lotus in space,

Yet this world is apprehended in all its rich variety,

And s0, just like one’s own mind, it should be known to arise from causes.

This has already been refuted in more detail above, in the context of the philosophical
schools, [1] where it was shown how it entails either permanent existence or non-
existence.

In this way, when analyzing properly using the logical arguments that refute production
from the four extremes of self, other, both and neither, no phenomenon whatsoever may
be seen to arise in the beginning, and therefore to possess the other features of
remaining in the middle or ceasing in the end. And so the conceptual elaborations of the
eight extremes [2] such as ultimate arising and so on are pacified with regard to these
unceasing mere relative appearances, and this should be understood as the unity of
appearance and emptiness. This is taught more elaborately in the Madhyamakavatara.
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B. The Refutation of Production from Four Alternatives

When analyzed, production cannot be established as occurring in any of these four
possible ways:

Several causes producing a single result
Several causes producing several results
A single cause producing several results
A single cause producing a single result

hONp =

You might think that it is only possible for several distinct causes, such as the object of a
visible form, the unimpaired sense faculty, the immediately preceding mental attention,
an unobstructed appearance and accommodating space, to produce the result of a
single visual consciousness.

In which case, since several distinct causes produce only a single result, the object,
faculty and so on do produce the visual consciousness, but it must follow that there can
be no other cause for its singularity. Similarly, as long as a single cause is incapable of
producing a single effect, there is no cause for singularity or plurality, one-ness or many-
ness. And since there is no knowable phenomenon that does not fall into either category
(of one or many), whatever is singular or plural must either remain that way forever or
never come into being at any time or place. This is because there is no cause for being
singular or plural.

You might think that several causes produce several effects, the immediate intention of
wishing to look producing the visual consciousness of a mental nature, the support of the
eye faculty producing the apprehension of the object, and the apparent object such as a
vase producing its own particular mental features. In that case, since it would be
produced by these various causes, it would have the various features just described,
such as having a mental nature and so on, and so that eye consciousness would
become many, equal in number to its aspects described above. If that is accepted, then
the resultant visual consciousness is not produced by these causes such as the intention
and so on. The particular aspects such as the mental nature, the endowment with the
features of the object and so on are produced individually, but the one who possesses
these aspects, the visual consciousness itself, has no cause and is therefore not
produced by anything.

You might respond by saying that the apprehension of the object and the other aspects
are not separate, in the sense that they are nothing other than consciousness. But then
it would be meaningless to call this “several causes producing several effects”. It
becomes “several causes producing a single effect’, and the problems involved in such
an assertion, i.e. because one and many are uncaused, things must be either
permanently existent or non-existent, have been explained above.

You may think that there is still no fault because the aspects and the possessor of these
aspects are of the same essential identity, and only labelled as separate based on
conceptual distinctions. In that case, the causes such as attention, would perform their
function for the conceptual distinctions, the imputed phenomena such as the mental
nature and so on, but the substantially existent consciousness itself would not be
produced by any cause, and so consciousness would be causeless.
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If you claim that the essential identity of the effect is one, but its aspects are multiple,
then this leads to the fault of the qualities being separate from that which possesses
them.

You might consider that the single cause of a blue flower produces several effects, such
as that flower’'s own subsequent ‘similar type’ and the visual consciousness of sentient
beings, for example. The question is: does that cause, i.e., the flower, perform this
production by itself exclusively, without relying on any other factors, or is it done together
with other assisting factors, such as the faculties? In the first case of production by itself
alone, since it would not be able to produce a plurality, this implies causeless production.
Similarly, since one cause also can not perform the function of producing one effect,
then it follows that the single and the multiple must both lack causes, and once again
there is the fault of production occurring without any cause, as explained above.

If the object, like the blue [flower], produces the visual consciousness in dependence on
other causes, such as the appearance, sense faculty, attention and so on, and you say
that it has been produced by other causes as well, the result will cease to be singular,
because it will possess several features or qualities that have been produced by the
various causes, such as the object, faculty and attention.

Then, it might be said that a single cause only produces its own single result. If that were
the case, then since a cause such as the eye faculty could only produce the result of its
own subsequent ‘resemblance’, and could never perform the function of producing
anything else, such as a visual consciousness directly apprehending an object, there
would be no cause for beings’ visual or audial consciousnesses and so on, and so these
effects would be impossible, with the absurd consequence that everyone would be deaf
and blind.

As it says in the Two Truths of the Middle Way [by Jiianagarbhal:

Several things do not produce just one thing,

And many things do not create a multiplicity.

One thing is not produced by many things.

And from a single thing, a single thing is not produced.

This was stated in accordance with such reasoning.

Moreover, other arguments might be given in response to one who asserts that several
causes, such as the appearance, faculty and attention, give rise to a single result, such
as visual cognition. [For example,] even if it is granted that the resultant eye
consciousness does not have several qualities and is singular, it is impossible for any
knowable phenomenon to be truly singular, as in the case of a visual consciousness
devoid of its accompanying mental states, such as the ever-present states and so on.

You might think that many causes produce many effects, but then since it would be
impossible for several causes to produce only a single effect, it would be quite
meaningless to speak of a gathering of several causes. When singular phenomena
cannot be established, the ‘many’ that they go together to produce will not be
established either, and will not exist.
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The assertion that one cause produces several effects is also unsound, since it
presupposes a single cause that cannot be divided into parts, and this is impossible. It
can be seen that a single cause such as a seed would be incapable of producing its
effect, the sprout, without relying upon other conditions, such as earth, water, warmth,
time and so on.

It is also not the case that a single cause gives rise to a single effect, since this is
contrary to direct experience, namely the successive production of a variety of effects
like the sprout, the flower, the fruit and so on, from a variety of causes and conditions
such as the seed, water, fertilizer, heat, moisture and so on.

Therefore, when thoroughly examining, a truly singular phenomenon that lacks a
plurality of features or qualities cannot be established at all, whether as a causal or
resultant entity. And without any such singular phenomenon, then the plural too, which
must necessarily be composed of the singular, must also be non-existent.

Nevertheless, in the case of a thing such as a sprout, even though it consists of several
parts such as its colour and shape and so on, they are still labeled as one thing, i.e. a
sprout, based on their similarity of type and so forth. And also in the case of a single
phenomenon such as a particle, when dividing it according to its features, such as
substance and direction, it is labeled as multiple. Yet it is simply through the power of
dependent origination or ‘dependent definition’, that these are conventionally designated
as causes and effects. When analyzing with ultimate reasoning, they cannot be
established according to any of these four alternatives of single, multiple, etc., and
therefore since these conventional entities do not withstand investigation, they should be
understood to be just like the appearances during a dream.

Although this reasoning is sometimes called “the investigation of both the cause and the
effect: refuting production according to the four alternatives” thus giving a total of five
great logical arguments—and ultimately there is no real contradiction in explaining it that
way—it seems reasonable to include it within the category of investigation of the cause,
so that there are a total of four great logical arguments.

There are also other arguments which investigate the cause, effect and identity, such as,
for example, the division into the three times of past, present and future, i.e., the result
that was produced in the past has already arisen and has now ceased, so it is not
produced. The result of the future has not yet arisen in the present, and so it is not
produced. And finally, the present result has already been established as its own identity
and so it would be meaningless for it to be produced again.

Il. The Investigation of the Result:
Refutation of Existent or Non-Existent Production
This is divided into an actual explanation and elimination of doubts.
A. Actual Explanation
Regarding the effect that is produced, if one examines whether it is an existent effect

that arises or a non-existent one, or one that is both or neither, the Madhyamakavatara
says:
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If it is something existent, what need is there for its production? But if it does not
exist, what could be done to it?

If it is both [existent and non-existent], what can be done? And if neither, what
can be done?

If you consider that the result to be produced is something existent which develops, this
is unreasonable. Why? If it is existent, then it must exist having already established to its
own identity as a sprout and so on, and being existent, it would be unnecessary for it to
be produced anew. It is just like a grain of barley, which, having ripened once, does not
need to ripen all over again. If something already existent still needed to be produced
then that would lead to the fault of production continuing ad infinitum.

“Well then,” you might think, “It is something non-existent that is produced.” But in that
case, it would be impossible to produce. For example, even if someone were to go to
great lengths to assemble hundreds of causes and conditions, they would still never be
able to produce the non-existent horns on the head of a rabbit.

You might think that the effect, such as the sprout, was formerly non-existent, but is
made anew into something existent by the causes such as the seed. It is not so. Since
existent and non-existent are mutually contradictory, they could never combine on the
basis of a single entity. In terms of actual entities, there are no phenomena whatsoever
that were formerly non-existent, and later changed into something existent. Causes and
conditions could not transform unconditioned space, for example, into the identity of a
conditioned, existent phenomenon.

Thus, simply on a conventional level, effects appear based on causes. Formerly, prior to
the gathering of their causes and conditions, they did not appear, and now, when the
causes and conditions are assembled, they do. The mind relates these two stages to
one another, and then there is the merely conceptual statement, “This did not exist
before, but now it is arising!”

Similarly, one mentally relates earlier and later occasions and, in relation to a given
phenomenon, thinks, “This existed previously, and then it did not exist.”

Thus, the phenomena that are conventional entities simply appear by the force of
dependent origination, and in reality there are no existent phenomena whatsoever that
transform into non-existent ones, and there are no non-existent phenomena that
transform into existent ones.

It is similar in the case of conditioned formations arising anew and finally ceasing, or the
continua of ‘similar type' remaining and not remaining, the perception of an existent self
of the individual or phenomena and the perception of no-self. The explanation is similar
to that given in the case of existent and non-existent phenomena. They are all merely
appearances on the conventional, relative level, and ultimately, they are empty of their
own essential identity. At the level of the genuine nature of things, there is no
observation of any features such as the transformation of something existent into
something non-existent or non-existent into existent, of any going or coming, arising or
ceasing, increasing or decreasing.
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B. Eliminating Doubts

You might wonder how it is that production of results should be asserted, given that
neither existent nor non-existent effects are produced, and that, aside from these two, no
third mode of production is possible. It is asserted that the arising of effects is nothing
other than the undeceiving appearance of dependent origination, and when analyzed as
to whether it is existent or non-existent, it is not established in any way whatsoever, but
is just like the example of a magical illusion and so on.

It is impossible for a knowable phenomenon to be both existent and non-existent since
these two are directly opposed to one another. And it is also impossible for a
phenomenon to be neither existent nor non-existent, because it is impossible for there to
be some third option in between these two directly opposed positions.

“Well then,” you might think, “just as it is impossible here to have the option of neither,
there can not be this option of ‘neither’ in the context of freedom from conceptual
elaboration of the four extremes, such as existing, not existing and so on.” And, you
might think, “Just as in the assertion made without specifying ‘not existent and not non-
existent’, it is impossible for there to be a third option between direct opposites, so the
natural state can be understood through the two negations, and there is nothing
meaningful in defining what ‘nothing whatsoever’ means. Thus, apart from the rather
deceitful position of asserting nothing at all, our own tradition does not make any kind of
definite statement about how things are.” This might be how spiritually immature
beginners think it is, but it is not like that at all.

As long as one still maintains a basis for conceptual reference, there can not possibly be
an apprehension that does away with the four extremes altogether. Therefore, whatever
assertions are made by applying particular distinctions—like saying, “There is no snake
in this house, but there is a vase’—they are conceptual references involving particular
conceptual ideas, and so they are not beyond the realms of ordinary conceptual thought.
In the actual state of simplicity, in which all conceptual focus has subsided, there are no
assertions or conceptual references whatsoever with regard to the four extremes. Even
so, it is quite unlike the dull confusion of not having realized ultimate reality, or a state of
unconsciousness. It is a state difficult to express by words or through examples, that is—
as it says in Rahula’s Praise to the Great Mother Prajfiaparamita—beyond words,
beyond thought and beyond description. It is simplicity that is discerned by means of
one’s own individual awareness, in which all doubts have been cut through: a non-
conceptual primordial awareness free from dualistic perceptions, but naturally luminous
like the shining sun.

Ill. Investigation of the Essential Identity:
‘Neither One Nor Many’

To begin with, there is an analysis of the essential identity of all conditioned and
unconditioned phenomena to determine whether or not there is true singularity. In the
case of those conditioned phenomena of the five aggregates possessing physical form,
there is a division into above, below, the cardinal and intermediate directions and the
centre. Through this, it can be seen that, for something such as a vase, singularity is
simply a conceptual notion applied to the various features that are the basis for such an
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imputation. True singularity is not established, and the same applies in the case of its
component parts. The body and the limbs are also divided into parts in the same way.

In short, all that possesses physical form and is composed of material particles may be
broken down to its basis, which is the infinitely small particle. And, according to the logic
explained before, for that most subtle particle to be surrounded by particles in the
various directions, it must have sides, which means it must have parts, and so on, in an
infinite regression. If not, then however many subtle particles are gathered together, they
could never grow any larger. Thus, all phenomena with material form lack true
singularity.

In addition, the eight or the six collections of consciousness can not be established as
truly singular since they consist of various cognitive acts and mental states, take various
features as their focus, and arise in different forms from the gathering of the four
conditions, and then cease.

By analyzing everything that has the nature of arising and ceasing deriving from its own
causes, even the subtlemost indivisible moment can not be established, and so all
phenomena included within mind and matter lack any true singularity. As for non-
concurrent formations, they are simply imputations made upon the ‘occasion’ of mind
and matter, and so they lack any essential identity. Unconditioned phenomena are
imputations made with regard to the eliminated aspects of objects of negation, and are
also lacking in any essential identity.

In short, all conditioned and unconditioned phenomena can not be shown to have any
true singularity, and since this is not established, plurality that is made up of what is
singular must also remain unestablished. And so, since there is no mode of true
existence aside from being truly singular or plural, it must follow that individuals and
phenomena are proven to be without inherent identity, just as it is explained more
elaborately in The Ornament of the Middle Way.

IV. Analysis of Ali:
The Logical Argument of Great Interdependence

All phenomena do not come into being through their own inherent identity, but as a result
of the coming together of causes and conditions, and when there are no conditions they
do not arise. Even at the time when they appear, they appear whilst lacking any inherent
existence, since they are like reflections, brought about by causes and conditions. Free
from any conceptual elaborations such as being permanent or non-existent, going or
coming, arising or ceasing or being one or many, they appear whilst lacking true reality.

When evaluating in this way, using reasoning investigating the ultimate in accordance
with the actual nature of things, they are found to be mere unfailing dependent arising.
Otherwise, if they were truly established in any way, such as arising according to the
four extremes or four alternatives, or being existent or non-existent, or permanent or
impermanent etc., then that would be inappropriate as an explanation for the
conventional, and would result in a deprecation of all conventions.

According to the Middle Way tradition, for whom the unreal illusory appearances of
dependent origination and emptiness arise in the same reality, all the conventions of
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mere appearance are extremely reasonable. This being so, the conventions of the world,
as well as the supermundane conventions of the Four Truths, Three Jewels and so on,
are all perfectly established.

This king of reasonings, the Great Interdependence, includes all the other types of
ultimate logic, such as the Diamond Splinter and so on, because they are all concerned
with the seemingly real, unexamined appearances of dependent origination. When
analyzed, no causes, effects or essential identities whatsoever can be established. The
extensive variations of this logic that investigates the meaning of dependent origination
are to be found in The Root Verses of the Middle Way and elsewhere.

Conclusion

Therefore, at the relative level, cause, effect and inherent identity appear in that way,
and are labeled with such conventions. Ultimately, causes, effects and inherent identities
lack any true nature, being emptiness with the identity of the three doors of liberation.
The emptiness in which the two truths are inseparably united like this is the
dharmadhatu, the object to be realized through the path of the Middle Way. It is the
supreme of all that might be realized, the ‘mother’ of the victorious buddhas and their
heirs.

