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University of Washington
Abstract

BHAVAVIVEKA ‘S PRAJNAPRADIPA: SIX CHAPTERS

- dadde b

by William Longstreet Ames

Chairperson of the Supervisory Committee:
Professor Collett Cox

Department of Asian Languages and Literature

This dissertation contains an English translation of
chapters three, four, five, seventeen, twenty-three, and

twenty-six of Bhavaviveka s Praijfiapradipa, as well -as an

edition of the Tibetan text. The Praijfidpradipa is Bh3va-
viveka’s commentary on the fundamental text of the
Madhyamaka scheol of Buddhist philosophy, NagiZrjuna’s

Mila-madhyamaka~karikas. The edition is based@ on the

Peking, Narthang, Derge, and Cone editions of the Bstan
‘gyur. For both the translation and the edition, exten-
sive use was made of Avalokitavraté's subcommentary. The
dissertation also contains three introductory chapters,
which deal with Bha@vaviveka’s works, his place in the

history of the Madhyamaka, and related matters.
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Part I: Introduction

Chapter 1: Nagarjuna and the Mulamadhyamakakarikas

Bhavaviveka ‘s Prajfiapradipa is a commentary on
Y

Nigarjuna ‘s Mulamadhyamakakarikas (MMK). The MMK is the

fundamental text of the Madhyamaka school of Buddhist
philosopny. (As a general rule, "Madhyamaka®” is the name
of the school and its philosophy; a follower of the

nly Nagarjuna was the

school is called a "Madhyamika.
founder of the Madhyamaka, and Bhavaviveka was cne of the
most important figures in its development. The later
tradition considered Bhavaviveka to be the founder of the
Svatantrika branch of the Madhyamaka, as opposed to the
Prasangika-Madhyamaka of Buddhapalita and Candrakirti.

The Praijfidapradipa, like the MMK, has twenty-seven

chapters. <Chapters three, four, five, seventeen, t&enty-
three, and twenty-six are edited and translated here;
they will be discussed later.

The first three chapters qf this dissertation are
introductory. In this chapter, we will discuss mainly
issues related to Nagarjuna and his chief work, the MMK.
The second chapter will deal with Bhavaviveka and the
works ascribed to him, with the exception of the Praijia-
pradipa. The third chapter will examine the Prajfia-

pradipa and Bhavaviveka’s syllogistic method. Bhava-



viveka ‘s criticism of Buddhapalita in the Praijfidpradipa

and Candrakirti’s response to that criticism initiated

the split between the two main divisions of the Madhya-

-

nikas, the Svatantrikas and the_PrEsaﬁgikas. Therefore,
in the third chapter, we will also consider the major
issues which divided these two subschools, as well as
other matters related to Bhavaviveka and the Praifia-

pradipa.

Nagarjuna ‘s Date and Works

Nagarjuna ‘s dates, like most dates in ancient Indian
history, cannot be established with any precision.
Modern scholars have placed him anywhere from the first
to the third centuries A. D.2 1In his recent study of the
chronology of the Madnyamaka, David Seyfort Ruegg,
following Erich Frauwallner and others, concludes that
"on balance it seems appropriate to place Nag3arjuna
c. 150-200 CE."3 Jacques May, however, has chosen to
fol}ow Etienne Lamotte in citihg a date of 243 A. D. for
Nagarjuna’s birth and putting his death at about 300
A. D.% Lamotte based his opinion on the chronological
calculations of Kumarajiva and his school.>

Traditional accounts of the life of Nagarjuna are
full of legendary and mythological elements, though they
seem to agree in associating him with South India.® The

situation is further complicated by the fact that the



tradition assumed that N3garjuna, the author of the MMK,
also wrote a number of Tantric, alchemical, and medical
works. Modern scholars generally believe that these
works were written by one or more later authors of the
same name.’

Even setting those writings aside, there remain many
works ascribed to "Nagarjuna." For the most part, they
are available only in Tibetan or Chinese translations,
though a few survive in Sanskrit. The most elaborate

study of the works of Nagarjuna is Christian Lindtner’s

recent Nagarjuniana. He considers thirteen works to be

definitely genuine: MMK; SUnyatasaptati; Vigraha-

vyavartani; Vaidalvaprakarana; *Vyavaharasiddhi; Yukti-

§a§§ik§; Catuhstava; Ratnavali; Prati?yasamutpédahrdaya-

k3@rika; Sutrasamucava; Bodhicittavivarana; Suhrllekha;

and *Bodhisa@bhira[ggj.s Ruegg also surveys the works of

Nagarjuna in his Literature of the Madhvamaka School in

India.? He is less inclined to commit himself on gues-

tions of authorship, though he does believe that the

Bodhicittavivarana is probably the work of a later,

Vajrayanist NEgErjuna.lO

N3g3arjuna and the Mahayana
N3garjuna 's dates, uncertain as they are, place him

in the earlier centuries of the Indian MahEyEna.ll The

Buddhist tradition is unanimous in considering him to



have been a great teacher of the Mah3dyana; some Mahayana
sGtras aven contain "predictions" of his birth.l2 on
the other hand, the MMK and the works most similar to it

in style and content - namely, Sunvatasaptati, Vigraha-

vyavartanl, Vaidalyaprakarana, *Vyavaharasiddhi, and

Yuktisastikd = contain little orx nothing that would
indicate that Nagarjuna considered himself to be a
"Mahayanist."” Thus A. K. Warder has questioned whether
Nagarjuna was, in fact, a follower of the Mah3yana.l3
Most scheclars have rejected Warder s contention,

pointing out, among other things, that MMK 13-~8 clearly

alludes to a passage in the Kasvapaparivarta of the

Ratnak{ta collection of Mah3ayana sutras and that other
works likely to be by Nagarjuna, such as the Ratnavall
and the Catuhstava, contain numerous references to Maha-
yana doctrines.14 At the same time, no one'would dispute
the fact that Nagarjuna many times quotes from or alludes
to passagés in the sUtras of the early Buddhist Canon. 13
Moreover. there is general agreement that he was opposed
not to early Buddhism itself, but to what he saw as the
speculative excesses of the Abhidharmika schools of his
day.16 In N3garjuna’s view, many of the theories
developed by these schools, above all the Sarvasti-
vadins ~ notion of svakth3ava, were at variance witn the

teachings of the Buddha. It is probable, in fact, that

the MMK and closely related works have few references to



the Mahd@yana precisely because tiiey are addressed to the
Abhidharmikas.

Recently, however, David Kalupahana has attempted tc
revive Warder’s hypothesis.17 To quote Kalupahana, "In
the fcllowing pages, an attempt will be made to present
Nd3garjuna merely as a grand commentator on the Buddha-
word and to show that he did not try to improve upon the
teachings of the Buddha. His work will be explained as
an attempt to destroy the weeds that had grown up around
the Buddha’s teaéhing as a result of some of the ideas
expressed by philosophers of both the Sthaviravada and
the Mahdyana traditions."l8

Kalupahana seems not quite to say that'NEgErjuna was
not a Mah3yanist (despite the statement to that effect on
the back cover of his booki, but to hold that "... even
some of the more prominent philosophers of Mah@yana were
really trying to overcome such sectarian interpretations
and go back to the non-sectarian form of Buddhism as
embodied in the early discourses, ‘without rejecting
either the canonical Abhidharma texts that embody posi-
tive teachings or the early Mah3y3ana sitras that empha-

sized the negative aspect of the Buddha’s doctrine."1®

While admitting that N3agarjuna knew the Kasvapa-
garivarta,20 he says, "I wonder whether the original
versions of these texts can appropriately be called

Mahiyanistic, even though they were preserved by the



n2l

Mah3dyana schools. For him, the full-fledged Mahayana

is represented by the Saddharmapugggrika, with its

sectarian attitude toward the "HInayana" and its dispar-
agement of the arhat ideal.?? Thus he says, "A careful

reading of [Hajime] Nakamura’s [Indian Buddhism] shows it

to be futile to attempt to discover a pure Mahayana text
that Nagarjuna might have been able to depend upon."23

To begin with, I think that it is clear that
Nagarjuna éid endeavor to shew that the Mahdyana doctrine
of the emptiness of all dharmas is not incompatible with
the early Canon. For example: chapter twenty-fcur of the
MMK is devoted to arguing that the Four Noble Truths can
only be understood in the 1light of emptiness, whereas
they become impossible if things exist by intrinsic
nature.