This point concerning equalness in which the truths of appearance and emptiness are
indivisible is just like the sphere of space, and is beyond the realm of conceptual
thought, unimaginable and inexpressible, yet with non-conceptual wisdom, it can be
meditated in the manner of pure self-knowing awareness. During the post-meditation
phase, one has the confident certainty that all things appear yet lack true reality, just like
the examples of a magical illusion, dream, reflection, magical creations and so on. And,
with the wisdom that thoroughly discerns the two truths, one is brought to an undeluded
realization concerning all the categories of the ground, path and fruition.

Through comprehending the meaning of emptiness in this way, all the enlightened
qualities of the path and fruition of the Great Vehicle will arise.

Footnotes:

1. i.e., earlier in the text of the mkhas jug. See Gateway to Knowledge vol. |,
Rangjung Yeshe Publications, 1997, pp. 64-65.

2. The eight extremes are: arising, ceasing, permanence, non-existence, coming,
going, plurality and singularity.

3. This is verse 14 of the text. Khenpo Nuden gives the quote with the lines ina
slightly different order, but | have followed the original.

(Taken from Mipham Rinpoche’s mkhas jug, with supplementary material from Khenpo Niden’s
commentary.)

Translated and edited by Adam
http://www.lotsawahouse.org/
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7. AN OVERVIEW OF MADHYAMAKA

b' An Explanation of the Madhyamaka System [II.B.2.a.ii.bb.2".b']
i' The Meaning of the Term and Its Etymology
ii' Its Entryway
iii' The Vows to Be Guarded
iv' The View to Be Realized
v' The Result to Be Attained
vi' The Classifications [of the Madhyamaka System]
aa' An Overview
bb' An Extensive Explanation
1" The Common Madhyamaka of the Siitra System
a" An Overview: The Names [of Madhyamaka Schools]

[This chapter is a continuation of the detailed explanation of the classifica-
tions of the Paramitdyana’s systems of philosophical tenets and its second
part, an extensive explanation of their characteristics.] It is the second

- division: an explanation of the Madhyamaka system.s2 This presentation

has seven topics: the meaning of the term and its etymology; its entryway;
the vows to be guarded; the view to be realized; the result to be attained;
the classifications [of the Madhyamaka system]; and a synopsis of what is
‘taught in all Madhyamaka systems: its ground, path, and fruition.so
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The Meaning of the Term and Its Etymology [i']

Being free from extremes, Madhyamaka is the best
philosophical tenet system.

Those who propound a complete absence of reference points are free from
[beliefs] in any extreme: existence or nonexistence, arising or ceasing, and
so forth. Thus they are called “Madhyamikas.”s In the Stacks of Jewels,
[the Kdshyapa Chapter Siitra] says:s0s

Do not think that phenomena are permanent. Do not think
that they are impermanent. “Permanence” is one extreme and
“impermanence” is a second extreme. The middle between two
extremes cannot be analyzed and cannot be shown. It is not a
support. It is devoid of appearance, devoid of cognition, and
devoid of location. Kashyapa: this is the middle way, the correct
discernment of phenomena.

The shorter Ornament of the Middle Way states:s%

There is no existence nor nonexistence;
neither both nor not both.

Those who are free from the four extremes
are referred to as “Madhyamikas.”

Its Entryway [ii']

Its entryway is the two truths. :

[Madhyamikas engage] conventional reality knowing that
from the perspective of no analysis, [things] appear and -
yet do not truly exist;

and they conduct themselves properly with regard to what
is to be adopted and rejected. '

They encounter ultimate [reality] by knowing that there is
nothing to adopt or reject, block or encourage, in
anything—

the very [moment] things simply appear, they are empty.

This [approach] integrates the two stores.

Page 54



AN OVERVIEW OF MADHYAMAKA - 197

The entryway for Madhyamikas is the explication that, primarily from the
perspective of their natures, all phenomena are included within the two
truths.eo7

They engage conventional reality in the following manner. They know
that unexamined and unanalyzed appearances, regardless of how they seem
to be, do not truly exist as entities. Simply as interdependent connections
[appearing] on the conventional level, [Madhyamikas] undertake exten-
sive virtuous actions (such as generosity) and avoid unvirtuous actions—all
the while [maintaining] their motivation of bodhichitta and an awareness
that things are illusionlike. In this way they train themselves in the scrupu-
lous observance of what is to be adopted and what is to be rejected.

They encounter ultimate reality by knowing that actually there is noth-
ing to adopt or reject, block or encourage, abandon or accept in any phe-
nomenon. The very [moment] that things simply appear, they are empty
of any nature.

Entering [the Madhyamaka path] through [understanding] the two
truths is an approach that integrates the view and conduct, method and
wisdom, and the two stores of merit and wisdom.

The Vows to Be Guarded [iii']
What are to be guarded are the bodhisattva vows.

What is to be guarded is the ethical conduct of the bodhisattva vows. This
is a practice that is empowered by great wisdom, which [knows] that,
ultimately, [all phenomena] are free from conceptual elaborations and
characteristics.

The View to Be Realized [iv']

What is realized is that, on the conventional [level], phenomena

appear while not existing, like the moon’s reflection in water;
but, ultimately, all elaborations and characteristics subside.
They realize the two truths unerringly.

The view realized by Madhyamikas is that, on the conventional [level], all
phenomena appear while not existing, like the moon’s reflection in water;

and, ultimately, all conceptual elaborations and characteristics subside. In
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this way, they unerringly and fully realize the abiding nature of the two
truths.

The Result to Be Attained [v']
The result is peace, the manifestation of the two kayas.

The three yanas are similar in that nirvana is the final result to be attained
in each case. Madhyamikas, however, do not assert that the mere cessa-
tion of the mental afflictions and the aggregates is nirvana. They state that
[nirvana] is the unmistaken realization of the suchness (tattva, de kho na
nyid) of all phenomena, both pure and impure, by means of the pacifica-
tion of all conceptual elaborations. The Fundamental Treatise on the Middle
Way says:608

What is without abandonment, without attainment,
without annihilation, without permanence,
without cessation, and without arising

is said to be nirvana.

Praises of the Incomparable One says:609
You know that afflictive phenomena
and purified phenomena are of the same taste.
Thus, you are inseparable from the dharmadhatu,
and you are utterly and completely pure.

There are many such statements.

Nirvana is presented as being twofold: with remainder and without remain-
der. A Mahayana explanation of this is found in the Genuine Golden Light
Sttras:10

The two kayas are [nirvanal with remainder;
the dharmakaya is [nirvana] without remainder.
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The noble Nagarjuna also teaches these as the entryways to the three
kayas. He says that when one attains the nirvana in which conceptual
elaborations are pacified, by virtue of one’s completion of the two stores
of merit and wisdom, one manifests the dharmakaya for one’s own sake
and the two form kayas [the sambhogakaya and nirmanakaya] for the sake
of others. While remaining nonconceptual, like a precious gem, {the form
kayas] work for the welfare of the limitless beings to be tamed, both those
with pure mindstreams and those with impure ones.

The Classifications [of the Madhyamaka System] [vi']

In this section, there are two parts: an overview; and an extensive expla-
nation.

An Overview [aa']

Although Madhyamaka is classified in many ways, its two main
divisions are Siitra-Madhyamaka and Mantra-Madhyamaka.

Proponents of the Madhyamaka system of philosophical tenets were sub-
divided in several ways both in India and Tibet.6!1 Some®!2 say that there
are three types: Sautrantika-Madhyamikas, Yogachara-Madhyamikas, and
Madhyamikas Who Employ Worldly Consensus.513

(1) Sautrantika-Madhyamikas, such as Bhavaviveka,s!4 assert as conven-
tions that external objects exist.

(2) Yogachara-Madhyamikas, such as Shantarakshita,s5 maintain that
[even] as conventions external referents do not exist.

(3) Madhyamikas Who Employ Worldly Consensus, such as Chandra-
kirti,s16 speak about external objects [only] from the perspective of
others, that is to say, only in terms of what is commonly acknowl-
edged in the world.

Others say that two subdivisions can be made according to the way the

ultimate is asserted: Those Who Logically Establish Illusion, and Propo-
nents of Complete Nonabiding.61”

(1) Those Who Logically Establish Ilusion, such as Kamalashila,518 assert

that ultimate reality is the combination of appearances’ absence of real-

ity and phenomena themselves (such as sprouts and other things).s1°
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(2) Proponents of Complete Nonabiding, such as Buddhapalita,s2¢ assert
that ultimate reality is what is determined (pariccheda, yongs gcod) as
[a result of] excluding (viccheda, rnam bcad) all conceptual elabora-
tions regarding appearances. '

The master Ratnakarashanti¢2! divides Madhyamikas into two groups:622
(1) those who state that conventional [reality] is an image of cognition,
and
(2) those who state that conventional [reality] is habitual tendencies.

The master Maitripas2? makes two divisions:624
(1) Proponents of Illusionlike Nonduality, and
(2) Proponents of the Complete Nonabiding of All Phenomena.

The Kashmiri scholar Lakshmi[kara]625 provides a threefold classification:
(1) Sautrantika-Madhyamaka;
(2) Yogachara-Madhyamaka; and
(3) Madhyamaka based on the Mother of the Victors.s26

All such classifications of Madhyamaka are based on [the different expla-
nations concerning] the way the ultimate is empty and, particularly, [the
different] ways conventional [reality] is posited. Despite these many styles
of classification, succinctly put, Madhyamaka is definitely of two types:
Siitra-Madhyamaka and Mantra-Madhyamaka.

An Extensive Explanation [bb']

This is discussed in two sections: the common Madhyamaka of the Siitra =
system; and the profound Madhyamaka of Secret Mantra. '

The Common Madhyamaka of the Siitra System [1"]
This has two divisions: an overview: the names ‘[6f Madhyamaka schools];

and an extensive explanation: the characteristics [of Madhyamaka
schools].
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An Overview: The Names [of Madhyamaka Schools] [a"]

The Siitra system comprises [the teachings of] the Proponents
of the Absence of a Nature and the Yogacharas,

which correspond [respectively] to such terms as “ordinary”
and “preeminent,” or “broad” and “subtle.”

In Tibet, they are known as Rangtong and Shentong.

Because of the slightly different systems, or styles, of commenting on the
thought of the Mahayana siitras, it is clear that there are two types [of
Siitra-Madhyamikas]: -
(1) Madhyamika Proponents of the Absence of a Nature (Nihsvabhava-
vadins),5?” and
(2) Yogachara-Madhyamikas.

Some use the terms “ordinary Madhyamaka” and “preeminent Madhya-
maka” for these systems. The master Bhavavivekas28 and others use the
phrase “broad, outer Madhyamaka” for the first and “subtle, inner Madhya-
maka” for the second.s?® In Tibet, from the time of the great omniscient
dharma lord of Jonang [Dolpopa] onwards, these have been known as the
systems of Rangtong-Madhyamaka and Shentong-Madhyamaka.630
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(b) The Systematic Presentation of Prasangika-Madhyamaka [II.B.2.a.ii.
bb.2'.b".vi'.bb'.1".b".i".bb".(3).(b)]
(i) A Brief Account of Chandrakirti’s Exegetical System
(ii) A General Description of the Model Texts’ Exposition of
Madhyamaka :
(aa) A General Statement
(bb) The Specific Explanation
(iii) The Specific Explanation of Ground, Path, and Result [in
Madhyamakal
(aa) Ground Madhyamaka: The Unity of the Two Truths
(1Y) The Actual [Presentation of the Two Truths]
(2") The Explanation of the Way [the Two Truths] Are Established
(bb) Path Madhyamaka: The Unity of Method and Wisdom
(cc) Resultant Madhyamaka: The Unity of the Two Kayas
(iv) A Synopsis of the Main Points of the [Prasangika] Philosophical
Tenet System

[This chapter, a continuation of the third part of the detailed explanation
of the systematic presentation of Rangtong, the explanation of the indi-
vidual [Rangtong] systems, presents] the second division: the systematic
presentation of Prasangika-Madhyamaka. This section has four parts: a
brief account of Chandrakirti’s exegetical system; a general description of
the model texts’ exposition of Madhyamaka; the specific explanation of
ground, path, and result [in Madhyamaka];7!¢ and a synopsis of the main
points of the [Prasangika] philosophical tenet system.
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A Brief Account of Chandrakirti’s Exegetical System [(i)]

For eradicating conceptually elaborated characteristics,
Chandrakirti’s system ,

is exceptional and preeminent; it does not use independently
[verifiable] reasons.

His own system is free from assertions except [for what is
done] simply for others.

The master Chandrakirti elucidates the way in which Buddhapalita com-
ments on the intention of the noble Nagarjuna'’s texts. Chandrakirti’s system
is exceptional and preeminent for eradicating the conceptual elaborations
associated with characteristics (mtshan ma’i spros pa), and he is a prime
example of the Prasangika-Madhyamika."

This system does not formulate independently [verifiable] probative
reasons in which the three modes are established through the power of
[their relationship to real] things. In order to refute the mistaken views of
others, it accepts nonarising, emptiness, and so forth from the perspective
of others, and it simply uses consequences to demonstrate to Realists their
internal contradictions. Other than that, this system is free from any asser-
tions, since there is nothing to be proven.

[This system uses] negations and affirmations that employ
four valid means of cognition—

direct perception, inference, scriptural authority, and ana-
logical proof, which are commonly acknowledged in the
world;

and four types of reasons—inferences based on what is
commonly acknowledged by others, consequences that
expose contradictions,

comparable applications of [the opponent’s] reasons, and
[the demonstration of] the irrelevance [of proofs that are
equivalent to the probandum]. '

In Chandrakirti’s own system, therefore, there is nothing to be negated nor
affirmed through either nonimplicative negations or implicative negations.
Nevertheless, for others, [his system] does employ negations and affirma-
tions using the four valid means of cognition and four types of reasons.
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The following are the four valid means of cognition, which, from the per-
spective of others, are commonly acknowledged in the world:

(1) direct perception (pratyaksha, mngon sum);

(2) inference (anumdna, rjes dpag);

(3) scriptural authority (dgama, lung); and

(4) analogy (upamana, nye bar ’jal ba).”?

The four types of reasons (liniga, rtags) used for others are:

(a) inferences based on what is commonly acknowledged by others
(gzhan la grags pa’i rjes dpag);78 ‘

(b) consequences that expose the [opponent’s] contradictions (’gal ba
brjod pa’i thal ’gyur);

(¢) comparable applications of the [opponent’s] reasons (rgyu mtshan
mtshungs pa’i mgo snyoms); and

(d) [demonstrations to the opponent of] the irrelevance of proofs that
are equivalent to the probandum (sgrub byed bsgrub bya dang mts-

hungs pa’i ma grub pa).”1?

The dharma lord Gorampa’2® explains [the application of these reasons]
as follows:

Exposing contradictions (b) refutes that something arises from
itself. Comparable applications of [the opponent’s] reasons (c)
refute arising from something other. [Demonstrations of the
irrelevance of] proofs that are equivalent to the probandum (d)
negate arising from both. Inferences based on what is commonly
acknowledged by others (a) refute that things arise without any
causes.

Serdokpa Don-yo Pal’2! comments:

[Gorampa,] although you are omniscient, what you say indicates
that you still need to study Madhyamaka. These [four reasons
should be used] as follows.
Consequences that expose contradictions (b) create unde-
~sirable consequences for the reasons that the others accept.
- Comparable applications of the [opponents’] reasons (c) cause
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certainty about the entailment of these consequences to arise in
your opponents’ minds by using examples. [Demonstrations of
the irrelevance of] proofs that are equivalent to the probandum
(d) show [your opponents] that they cannot remove the difficul-
ties that those consequences have created for them.

Those three consequences (b-d) will prove the subject property
and the entailment (which are commonly acknowledged by oth-
ers) for your opponents’ minds. Now you can use reasons based
on what is commonly acknowledged by others (a) to generate an
inferential valid cognition in your opponents’ minds.

As we can see, it is explained that these four reasonings, which are unique
to Prasangikas, are related to the negation of arising from each of the four
extremes.”?? Since they are the main reasonings, I will discuss them now
in some detail.

[THE VAJRA SLIVER ARGUMENT AND THE FOUR REASONS]
[Refutation of arising from self]
First, we will look at the Samkhyas723 belief that things arise from them-
selves. They assert that their statement, “Things arise from themselves,”
means that only things that exist at the time of their cause arise and that
things that do not exist [at the time of their cause] do not arise. Sesame
oil, they say, serves as an illustration: the reason sesame oil appears is that
it already exists within sesame seeds, and the reason sesame oil does not
appear from sand is that it does not already exist within sand. Prasangikas
use the four reasonings to negate their position as follows.

* Prasangikas begin by saying, “It follows that for things, the subject, aris-
ing is pointless, because they already exist at the time of their causes.”
That is a consequence that exposes [the opponents’] contradictions (b).

* Samkhyas then may say, “The entailment is not definite.””2¢ Prasangikas
would reply, “It follows that things would arise endlessly, because even
though something is already present, it can arise.” That is a comparable
application of [the opponents’] reason (c).

* Next, Samkhyas may say, “Those two [cases] are not comparable for the
following reason.”# It is the pot that [is present] during the phase of the
lump of clay that arises; [an already] manifestly perceptible pot does
not arise [again]. These two are different: one is something manifestly
perceptible and the other is not.” Prasangikas would reply, “Referring to
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the existence of ‘the pot not manifestly perceptible during the clay-lump
phase’ is equivalent to your original probandum.”?26 That is [a demon-
stration to the opponents of] the irrelevance of proofs that are equivalent to
the probandum (d).

Finally, Prasangikas say, “All outer and inner things, the subject, do
not arise from themselves, because they [already] exist.” That is [the
employment of] inferences based on what is commonly acknowledged by
others (a).727 '

[Refutation of arising from other]
In our [Buddhist] schools, there are Realists’28 who accept that phenomena
arise from something other than themselves.?2

Prasangikas start with, “It follows that a seed and its sprout are not
inherently different from each other, because a sprout arises from a
seed.” That is a consequence that exposes [the opponents’] contradictions
(b).

Realists may say, “The entailment is not definite.”730 Prasangikas would
reply, “In that case, it follows that pitch-darkness could arise from
flames, because even though something is inherently different from
something else, it can arise [from that other thingl.” That is a compa-
rable application of [the opponents’] reason (c).

Realists may counter with, “There is a difference between something
that has the potential to produce [a result] and something that does
not.” Prasangikas would reply, “This is equivalent to your original pro-
bandum.”73! That is [a demonstration to the opponents of] the irrelevance
of proofs that are equivalent to the probandum (d). '

Finally, Prasangikas say, “A sprout does not arise from a seed, because
a seed and a sprout are inherently different from each other.” That is

- [the employment of] inferences based on what is commonly acknowledged

by others (a).

[Refutation of arising from both]
Nirgranthas [that is, Jains]?3? assert that phenomena arise from both them—

selves and things other than themselves. They say that a clay pot’s arising
from the essential character of the clay is the sense in which it arises from
itself. Its arising from the potter, a rope, water, and other factors is the
sense in which it arises from something other than itself..

The reasonings refuting this position are the same ones used to refute
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arising from self and arising from other, as the Entrance to the Middle Way
explains;733

Arising from both is not reasonable,
because the defects already explained apply.

[Refutation of arising without causes]

The Hedonists’73¢ assertion that this world arises without causes is also

negated in four steps.

* First Prasangikas say, “It follows that this world, the subject, is not per-
ceived directly, because it is without causes.” That is a consequence that
exposes [the opponents’] contradictions (b).

* Hedonists then may say, “The entailment is not definite.”73s Prasangikas
would reply, “It follows that the color and fragrance of a blue water lily
[growing] in the sky7% could be perceived, because even though some-
thing has no cause, it can be perceived.” That is a comparable application
of [the opponents’] reason (c).

* Hedonists may reply, “Those two [cases, this world and a flower growing
in the sky,] are different: one has an existent nature and the other does
not. Prasangikas reply, “This is equivalent to your original probandum.”
That is [a demonstration to the opponents of] the irrelevance of proofs that
are equivalent to the probandum (d).

**Finally, Prasangikas say, “This world, the subject, does not arise without
causes, because it arises sometimes.””3” That is [the employment of] infer-
ences based on what is commonly acknowledged by others (a).

[THE Two TRUTHS]

A mind that discerns conventions is necessarily a mistaken
cognition.

Correct and mistaken conventional [realities] are equal in
their performance and nonperformance of functions.

The presentation of the two truths is determined by the
presence of delusion and its absence.

In sum, this is the final exegesis of the Collection of Reasonings.

In this system, a mind that discerns conventions is necessarily a mistaken
cognition. The Commentary on Bodhichitta says:73
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When we awaken from a dream [we see that
dream objects and waking objects] do not differ in their
performance of functions.

As is said, horses and elephants in dreams or illusions and actual horses
and elephants, as well as cows in drawings and actual cows, are equiva-
lent in the way that they perform functions from a mistaken perspective.
They are also equivalent in not performing [functions] from a rational
perspective. In terms of the things of worldly conventionality and yogic
conventionality, [things are said] to be mistaken or correct; however, that
is not [Chandrakirti’s] system.?3® His system asserts that there is nothing
correct or mistaken in terms of yogic conventionality and, therefore, [yogic
conventionality] is mere [conventionality].74

The criteria for positing the two truths is as follows.

* The essence of conventionality is the false appearances that [manifest]
to a mind involved with delusion.

* The essence of the ultimate is what appears to an undeluded mind.

The first [conventional reality] is defined as the object found (rmyed don)
by false seeing. The bases for this definition (mtshan gzhi) are, broadly,
ignorance; specifically, taking [things] to be real; and, more particularly,
the ignorance present in the mindstreams of ordinary beings.

The latter [ultimate reality] is defined as the object found by correct
seeing. The basis for this definition is the opposite of ignorance: it is pri-
mordial wisdom, which directly realizes the absence of reality.

The Entrance [to the Middle Way] says:74

All entities found bear two natures,

owing to being seen correctly or falsely.

It is taught that the object of correct seeing is suchness;
[the object of] false seeing is conventional reality.

The same [text] says:7+2

Those afflicted by eye diseases discern
mistaken entities, such as floaters and so forth.
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Perfect vision sees their nature.
This is the way to understand suchness here.

The meaning [of these verses] is as follows.

*+ Conventional reality is defined as what appears as the diversity of
dependently originated [phenomena] through the power of ignorance.

* The ultimate is defined as the expanse of the noble ones’ primordial
wisdom, in which such appearances are not seen.

These are illustrated as follows: the appearance of floaters is an analogy for
conventionality; that beings without eye diseases do not see those [float-
ers] in any way is an analogy for the ultimate.

To sum this up, most Tibetan scholars assert that this system is the final
exegesis of the thought expressed in the Collection of Madhyamaka Rea-
sonings.743

A General Description of the Model Texts’ Exposition
of Madhyamaka [(ii)]

This is discussed in two parts: a general statement; and the specific expla-
nation.

A General Statement [(aa)]

Scholars say, “In the system of the noble father and son,
which serves as the model for all [Madhyamaka] texts,

the fundamental topic of profound emptiness

is explained in terms of the three phases.”

Tak-tsang Lotsawa’# and most scholars after him agree in saying, “The
heart of the tathagatas’ dharma is the unerring fundamental topic of pro-
found emptiness. When this is explained in the system of the noble father
and son [Nagarjuna and Aryadeval, which serves as the model (phyi mo)
for the Madhyamaka textual tradition, it is related to three phases:

(1) the phase of no examination or analysis;

(2) the phase when rational minds’* analyze slightly; and

(3) the phase of superb analysis, which goes beyond verbal expression.
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Since this makes the explanation and practice [of emptiness] quite easy, it
is a genuine key instruction.”

The Specific Explanation [(bb)]

The ground, the sphere of conduct, and the result are presented

in accord with conventional expressions from a perspective of
no analysis.

The absence of self-entity and the ultimate are presented from
the perspective of slight analysis.

Superb analysis is the pacification of all conceptual elaborations.

[Three perspectives can be distinguished] in the teachings of the middle
wheel of dharma generally and in the texts of the father Nagarjuna and
his son specifically.

[FIRST: NO ANALYSIS]

The ground (the aggregates, constituents, and sense spheres), the path
(the sphere of conduct and methods), and the result (the kayas, awak-
ened activities, and so forth) are presented according to the expressions of
worldly conventionality, that is, in terms of what is commonly understood
from a perspective of no examination or analysis. Most of these topics
accord with worldly conventionalities, either as things that are part of
worldly consensus or as things that are suitable to become s0.746 Some
topics, however, [only] accord with yogic conventionalities, such as the
way things appear during meditative equipoise and the subsequent state
of attainment.747

[SECOND: SLIGHT ANALYSIS]

The sections of teachings that refute the two self-entities (the objects to
be negated) and then expound nonarising, emptiness, and ultimate real-
ity are presented from the perspective of a rational mind that analyzes
slightly.

[THIRD: SUPERB ANALYSIS]

Many teachings, such as the majority of explicit statements in the Mother
[Sitras],”48 say that nothing exists in any way: not as something existent,
nonexistent, permanent, impermanent, empty, not empty, or the like. They
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also say that nothing is suitable to be apprehended as anything at all. [This
perspective is also expressed] in the first three lines of the following quota-
tion from the Fundamental Treatise [on the Middle Way, Called] Wisdom:7+9

Do not say “it is empty”;
do not state “it is not empty.”
- Also do not say that it is both nor neither.
[Such terms] should [only] be used as [conventional]
designations.

By explaining these and the many similar passages in relationship to the
phase of superb analysis, [the teachings] do not contradict each other in
any way. The Entrance to the Wisdom of the Middle Way says:750

In the primordial, unborn state,
there is nothing to be negated and nothing to be affirmed.

Transcending misery (nirvana) and not
are undifferentiated in the unborn state.
Even nonarising itself is not so,

because arising things do not exist.

Conventionality does not exist, nor does the ultimate.
Buddhas do not exist, nor do sentient beings.

There is no view and no meditation;

no conduct and no result.

The import of that is what is to be meditated upon.
Let the nonconceptual mind remain in its own peace.
Without identifying anything or being distracted,
meditate with clarity, free from characteristics.

[That expresses] the phase of thorough analysis, whic'h.is the final position
of Prasangika-Madhyamikas.

It is necessary to relate [the teachings on emptiness] to three phases for the

following reasons. To begin with, we counteract nonmeritorious acts and

proceed on the path to the higher states by taking up what is virtuous and
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turning away from what is negative. This does not require examination or
analysis. In the middle, we reverse our belief in the two types of self-entity
and progress on the path to liberation through practice that involves slight
analysis. Finally, we eliminate all conceptual elaborations associated with
a view and reach the end of the path to omniscience through the practice
of superb analysis. Thus it is explained.

The Specific Explanation of Ground, Path, and Result
[in Madhyamaka] [(iii)]

This is discussed in three sections: ground Madhyamaka: the unity of the
two truths; path Madhyamaka: the unity of method and wisdom; and resul-
tant Madhyamaka: the unity of the two kayas.

Ground Madhyamaka: The Unity of the Two Truths [(aa)]

In this section, there are two parts: the actual [presentation of the two
truths]; and the explanation of the way [the two truths] are established.

The Actual [Presentation of the Two Truths] [(17]

It is taught that worldly conventional [reality] is the method
and ultimate reality is what develops from that method.

It is taught that conventional reality—which is whatever is commonly
accepted as a convention in the world and talked about during the phase
of no analysis using conceptual designations—is the method for realizing
the ultimate. Ultimate reality is what develops from that method.?s! For
* Madhyamikas, [the two truths] are the ground for [understanding] know-
able objects. The way of unifying [an understanding of] the two truths is
described in the words of the early Tibetan [masters]:

Since there are appearances, we do not disregard the
path of karma.

Since they are empty, fixations do not arise.

The unification of the two truths is the middle path.

Heed this unerring, supreme [approach].
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The Explanation of the Way [the Two Truths]
Are Established [(2)]

For conventionality, [Prasangikas] cite what is commonly
acknowledged by others in the world.

As a general presentation of conventional [reality], which is the phenom-
ena ascertained [in the world], [Prasangikas] simply cite that which is com-
monly accepted by others, such as valid and invalid means of cognition, or
what is true and false in terms of correct and mistaken [conventionalities],
all of which are part of worldly consensus. [Prasangikas] do not cite flawed
philosophical tenet systems, such as those that assert permanence, nihilism,
partless particles, or a truly existent cognition empty of duality.

In terms of the ultimate, [Prasangikas] use five types of reasons
to prove the absence of a self-entity of phenomena

and a sevenfold reasoning to prove the absence of a self of
persons.

The first type of valid cognizer to ascertain ultimate reality is an inferen-
tial [valid cognizer], which is a rational mind that is a special outcome
of reflection. {Inferential valid cognition] is based on reasons,?5? of which
there are many divisions. If we summarize these, [in this context,] they
are, in fact, definitely only negating reasons: refutations of reality, which is
the object to be negated. It is not possible that [Prasangikas] use affirming
reasons as they are used in the field of logic (rtog ge). Even when they say,
“[Phenomena)] are illusionlike because they are dependently originated,”
[it is a negating reason]. The manner of presentation may make it seem
that that is an affirming reason, but [if it were used in that way,] it would
not result in the ascertainment of the ultimate. What [this reason] proves,
in actuality, is the emptiness of reality (bden stong nyid), [and, therefore,
it is a negating reason].

NEGATING REASONS
There are two types of negating reasons (dgag rtags):
(1) reasons of the imperception of something connected [to the predi-
cate of the negandum]},’s3 and

Page 71



PRASANGIKA — 235

(2) reasons of the perception of something contradictory [to the predi-
cate of the negandum].754

The reason of dependent origination is the second kind of reason, and the
other [four reasons] are the first type. The five great reasons are common
to both the Prasangika and Svatantrika systems.”>s Here [in the Prasangika
system], only these five (which include the reason that a phenomenon is
neither a single unit nor plurality by analyzing its nature) are used to prove
the nonexistence of a self-entity of phenomena. There is one reason that
proves the absence of a self of persons and brings ascertainment of the
ultimate: the sevenfold reasoning that uses the analogy of a chariot. This is
the king of reasonings that prove the nonexistence of a self of persons.

THE FIvE GREAT REASONS
First we will look at the five reasons in detail.

(1) The analysis of a nature: the reason of being neither a unity

nor a plurality
The analysis of a phenomenon’s nature, which proves that it is neither a
single unit nor a plurality, demonstrates emptiness as [one of three] doors
to liberation.756

[First:] The formulation of the reason

All phenomena (such as sprouts), the subject, do not really exist, because
they are devoid of real unity or plurality. An example of this is a reflection
in a mirror.

[Second: The modes of the proof]

* The subject of this reason is a mere appearance that is neither examined
nor analyzed. _

* The subject property that applies to this [subject]: [a mere appearance] is
not a real unity because it has parts. It is not a real plurality because there
are no real single units that are the building blocks [of a plurality].

* The entailment: if something were real, it would necessarily be either a
single unit or a plurality. This [entailment] is established because those
two [possibilities] are mutually exclusive, something that is accepted by
[all Realists].7s7
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(2) The analysis of causes: the vajra sliver reasoning

The analysis of a phenomenon’s cause [employs] the vajra-sliver-like rea-
son,”s8 which shatters the Realists’ rocky mountain of wrong views. It dem-
onstrates the absence of characteristics (animitta, mtshan ma med pa) as a
door to liberation.

First: The formulation of the reason

A sprout, the subject, does not really arise, because it does not arise from
itself, from something other than itself, from both, or from neither. An
example of this is a reflection.