The early history of the Mahayana is complex, and
little is known for certain. In particular, the dating
of Mahdyana sutras is difficult. Thus Lamotte, for
example, wrote, "In fact, the present state of informa-

tion does not allow any hypothesis on the terminus a guo

of the Mah&yanasﬁtras."24 Nevertheless, there are some
prcblems with Kalupahana ‘s account of the texts which
existed in Nagarjuna’s day. He seems to put Nagarjuna in

25

the first or second century A. D., although Nakamura’s

Indian Buddhism, which he has cited as his main author-

ity, gives estimated dates of c. 150-250 A. D. fecr



NEgErjuna.26 Kalupahana goes on to say that the
Mah3vastu was prcbably not yet written at that time, 2/
even though Nakamura says that it may date from the
second century B. c.12® (of course, as some reviewers
have pointed out,29 Nakamura “s book has to be used with
caution; but Kalupahana gives no reascas for his devia-
tions from Nakamura.) |

He refers to Nakamura’s book as his authority for
saying, "In the earliest versions of some of the early

Mah3yana sUtras, such as Vairacchedik3-prajfiZparamitd and

the Kasvapa-parivarta, thers is no mention of a

bodhisattva."30 on the page referred to, Nakamura says,

"The scheme of the earliest Mah3ayana sitras was to
mention Jetavana or Veluvana as the gathering¢ place for
sermons by the Buddha; and to mention 1250 bhikkhus
alone; they did not mention bodhisattvas. This scheme
was inherited from that of the sitras of Early Bud-
dhism."31 Clearly, the statement, "they did not mention
bodhisattvas," refers only to the opening of the sitra
and not to the entire text. 1In fact, the Gilgit manu-

script of the Vajracchedikd uses the word bodhisattva

repeatedly.
Kalupahana writes, "Before the compilation of the

Saddharmapug@arika, one can hardly expect to find a care-

fully executed treatise that would explicate the Mahayana

philoscphy as it is presented by modern scholars. Since

v,



such sophisticated Mah3yana sUtras were not available to
Nagarjuna, he could not help moving on to the early

discourses ..."32 Later he says, “The Saddharmapundarika

... indicates a gradual growth with the final version
assigned to the third century A. D."33 How if that is
the case, one might well suppose that an earlier version
of the sltra existed in N3garjuna’s day; and in fact,
according to Nakamura, "The prototype of the sUtra now
existing was produced in the first centurf A. D."34 Thus
it is not correct to say, as Kalupahana dées, that
Nakamura ‘s book shows that N3gdarjuna could not have known
any "Mahayanistic® scriptures.

Finally, although Kalupahana never discusses the.
question of whether Nagarjuna wrote all the works
attributed to him, he does refer to the Vigraha~
zyivartani35 and the Ratnivali3® as having been written
by Nagarjuna. Verses 4-67 to 4+~98 of the Ratnavall dis-
cuss the Mahayana, mentioning it several times by name,
comparing it to the Sravakayana, and defending it against
criticism.37 N3g3rjuna mentions as distinctive teachings
of the Mah@ayana the bodhisattva’s vow (pranidhi) and
dedication (parinamand) of his practice (carya) (4-90).
(That is, he dedicates the merit derived from his prac-
tice to the attainment of full enlightenment for the
benefit of all beings.) That practice consists cf the

six perfections (paramitad) (4-82), as well as the ten



stages (bhUmi) discussed in 5-40 to 5-61. Also, only the
Mah3yana teaches the inconceivable greatness (mahdatmyam
acintyam) cf the Buddhas (4-85), and emptiness (gunyat3d)
in the sense of nornorigination (anutpada) (4-86).
Nagarjuna makes it clear that he does not reject the
Sravakayana but that he ccnsiders the Mahayana to be the
higher teaching {(4-93 to 98). Kalupahana is strangely
silent about these verses.

In summary, one can agree with Jacgues May: "Cer-
tainly N3garjuna, unlike certain Mahayana-sutras, shows
no willingness to break with the ancient Canon ... But
it would be excessive to detach him from the MahEyEna.“38
Of course, the Mah3dayana was noct a-monolith. As Gregory
Schopen has emphasized, the early Mahdyana was & complex
movement with many different aspects, some of which may
originally have been advocated by quite separate
groups.39 Any account of that Mahayana which Nagarjuna
followed has to be based on his own works, as has been

done, for example, by Christian Lindtner.40

Philosophical Questions
On the philosophical side, Kalupahana is at pains to
insist that Nagarjuna does not reject the categories of
early Buddhism, but that he does reject the interpreta-
tion of those categories in terms of the "substantialist"

views of the Sarvastivadins or in terms of the contrary
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views of the Sautrantikas, who insisted on momentari-
ness.4l Thus he says, "... Nagdrjuna was not denying
either dependently arisen phenomena or dependent arising.
He was merely showing the inconsistency in explaining
causally conditioned phenomena in terms of self-
nature."42 Likewise, in his commentary on MMK 1+3,4,
Kalupahana says, "Thus, unlike Candrakirti, N3garjuna
seems to have accepted the Abhidharmika thecry of four
conditions, without characterizing it either as self-
causation or as external causation ... thefe is no out-
right denial of the ‘conditions’ (pratyaya) but only of
self-nature (svabhéva)."43

Kalupahana'é views are well summed up in Fhe
following passage from his commentary on chapter twenty-
five: "In [the first] chapter, there was no denial of a
cause (pratyaya) or an effect (artha) and the arising of
the latter depending upon the former, so long as thése
two events and their mutual dependence is not explained
on the basis of a theory of self-nature or other-nature.
Similarly, in the present chapter, there is no denial of
the four noble truths that include the fruit and the
ultimate fruit (paramartha), so long as these are not
conceived of in the form of unique entities (bhava,
svabhava), which was indeed the way in which the
Sarvastivadins and the Sautr3ntikas defined gggggg.“44

Is XRalupahana right about all these matters? To
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begin with, there are scme points where I think that he
is. As has already been pointed out, many scholars think
that NEgErjuha éid not want to break with the Buddhism of
the early Canon but instead wished to challenge the
ontology of the Zbhidharmika schools. On the other hang,
to the best of my knowledge, the early Cénon never men-
ticns gvabhdva. By building his philosophy around the
rejection of this SarvEstivédin innovation, Nagarjuna
arrives at a point of view which, while not in conflict
with that of the early Canon, is not the same, either.

He places the emptiness (gunyata) of the dharmas, that
is, their lack of intrinsic nature (svabh3va), in the
forefront. He thereby insists upcn a radical “nonsub-
stantialism®™ which is far less explicit in the early

Canon (sabbe dhamm3 anattd).%5

Thus it is as much an overstatement to say that
N3garjuna was "merely a grand commentator"” as it is to
claim that he was an iconoclast with no regard for the
past. When a tradition finds itself in a changed intel-
lectual environment, innovations may occur; and some may
find these contrary to the original spirit of the tradi-
tion. This seems to be how N3garjuna saw the work of the
Zbhidharmika schools. Any attempt to restore that
original spirit, however, will necessarily create some-
thing new; and that Nagarjuna certainly did.