Second: The modes of the proof

The entailment will always pertain to one of the four extremes [for arising,
regardless of whether the assertion being refuted states that a thing] arises
owing to the power of [real] things (dngos stobs), arises from the side of
the object, or arises from the perspective of analysis.”s® Since [Nagarjuna]
considered this easy to understand, [he] did not discuss it in great detail
in his [Fundamental] Treatise [on the Middle Way].7®°

The proof of the subject property has four parts:

(a) Establishing the reason that things do not arise from themselves

Samkhyas assert that a sprout is simply a manifestation of the principal
substance (pradhdna, gtso bo), and that the principal substance is the pri-
mal matter (prakriti, rang bzhin).7s! Therefore, a sprout arises from its own
primal matter, an already existing permanent entity. [Prasangikas refute
this, saying that] if that were the case a seed would arise endlessly, since
it would not be feasible that the force of a sprout’s arising should cause a
seed to cease. If [Samkhyas] were to assert that a seed (the cause) does not
cease, its result, that is, a sprout’s arising and its own colors and shapes,
could never materialize. If something were to arise from itself, agents and
their effects would be the same.

(b) Establishing the reason that phenomena do not arise from

something other than themselves
Realist scholars say, “The way the Samkhya’s assertion that things arise
from themselves is refuted is fine, but it is established by valid forms of
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cognition that phenomena arise from things other than themselves. This is
because object-consistent consciousnesses arise from the four conditions,”¢2
and because most [other] entities arise from their causal and dominant
conditions.”s3 Causes and their results are not simply conceptual designa-
tions, they exist from their own sides. [Results are seen] to arise [from
causes even] when they are thoroughly examined and analyzed.”
Although there are many reasonings that negate this position, they come

down to the following two points:

(i) It is impossible for things to arise from something other than

themselves.
(ii) Otherness is impossible in [the framework of] arising.7¢4

(i) [1t is impossible for things to arise from something other than themselves]
[If phenomena were to arise from something other than themselves, it
would follow that] from all things that are not causes of something, phe-
nomena that are not their results would arise, because, [for example,] a
barley seed and a rice seed are equivalent in being other than a rice sprout,
[and this otherness] is established through their own natures (rang gi ngo
bo nas grub pa).’s5 [The reason] entails [the consequence,] because for
things to be other, they [must] be present concurrently without depending
upon each other, like [an animal’s] left and right horns; and if such things
were in a cause and result [relationship]—even while being [different from
each other] in that way—there would be no reason why a rice seed, which
is a substantial [cause],”s¢ should not produce a barley sprout.

(ii) Otherness is impossible in the framework of arising

Those who assert that a sprout arises from a seed cannot possibly also
assert that those two are different, discrete substances, for the following
[reasons]. The otherness of substances is established from the objects’ own
side, which is not possible when [two things] are not simultaneous; and the
simultaneity of a cause and its result is logically refuted. The cessation of a
cause and the arising of its result cannot possibly occur simmultaneously, like
the rising and falling of a scale’s beam.”s” Furthermore, the simultaneity of
a cause and its result is refuted by examining whether the result produced
is existent [at the time of its cause] or not existent [at that time].7s8
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(c) Establishing the reason that phenomena do not arise from both
[themselves and things other than themselves]

Since the refutation [of 'arising from both self and other] is implicit in
the [previous] two refutations, [the texts generally] do not present this
in detail.

(d) The refutation of causeless [arisiﬁg]

[The assertion that phenomena] arise without causes elicits the absurd
consequences that entities would arise all the time, or that they would
never arise. Like [other causeless phenomena, such as] lotuses [growing]
in the sky, [which do not appear, all phenomena] would not be suitable
to appear—but that contradicts our perception of causes and their effects
as being clearly evident. Certain flawed philosophical systems maintain
that the nonexistence of past and future lives has been proven, and thus
they regard [both] body and mind to be of the nature of the elements. It
is taught extensively that [such notions] are [merely] the product of mis-
taken direct perception that apprehends the elements.

(3) The analysis of results: the negation of the arising of

an existent or a nonexistent
The analysis of results (which is an extension of the refutation of arising
from something other) refutes the arising of [a result that is] existent [at
the time of its cause] and the arising of [a result that is] nonexistent [at the
time of its cause]. It demonstrates the absence of expectancy (apranihita,
smon pa med pa) as a door to liberation.

Some may ask, “What is the result that arises: is it something that exists
at the time of its cause or something that does not exist at such time?”
Although Svatantrikas purportedly accept the latter [position] as a con-
* vention, [the refutations of these positions] are well established for the
following reasons. If a result were to exist at the time of its cause, since it
already exists in dependence on something else, what would its cause do?
If [a result] were something completely nonexistent, again its cause would
do nothing, as in the case of the horns of a rabbit. A combination of both -
[possibilities] is also not tenable.
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(4) The analysis of both causes and results: the negation of
arising from the four possibilities

The analysis of both a cause and its result refutes arising from the four
possibilities.?s* As was stated above,”7° from a mistaken perspective, it is
not contradictory to make statements such as, “One sprout develops from
one seed.” However, from a rational perspective, arising from any of the
four possibilities—such as only one result manifesting from just a single
cause—is untenable, since, in rational terms, a unity is not feasible, and
that negates that a plurality could truly exist.

(5) The king of reasonings: the reason of dependent origination

The great reason of dependent origination is the king of reasonings used by
Madhyamikas to prove the absence of any reality. The Fundamental Treatise
[on the Middle Way] says:771

Whatever arises dependently
is in its very nature a state of peace.

[An example of such reasoning is] the statement, “A sprout, the subject,
does not truly exist, because it arises dependently.” This [reasoning is
applied] in two ways: (1) to eliminate the extreme of permanence, and (2)
to eliminate the extreme of nihilism.

(1) Outer and inner entities, the subject, do not exist ultimately, because
they are dependently originated.

(2) Those [entities], the subject, are not nonexistent conventionally,
because they are dependently originated.

Prasangikas assert that these five reasonings are commonly acknowledged
‘by others, whereas Svatantrikas state that they are independently [verifi-
able] reasonings.

To state this briefly: in the [Prasangika] system, arising from any of the
four ways (self, other, and so forth) does not exist in the slightest, but since
it is commonly understood in the world that arising exists, [Prasangikas]
explain it accordingly. The Entrance [to the Middle Way] says:772

Having simply sown a seed,
worldly beings say, “I produced this boy,”
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or think, “I planted a tree.”
Therefore, even in the world, arising from something
other does not exist.

THE REASONING THAT PROVES THE ABSENCE OF A SELF

OF PERSONS
The sevenfold reasoning [that uses the analogy of] a chariot proves the
absence of a self of persons.””3 The Entrance [to the Middle Way] states:774

A chariot is not considered to be other than its parts.

It is not identical [with them,] nor does it possess them.
It is not in its parts, nor are the parts within it.

It is not the mere assembly nor the overall shape.

In addition to the fivefold [analysis7s that begins with seeing that] a char-
iot is not something other than its parts (such as the nails), [Chandrakirti]
examines the collection [of parts] and the overall shape [of the chariot].
If we investigate [a chariot] using this sevenfold analysis, we will not find
that it is the parts themselves nor will we find that it is something other
than those [parts]. Similarly, if we look for a self using this sevenfold
analysis, we will not find that it is something other than the aggregates
nor will we find that it is the aggregates themselves. In this [analysis of the
chariot], the overall shape and the collection are refuted implicitly, since
they cannot be found apart from that which has the shape (dbyibs can) or
that which is the collection (tshogs pa can).

[THE ACTUAL ULTIMATE]

The actual ultimate is beyond the intellect; elaborations do
not apply to it.

Cutting through elaborations, such as eliminating the eight
extremes, is [itself] simply a convention. -

What is proven by these reasons is not, for example, an affirmation of the
ultimate through the process of other-exclusion?7s on a conventional level.
This is because mental elaborations do not apply to the actual ultimate (don
dam pa dngos nyid), since it is far beyond being an object of the intellect

(blo), or an object of terms and concepts. Therefore, techniques?”” such as .
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eliminating the elaborations of the eight extremes—arising and cessation,
permanence and annihilation, going and coming, sameness and discrete-
ness—are [themselves] elaborations. In order to cut through the elabora-
tions of conventionality, they are used simply as conventional expressions
in keeping with what is commonly acknowledged by others.

A thesis is [the creation of] the intellect; the intellect
" is conventional.
Therefore, there are no independently [verifiable] theses
or assertions.
Even nonarising and so forth are not a thesis,
because they [simply] banish fixation to never-existent entities.
It is taught that once [reification] is overturned, clinging
to nonentities must be renounced.

A thesis, whatever it may be, is the creation of the intellect, and the intel-
lect is a conventional, mistaken cognition. Therefore, for Prasangikas,
there are no independently [verifiable] theses or assertions. Even nonaris-
ing, freedom from elaborations, and so forth are not put forth as indepen-
dently [verifiable] theses for the following [two] reasons. (1) Although
phenomena, persons, and so forth (which are verbally stated) have never
existed, non-Buddhist and Buddhist Realists fixate upon them as [real]
entities, because they have fallen into the extremes of superimposition or
denial.”7® [Reasonings that demonstrate nonarising and so forth are stated
only] to banish such [unwarranted] reification. (2) Once that reification is
overturned, the intellect that clings to nonentities also must be renounced;
and thus it is taught that [the ultimate] is beyond the intellect and without
any clinging. This corresponds to Shantideva’s statement [in his Entrance
to the Bodhisattva’s Way of Life].77°

Once neither entities nor nonentities

are present for the intellect,

there are no other possibilities.

This is complete peace, free from referents.

The [Prasangika] philosophical system emphasizes abiding
in unborn peace, free from elaborations;

this involves no mode of apprehension.
Page 78



242 ~ THE TREASURY OF KNOWLEDGE

All [who follow] the noble father [Nagarjuna] and his son [Aryadeva]
emphasize that the rationally analyzed philosophical system of this tradi-
tion teaches that [the actual ultimate] is to abide in peace, which is unborn
and free from all elaborations, and that this involves no mode of perceiving
reference points.

Path Madhyamaka: The Unity of Method and Wisdom [(bb)]

The unification of method and wisdom is graduaily developed
during the ten bhiimis

[when] primordial wisdom directly realizes [dharmata] .

[Primordial wisdom] is divided during subsequent attainment
in that it is the support.

The master Chandrakirti explains [the path] by bringing together the
method (updya, thabs) taught in the Siitra on the Ten Bhiimis* and the wis-
dom (prajiid, shes rab) presented in the Fundamental Treatise on the Middle
Way. He describes the way [method and wisdom] are unified through
the gradual cultivation of the ten paramitas during the ten bhiimis.?8!
The essence of the ultimate is primordial wisdom that directly realizes
dharmata, which is free from all elaborations. As for the way in which
dharmata is realized: the primordial wisdom of noble beings does not see
an essence of phenomena in any way. This is referred to with the conven-
tional expression “realizing dharmata.” As [Atisha] says [in his Entrance
to the Two Truths}:782

The most profound stitras say
it is the seeing of the unseen.

In the context of the subsequent states of attainment, primordial wisdom
is divided slightly in that it is the support for the virtues of generosity and
so forth.7s? The essence of primordial wisdom itself, however, has no divi-
sions, because primordial wisdom and dharmata are mseparable and the
essence of dharmata has no divisions.

Resultant Madhyamaka: The Unity of the Two Kayas [(co)l

[The result] is asserted to be the unity of the two kayas.
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I will discuss the dharmakaya and the form kayas without differentiating
them in terms of their actual and nominal types.”84 As for the identification
of the first, the dharmakaya is the space-like expanse free from the two
obscurations and their habitual tendencies. This accords with the state-
ment in the Entrance to the Middle Way:785

When the dry wood of knowable objects is fully consumed,

there is peace: the dharmakaya of the victorious ones.

At that point, there is neither arising nor cessation.

With the cessation of mind, the [sambhogalkaya makes this
[the dharmakaya] manifest.786

Given that, does primordial wisdom, in this system, exist at the bhtimi of a
buddha or not? Jetsiin Drakpa Gyaltsen’8” commented on this, saying:

The assertion that, in the tradition of the master Chandrakirti,
primordial wisdom does not exist on a buddha’s bhiimi deni-
grates both the master and the buddhas.

The dharma lord Sakya Pandita”ss states:

If you assert that, ultimately, on the bhiimi of a buddha, primor-
dial wisdom is beyond existence and nonexistence and, conven-
tionally, it is mind and mental events, then on the bhimi of a
buddha [primordial wisdom] does not exist, because a buddha
has exhausted delusion. ‘

The exalted Miky® Dorjé, Silung Panchen [Shakya Chokden], and others
: assert that, ultimately, on the bhiimi of a buddha, primordial wisdom is
" beyond existence or nonexistence; and, conventionally, primordial wisdom
exists, because [the Entrance to the Middle Way] says:7%

With your excellent omniscience, you comprehend all knowable
objects in a single moment.

In that case, if buddha[hood] is identified as being space-like dharmata,
does it mean that buddhas do not benefit others? [No, it does not, because]
the power of the buddhas’ previous aspirations and the merit of the beings
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to be trained cause [the buddhas’ activities] to appear uninterruptedly
with their two form kayas, [which manifest] for the sake of others. This is
like the way wish-fulfilling gems and wish-granting trees?! can fulfill the
needs and desires of those who pray to them even though they do not have
the idea of doing so. The Entrance [to the Middle Way] says:7*2

The kaya of peace is evident, like wish-granting trees,

and, like wish-fulfilling gems, it is nonconceptual.

Until all beings are liberated, it remains constant for the
sake of enriching the world.

It appears to those free from conceptual elaborations.

A Synopsis of the Main Points of the [Prasangika] Philosophical
Tenet System [(iv)]

What is logically imputed is rejected: entities are simply
names.

Conditioned phenomena are deceptive; nirvana is not.

Taking things to be real and what that produces is the
afflictive obscuration, the root of cyclic existence.

Because the three yanas’ ways of seeing are similar,
their paths of seeing are the same.

Since [from the perspective of buddhas] knowable objects
have subsided, buddhas are simply appearances for
others.

These are the main features of this philosophical tenet
system.

This philosophical tenet system has many distinctive features, but the fol-
lowing five are the main ones.

FIRST: [PHENOMENA ExisT ONLY NOMINALLY]

[Prasangikas] reject all discussions of valid forms of cognition and invalid
forms of cognition, which are the logical imputations (rtog ges btags pa)
of [the other philosophical systems] up through the Svatantrika system.
[Prasangikas] reject these for their own Madhyamaka system and as
worldly systems, even as n%gggé%onventional expressions, without even con-
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sidering that such things [could be established] from a rational perspec-
tive. All phenomena (inner and outer, as well as causes and their results)
are what is imagined (blos brtags), which [means that], from their own side
as objects, they do not exist even as conventions: they are simply names
and are [only] imputedly existent (ming rkyang btags yod). [Prasangikas]
state that horses and elephants in dreams and the waking state are equiva-
lent in terms of being real or false.”3

SECOND: [CONDITIONED PHENOMENA ARE DECEPTIVE]

Whatever is conditioned is necessarily a false and deceptive phenomenon,
since it does not remain for a second instant beyond its single instant of
existence, and no agent and its object exist in that single instant. Not only
are [conditioned phenomena] not able to withstand rational analysis, there
is not even a trace of something that is established from a rational perspec-
tive. [Prasangikas,] therefore, maintain that there is no common locus
(gzhi mthun) between conditioned phenomena and something established
through valid forms of cognition. Although it is the case that when prop-
erly analyzed, nirvana and any [hypothetically] superior phenomenon do
not exist from their own side, [Prasangikas] assert that, from the perspec-
tive of slight analysis, the only thing that is undeceiving is nirvana. This is
stated in [the Sixty Verses on Reasoning]:7%+

The victors teach that
nirvana alone is true.

THIRD: [THE AFFLICTIVE OBSCURATION IS TAKING THINGS

TO BE REAL]
~ The root of cyclic existence is taking things to be real (satyagrdha, bden
’dzin). That [notion] and what it produces—the mental afflictions (such
as attachment) and all their associated factors—are simply the afflictive
obscuration (kleshavarana, nyon sgrib). Whereas [the cognitive obscuration
(jieyavarana, shes bya’i sgrib pa) is as the Highest Continuum says].7%5

All concepts of the three spheres?9
are asserted to be the cognitive obscuration.
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It is also said:

The cognitive obscuration is the one hundred [and eight] con-
cepts concerned with percepts and perceivers.”??
%
[Prasangikas] do not assert that there is a common locus between taking
things to be real and the cognitive obscuration. Their assertion accords
with statements such as [Nagarjuna's in his Precious Garland]:7

As long as one clings to the aggregates,
[one will cling to a self.]