As the foregoing implies, I also agree with Ralupa—
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hana ‘s contention that Nagarjuna did not wish to deny
phenomena altogether (which would have been the extreme
of apavada, nihilistic negation), but only their
existence by virtue of svabh3va. Nor did he wish to
reject the categories which the Buddhist Canon used to

explain phenomena, on the phenomenal level. He had no

intention of setting up a new description of phenomena to
replace the old. He was concerned, above all, that
phenomenological descriptions not be used to justify the
unwarrantad ontological conclusion that there exist real
entities which possess their own intripsic nature.
Nagarjuna was interested in theories of how thé
world worked, not for their own sake, but for what they.
said or implied about the ultimate nature (or natureless-
ness) of reality. This was so because for all Buddhists,
ontological guestions are also soteriological guestions,

since one achieves liberaticn by correctly and thoroughly

comprehending how things really are -{yathabhGtam). Like-

wise, misconceptions about the way in which things do or
do not exist are not only philoscphical errors; they are
also obstacles to enlightenment (bodhi).

Here Mark Siderits’ remarks about N3g3rjuna’s

arguments and intentions in the Vigrahavyavartani are

pertinent. In that work, Nagarjuna negates the pramanas,
the valid means of knowledge such as perception and

inference. Siderits writes, "If [N3agarjuna’s] arguments
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are sound, they show only that a theory of pramagas
cannot be employed in defense of some metaphysical thesis
.+« His arguments certainly do not show that we are
unreasonable in, e. g., relying on perception in carrying
out our everyday transactions ... All he has shown is
that we cannot regiment our common-sense intuitions con-
cerning ways of arriving at justified belief in such a
way as to lend credence to some one or another metaphysi-
cal thesis."%% He concludes that "... there is little
reason to suppose that Nagarjuna means to'deny the
possibility of there being pramigas in any sense of the

term."47

The Mulamadhvamakak3arikas

Several summaries of the twenty-seven chapters of
the MMK have been published.48 We will summarize only
the six chapters translated here. The verse numbers
refer to the text of MMK as given in Bhavaviveka’s
ccmmentary. When these differ from the verse numbers in

La Vallée Poussin’s edition of Candrakir+ti ‘s Prasanpapadd

(CPP), the latter are also given. See note 143 to the
translation of chapter three and note 59 to the transla-
tion of chapter twenty-three for details.

Chapters three, four, and five form a closely re-
lated set. Chapter three, drawing on the analysis devel-

oped in chapter two, examines the process of perception
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by the sense organs (indriya). Nagarjuna finds that
process to be unintelligible if one tries to understand
it in terms of entities which possess their own intrinsic
nature (svathvé). As is often the case in the MMK, the
word svabhdva is not used and has to be inferred from the
context of the work as a whole. Without some qualifica-
tion such as "by intrinsic nature,” a statement such as
"... visible [objects] (drastavya) and the visual organ
(darsana) do not exist" (MMK 3-7a; CPP: 3-8a) is
difficult to explain or defend.

In chapter three, the process of vision is analyzed,
and the analysis is then extended to the other sense
organs and their respective sense objects. ‘The five
physical sense organs plus the mind (manas), together
with the six corresponding.sense opjects, constitute the
twelve ayatanas. (Dharmas are the object of mind.)

Chapter four deals with the five aggregates
(skandha). Matter (rBpa) is examined in terms of the

relation of cause (k2trana or hetu) and effect (karva).

This analysis of causality complements the analysis of
causal conditions (pratvava) in the first chapter of
MMK. The discussion of matter is extended to the other
aggregates and to all entities (bhava). The last two
verses of chapter four (MMK 4-8,2) concern the way in
which the Madhyamaka is expounded.

Chapter five discusses the six elements (dhatu).
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Space (3kasa) is discussed by means of an analysis of
what is characterized (laksya) and its defining
characteristic (laksana). If defining characteristics
and the things they characterize are not possible, then
entities (bh3va) are not possible; and without an entity,
one cannot have its absence, a nonentity (abh3ava). Thus
space cannot be a defining characteristic, a thing char-
acterized, an entity, or a nonentity. The same applies
to the otner five elements. The concluding

5-8) states that those who see enﬁities anﬁ nonentities
do not see ﬁhe quiescence (upasama) of the visible
(drastavya). This mention of the visible harks back to
the subject-matter of chapter three.

Thus chapters three, four, and five examine three
sets of categcries, the Exatanas, the skandhas, and the
&h3tus. These categories are fundamental to the Buddhist
analysis of phenomena. (Note that in chapter five of
MMK, dh3tu refers to the six elements, not the eighteen
dh3tus. The latter are the twelve ayatanas plus the six
corresponding sense cognitions.) In each chapter, the
énalysis is made more specific by singling out a
particular member of the set for detailed treatment. It
is then pointed out that the same analysis applies to the
other mempers of the sef as well.

' As we have seen, one could also say that chapter

three deals with perception, chapter four with causality,
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and chapter five with the characteristics by which we
define and identify the constituents of the world. From
this point of view, also, the subjects treated in these
three chapters are both important and interrelated.

Chapter seventeen deals with a topic fundamental to
the Buddhist world-view, and indeed to the Indian world-
view: action {karman) and its result (phala). Naéarjuna
first reviews the karma-theories of various Buddhist
schools (MMK 17-1 to 17-20). Ee then shows that’
unacceptable consequences follow if action is conceived
of as possessing intrinsic nature (MMX 17-21 to 17-25).
The same is true of the result of action, as well as the
agent (kartr) of acticn and the experiencer (bhoktr) of
the result (MMK 17-26 to 17-30). These are all like
magical emanations (nirmita) creating further emanations,
or like cities of the gandharvas, mirages, or dreams (MMK
17-31 to 17-33).

NEgErjqna states in MMK 17-26 that "the afflictions
are not real (tattvatah)." (Tk= afflictions (klesa) are
desire (raga), hatred (dvesa), and confusion (moha).) He
returns to this theme in chapter twenty-three, where he
explains that the afflictions are not real because they
do not exist by intrinsic nature. They do not exist by
intrinsic nature because they occur in dependence on the

errors of (apprehending things as) pleasant (gSubha) or

unpleasant (asubha) (MMK 23-1,2). Moreover, the
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afflictions belong to a self (dtman); but neither the
existence (astitva) nor the nonexistence (nastitva) of
the self is established (MMK 23-3,4).

The remainder of chapter twenty-three is largely
devoted to an examination of error (viparyasa), though
the topic of the afflictions recurs from time to time.
The errors of (apprehending things as) pleasant and
unpleasant do not exist by intrinsic nature (MMRK 23-6).
In the first place, this is so because, as shown in
chapter three, the objects of the six senses are
"isoclated” (kevala), i. e., without intrinsic nature.
Therefore, like action, they are similar to a city of the
gandharvas and so on, and cannot be considered as either
pleasant or unpleasant (MMK 23-7 to 23-9). Moreover, the
pleasant and the unpleasant exist only in relation to
each other (and not by intrinsic nature) (MMK 23-10,11).
Without the pleasant and the unpleasant, hcw can desire
and hatred arise (MMK 23-12)7?

Nagarjuna next considers a traditional set of four
errors, such as holding the impermanent (anitya) to be
permanent (nitva), and applies a similar analysis. Ee
shows that impermanence, .for example, exists only in
relation to permanence (and therefore not by intrinsic
nature) (MMK 23-13,14 and 20,21; CPP: 21,22). Even the
one who holds such errors and his holding of them do not

exist (by intrinsic nature) (MMK 23-15 to 19). Thus
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ignorance (avidyd@) ceases because of the cessation of
error; and because of the cessation of ignorance, the
remaining members of the twelvefold dependent origination
cease (MMK 23-22; CPP: 23~-23). Nagarjuna concludes by
pointing out that if the afflictions existed by intrinsic
nature, they could not be abandoned; but if they were
nonexistent by intrinsic nature, there would be no
question of abandoning them (MMK 23-23,24; CPP: 23-
24,25). Thus if the existence and nonexistence of things
is conceived of in terms of intrinsic nature, liberatior
is unintelligible.

It becomes particularly clear in chapter twenty-
three that Nagarjuna is doing two things at once. on the
one hand, he is discussing ontology and showing that it
is untenable to hold that things exist by intrinsic
nature. Rather, their mode of exister.ce can be compared
to that of dreams or mirages. Thus they are also not
totally nonexistent.

On the other hand, he is describing a process by
which one changes one’s way of experiencing the world.

If one sees things as real entities which are either

desirable or undesirable, this perception gives rise to
desire and aversion and the actions resulting from them.
If one then tries to rid oneself of desire and aversion,
one finds that it is impossible as long as one perceives

the world in this erroneous way. One has to see that
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things and their desirable and undesirable qualiities are
not given as such but instead are conceptually con-
structed (see MMK 23-7), and that these concepts have
meaning only in relation to each other. 1In fact, even
error itself and the one who perceives the world
erroneously do not exist intrinsically.

According to the traditional Buddhist formula, the
cessation of ignorance results in the cessaticn of the
remaining members of the twelvefold dependent origina-
tion. This "cessation" is interpreted here not as the
ceasing to exist of some real entity called "ignorance™
or "error," but as the realization that all things,
including even error and ignorance, do not exist by
intrinsic nature.

Chapter twenty-six of the MMK is concerned with the

twelvefold dependent origination (pratitya-samutpada).

We have seen that it is clearly referred to in MMK 23-22
(CPP: 23-23). A truncated version is also alluded to in
MMK 3-7 (CPP: 3-8). Moreover, the twelvefold dependent
origination is a particular formulation of the general
principle that things originate in dependence on other
things. This principle is fundamental to the Madhyamaka
system, where it is held to imply that things lack
intrinsic nature. (See, for example, MMK 23-2.) In MMK
24-18, N3garjuna says, "What dependent origination is,

that we ~all emptiness ($tGnyata)."
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It may be surprising that in chapter twenty-six, the
twelvefold dependent origination is expounded in a tradi-
tional Buddhist fashion, without any attempt to show that
its merbers are empty of intrinsic nature. N3garjuna may
have thought it appropriate to include a restatement of
this important Buddhist doctrine, since so much of his
philosophy is based on it. This chapter might also have
been intended as an obligque demonstration that the
Madhyamaka is not in conflict with earlier Buddhism and

indeed is implicit in it.

Aryadeva and Buddhapalita

Before discussing Bhavaviveka and his Prajﬁﬁ-
pradipa, we must briefly mention two major figures in the
history of the Madhyamaka who preceded him, Aryadeva and
Buddhapalita. Aryadeva was Nagarjuna’'s student and
direct successor; thus his dates are dependent on
Nigirjuna’s.4?® sSome have identified him with a monk
named "Deva" whom the DIpavamsa and the MahZvamsa mention
as having been in Sri Lafka during the latter half of the
third century when the Vetullavada (i. e., the Mah3yana)
was widespread.50 Lamotte has used this identification
to bolster his case for Nagarjuna’s having been born in

243 A. D.51 Eryadeva’s major work is the Catul}s'ataka'.52

He did not write a commentary on the MMK, unless, as some

have supposed, he is the author of a commentary extant
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only in Chinese and ascribed to one "Blue-eyes" (Ch ing-
mu) .53

Buddhapélitas4 lived c. 500 A. D.°3 He is of more
direct concern to us here than is Aryadeva, since his
sole surviving work is a commentary on the MMK>® which

Bhavaviveka criticizes in his Praijfapradipa. In fact,

there are at least twenty places in the Prajfiapradipa

where Bhavaviveka criticizes Buddhapalita: three times in
his ccmmentary on MMK 1-1 and one time each in his

nﬂmond—avv, A MM 1 —Aa 1= 1 -oa‘-\ 1.6
WASBUINC ML WG L Y Wil FuUUN ATT3Gy 2Ty aTuGay 2T o

a, 2-lak, 2-2,
2-22cd, 2-23cd, 3-2, 3-3ab, £-3ab, 6-5, 7-34, 9-8, 10-12,
16-3, and 18-7.37 Most of these criticisms are directed
against faults which Bhavaviveka sees in BuddhapElita's.
explanation of a particular verse, but some have a more
general bearing. The latter will be discussed in the

third chapter of this introduction, and Buddhapdlita’s

views will be described in that context.
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Chapter 2: Bhavaviveka and his Works

Bhavaviveka ‘s Name and Date
We have been referring to to the author of the
Prajfiapradipa as "Bhavaviveka." This spelling, which

occurs in Candrakirti ‘s Prasannapadia, is only one of the

forms of his name. "Bhavya" is also common, while the
Chinese transliterations and translations point to
"Bhaviveka." The Tibetan translations of the Praijfia-
pradipa and Avalokitavrata’s tika generally give legs
ldan byed, corresponding to'"Bhavyakara" or "Bhavyakara,"

rather than legs ldan ‘byed, corresponding to "Bhava-

viveka." Of course, byed may simply be a mistake for
“byed, a mistake which somehow became standard in those
texts. Likewise, "Bhaviveka" suggests a Sanskrit haplog-
raphy for "Bhavaviveka;" but if that is the case, it is
surprising that "Bhaviveka" became the standard form of
the name in China.l

As Yuichi Kajiyama2 has shown, Bhavaviveka can be
dated to the early and middle portion of the sixth
century A. D. (roughly 500-570) through his relationship
to Dharmapd@la and Sthiramati. Kajiyama accepts Erich
Frauwallner’s estimated dates of c. 530~561 for Dharma-
pé'la3 and 510-570 for Sthiramati.? Sthiramati

criticizes Bhavaviveka 's Praijfiapradipa in his own

commentary on the MMK (extant only in Chinese transla-
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tion),> while Dharmapila criticizes the same work several

times in his commentary on Aryadeva’s Catul_ls'ataka.6

(The latter commentary also survives only in Chinese.)
Sthiramati and Dharmapala wrote from the point of view of
the Yog3acara or Vijfianavada school;’ the controversy
between Dharmapdla and Bhavaviveka became well known in
the Far East.8

On the other hand, in the first chapter of the
Prajfidpradipa, Bhavaviveka criticizes an unnamed
commentary on the MMK; and Avalokitavrata tells us that
the author of this commentary is Gux}amati.9 Gunamati
was a teacher of Sthiramati,10 so that Bhavaviveka comes
between the two and is probably older than Sthiramati.
According to Hsflan-tsang, Bhavaviveka sought to have a
debate with Dharmapdla; but the latter, who had retired
to Bodh Gaya to meditate, declined. Bhavaviveka then

11 yhere he died nine years

returned to South India,
later.l? 1If we accept Frauwallner ‘s calculation that
Dharmapala retired to Bodh Gaya in 559 and died in 561,
that places Bhavaviveka’s death in 568-570. Thus
Kajiyama arrives at his estimated dates of 500-570 for
Bhavaviveka.

It should also be mentioned that Bh3vaviveka cites

with approval a commentary on the MMK by Devasarman

called dkar po ‘char ba (perhaps Suklabhyudaya) in the

c:rstl3 and thiralt chapters of the Praijfidpradipa. This
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does nct help in determining Bhavaviveka’s date, since we
have no independent information on Devasarman’s date.
(He can scarcely be identical with the Sarviastivadin

Devasarman, author of the Viifidnak3iva, who must have

lived much earlier.l) Likewise, Buddhapalita’s date is
dependent on that of Bhavaviveka, who is said to have

been Buddhapalita“’s younger contemporary.16

Works Ascribed to Bhavaviveka

Turning to Bhavaviveka’s writings, we find six works

on Madhyamaka that are ascribed to him: Madhyamakahrdaya-
karika (MHK); its autocommentary, the Tarkaivald (TJ);

the *Karatalaratna (KTR); the Prajh3apradipa (BPP); the

Madhyamakﬁrthasa@qraha (MAS); and the Madhyamakaratna-

pradipa (MRP).17 We shall discuss each of these works,
saving the Praijiiapradipa for the next chapter. There are
also two Tantric works ascribed to "Bhavyakirti," but
these are unlikely to have been written by the author of

the Prajﬁ&prad‘ipa.18

The MHK seems to be Bh3avaviveka ‘s earliest work. He
refers to it by name in his appendix to chapter twenty-

five of the Prajﬁégradiga.l9 It is also referred to in

KTR under the name *Tattvimgt§vat§ra.20 A number of

verses of MHK are taken over by MRP with little or no
change,21 and this work also refers to TJ by name. 22

As Ejima23 has pointed out, Candrakirti quotes MHK 3-27ab
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and 3-4lab in CPP 33.1,2. Candrakirti does not name the
source, but it is clear from the context that he attri-
butes them to Bhavaviveka. Thus there is little doubt
that MHK is an authentic work of the author of the
Praifidpradipa.