And:

It is definite that the root of samsara is taking things to be real.

This also establishes that it is impossible that shravakas and pratyeka-
buddhas do not realize the absence of a self-entity of phenomena.?#®

FOURTH: [THE REALIZATION OF DHARMATA Is THE SAME

IN THE THREE YANAS]
The three yanas' paths of seeing do not consist of many moments, such as
sixteen, fifteen, twelve, or four. The Entrance [to the Middle Way] says:8®

The intelligence that perceives suchness as its object is also
not differentiated.

[Prasangikas] assert that the way dharmata is seen is the same in all three
yanas.

FirTH: [BUDDHAS’ MANIFESTATIONS ARE SIMPLY
APPEARANCES FOR OTHERS]

The buddhas’ unfathomable and indescribable form kayas and activities
are nonconceptual, just as are the achievements of wish-fulfilling gems
and garuda stiipas.®9! Moreover, they are displays of appearances for others
(gzhan snang) that do not require even the arousing of bodhichitta. Instead,
their [manifestation] is attributable to the power of [the buddhas’] previ-
ous aspirations and the positive karma of those to be trained. Aryadeva

describes the perspective of a buddha:82
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When one wakens from the deluded sleep of ignorance,
these [states of] samsara are not observed.

[Prasangikas] say that since, [from the perspective of a buddha,] all
appearances of consciousness and knowable objects have subsided, bud-
dhas are simply appearances for others.

[TuE EiGHT UNCOMMON THESES]

A later generation of Tibetans explains that this system has eight great,
uncommon theses: four theses associated with refutation and four theses
associated with affirmation.so3

[The four associated with refutation]

(A1) The existence of things by way of their own specific characteristics
(svalakshanasiddha, rang mtshan kyis grub pa) is not accepted even
as a convention.

(A2) Independently [verifiable] reasons are not accepted even as con-
ventions.

(A3) Reflexive awareness is not accepted even as a convention.

(A4) An ilaya is not accepted even as a convention.

[The four associated with affirmation]
(B1) External objects (bahydrtha, phyi don) are accepted.
(B2) Taking things to be real is necessarily the afflictive obscuration.
(B3) Disintegration (zhig pa) is asserted to be a [functioning] thing
(dngos po).
(B4) Noble shravakas and pratyekabuddhas realize the absence of a
self-entity of phenomena.so+

Regarding these [eight points], Serdok Panchen [Shakya Chokden] and
his sons say, “[We can agree] only with the words of the statement ‘Noble
shravakas and pratyekabuddhas realize the absence of a self-entity of phe-
nomena.’ As for the other seven points, they are philosophical tenets that
Prasangika-Madhyamikas would not consider even in their dreams.” The
assertions of the eighth lord [Karmapa Miky Dorjé] are for the most part
similar to that.sos
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entities] in that they derive their truth from the fact that the reason—being a
product (krtakatva)—is in reality, or objectively, related with the property—
impermanence—and qualifies the subject, sound . . . (Often, for convenience,
we will adopt a less literal translation for this technical term, i.e., “objective
inference.” The point here, very briefly, is that the usual or paradigmatic type
of inference in Dharmakirti is one which functions objectively, or “by the force
of real entities,” in that it can and should be evaluated purely on the basis of
facts and states of affairs, and not in any way because of belief, acceptance or
faith in someone or his words,)

Since the use of reasons established through the power of [their relationship to real]
things is one of the key issues said to separate Svatantrikas and Prasangikas, the
Svatantrika view on the ontological status of “things” (vastu, dngos po) is important.
- To understand their position, we must look at their presentation of conventional
reality, which distinguishes between correct and mistaken conventional reality, and
their presentation of ultimate reality (see pp. 220-222), and identify the context
in which “reasons are established through the power of [their relationship to real]
things.” It is the view of Mikyo Dorjé, as stated in Brunnholzl 2004 (361-2), that
Svitantrikas only accept “established through the power of [their relationship to
real] things” on a conventional level, and that these “real” things are illusionlike,
dependently originated entities.
Note that TOK, 11:525.5 dngos po stong should be dngos po stobs. (TN)

708 Longchenpa discusses these four positions regarding the two truths in the Svatantrika
section of his Precious Treasury of Philosophical Systems (Grub mtha’ mdzod); see
forthcoming translation by Richard Barron. Longchenpa’s analysis is such that the
third alternative in Jamgén Kongtrul’s list (the fourth in Longchenpa’s)—that the
two truths are discrete simply as a negation of their sameness—is considered to be
the inevitable conclusion reached by Svatantrikas.

For further discussion of whether the two truths are one or different, see Brunnhélzl
2004, 88-94. For a succinct comparison of the views of Chapa Chokyi Seng-gé (Phya
pa chos kyi seng ge), Tsongkhapa, and others on the differences between the two
truths, see Tauscher 2003, 235 and 253n100.

709 An isolate (or reverse; distinguisher) (vyatireka, ldog pa) is a conceptual object and
refers to the conceptual process of isolation or elimination, which operates when-
ever we think of something. For example, when we think “impermanent phenom-
ena,” we conceptually exclude or eliminate everything that is not an impermanent
phenomenon, and we isolate the notion of “impermanent phenomena.” The point
here is that the truths are simply synonyms in the same way that “Fourteenth Dalai
Lama” and “Tenzin Gyatso” are simply different names for the same person.

710 Capable of performing a function (arthakriyasamartham, don byed nus pa): see n. 307.

711 “To appear [to its cognizing subject] in a way that is consistent with its respec-
tive class [of phenomena]” (rang rang gi rigs pa mthun par snang ba) means that
objects—i.e., particulars, or specifically characterized phenomena (svalakshana, rang
mtshan)—that are misperceived, such as snow mountains appearing to be yellow for
someone with jaundice, do not qualify as correct conventional reality. (ALTG)

712 See n. 537.

-713 A nonimplicative negation that excludes [the possibility that the subject] does not
possess [the quality of emptiness] (mi ldan rnam gcod kyi med dgag): This type of
negation excludes the possibility that phenomena have any kind of real existence
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without implying anything in its place. It is formulated by excluding the possibility
that phenomena do not possess the “quality” of emptiness. Although this does mean
that phenomena possess the quality of emptiness (and this form of negation does
explicitly emphasize that all phenomena are empty), from the point of view of the
way the negation is stated, it means that they do not really possess any quality. (I
am grateful to both Achirya Lama Tenpa Gyaltsen and Karl Brunnholzl for help on
this point.)

714 Satyadvaya-vibhariga, bDen gnyis ram ‘byed, by Jiianagarbha. Toh. 3881; Dg.T. Bei-
Jjing 62. Jiianagarbha uses the terms “approximate ultimate” (don dam dang mthun
pa’i don dam) and “non-nominal ultimate” (rnam grangs ma yin pa’i don dam). See
Eckel 1992, 71-2 and 112n9.

The primary source for the twofold presentation of the ultimate seems to be
Bhavaviveka's Summary of the Meaning of Madhyamaka (Madhyamakdrthasamgraha,
dBu ma’i don bsdus pa) and the third chapter of his Blaze of Reasoning, in which texts
he uses the terms “nominal ultimate” (parydyaparamartha, rmam grangs pa’i don dam)
and “non-nominal ultimate” (aparydyaparamdrtha, ram grangs ma yin pa’i don dam).
See Lindtner 1981, 200n1 4; and Eckel 2003, 202n48.

These divisions are presented in Shantarakshita’s Ornament of the Middle Way (see
Padmakara Translation Group 2005, 108-9 and 294-311) and Longchenpa’s The
Precious Treasury of Philosophical Systems (see Barron forthcoming).

715 For another statement of the position of some Svatantrikas regarding fruition, see
Chapter 8, p. 216.

716 The outline heading here is slightly different from when the section is presented
(see Chapter 10, p. 233). For the sake of consistency, I am using the second form,
“The Specific Explanation of Ground, Path, and Result [in Madhyamaka),” gzhi lam
‘bras gsum bye brag tu bshad (TOK, 11:533.15), as opposed to what appears here,
“The Specific Classifications of Ground, Path, and Result [in Madhyamakal,” gzhi
lam ‘bras gsum bye brag t dbye (TOK, 11:527.8).

717 The four valid means of cognition (pramdna, tshad ma) were profiounded by the
Nyayas (Logicians) and became widely accepted in Indian philosophical circles (see
Dreyfus 1997, 293-4). Of these four, Buddhists, as followers of the epistemological
treatises of Dignaga and Dharmakirti, only accept direct perception and inference
as valid forms of cognition. Broadly speaking, Chandrakirti and his followers were
the exception and accepted the use of all four in debate with others.

Khenpo Tsiiltrim Gyamtso (1996b/2000) says, “the general definition.of valid
cognition is ‘a new and undeceiving awareness’” (gsar du mi bslu ba’i rig pa tha snyad
tshad ma spyi’i mtshan nyid); and “the definition from the point of view of dispelling
wrong ideas is ‘an awareness which clarifies what was not known [previously]”” (ma
shes don gsal gyi rig pa log rtog bsal ba’i dbang du byas pa’i mtshan nyid). (In the follow-
ing paragraphs, the definitions for direct perceptual valid cognition and inferential
valid cognition are from Khenpo Tsiiltrim Gyamtso 1996b,/2000.)

(1) Direct perceptual valid cognition (pratyakshapramana, mngon sum tshad
ma) is defined as “a nonconceptual and nonmistaken awareness” (rtog pa

* dang bral zhing ma *khrul pa’i rig pa). It is of four types: sense direct percep-
tion (indriya pratyaksha, dbang po’i mngon sum), mental direct perception
(manasapratyaksha, yid kyi mngon sum), reflexively aware direct perception
(rang rig mngon sum), and yogic direct perception (yogi pratyaksha, rnal 'byor
mngon sum). For definitions of these subcategories, see the Classifications of
Mind and Book Six, Part One (TOK, 11:233—4).
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Generally, Tibetan commentators agree that on a conventional level
Prasangikas accept sense, mental, and yogic direct perceptions, but they
disagree about whether Prasangikas accept reflexively aware direct percep-
tion. Tsongkhapa, for example, states that Prasangikas do not accept reflex-
ive awareness, not even conventionally (this is one of the “eight difficult
points”; see p. 247 and n. 803 for related sources); whereas Mipham states
that Prasangikas do accept reflexively aware direct perception convention- ’
ally (see Pettit 1999, 129 and 497n451). According to Acharya Lama Tenpa
Gyaltsen (ALTG), Miky6 Dorjé often criticizes reflexive awareness, but he
does not make a clear statement on whether the Prasangikas accept it con-
ventionally or reject it completely. It is generally understood that Mikyd
Dorjé’s refutations of reflexive awareness are only refutations on the level of
slight analysis.

(2) Inferential valid cognition (anumdnapramdna, rjes dpag tshad ma) is of
two types: inference for oneself (rang don rjes dpag) and inference for oth-
ers (gzhan don rjes dpag). Inference for oneself is defined as “an awareness
newly realizing that which is to be proven by a reason having the three
modes” (tshul gsum pa can gyi rtags las bsgrub bya gsar du rtogs pa’i rig pa).
It arises in dependence upon the three basic types of reasons: reasons of
nature (‘bras bu’i gtan tshigs), reasons of results (rang bzhin gyi gtan tshigs),
and reasons of imperception (ma dmigs pa’i gtan tshig). Inference for others is
defined as “A sentence construction fully clarifying for others the fact seen
by the disputant himself, [i.e.,] a reason having the three modes” (rgol ba
rang nyid kyi mthong pa’i don tshul gsum pa can gyi gtan tshigs gzhan la rab
gsal bar byed pa’i tshig sbyor). See Khenpo Tsiiltrim Gyamtso 1996a/1999;
Brunnholzl 2004, 178-81; Dreyfus 1997, 316-27; Dunne 2004, 25-35; and
Matilal 1998, 108-16.

(3) Seriptural authority (or verbal testimony) (agama, lung) as a valid means of
cognition is also called “inferential valid cognition of conviction” (yid ches
rjes dpag tshad ma). Dreyfus says (1997, 294), “Nyaya-sutra 1.1.7 explains the
epistemological status of testimony: ‘Verbal testimony (sabda) is the com-
munication (upadesa) from a trustworthy person (dpta).” For Buddhists, the
status of scriptural authority as a form of valid cognition is a topic of much
discussion. Some consider it a form of inference, others do not. It is gen-
erally said to be the means for cognizing that which is extremely hidden
(atyantaparoksha, shin tu lkog gyur). See Tillemans 1999a, 28-32 and 37-51;
Tillemans 1999b, 395-404; and Dunne 2004, 230-45.

(4) Analogy (or analogical induction) (upamdna, nye bar %ial ba) is the use of
examples to bring about cognition of something formerly unknown. Dreyfus
says (1997, 529n41) that Buddhist epistemologists consider this to be a form
of inference. See also Dunne 2004, 145-7.

718 For comments on the relationship between inferences based on what is commonly
acknowledged by others and independently [verifiable] reasonings, see n. 682.

719 [Demonstrations to the opponent of] the irrelevance of proofs that are equivalent
to the probandum are also called “the circularity of the argument” or “showing a
reason to be invalid because it merely reiterates the thesis.”

For a similar presentation of these four reasons with some additional comments,
see Brunnhoélzl 2004, 351-4.
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720 Gorampa (Go ram pa bsod nams seng ge) (1429-1 489) was one of the most famous
Sakya scholars and a critical opponent of Tsongkhapa (1357-1419).

721 Serdokpa Don-y6 Pal (gSer mdog pa don yod dpal) is also known as Silung Panchen
(Zi lung pan chen) and Serdok Panchen Shakya Chokden (gSer mdog pan chen shdkya
mchog ldan) (1428-1509). He was a Sakya master and student of the seventh Kar-
mapa, Chédrak Gyamtso. As we can see from Jamgon Kongtrul’s liberal quoting of
Shakya Chokden’s works in Chapter 11, he is one of the major sources for Jamgon
Kongtrul’s presentation of Shentong. It also seems that much of Chapters 9 and 10
are drawn from Shakya Chokden’s The Dharma Treasury of an Ocean of Scriptures
and Reasonings Ascertaining the Middle Way (dBu ma rnam par nges pa’i chos kyi bang
mdzod lung dang rigs pa’i rgya misho). See also Dreyfus 1997, 27-9; laroslav 2000;
and Mathes 2004.

722 In his Entrance to the Middle Way, Chandrakirti devotes a large section of Chapter 6
to refuting the four possible causes for arising as a demonstration that phenomena
have no self-entity (dharmanairdtmya, chos kyi bdag med). The Samkhyas’ position
that things arise from themselves is refuted in verses 8c-13. The refutation of the
idea held by some Buddhists that things arise from something other than themselves
is presented in verses 14-21 (further discussions and ramifications of this refutation
are found in verses 22-97). The Jains’ view that things arise from both themselves

- and from things other than themselves is refuted in verse 98. The Charvakas’ asser-
tion that things arise without cause is refuted in verses 99-103. See Huntington
1989, 158-69; Padmakara Translation Group 2002, 183-266; and Goldfield et al.
2005, 35-305.

The vajra sliver reasoning is also discussed later in this chapter. See The Explana-
tion of the Way [the Two Truths] Are Established, pp. 236-238.

723 Samkhyas (Calculators or Enumerators) (Grangs can pa) are followers of the old-
est of the “orthodox” philosophical schools, that is, schools that take the Vedas as
authoritative. The Vedic sage Kapila is traditionally said to be the founder of the
Samkhya school (though this is not verified), which also serves as the philosophical
system for Pataiijali’s system of Yoga.