MHK consists of some 928 verses in the Sanskrit
version and 1024 verses in the Tibetan version;2% it is
not available in Chinese.?3 MHK is the only work of
Bhavaviveka“s which is extant in Sanskrit (except for one
missing folio). The one known Sanskrit manuscript was
found in Zha lu monastery in Tibet in August, 1936 by
Rahula SE@kgtyEyana.zs He was unable to photograph it
and made a rapid copy by hand.?27 Samkrtyayana gave his
copy to V. V. Gokhale, who again transcribed it. Only in
1972 did Gokhale discover on a visit to Rome that
Giuseppe Tucci had photographed the same manuscript in
Tibet .28 According to EJjima, the Sanskrit manuscript is
written in the "Proto-Bengali-cum—-Maithili" script of the
eleventh century,29 while Gokhale says that it is not
later than the tenth century.30 As with TJ, the extant
Tibetan translation was made by Atisa (c. 982-1054) and
the Tibetan Nag tsho Tshul khrims rgyal ba in the
eleventh century, though, as Gokhale has pointed out, a
previous translation existed in the early ninth

century.31

32 o

MHEHK is divided into eleven chapters. he first two
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deal with the bodhisattva path, while the third and
longest chapter discusses the bodhisattva’s practice of
discernment (praijfid) and the nature of Buddhahood.>2 1In
the context of praijfid, Bhavaviveka expounds the
Madhyamaka at length. The remaining chapters of MHK are
mainly concerned with examining and refuting the doc-
trines of other schools. The Buddhist Sravakas and
Yogacarins are dealt with in chapters four and five,
respectively. Chapters six, seven, eight, and nine take
up four non-Buddhist schools, the SE@khya,.Vaiée§ika,
Vedanta, and Mimamsa, in that order. These six chapters,
along with TJ, constitute a valuable source of informa-
tion on Indian philosophy as it existed in the sixth
century A. D. The tenth chapter deals with the omni-
science of the Buddha, while the eleventh and final
chapter consists of three verses of praise.

Gokhale34 has suggested that MHK originally con-

sisted of the first three chapters alone, under the title

Tattvaifhanamrtivatdra, and that Bh3vaviveka added the

remaining chapters later. As Lindtner33 has pointed out,
the form actually found in the colophon to chapter three
of MHK, and in KTR, is Tattvamrtavatara; and Gokhale has
tacitly adopted that form in a recent publication.36

Lindtner observed in the same note that the references in

KTR and BP? must be to the fifth chapter of MHK/TJ, which

deals with the Yog3cara. Hence those references do not
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suppcrt the hypothesis that MHK originally comprised only
the first three chapters, although they do not disprove
it, either.

The Tarkajvala is Bh3avaviveka s autocommentary on
MHK. It is available only in an eleventh-century Tibetan
translation by the translators of MHK, though, as we
meﬁtioned in connection with MHK, an earlier Tibetan

translation is known to have existed.37 The Nikayabheda-

vibhadgavy3ikhyana, treated as a separate work of Bhava-

viveka’s in the Bstan ‘gyur, is identical with part of

chapter four of 73.38 Moreover, the Madhyamakabhrama-

ghata, ascribed to Aryadeva in the Bstan ‘gyur, is
actually an extract from TJ with three verses from MHK
and one new verse.>?
Ejima has expressed some doubts about whether the
entire TJ was written by Bhavaviveka.40 He cites the
fact that in the present TJ, the term acarya is occasion-

41 Since

ally used in reference to the author of the MHK.
dcarya is an honorific title, one would not expect Bhava-
viveka to use it when referring to himself. Ejima hypo-
thesizes that the present TJ is a revised or enlarged

recension of an "Ur-TJ." The Ur-TJ was written by Bhava-

viveka, the author of MHK and BPP. The present TJ

(including the part reproduced in the Nikayabheda-

vibhafgavyakhyana) was composed by a later writer named
42 ¢

"Bhavya," who lived perhaps in the eighth century.
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we shall see later, Ejima’s hypothesis also has a bearing
on the gquestion of the authorship of MAS and MRP.

Gokhale, on the other hand, has suggested that the
sentences containing references to BhEaniveka as
"3carya" were explanatory comments by Atisa which were
inserted into the text by his Tibetan collaborator, Tshul
khrims rgyal ba.43 on this suppcsition, the present TJ
would be essentially identical with the original TgJ,
aside from a few inteipolations by the eleventh-century
translators.

The *Karatalaratna (KTR) is preserved only in a

Chinese translation made by Hsfian~tsang in October of
649.44 The Sanskrit title is reconstructed from thé
Chinese; Lindtrer has suggested *Hastaratna45 or
*Talaratna?® as alternative possibilities. KTR was
translated into French many years ago by La Vallée
Poussin.4? So far as I know, no one has cared to dispute
its authorship. i

KTR is divided into three parts. The first two
parts are similar to MHK 3-25 to 3-136 in that they

demonstrate that all conditioned (§§g§$§§§) and
unconditioned (asamgkrta) dharmas have no intrinsic
nature. The method is alsc the same as in MHK/TJ. A
formal syllogism is stated, and objections by opponents
from various schools are refuted. (This method will be

discussed in detail in the following chapter.} The third
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section breaks new ground and deals with the meditative
cultivation (bh@vana) of the insight already gained
intellectually through the reasoning described in the

first two parts.48

The Madhyamakérthasa@graha (MAS) is a short work, so
short that Lindtner translated it in a footnote.%? 1t is
available only in an eleventh-century Tibetan translation
by Atisa’s collaborator, Tshul khrims rgyal ba, this time
working alone. It elaborates the distinction between two
kinds of paramartha which is made in TJ. '(This distinc-
tion will be explained in the following chapter.) 1In
addition, it distinguishes between two kinds of superfi-

cial reality (samvrti). True (tathva) samvrti has causal

efficacy; false (mithy3a) sa@vgti does not. The latter

either involves conceptual construction (vikalpa), as
when a rope is mistaken for a snake; or it does not, as

when one sees a double moon because of some optical

defect. The term tathya-sa@vgti also occurs in MHK 3-

7,12, though it is not contrasted with mithya-samvrti
50

there.
Ejima thinks that the MAS was not written by

Bhavaviveka because "its contents cannot be interpreted

without references to other later works by Séntarak§ita,

..“51 He ascribes it to the

Kamalasila, and Jianagarbha
same "Bhavya" whom he believes to have composed the

present TJ. Lindtner, on the other hand, sees it as
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being completely consistent with Bh3vaviveka ‘s other
works, despite a few new technical terms.>? Thus he
attributes the MAS to Bhavaviveka, as does Ruegg.53

The Madhyamakaratnapradipa (MRP), like MHK/TJ and

MAS, was translated into Tibetan in the eleventh century.
The translators were Atisa and Tshul khrims rgyal ba,
joined in this case by Brtson “grus seng ge. It is not
available in Chinese or Sanskrit, though as mentioned
earlier, some of its verses are identical to verses of
MHK which are extant in Sanskrit. MRP is a work in mixed
prose and verse, divided into nine chapters. Lindtner
gives the title of each chapter and a detailed summary in

his paper, "On Bhavya's Madhyamakaratnapradipa." 4

The auvthorship of MRP is controversial. Schayer55
and Yamaguchi denied that it was written by Bhavaviveka,
with Yamaguchi holding that it was a later work of the
Pr3sangika school.5® More recently, Ruegg has expressed
the vie& that the MRP was composed by a later author
named Bhavya.57 Ejima has a similar, but more elaborate
hypothesis, which we have already described in part.
According to Ejima, Bhavaviveka wrote MHK, an Ur-TJ, BPP,
and KTR. Then a later "Bhavya," perhaps in the eighth
century, composed the present recension of TJ, as well as
MAS and MRP.S8 Lindtner, on the other hand, thinks that
the sixth-century Bhavaviveka or Bhavya wrote all the

works attributed to him, including MRP in particular.
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Lindtner has defended his views at length in his
"Adversaria Buddhica."??

The arguments and counterarguments have become
rather complex, and I shall simply summarize the main
points. Against the MRP’s being a work by Bhavaviveka is
the fact that it mentions DharmakiIrti twice and Candra-
kIirti several times. Both of these authors are usually
put in the seventh century.60 Moreover, Candrakirti is
mentioned favorably in MRP, which ;s surprising in view

of his criticism of Bhavaviveka in the Prasannapada.

Also, the MRP quotes from a number of Tantrié works,61

all of which have authors (such as the Tantric Nagarjuna)
who are usually estimated to have lived in the seventh or

_
52 cpantric elements are absent in

later centuries.
Bhavaviveka ‘s other works.

Besides, there are other doctrinal differences
between MRP and the remaining works, such as a different
attitude toward logic and a willingness to accommodate
Yogacara ideas as a device in the.practice of meditation
(bhavana), though not as representing ultimate reality.
Finally, Ruegg63 and Mimaki®4 have noted that at least
one Tibetan author, Lcang skya Rol pa’i rdo rje (1717-
86), expressed the opinion that MRP was by a later
Bhavva.

In favor of the MRP’s having been written by Bhava-

viveka, there is first of all the traditional ascription
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itself, which was obviously accepted by Atisa when he
translated MRP, along with with MHK and TJ; in the elev-
enth century. More important is the fact that the author
of MRP himself says that he wrote 77.65 Thus it seems
that one must either admit the authenticity of MRP or
reject the authenticity of TJ as well.

Among those who think that Bhavaviveka did not write
MRP, only Ejima66 has attempted to explain this state-
ment by the author of MRP. As we have already mentioned,
Ejima proposes that Bh3vaviveka wrote only an Ur-TJ and
not the present TJ. This allows us to assume that the
author of MRP was referring only to the present recension
of TJ when he made his claim of authorship. Ejima’s
hypothesis also explains TJ’s occasional references to
the author of MHK as "3cidrya," though, as we have seen,
Gokhale has another, less radical explanation for that.

Lindtner has advanced a number of counterarguments
in favor 6f Bhavaviveka s having written the MRP. He
points out that the arguments for putting Candrakirti and
Dharmakirti in the seventh century are far from conclu-
sive, and he has proposed approximate dates of c. 530-600
for Candrakirti®7 and the same for Dharmakirti.®® as
for the quotations from Tantric authors, he points out
again that the usual estimates of their dates are based
on very sketchy infofmation. In fact, the origins and

early history of the Vajray@na in India are still quite
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obscure.

Lindtner accounts for MRP’s favorable attitude
toward Candrakirti by citing Bhavaviveka’s relatively
broad-minded atﬁitude where Vedanta is concerned and
taking this as evidence of his magnanimity toward his
opponents.69 In his paper, "On Bhavya s Madhyamaka-

ratnapradipa,” Lindtner points out that CandrakIrti’s

Madhyamakavatara is quoted in MRP and argues that Bhava-

viveka might have decided to write MRP as his own
"Introduction to the Madhyamaka" in response to Candra-

kTrti‘s work.’0

It is clear that Candrakirti wrote the Prasannapadi

after the Madhvamakavatara, since the latter is quoted or

referred to a number of times in the former. Moreover,

it is the Prasannapada, and not the Madhvamakavatara,

which contains CandrakIrti ‘s criticisms of Bhavaviveka.

Thus one might argue that the Prasannapadi (which is not

quoted in MRP) had not yet been written when MRP was
composed and that therefore Bhavaviveka would have had no
reason to be hostile to CandrakIrti.

Finally, as for the doctrinal differences between
MRP and the rest of the works ascribed to Bhavaviveka,
Lindtner takes them as evidence of development in Bhava-
viveka ‘s thinking, rather than as indicating a different
authorship.71 In regard to the Tantric references,

Lindtner notes that Hsflan-tsang says that Bhavaviveka



became a devotee of Vajradhara.72
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Chapter 3: The Prajfidpradipa and the

Svatantrika-Madhyamaka

The Prajfiapradipa

When it comes to the authorship of the Prajfiapradipa

(BPP), we leave the stormy seas of controversy and enter
the calm waters of certainty: Bhavaviveka is by
definition the author of BPP. (As already mentioned,
thEvaviveka" is the form of the author’s name used by

Candrakirti in the Prasannapada.)

BPP, as we noted, refers to MHK and thus was written
later. BPP is not available in Sanskrit, except for a

few quotations in the Prasannapada. The extant Tibetan

translation was made by JfAZnagarbha and Cog ro Klu'i

1 and is thus

rgyal mtshan in the early ninth century
earlier than the extant Tibetan translations of Bhava-
viveka ‘s other works. The same two translators also
translated the AkutobhayZ (a commentary on MMK ascribed
to N3garjuna but probably not written by him), Buddha-
palita’s commentary on the MMK, and Avalockitavrata’s vast
tik3 on BPP. Although one is only rarely able to compare
their translations with the original Sanskrit, they
seem to be ggnerally excellent.

According to Ruegg,2 the translator Jfianagarbha

was probably not the same as the Svatantrika-Madhyamika

author of the same name, who wrote the Satvadvayavibhanga
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and seems to have lived a little earlier. Besides col-
laborating on numerous translations, Klu’i rgyal mtshan

may have written a commentary on the Samdhinirmocana

Stra.3

BPP is the only work of Bhavaviveka’s, other than
KTR, to have been translated into Chinese. The transla-
tién was made by Prabhakaramitra in either 629 or
630-2.4 According to Kajiyama, "The [Chinese] transla-
tion is, however, bad, unreliable and suppresses many
sentences of the original text. Oﬁ account of these de-
fects, the téxt has not been well studied by traditional
Buddhists in China and Japan.“5
Chapters three, four, five, seventeen, twenty-three,
and twenty-six of BPP are edited and translated here.®
These six chapters are, of course, Bhavaviveka’s commen-
tary on the corresponding chapters of Nagarjuna’'s MMK.
As has been indicated in the summaries given previously,
these chapters of the MMK deal with some of the most
fundamental concepts of Buddhist fhought; and the way in
which they do so reveals much about the Madhyamaka s
éhilosophical and soteriological point of view. Partic-
ularly if one excludes those chapters of the MMK for
which Bh3vaviveka’s commentary has already been trans-
lated into a Western language,7 these six chapters are

among the most important in the MMK.

The specific topics dealt with in BPP are largely



determined by the contents of the text on which it com-
ments, MMK. There, are, however, some exceptions. Thus
the twenty-fifth chapter of BPP contains an appendix
dealing with the Yog3c3ra; and the twenty-seventh chapter
of BPP has an appendix expounding the idea that for a

Madhyamika, logic is valid conventionally (vyavaharatah)

but not in ultimate reality (paramérthatgg).8 (Both of

these appendices are omitted in the Chinese translation.)
Likewise, among the chapters translated here, Bhavaviveka
defends the Madhyamaka against the charge of nihilism in
his commentary on MMK 5-7. (He reverts to this subject
following his commentary on MMK 18-7.2) 1In his commen-

tary following MMK 23-14, Bh3avaviveka discusses the'ques-

tion of whether the "wisdom of emptiness" (stong pa nyid

kyi ye shes, Slnyat3-jfiZna) causes one to attain

liberation.