Samkhyas posit a metaphysical dualism between the ultimates of prakriti (primal
matter) (rang bzhin) and purusha (person or dtman) (skyes bu). They believe that,
with the exception of purusha, everything is a manifestation of, or transformation
within, prakriti, the primal matter. In that way, all results can be said to be funda-
mentally identical with their causes, and Samkhyas are said to hold the position
that things arise from themselves. See Hiriyanna 1932, 267-97; Hiriyanna 1948,
106-28; Hopkins 1983, 321-6; and Brunnhélzl 2004, 795-6.

724 “The entailment is not definite” (or “[the reason’s] entailment [of the consequence]
is not ascertained”) (de la khyab pa ma nges pa) means that Samkhyas do not accept
that their statement (used here as the reason) entails the consequence Prasangikas
have stated. In other words, they do not accept that a result being present at the
time of its cause necessarily means that its arising is pointless.

725 When Samkhyas say, “Those two [cases] are not comparable (de gnyis mi mtshungs),”
they are objecting to the way Prasangikas apply their thesis (things arise from them-
selves) to both unmanifest results (e.g., sesame oil present within a sesame seed
prior to its extraction) and manifest results (e.g., the extracted sesame oil).

726 The Prasangikas’ point is that the consequences they already stated, which show
the absurdity of saying that something already existent arises again, would apply to
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a vase as a lump of clay. The Samkhyas’ attempt to clarify their position and avoid
accepting the Prasangikas’ consequences amounts to nothing more than a restate-
ment of their original position albeit with qualifications. In short, the Samkhyas
have not brought anything new to their argument.

727 Inferences based on what is commonly acknowledged by others refer to the every-
day experience and understanding of people in the world, such as that planting
seeds and tending crops will produce a harvest. Samkhyas do not want, for example,
to accept the consequence that if things arise from themselves, they will arise in
a meaningless fashion, because then any work, like farming, would be useless and

unjustified. Samkhyas are now left with no argument to support their view that
things arise from themselves.

728 Madhyamikas consider the Buddhist Realists to be Vaibhashikas and Sautrantikas,
who believe, as is described in their abhidharma texts, that discrete results arise
from existent, discrete causes. Madhyamikas also regard Chittamatras who consider
the dlaya consciousness to be truly existent to be Realists. See also n. 596.

729 The refutation of arising from other comes down to the fact that for two things to
be inherently different from each other (rang bzhin gyis gzhan) they have to exist
at the same time. (“Other” here does not mean simply a notion of otherness that
we impute to objects.) If they exist at the same time, they cannot be in a cause and
result relationship with each other. For a more detailed refutation of production
from other, see pp. 236-237.

730 By saying that the entailment is not definite, Realists mean that even though they
say one thing arises from something entirely different from itself, they do not accept
the consequence the Prasangikas have stated. In other words, for these Realists, a
sprout arising from a seed and a sprout and a seed being inherently other are not
mutually exclusive (‘gal ba).

731 Here Realists are simply adding a qualification to their position that things arise
from something other than themselves and as such, it is merely a restatement of
their original position. The Prasangikas’ reply means that the previous consequences
would apply to something that has the potential to produce a result.

732 Nirgranthas (“Those Freed from Bondage”) (Tib. gCer bu pa, Naked Ones) is a com-
mon name in Buddhist works for Jains (Followers of the Victor) (rGyal ba pa),
specifically for the Digambaras (Sky-Clad Ones), who were the naked ascetics (all
other Jains are known as Shvetambaras, White Clad Ones). The founder of Jainism
was Vardhamana Mahavira, also known as Jina (the Victor), a contemporary of
the Buddha. Jains observe a strict ethical code of five vows—nonviolence (ahimsa),
truth (satya), not stealing (asteya), chastity (brahmacharya), and renunciation (or
non-possessiveness) (aparigraha). See Hiriyanna 1932, 155-73; Hiriyanna 1948,
57-70; and Brunnhdlzl 2004, 798.

733 Chapter 6, 98ab. Toh. 3861, f. 209a1—4.

734 Hedonists (or Materialists) (Lokdyata, ['Jig rten] rgyang 'phen pa)—more well-known
as Charvakas (probably “Sweet[-Talkers]”) (Tshu rol mdzes pa)—belong to an ancient
philosophical tradition, possibly dating from 600 BCE, whose works have not sur-
vived. Charvakas only accept direct perception as a valid means of cognition or
knowledge. Thus they do not accept any causality that is not directly perceptible, or
the existence of past and future lives. They were denounced by all other philosophi-
cal traditions of their time for what were considered immoral views. See Hiriyanna,
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1932, 187-95; Hiriyanna 1948, 57-60; Hopkins 1983, 237-330; and Brunnhélzl
2004, 798-9.

735 Hedonists do not accept the Prasangikas’ consequence that something that arises
without a cause is something that cannot be perceived directly by the senses.

736 A blue water lily (Nymphaea stellata) [growing] in the sky (nam mkha'i utpa la) is
one of the traditional examples of something that does not exist at all.

737 The most effective way to refute the notion that things arise without any causes is
to point out that things sometimes arise. If things had no causes, they would either
always arise or never at all, that is, there would be no reason for them to appear or
not appear. We can see, however, that this is not the case: things appear when their
specific causes and conditions are present. (ALTG)

738 Bodhichittavivarana-nama, Byang chub sems ’grel pa zhes bya ba, by Nagarjuna, verse
21cd. Toh. 1800, f. 39a5; Dg.T. Beijing 18:110. The verse in full reads: [Things]
perform functions due to being similar to objects. Is this not like an offense [commit-
ted] while dreaming? When we awaken from the dream [we see that dream objects
and waking objects] do not differ in their performance of functions (don mtshungs
pa yis don byed pa/ rmi lam gnod pa bzhin min nam/ rmi lam sad pa’i gnas skabs la/
don byed pa la khyad par med). See Lindtner 1986, 41.

739 Worldly conventionality (’jig rten kun rdzob) includes both the average person’s
notions and experiences of conventional reality and non-Buddhist philosophical
and scientific ideas about it. Yogic conventionality (ral 'byor kun rdzob) is what is
experienced by Buddhist yogic practitioners, beginning with their initial stage of
slight analysis and conceptual understanding of emptiness, through the appearances
and realizations they experience as noble beings. These divisions of conventional
reality are discussed in Book Seven, Part Two (TOK, I1:31-2).

For the Svatantrikas’ division of conventional reality into correct and mistaken, see
Chapter 9, p. 221. For further discussion of worldly and yogic conventional realities,
and conventional reality and mere conventionality, see Brunnhélzl 2004, 94-9.

740 Chandrakirti differentiates between conventional reality (samvritisatya, kun rdzob
bden pa) and mere conventionality (samvritimatra, kun rdzob tsam) in his auto-com-
mentary to Entrance to the Middle Way, Chapter 6, verse 28. See Huntington 1989,
232-3n47. See also Goldfield et al. 2005, 79.

741 Chapter 6, verse 23. Toh. 3861, f. 205a3.

742 Chapter 6, verse 29. Toh. 3861, f. 205a5~6; Dg.T. Beijing 60:565. Note the following
spelling mistakes: TOK, 11:531.9: rnam btags pa should be rnam brtags pa; and de ni
bdag nyid should be de nyid bdag nyid.

743 Collection of Madhyamaka Reasonings (dBu ma rigs tshogs Inga) is a collective name
for five texts by Nagarjuna. See n. 592.

744 Tak-tsang Lotsawa (sTag tshang lo tsd ba Shes rab rin chen) (b. 1405) was a famous
scholar of the Sakya tradition who is well known for his vigorous refutation of
Tsongkhapa, founder of the Geluk tradition.

745 Reading rig shes as rigs shes (TOK, 11:532.1) following this spelling in the next sec-
tions and Khenpo Tsiiltrim Gyamtso Rinpoche’s explanation.

746 For a brief description of conventions that are suitable for common consensus (grags
rung gi tha snyad), see Chapter 8, p. 207.
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747 Subsequent state of attainment (prishthalabdha, rjes thob) is the period following
meditative equipoise. Although often translated as “post-meditation,” it refers to
the level of realization of emptiness that is attained when emerging from meditative
equipoise. Bodhisattvas then apply this realization to seeing the illusionlike nature
of all appearances and experiences while they engage in the six paramitas. A syn- F
onym for the subsequent state of attainment is “the samadhi in which [appearances
are seen to be] illusionlike” (sgyu ma lta bu'i ting nge “dzin).

748 Mother [Siitras] (mdtri/ mdtd, yum): “mother” is an epithet for Prajiidparamita, the
perfection of wisdom, and also is a way of referring to the Prajidparamita Siitras.

749 Chapter 22, verse 11. Toh. 3824, f. 13b1-2.

750 Verses 9cd-12. Dg.T. Beijing 60:930. On the authorship of the text, see n. 677.
Note that for verse 11c, the translation follows Dg.T. Beijing: bsgom pa med; TOK,
11:533.5: bsgom bya med. For verse 12a, the translation follows Dg.T. Beijing: de yi
don ni; TOK, 11:533.5: de yi blo ni.

751 Chandrakirti, in his Entrance to the Middle Way (Chapter 6, verse 80ab), says, “Con-
ventional reality serves as the method; ultimate reality is what develops from the
method” (tha snyad bden pa thabs su gyur pa dang/ don dam bden pa thabs byung gyur
pa ste). See Huntington 1989, 162; Padmakara Translation ‘Group 2002, 79 and
80-1; and Goldfield et al. 2005, 237.

This explanation of the two truths as method and the outcome of method should
be understood in terms of the perceiving subject, our minds, not in terms of objects,
such as appearances and their emptiness. The designation of the conventional real-
ity as method and ultimate reality as the outcome indicates the way an understand-
ing of the two truths develops in our minds—it is not that conventional reality is
the cause of the ultimate nor is it that the ultimate is the result of the conventional
reality. (ALTG)

752 TOK, 11:534.11: gtam tshigs should be gtan tshigs.

753 Reasons of the imperception of something connected [to the predicate of the negan-
dum] (sambhandhanupalabdhihetu, *brel zla ma dmigs pa’i gtan tshigs): Something
connected to the predicate of the negandum (dgag bya’i chos) may be (1) its nature
(rang bzhin), (2) any of its results (’bras bu), (3) any of its causes (rgyu), or (4) a
larger category to which it belongs (khyab byed).

An example of a reason of the imperception of a result connected to the predicate
is: “In this smoke-free room, there is no fire, because no smoke is perceived through
any form of valid cognition.” The predicate of the negandum is “there is a fire.”
The fact that a result (smoke) connected to the phenomenon in question (fire) is
not perceived in this room serves as the reason that negates the existence of this
phenomenon (fire).

See Khenpo Tsiiltrim Gyamtso 1996a,/1999; and Brunnhélzl 2004, 180-1.

754 Reasons of the perception of something contradictory [to the predicate of the negan-
dum] (viruddhopalabdhihetu, *gal zla dmigs pa’i gtan, tshigs): Something that is contra-
dictory to the predicate of the negandum may be (1) its nature (rang bzhin), (2) its
result (’bras bu), or (3) a subset of it (khyab bya).

An example of using a reason of the perception of something whose nature is con-
tradictory to the predicate is: “Right next to a hot fire, there is no lasting sensation
of coldness, because a hot fire is perceived there.” The predicate of the negandum
is “a lasting feeling of coldness.” The fact that something whose nature is contradic-
tory (a hot fire) to the phenomenon in question (an ongoing sensation of cold) is
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perceived serves as the reason that negates the existence of this phenomenon (an
ongoing sensation of cold).

Or to use the reasoning of dependent origination: “Outer and inner phenomena
do not come into being, because they are dependently originated.” The predicate is
“come into being.” The perception of something contradictory (phenomena being
dependently originated) to the predicate serves as the reason to negate it.

755 The five reasons are also presented in Chapter 8; see pp. 209-211.

756 The three doors to liberation (vimokshamukhatraya, rnam thar sgo gsum) are avenues,
or ways, to liberation presented in the Prajfiaparamita literature. Here these three
doors are demonstrated through the first three forms of analysis: By analyzing the
nature of phenomena, we understand it to be emptiness (shinyatd, stong pa nyid);
that is emptiness as a door to liberation. By analyzing phenomena in terms of their
causes, we see that they actually have no defining characteristics, and this absence
of characteristics (animitta, mtshan ma med pa) serves as a door to liberation. By
analyzing phenomena in terms of their results, we recognize that they do not really
come into being, and this leads us to the absence of expectancy (apranihita, smon pa
med pa) as a door to liberation.

757 In Buddhist logic, three modes (or criteria) (trairiipya/ tririipa, tshul gsum) are exam-
ined to determine whether a reason is valid or not: the subject property, the positive
entailment, and the negative entailment. These are concerned with the reason’s rela-
tionship to the subject and to the predicate. If they are determined to be correct, the
reason is a valid means to establish what is to be proven. The following definitions
are from Khenpo Tsiiltrim Gyamtso’s Classifications of Reasons (86).

1. The subject property (pakshadharmata/-tva, phyogs chos) is defined as “a rea-
son that valid cognition has determined to be present in all instances of the
flawless subject in question in a corresponding formulation” (shes ‘dod chos
can skyon med kyi steng du 'god tshul dang mthun par yod pa nyid du tshad mas
nges pa’i gtan tshigs). Simply put, it means that the reason is a property, or
quality, of the subject (that is, the subject is either equivalent to the reason
or a subset of it).

2. Positive entailment (anvayavyapti, rjes khyab) is defined as “a reason that has
been determined to be present only in the homologous set [of the predicate]”

- (mthun pa’i phyogs kho na la yod par nges pa'i gtan tshigs). Simply put, the
reason is equivalent to the predicate or a subset of it.

3. Negative entailment (vyatirekavyapti, ldog khyab) is defined as “a reason that
has been determined not to.be present in a single instance of the heterolo-
gous set” (mi mthun pa’i phyogs kho na la yod par nges pa’i gtan tshigs). (See
also n. 671.)

For more discussion of the three modes, see Khenpo Tsiiltrim Gyamtso 1996a/1999;

Brunnhdlzl 2004, 177-9; Dreyfus 1997; Dunne 2004; Matilal 1998, 6-7 and 90-94;
and Perdue 1993.

758 The vajra sliver reasoning is presented at some length earlier in this chapter. See A
Brief Account of Chandrakirti’s Exegetical System, pp. 226-228.

759 This means that if something actually arises it will do so through one of these four
ways (from itself, from something other than itself, from both, or causelessly)—
there is no fifth possibility. (ALTG)
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760 Nagarjuna’s opening statement of his Fundamental Treatise on the Middle Way (see
Chapter 9, p. 218) states that things do not arise from any of the four possibilities,
but he does not discuss this matter any further. Chandrakirti, however, refutes aris-
ing from the four extremes in great detail in Chapter 6 of his Entrance to the Middle
Way. See Huntington 1989, 158-69; Padmakara Translation Group 2002, 183-266;
and Goldfield et al. 2005, 35-305.

761 See also n, 723,

762 Object-consistent consciousnesses (or factually concordant types of consciousness)
(shes rig don mthun) are the six consciousnesses, which always arise in keeping with
their respective objects (that is, an eye consciousness will arise only with a physical
form as its object, never a sound). Vaibhashikas explain that the six conscious-
nesses arise from their four conditions (pratyaya, rkyen): object condition (dmigs
rkyen); dominant condition (bdag rkyen); proximate condition (de ma thag rkyen);
and causal condition (rgyu’i rkyen). For example, an eye consciousness arises from
visual forms (its object condition), the eye sense faculty (its dominant condition),
the just-ceased preceding moment of eye consciousness (its proximate condition),
and, simply put, prior moments of eye consciousness (its causal condition).

The scriptural source for this is the Treasury of Abhidharma, Chapter 2, verse
64a: “Mind and mental events arise from the four [conditions].” See Pruden 1988,
305.

Note that at TOK, 11:536.1 shes rigs don mthun should be shes rig don mthun.

763 “Most [other] entities” mean non-associated formative forces (Idan min 'du byed)

and forms (gzugs), which are the phenomena other than the consciousnesses, men-
tal events, and unconditioned phenomena.
. The Treasury of Abhidharma, Chapter 2, verse 64c says, “Other [phenomena]
arise from the two.” Vasubandhu explains that “other” phenomena are non-associ-
ated [formative forces) and forms, and that “the two” are causal conditions and
dominant conditions. See Pruden 1988, 306. For information on non-associated
formative forces, see n. 310.

Jamgon Kongtrul says, “Most [other] entities arise from their causal and domi-
nant conditions,” to exclude the Vaibhashikas’ category of permanent entities
(rtag pa’i dngos po), which are unconditioned phenomena (ALTG). See Chapter 3,
p. 131,

764 For a synopsis of the key point in the refutation of arising from other, see n. 729.

765 This is a terse statement of an absurd consequence that Prasangikas deduce from
the assertion that phenomena actually arise from something other than themselves.
To state this in a fuller way:

If it were the case that phenomena arise from things that are other than them-
selves, anything could arise from anything, because both the causes of a specific
thing and what are not its causes are equal in being “other” than the particular
result. For example, a rice sprout could arise as easily from a barley seed as from
a rice seed, because a barley seed and a rice seed are equally other than the rice
sprout. Another frequently stated absurd consequence is that flames would arise
from darkness.

For a thorough presentation of this line of refutation, see Chapter 6 of
Chandrakirti’s Entrance to the Middle Way, specifically verses 14-21, in Huntington
1989; Padmakara Translation Group 2002; and Goldfield et al. 2005.

766 Here, a substantial [cause] (updddna[hetu]; nyer len [gyi rgyu]) is a direct cause

(dngos rgyu), which produces its own particular result. For example, a sunflower
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seed is the substantial cause for a sunflower sprout. Substantial causes by defini-
tion must precede their results. This is an important clarification because, of the
six causes and four conditions (all of which contribute to the arising of a result
and some of which may exist at the same time as the result), it is the substantial
cause that is the focus of this debate (ALTG). (Note that substantial cause is also
translated as “primary cause” or “perpetuating cause.”)

767 In his Entrance to the Middle Way, Chandrakirti refutes the idea that a cause and its
result are simultaneous; see verses 18-20 of Chapter 6.

768 This is a reference to the third of the five great reasons. See p. 238.

769 The four possibilities (chatushkoti, mu bzhi) are (1) that only one result manifests
from just a single cause; (2) that numerous resuits are produced by only one cause;
(3) that a single result comes from many causes; and (4) that many results could
arise from many causes.

770 See Chapter 8, p. 210.
771 Chapter 7, verse 16ab. Toh. 3824, {. 4a5.
772 Chapter 6, verse 32. Toh. 3861, f. 205b5.

773 The absence of a self of persons is discussed in more detail in Book Seven, Part
Three (TOK, 111:69-77).

774 Chapter 6, verse 151. Toh. 3861, f. 211b4--5; Dg.T. Beijing 60:579. The translation
follows Dg.T. Beijing: yan lag la min yang lag dag der min; TOK, 11:538.6: yan lag la
med yang lag dag der med.

775 The Buddha used the analogy of a cart to illustrate that a “self” is just a conven-
tional designation; see, for example, The Connected Discourses of the Buddha (Bodhi
2000, 230). It is also used by Nagasena in The Questions of King Milinda (see Rhys
Davids 1890, 43-5).

Nagarjuna in his Fundamental Treatise on the Middle Way (Chapter 22, verses 1-8)
presents a fivefold analysis. Chandrakirti also presents this fivefold analysis in his
Entrance to the Middle Way, Chapter 6, verses 121-136, and then he adds two more
points in verses 150d-162.

776 Other-exclusion (or elimination; elimination of other) (anydpoha, gzhan sel): Gener-
ally speaking and put very simply, the term “other-exclusion” indicates that the
conceptual mind apprehends its object by way of exclusion. For example, when we
think “rose,” our minds eliminate all that is not rose to arrive at the general object

~ “rose.” This theory of exclusion, apoha, was first introduced in Buddhist works by

- Dignaga in his Compendium on Valid Cognition, and discussed by Dharmakirti and
later Shantarakshita and Kamalashila. For more on apoha theory in the works of
Dharmakirti, Shantarakshita, and the Tibetan traditions, see Dreyfus 1997, particu-

~larly Chapters 11-13. For a comparison of Dignaga and Dharmakirti, see Katsura
1995. See also Bronkhorst 1999; Tillemans 1999, 209-46; and Dunne 2004.

777 PKTC has tshig spros pa; TOK, 11:538.19 has cho ga spros pa. The translation follows
the latter, although either reading seems feasible.

778 See n. 679.

779 Bodhicharydvatdra, Byang chub sems dpa’i spyod pa la ’jug pa; Chapter 9, verse 34.
Toh. 3871; Dg.T. Beijing 61:1020. See Brunnhélzl 2004, 653-4; and Padmakara
Translation Group 1997, 142.
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780 Dashabhimikasiitra, Sa bcu pa’i mdo. Toh. 44:31. (This is Chapter 31 of the
Avatamsaka Siitra, Phal po che.)

781 In his Entrance to the Middle Way, Chandrakirti presents the path to awakening in ten
chapters, which correlate the ten bhiimis with the ten paramitas (generosity, ethical
conduct, patience, diligence, meditative concentration, wisdom, methods, strength,
aspirations, and primordial wisdom). See Huntington 1989; and Padmakara Transla-
tion Group 2002.

782 Satyadvayavatdra, bDen pa gnyis la ’jug pa; verse 7ab. Toh. 3902; Dg.T. Beijing 63:
1051. See Lindtmer 1981, 194; and Sherburne 2000, 353. - :

783 From the perspective of the subsequent state of attainment (i.e., not the state of
meditative equipoise), we speak of the primordial wisdom of the first bhiimi, the
primordial wisdom of the second bhiimi, and so on. Because primordial wisdom is
the basis, or ground, for the paramitas of the bhiimis, the primordial wisdom of the
first bhiimi is equivalent to the paramita of generosity, the primordial wisdom of
the second bhiimi to the paramita of ethical conduct, and so on. (ALTG)

784 For example, in Book Ten, Part One, Jamgon Kongtrul distinguishes the
sambhogakaya in terms of the actual (dngos) sambhogakdya and the nominal (btags)
sambhogakaya. (See TOK, I11:598.)

785 Chapter 11, verse 17. Toh. 3861, f. 216b3—4. Note that Dg.T. Beijing 60:590 reads
sems ‘gags pas de; TOK, 11:540.13 has sems ’gags pa de.

786 In his commentary on the Entrance to the Middie Way, Mikyo Dorjé explains that
“cessation of mind” (sems ’gag pa) means that the clinging of mind and mental
events (sems dang sems ’byung ba’i “dzin pa) and the delusive appearances of igno-
rance have dissolved. The conventional expression “cessation” simply refers to such
dissolution. He makes the point that any other position would involve the extremes
of permanence or nihilism, e.g., it would be the extreme of nihilism to state that the
mind and mental events exist up through the tenth bhiimi and then cease with the
attainment of buddhahood. '

It should be noted that the term cessation (’gags pa) has two senses: (1) cessation
as elimination (spangs pa'i ‘gags pa), which is also called cessation that is the inter-
ruption of continuity (rgyun chad pa'i ’gag pa), and (2) cessation as a transformation
(gnas gyur ba’i ‘gags pa). Mikyd Dorjé makes it clear that cessation means transfor-
mation (in the sense of transforming the distorting influence of ignorance), not
elimination (ALTG). See The Chariot of the Dakpo Kagyu Siddhas, pp. 672-3.

787 Jetsiin Drakpa Gyaltsen (rJe btsun grags pa rgyal mtshan) (1147-1216), the third
patriarch in the Sakya tradition.

788 Sakya Pandita (Sa skya pandita) (1182-1251) was the fourth and most famous of
the Sakya tradition’s patriarchs. Sakya Pandita was not only a great master of the
Sakya School, he was a pioneer in the introduction of Sanskrit poetics in the Tibetan
language, the inventor of the Mongolian alphabet, and the one responsible for devel-
oping much of the scholastic disciplines of the Tibetan monastic tradition. Sakya
Pandita wrote many influential works and was instrumental in making the ten sci-
ences complete in Tibet. Some of his works include the Discrimination of the Three
Vows (sDom gsum rab dbye), Treasury of Valid Means of Cognition (Tshad ma rigs pa’i
gter) and Treasury of Well-Spoken Advice (Legs par bshad pa rin po che’i gter). The
source of this citation was not found.
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789 Silung Panchen (Zi lung pan chen) is more commonly known as Serdok Panchen
Shakya Chokden (gSer mdog pan chen shakya mchog ldan). Jamgon Kongtrul also
calls%him Serdokpa Don-y6 Pal (gSer mdog pa don yod dpal). See n. 721.

790 Chapter 11, verse 11d. Dg.T. Beijing 60:590 reads shes bya thugs su chud; TOK,
11:541.2 has shes bya thams cad mkhyen.

791 Legends of wish-fulfilling gems (chintiamani, yid bzhin gyi nor bu) and wish-granting
trees (kalpataru/ kalpa-vriksha, dpag bsam gyi shing) were well known in ancient
India.

792 Chapter 11, verse 18. Toh. 3861, f. 216b5-6.
‘793 This point is discussed on p. 229.

794 Yuktishashtikd, Rigs pa drug bcu pa, by Nagarjuna, verse 35ab. Toh. 3825; Dg.T. Bei-
jing 57:54. The translation follows Dg.T. Beijing: rgyal ba rmams kyis gang gsungs
P& TOK, 11:542.5: gang tshe sangs rgyas rnams gsungs pa.

795 Verse 390ab. See Fuchs 2000, 289.
796 The three spheres (trimandala, khor gsum) are agent, object, and action.

797 The one hundred [and eight] concepts related to percepts and perceivers (gzung ’dzin
&yi rnam rtog brgya rtsa brgyad) are grouped into four sets of nine: (1) nine concepts
related to percepts concerned with afflictive phenomena (kun nas nyon mongs gaung
rtog); (2) nine concepts related to percepts concerned with purified phenomena
(rmam byang gzung rtog); (3) nine concepts related to apprehending perceivers as
substantially existent persons (rdzas yod kyi gang zag du *dzin pa’i “dzin rtog); and (4)
nine concepts related to apprehending perceivers as imputedly existent beings (btags
yod kyi skyes bur *dzin pa’i ’dzin rtog). These thirty-six concepts pertain to each of
the three realms, making 108 concepts. For a complete list and discussion, see the
Ornament of Clear Realization and its commentaries.

798 Verse 35ab. Dg.T. Beijing 96:291 reads ji srid phung por 'dzin yod par/ de srid de la
ngar ’dzin yod; TOK, 11:542.11: ji srid phung por ’dzin yod pa.

799 See also Brunnhplzl 2004, 421-38; Padmakara Translation Group 2002, 310-14;
and Lopez 1988a.

800 Chapter 11, verse 45c.

801 A garuda stiipa (mkha’ Iding gi mchod sdong) is another example of an inanimate
object that is of benefit to beings. Once in ancient India during an outbreak of lep-
rosy, a master built stiipas with images of garudas on them. He recited the appro-
priate mantras and made aspirations that these stiipas would cure all lepers who
circumambulated them, and, as a result, all those afflicted with leprosy who circum-
ambulated those stiipas were cured. (ALTG)

802 I was unable to locate this exact passage in Aryadeva’s texts, but a similar one occurs.
in his Madhyamaka: Conquering Delusions (Madhyamaka-bhramaghdta, dBu ma khrul
pa joms pa) (Toh. 3850; Dg.T. Beijing 57:849):

In that way, when one is awake, conventional consciousness
is not seen since the eye of intelligence has opened
and the sleep of ignorance has gone.
de bzhin kun rdzob shes pa dag/ blo gros mig ni bye gyur ching/ mi shes nyid dang
bral gyur nas/ sad pa’i tshe na mi gzigs so.
Page 96



394 —~ THE TREASURY OF KNOWLEDGE

Compare with TOK, 11:542.22: ma rig rmong pa’i gnyid sad na/ ’khor ba *di dag mi
dmigs so. I am grateful to Karl Brunnholzl for locating this. Note that this passage is
also found in Bhavaviveka’s Blaze of Reasoning (see Lindtner 1982).

803 Here, “a later generation of Tibetans” (bod Phyi rabs pa) specifically means Tsong-
khapa Lo-zang Drakpa (Tsong kha pa blo bzang grags pa) (1357-1419) and the
Geluk school, who are known as the “later Madhyamikas” (in contrast to the “early
Madhyamikas,” which refers to the followers of the Madhyamaka traditions in
Tibet prior to the time of Tsongkhapa and to those who continue these traditions).
(aLTG) .

These eight great, uncommon theses (thun mong ma yin pa’i dam bca’ chen po
brgyad) are Tsongkhapa’s “eight difficult points of the Prasangika-Madhyamaka”
(dbu ma thal ‘gyur gyi dka’ gnas brgyad), which he considers to be a summary of the
ways in which the Prasangika system is distinct from other Buddhist philosophical
tenets,

The primary sources for these are Tsongkhapa’s llumination of the Thought (dGongs
pa rab gsal); and Gyaltsap Jé’s Notes on the Eight Difficult Points (dKa’ gnas brgyad
kyi zin bris) (see Ruegg 2002, 139-255); and Gyaltsap Jé’s Aide-Mémoire for the
Eight Great Difficult Points of the “Fundamental [Treatise on] the Middle Way” (dBu
ma’i rtsa ba’i dka’ gnas chen po brgyad kyi brjed byang). In an earlier work, Essence of
Eloquence (Legs bshad snying po), Tsongkhapa presents seven points that distinguish
the Prasangika system (see Thurman 1984, 288-344; and Ruegg 2002, 146-7). For
overviews of these eight points, the various lists, and the Geluk works in which they
are found, see Cozort 1998, 58-63; and Ruegg 2002, 142-52.

Although each of these primary sources lists eight points, there are some discrep-
ancies between them, and Jamgén Kongtrul’s list of eight does not correspond to
any of them exactly in terms of content or order. Nevertheless, the elements in his
list match those in Tsongkhapa’s HNlumination of the Thought with just one exception:
whereas Tsongkhapa’s list includes “an uncommon way of positing the three times
due to [disintegration being a functioning thing]” (de’i rgyu mtshan gyis dus gsum gyi
jog tshul thun mong ma yin pa), Jamgén Kongtrul’s does not. Instead, Jamgon Kong-
trul has “the existence of things by way of their own characteristics is not accepted
even as a convention” (tha snyad du’ang rang gi mtshan nyid kyis grub par khas mi len
pa) (A1), which is found in both texts by Gyaltsap Jé (see ACIP 55426).

Jamgon Kongtrul’s presentation of these as “four theses associated with refutation
and four theses associated with affirmation” (dgag phyogs kyi dam bca’ bzhi/ sgrub
Pphyogs kyi dam bca’ bzhi) is similar to Gyaltsap Jé’s comment that these constitute
“four theses involving acceptance and four positions involving non-acceptance”
(khas len pa’i dam bca’ bzhi dang mi len pa’i dam bca’ bzhi) (see ACIP §5426; and
Ruegg 2002, 158).

These points have been the subject of much discussion and, of course, refutation.
Numerous Geluk teachers have written on these, ranging from Chang-kya Rolpé
Dorjé in his Beautiful Ornament of Philosophical Tenet Systems (see Cozort 1998,
429-78) to Jamyang Shepa, who presents a list of sixteen points in eight pairs in his
Great Exposition of Tenets (see Hopkins 2003, 927-47; and Cozort and Preston 2003,
258-71). Brunnhdlzl presents (2004, 557-62) Miky6 Dorjé’s assessment of these.
Mipham’s views are discussed in Pettit 1998, 128-33; and Dreyfus and McClintock
2003, 324-8.