Even when he is addressing the issues raised by a
particular verse or verses of Ni&g3rjurna’s, Bhavaviveka s
syllogistic method and his refutations of opponents’
objections tend to lead him rather far afield. His argu-
ments are oiten complex and subtle, and his language
sometimes becomes so laconic as to be incomprehensibie
withoutvthe subcommentary. These and other problems
occurring in connection with the six chapters edited and
translated here will be discussed in the notes to the

translation of each chapter.



Syllogistic Method

We have already referred to Bh3vaviveka’s use of
syllégisms. Naturally, these are syllogisms of the
Indian, rather than the Aristotelian sort.l0 Bh3vavivek
seems to have been strongly influenced by the work of th
great Buddhist logician, Dignaga,11 who was probably his
elder contemporary.12 As far as we know, though, Bhava-
viveka was the first writer to make use of formal syllo-
gisms in expounding the Madhyamaka.

In order to understand Bhavaviveka’s use of syllo-
gisms in BPP, it is helpful to go back to his earliest
work, MHK/TJ. Here he introduces the logical method
which he will use in the Prajfipradipa. That is, Bhava-
viveka states formal syllogisms and and then refutes any
faults in those syllogisms which opponents might
allege.13 The first example of a syllogism is MHK 3-26:

As to that, in ultimate reality (paramarthatah),

earth and so on indeed do not have the intrinsic
nature (gvabhava) of [material] elements (bhuta),
Because they are contingent (krtaka), like
Krcala
cognition, or else because they have causes and s
14

on.

This syllogism is typical of the many others which
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Bhévaviveka states in the MHK and the Prajfiapradipa. The

thesis is a negative statement with the qualification "in
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ultimate reality." In this case, significantly, it is
intrinsic nature which is negated. The Tarkajvala on
this verse explains that the negation is a pure negation

(prasajva-prati§edha)15 and that the qualification "in

ultimate reality" applies to the predicate of the thesis.
(Otherwise, Bhavaviveka would be asserting that the
subject exists in ultimate reality.)

Thus we have a thesis (pratijfid) with a subject
(dharmin), "earth and so on," and a predicate (sadhya).
This is one member (avayava) of the sylloéism. The two
" remaining members are the reason (hetu), "because they
are contingent," and the example (drstanta), "like
cognition." Here Bhavaviveka gives an alternative
reason; sometimes "etc." (adi) is added to the example.
In either case, it is still considered to be a three-
membered syllogism.16

Bhavaviveka alsoc uses the five-membered syllcgism
associated with the Nyaya-Vaisesika school.l7? The two
additional members are the application (upanaya), which
states that the reason is indeed present in the subject
of the thesis, and the conclusion (nigamana), which
essentially restates the thesis, preceded by the word
"therefore." Bhavaviveka most commonly uses three-
membered syllogisms; nevertheless, there are many
examples of both three-~ and five-membered syllogisms in

the chapters of BPP translated here.l8
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Bh3@vaviveka also answers possible objecticons to his
syllogisms. In response to the objection that ultimate
reality is beyond words and concepts, the Tarkajvala
distinguishes two kinds of paramartha. One is supra-
mundane (lokottara) and free from conceptual elaboration
(pzapafica). The other is called "pure worldly cognition"

(Suddha-laukika=-ijfiana) and possesses conceptual elabora-

tion. (It was previously explained in the Tarkajvala
that "param3rtha" may be be understood as a bahuvrihi
compound referring to "discernment (prajfia) in accordance
with ultimate reality.") '

An opponent charges that the Madhyamika s argument
-is mere caviling (co ‘dri ba) because he refutes
another’s position (paksa) without establishing a posi-
tion of his own. The Tarkajvala replies that the
Madhyamika does have a paksa: All dharmas are empty of
intrinsic nature, and that [fact] is their intrinsic

nature. 19

Svatantrika and Prasangika
Bhavaviveka ‘s extensive use of formal syllogisms
stands in sharp contrast to the method which Buddhapalita
used to expound the Madhyamaka in his own commentary on
the MMK. Like NEgErjuna,zo Buddhapalita never states
syllogisms but instead uses Qrasaﬁga-arguménts. The

latter are arguments which show that the opponent’s posi-
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tion, with its implicit or explicit assumption that
things have intrinsic nature (svabhava), has consequences
(prasanga) which are unacceptable to the opponent
himself. As we have noted, Bhdvaviveka criticizes
BuddhapZ@lita many times; but his most important criti-
cisms are those directed against Buddhapdlita’s failure
to state formal syllogisms.

Candrakirti responded to Bhavaviveka by defending
Buddhapzlita and launching his own crticisms against
Bhavaviveka. The school of Buddhaéélita aﬁd Candrakirti
became known.as the Prasargika-Madhyamaka, i. e., "the
Madhyamaka of those who use prasanga-arguments.”
Bh3vaviveka ‘s school became known as the Svatantrika-
Madhyamaka because of his use of independent inferences

(svatantra-anum&na).21

Buddhapalita’s commentary on MMK l-1 is a good
example of his argumentation:22

There are not ever any entities (bhava) anywhere

Which have originated from themselves, from another,

from both, or from no cause.23 [MMK 1-1]

"Here if any entity originated, the origination of
that entity would have to be either from itself, or from
another, or from both itself and another, or from no
cause; but upon examination, [origination] is not

possible from any [of these] ... To begin with, entities

do not originate from their own selves, because their
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origination would be pointless and because there would be
no end to origination. For there is no purpose in the
origination again of entities which [already] exist by
their own selves. If they do originate again even though
they exist [already], never would they not be originat-
ing;24 [but] that, too, is not accepted. Therefore, to
begin with, entities do not originate from themselves.

"Nor do they originate from another ... because it
would follow that everything would originate from
everything.25

"Nor do they originate from both themselves and
another, because the faults of both [alternatives] would
follow.

"Nor do they originate from no cause, because it
would follow that everything would always be originating
from everything26 and because there would be.the fault
that all undertakings would be pointless.

"Thus because the origination of entities is not
possible in any way, therefore the term “origination” is

a mere conventional expression (vyavah3ra-matra), since

origination does not exist."

In the Prajfiapradipa, Bhavaviveka criticizes all of

these arguments of Buddhapalita’s, except for the third
argument concerning originaticn from both self and other.
Regarding the first argument, Bh3avaviveka says. "That is

not logically possible (ayukta), because no reason and
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example are given and because faults stated by the oppo-
nent are not answered. Also, because it is prasanga-

argument, a [predicate] to be proved (s3dhva) and a

property (dharma) [which proves] that, opposite in
meaning [to that intended], [become] manifest by
reversing the original meaning. [Specifically, the
opponent could say that] entities originate from another,
because origination has a result and because origination
has an end. Thus [your] doctrine (krtianta) would be
contradicted."27

Bhavaviveka criticizes Buddhapalita’s second
argument in the following way: “Therefore, since there
is a prasafmga-argument here, [then] having reversed the
{meanings of] the predicate (s3dhva) and the reason
(sadhana), [one could say that] entities originate from
themselves or from both or from no cause, because some
[particular] thing originates from some [particular]
thing. Thus [your] previous position would be contra-
dicted. 'Otherwise, [if suck an alteration of the predi-
cate and reason is not allowed,] that [statement of
yours}, ‘because it would follow that everything would
originate from everything,” is neither a proof (s3dhana)
nor a refutation (dusana); [and] therefore this

[argument] is incoherent in meaning (asar_ngatértha)."28

Finally, concerning Buddhapalita’s argument against

origination from no cause, Bhavaviveka says, "Since here
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also there is a prasanga-argument, if the meaning of a
statement with a manifestation (vyakti) of the opposite
predicate and reason is accepted (isvate), [then] that
[argument] has stated the following: Entities originate
from a cause, because some [particular] thing originates
from some [particular] thing at some [particular] time,
and because undertakingg do have a result. Thus that
[explanation of yours] is not logically possible, because
of the faults which [we] have stated previously. But if
it is otherwise, [that is, if the argumené is not
reversed,] it is incoherent in meaning, as befqre."29
Thus Bhavaviveka thinks that Buddhapalita should
have provided reasons and examples, i. e., a formal .