804 For the sake of comparison, the following is a list of Tsongkhapa’s enumeration of
the eight uncommon theses in his Hlumination of the Thought (ACIP S5408@124B):

(1-2) [The Prasangika system] has an uncommon way of refuting an dlaya
consciousness that is separate in $§as§gg$ from the six modes of consciousness
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and reflexive awareness (tshogs drug las ngo bo tha dad pa’i kun gzhi rnam shes
dang rang riy ‘gog lugs thun mong ma yin pa).

(3) It does not accept the use of independently [verifiable] probative arguments
to generate [an understanding of] the view of suchness in the mindstream of
opponents (rang rgyud kyi sbyor bas phyir rgol gyi rgyud la de kho na nyid kyi
Ita ba skyed pa khas mi len pa).

(4) It is necessary to accept external objects in the same way that cognition is
accepted (shes pa khas len pa bghin du phyi rol gyi don yang khas blang dgos pa).

(5) Shravakas and pratyekabuddhas realize that entities have no nature (nyan
rang la dngos po rang bzhin med par rtogs pa yod pa).

(6) Clinging to a self-entity of phenomena is posited as an affliction (chos kyi
bdag 'dzin nyon mongs su ’jog pa).

(7) Disintegration is a [functioning] thing (zhig pa dngos po yin pa).

(8) Therefare, [this system] has an uncommon way of positing the three times
(de’i rgyu mtshan gyis dus gsum gyi ’jog tshul thun mong ma yin pa).

805 Although it seems that Jamgon Kongtrul regards Miky6 Dorjé’s position on these
eight points to be mostly the same as Shdkya Chokden’s (that is, that he rejects
seven of the eight points), many present-day Kagyu scholars say that as pedagogi-
cal conventions, Mikyé Dorjé agrees with four or five of Tsongkhapa’s eight points.
Brunnhdlzl states (2004, 559):

There is no question that Karmapa Mikyé Dorjé denies that Consequentialists
[Prasangikas] have a philosophical system of their own, let alone unique dis-
tinctive features of such a system. However, his explanations so far also clearly
'show that, when the points in Tsongkhapa’s above lists are understood as mere
pedagogic and expedient conventionalities to counteract wrong views from the
perspective of others, contrary to what one might expect, the Karmapa in fact
agrees with more of these points . . . than he denies.

The four or five points that Mikyo Dorjé agrees with (as conventions) are Al, possi-
bly A3, A4, B2, and B4. Regarding A2, Miky0 Dorjé agrees that independently verifi-
able reasons are not accepted even as conventions from one’s own perspective (i.e.,
as a Prasangika), but he does accept their use for others. In his Chariot of the Dakpo
Kagyu Siddhas, Miky0 Dorjé refutes that Bl (the acceptance of external objects) is
an assertion of the Prasangika system, and refutes the idea of B3 (disintegration is
a functioning thing) completely. (ALTG)
Some Kagyu scholars feel that Miky6 Dorjé does not make a clear statement
about A3 (to them, it seems that he accepts reflexive awareness on the level of no
analysis), while others say that since he is a Prasangika he does not accept reflexive
. awareness even as a convention (because Prasangikas only cite what is commonly
- acknowledged in the world as their presentation of conventional reality, and reflex-
ive awareness is only posited by philosophical systems).

806 This section is drawn in part from Taranatha’s Essence of Shentong (gZhan stong sny-
ing po), 182.1-.6. See Hopkins 2007, 77-8.

807 The Dharma Treatises of the exalted Maitreya (Byams pa’i chos sde) are the fol-
lowing five texts: (1) Ornament of Clear Realization (Abhisamayalamkdra; mNgon
rtogs rgyan); (2) Ornament of the Mahdydna Siitras (Mahdyanasitrdlamkdra, Theg

_pa chen po mdo sde rgyan); (3) Differentiation of the Middle and the Extremes
(Madhyantavibhariga, dBus mtha’ rnam ‘byed); (4) Differentiation of Phenomena and
Their Nature (Dharmadharmatavibhanga, Chos dang chos nyid rnam 'byed); and (5)
Highest Continuum (Mahdydnottaratantrashastra, Theg pa chen po rgyud bla ma’i

bstan bcos).
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164 CLEARTHINKING I: appendix 3

ASCERTAINMENT OF PERSONAL

SELFLESSNESS

THE DZOGCHEN PONLOP RINPQCHE

MISCONCEPTIONS ABOUT SELF

1. Misconception of Self Being Permanent

irst is the misconception about self or person being permanent. How do we

misconceive that the self is permanent? Do we see ourselves as permanent? If
yes, then how? When we look at our picture from ten years ago, we say, “Oh, this is
how I was ten years ago. That is me, me, and me. And that will be me, with the big
house, big car, big mall, big gun...”

The misconception of the self as permanent is made on the basis of not clearly see-
ing and separating the three times. We misconceive the self to be permanent because
we do not clearly see what is past, what is future, or what is present. We see all three
times as one. We are just “L.” “I” from the past, “I” from the present, and “I” from the
future are one. They are not separated. We do not separate “I” in relation to time;

we do not see “I” in different times. We see the “I” in all three times as one. That is
how we get this first wrong view of the self as permanent. If you really contemplate
the nature of impermanence, it will help to overcome this first misconception, seeing
how things are momentary, changing and disintegrating in the three times. In the
past, we had such and such experiences, and they are gone; now we have another
experience, but it is also passing, and in the future, we will have different experiences.

. We have to relate to these three different environments of time with three different

moments of self. It is not one moment of a self; it is three different moments of a self,
and countless moments of the experience of the self.

If we look at it from the view of subtle impermanence, for example, we can start
with something small, a little coarse but still subtle enough, like the moment we first
entered this room and the moment we leave this room are two different moments.
When we first entered this room is one moment, and you see all the people in the
room, yes, that is one moment of seeing people, but when we leave this room,

and you see all the people, it is a different moment; you see different forms. As

the Buddhist teachings say, on the subtlest level, even one finger snap has sixty
moments—science says even more—we can go to a very fine level. Even one finger
snap has hundreds of different moments.

If we look at our self, we exist or function, or merely exist, in hundreds and hundreds
of different moments every day, every minute. Therefore it cannot be permanent.
Not only that, we can see how we get old; how we disintegrate. We can only snow-
board when we are young. We can see the change. The self is not permanent, That
kind of energy or ability to function does not exist all the time. It is only during a
certain period of time, a moment, and then it is gone. Even our view of ourselves is
not permanent. We think of ourselves as smart and aggressive in a certain way, and
later we feel, “That is not me. I am really a mellow person, with a good heart and
sophistication.” Our sense of self is not permanent; it does not stay. It is helpful for us
to see how our clinging changes. A good example is to look at the changes of fashion
in clothing.

Page 100



i
-
"
-
=
[ o

L.
-

Ascertainment of Personal Selflessness

We should look at how we alter ourselves into a permanent self, In that very moment 165

it is so real; it is not a joke; in that very moment, it is ultimately cool, beautiful, me, in
that beautiful dress, so real, so solid. That is what we see.

2. Misconception of Self Being a Singular Entity

Next is the misconception of self as a singular, individual entity. When we say “self”
or “L,” we feel that we are talking about one entity, a single entity. We do not think
of many selves. We think of ourselves as one self. I am one. I am me. And I want to
be the first. That misconception, the sense of “me” or “I” as singular comes from not
separating out the basis of the label of self, The label, the thought, the concept of “I”
or “me” is based on the five skandhas; it is not just one entity. When we say “L,” it is
not just body, it also mind. Is one’s body single? Yes, but it has many parts. Look into
each individual part and see where the self is. Is the self one with the body? If it is one
entity with the body, the same entity, if you lose one part of your body, let’s say when
you cut your hair, you are losing some of the self. A part of the self is gone. When you
lose your arm, you are losing your self. Your self is no longer complete. The sense of
self as one can easily be seen as a misconception when you look at body-mind rela-
tionship and the different parts of the body.

If you say the self is mind, which mind are you talking about? Perceptions, concepts,
or conceptual mind? If it is perceptions, what perceptions are you talking about?
The eye sense perception or the ear sense perception? There are six or eight kinds of
consciousnesses. Consciousness is not a singular entity; it is multiple. Viewed in this
way, the singular sense of “I” is easily found to be a misconception, or a wrong view
about self,

3. Misconception of Self Being Independent

Last is the misconception of self as independent, self-powered, or independently exis-
tent, What is the idea of an independent self? The misconception of an independent
self arises from not seeing how we are under the influence or power of other condi-
tions. We have a strong view or strong clinging that thinks, “Yes, the sense of “me”

- or “I” exists without relying on anything, without relying on causes and conditions,

or any dependent phenomena. The self simply exists on its own.” We feel it, right?
“I"—it is there. There is a sense of independent existence. But when you really look
at it, that independent self, and even the basis of that self, the five skandhas, is the
creation of causes and conditions. It is a product of causes and conditions. The five
skandhas do not exist without causes and conditions. And, of course, the label of self
definitely depends on conditions, such as the five skandhas, or body and mind, com-
ing together. Without that, we cannot have such a view of self-clinging. Therefore
self-clinging has causes and conditions. What are the causes and conditions? The two
main causes are karma and kleshas. Our label of “I” or “me” is connected to the past
continuity of the mind-stream, which is connected to our karmic seeds and kleshas.
Therefore karma and kleshas are the main causes and conditions of the basis of the
label “self,” as well as the misconception of an independent self. It all comes from
karma and kleshas. Everything is connected to causes and conditions. Nothing exists
independently, and nothing is self-arisen. Skandhas and self-clinging cannot exist
independently. There is no such thing in reality, and so our perception and concept
of the self as independent is a wrong perception and a wrong concept.

These three misconceptions are the key to understanding the selflessness of person.
You can use the sevenfold reasoning (which we will explore below), but these three
are the key.
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SEVENFOLD ANALYSIS OF CHARIOT

Now we will analyze how the self is not permanent, singular, and independent using
the sevenfold analysis of chariot.

(1) Self Is Not Different From the Skandhas

First we will see that the self is not different from the skandhas, or the chariot is not
different from its parts.

If the self is different from the skandhas, where is it? If they are different, we have

a problem. They have to coexist, or simultaneously exist. But if the self and skan-
dhas simultaneously exist, then there is no relationship between them. There is no
relationship for the skandhas to be the basis upon which self-clinging arises. If they
coexist, the skandhas continue their moments and the self continues its moments,
and where do you find the relationship? The relationship is difficult to posit.

It is difficult to find the relationship between self-clinging onto the skandhas and
the skandhas themselves. One or different—that is the main argument here—are they
one or different? If you say the self and skandhas are different, where is the self? That
is a good argument. You cannot see a self outside of the five skandhas; besides my
mind and body, where is the self? The self would be a third entity existing some-
where. If that were the case, the body, mind, and self would not be connected. So why
would the self suffer when the body suffers? Why would the self feel pain when the
body feels pain, if they are totally separate entities? Why would the self be concerned
when the body is sick? Why would the self feel confused when the mind is confused?
These problems arise if we say that the self and skandhas are separate entities.

(2) Self Is Not One With the Skandhas

If the self and skandhas are one or the same; if the chariot and its parts are same,
what is the problem? If the skandhas and self-clinging are the same, then what clings
to what? We would have a hard time establishing the process of clinging. The sense
of grasping or holding on cannot be established, if they are same. If they are one,

how can you have the relationship or action of grasping? When we talk about holding
onto something, or grasping or clinging, there is a subject, an object, and an action. If
the self and skandhas are one in entity, how could you have this threefold situation?
You would not have the clinging, grasping, and fixation on the five skandhas as a self.
The threefold situation of subject, object, and action could not be established; there-
fore, we cannot establish that they are in one nature. That is one argument.

The second argument is as follows: If the self is one with the skandhas, not different,
then if we have self-clinging, we would have five selves. If they are one, there would

be five selves. And each skandha has many different parts, so there would be endless
selves, we would be totally confused, and it would be difficult to identify one as who
we are.

The rest of the reasonings are connected to the first two reasonings.

(3) Self Does Not Possess the Skandhas

The self does not possess the skandhas, or the chariot does not possess its parts. The
skandhas are not qualities of the self that exist within self-clinging, or the self possess-
ing qualities of existence—the quality of existence as the form skandha, the quality

of existence as the feeling skandha, and so on. These relationships cannot be present.
Why? Because when we cannot establish the skandhas and self as one or different, the
third relationship of possession cannot be established.

In order for the self to possess such qualities, it has to have one of two relationships:

(a) either being one entity or (b) being different.
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the different parts of the body. That is one form of relationship. Your body and your
ears have the same entity as your form skandha.

(b) Another type of this relationship is when you say, “I have a car,” but it is a posses-
sion; you and the car are not the same entity. When you say “ears” and “me,” you are
talking about the same entity, the same skandhas. Your body and ears have the same

genes, the same elements, the same blood, and so on.

Therefore when you say that the self has the qualities of the skandhas, or possesses
the skandhas, it has to have one of these two relationships. It either has to be one in
entity, like ears and body, or different, like a car and me. Otherwise you cannot have
the notion of possession. But when we analyze it, we cannot establish a relationship
of oneness or difference. Therefore the third relationship of possession cannot be
established through reasonings. No true analysis can establish that relationship.

(4) Self Is Not in the Skandhas and (5) the Skandhas Are Not in the Self

The self is not in the skandhas, and the skandhas are not in the self; or the chariot

is not in its parts, and the parts are not in the chariot. These two are the same argu-
ment. We argue this idea by saying that the self and the skandhas are not different. If
the skandhas and the self are not different, then we cannot have this relationship, like
a car and its parts. If a car and its parts are different or separate, you can say, “Yes,
the parts depend on the car, and the car depends on the parts.” But since we cannot
establish that they are separate, this relationship cannot be established.

The first five reasonings\ are actually not difficult, but the wording is confusing. The
wording is a little bit more sophisticated than the actual meaning. The actual mean-
ing is to first establish whether the skandhas and the self are one or different. These
two are the key, and once you have worked that out, the rest of the logic follows; it
make sense. The reason additional reasonings are presented is because different kinds
~of beings have different views and different confusions.

(6) Self Is Not the Collection of the Skandhas
The self is not the collection of the skandhas, or the chariot is not the collection of
its parts. How is this ascertained? If, first of all, each individual skandha does not
exist when it is analyzed, and if we do not find the self of person in any of the five
skandhas, then we cannot find it in the collection. Why? Because the collection is
none other than the parts coming together. This sixth view is very conceptual. The
idea of a collection is very conceptual. It is not really a substantial argument from
the Madhyamaka point of view. When we say “collection,” it is already concept.
Therefore the view of self as the collection of the skandhas is refuted by refuting
each individual skandha’s existence and its self-clinging.

{7) Self Is Not the Shape of the Skandhas

The self is not the shape of skandhas, or the chariot is not the shape of its parts. Shape
is easy. The self is not the shape of the skandhas, like the skandha of form. When we
say “I’ or “me,” it cannot be the shape of the collection of the skandhas because shape
is only associated with the form skandha. When we talk about shape, we are mainly
talking about the form skandha. The remaining skandhas of feeling, perception, and
so on do not have shape. Shape is the form skandha, and that is what we are analyz-
ing here, whether the skandha is shape or not.

Sevenfold Reasoning

Among the seven reasonings, four (numbers 2-5) were taught by the Buddha in Pali
satras when he refuted Hindu philosophy. The first one (the self is not different from
skandhas) was added by Nagarjuna when he refuted the Sautrantika view. The sixth
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and seventh analyses were added by Chandrakirti. You can read about the sevenfold
reasonings and try to understand them, but I think the key point is to work on the
first two: Are the skandhas and self one or different? They will take care of the rest.

Since this is a classical argument and structure, it is good for us to study the sevenfold
reasoning, as well as the five Madhyamaka reasonings, but at the same time, we also
have to see how they are relevant in our ordinary mind-set of clinging and fixation;
50 we can actually modify our clinging. Try to see how it can be most effective, for
you, personally, find emptiness or selflessness, and then use it in whatever way you
want to use it—as a mere understanding, to bring an experience of shiinyata, or to
bring an experience of enlightenment. It doesn’t matter, whatever way you use it. 4
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