Indian syllogism (prayvoga-vakya); and he thinks that

Buddhapalita should have answered possible counter-
arguments by opponents from other philosophical schools.
Moreover, as it is, Buddhapalita’s argument against any
one of the four alternatives (catuskoti)3C can be taken
by his opponent to mean that one of the remaining three
alternatives must be correct; but this is not what
Buddhapdlita wants to say. Indeed, Bhavaviveka seems to
hold that if a prasanga-argument means anything at all,
it has to mean that another alternative is correct.

One might note here that, in the West, reductio ad
absurdum arguments are normally used to prove that the

second of two possible alternatives is correct.3! For
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example, one can prove that the square root of two is an
irrational number by first assuming that it is a rational
number and then showing that that assumption leads to a

contradiction. In India, the use of tarka in the Nyaya-

32 and Bhivaviveka

Vaisesika tradition is similar;
evidently assumes that Buddhapdlita’s prasanga-arguments
muét be' understood in the same way.

N3garjuna, like Buddhapalita, never gives formal
syllogisms and often uses grasaﬁga-arguments.33 How then
does Bhavaviveka avoid applying to Nagarjuna the same
criticisms which he has made against.Buddhapélita? In
his commentary on MMK 18-—1,34 he considers the objection
of an opponent who says, "The author of the treatise
[N3garjuna] did mot state the members [cf a syllogism],
the thesis and so on. Therefore [his] proof has the
fault of incompleteness."

Bhavaviveka ieplies, "Because [Nagarjuna’'s verse] is

a succinct statement (don gvi tshig, artha-vakya), there

is no fault. For the statements of the Jcarya are

succinct statements (artha-vakya), because by virtue of

[their] meaning (artha), they are held to be the basis of

many syllogisms (prayoga-vakya), since [their] words

[literally, “syllables”’] are brief but [their] meaning is
great."
Nagarjuna, as the author of an aphoristic treatise,

does not have to formulate syllogistic arguments and can
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confine himself to terse indications of the intended
meaning. On the other hand, Bhavaviveka evidently felt
that commentators like Buddhapalita are obliged to
supplement prasanga-arguments with formai syllogisms and
to refute potential counterarguments by opponents from
the various Buddhist and non-Buddhist schools.33 Thus
Bhavaviveka ‘s own commentary on the MMK, the Prajfia-
pradipa. has a profusion of syllogisms, as well as
oppcnents” objections with Bhdvaviveka ‘s answers.
Bhavaviveka was, as far as is.known, £he first

Madhyamika to use the terms prasajya-p;atiggdha and

paryudasa-pratigedha to distinguish two kinds of negation

(Qratisedha).36 Various translations have been proposed

for prasaijya-pratisedha, such as "pure negation," "simple

negaticn," "absolute negation," and non-implicative

negation," while paryudasa-prati§edha has been called
"relative negation” or "implicative negation.” Whatever
translation is used, the idea is that in prasajya-
pratisedha, one simplv negates a proposition without any
further implication. 1In particular, there is no implied
affirmation of another proposition. In paryudasa-
pratisedha, on the other hand, one does implicitly assert
the opposite of what is being negated.

In his commentarv on MMK 1-1, Bhavaviveka says,37
"This negation, ‘not from themselves’ (pa svatah) should

be seen as a prasaijva-pratisedha, because it is




predominantly (gtso che ba, perhaps pradhinya) negation.
[This is so] because [Nagarjuna“s] intention is to
establish nonconceptual wisdom (nirvikalpaka-jfiZna),
which is endowed with all cognizable38 objects (jfieya-
visaya), by negating the net of all conceptual construc-
tions (kalpand). If it is taken to be a paryuddsa-
pratisedha, [then] because that is predcminantly

affirmation, it would be distinct from [our] doctrine

(kxrtanta), since [that paryudisa-g;ati§edha] would teach

nonorigination by affirming that all dharmas are unorigi-
nated. For it is said in scripture (2gama) that if one
practices (spvod, root car) the nonorigination of matter
(r8pa), one does not practice the perfection of

discernment (prajfid-paramitz)."

Thus Nagarjuna“’s negations have to be understood as

grasajya—gratisedha, in view of what he means to say.
Immediately after the passage which we have just quoted,

Bhavaviveka goes on to say,39 "Here one should specify

(avadh3rayet) that entities do not [emphasis represents

eva] originate from themselves. If one specifies
otherwise, one would ascertain, ‘Entities do not origi-
nate from themselves [emphasis represents eval. What
theri? They originate from anothgr;' and likewise one
would asce;tain, ‘Entities do not originate from just
(eva) themselves. What then? They originate from

themselves and another.” Therefore that is also not
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accepted, because it is distinct from [our] doctrine."®

In other words, N3garjuna’s negation of one of the
four alternatives does not imply an affirmation of one or
more of the remaining three alternatives. Again, this is
so because of Nagarjuna’s iatention, because of what he
wants to say.

Here, as Candrakirti has pointed out,40 there seems
to be an inconsistency in Bhavaviveka’'s criticism of
Buddhapalita. When Nagarjuna negates the origination of
entities from themselves, Bhavaviveka allows that he does
not thereby affirm that they originate from another, etc.
But when BuddhazpZ@lita supports Nagarjusa’s negation with
a Qrasaﬁga—argument, Bhavaviveka holds that this argument
must be understood as implying an affirmation of ancther
alternative. As suggested previously, Bhavaviveka may
have been thinking of the usual function of tarka in
Indian logic; but it is not at all clear that prasahga-
arguments have to be understood in this way. Buddha-
palita’s intention is made plain by the fact that he
adduces arguments against all four alternatives, not just
one of them. Thus if an opponent were to attempt to
convert a prasafga-argument against one alternative into
a positive argument for another, Buddhapalita could point
to the fact that he has given a prasanga-argument against
that alternative, too. If Bhavaviveka continues to

insist that commentators must give syllogisms, he must
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then explain why N&@8garjuna did not do so in his autocom-

mentary on the Vigrahavyavartani.4!

dharma-nairdtmya and the yanas

Another issue which divided the Svatantrikas and the

Prasangikas was the question of whether dharma-nairitmya,

the absence of self in dharmas, is taught in the sutras
of the SrZvakaydana. A closely related question is

whether the Sr3vakas and pratvekabuddhas realize the

absence of self in dharmas. 1In his commehtary42 on MMK
7-34, Bhivaviveka first quotes from Buddhap3lita’s com-
mentary on the same verse.43 Buddhapalita says, in part,
"In [the early Canon’s] statement that ‘all dharmas afe
without self, “44 “without self’ [has] the meaning of

‘without intrinsic nature’ (ngo bo nyid, svabhava), since

the word ‘self’ is an expression for “intrinsic nature.”"
Bhiavaviveka criticizes Buddhapialita’s explanation,
saying, in part, "That [scriptural] source (khungs)
cannot show the absence of self in dharmas (dharma-
nairatmya), because in the Sravakayana, the meaning of
the term ‘without self” is to be explained (vyutpadya) as
[referring] to the person (Qudgala).45 If it could [show

dharma-nairatmyal, it would be pointless to embrace

another vehicle (yana) {i. e., the Mahayanal."
Similarly,'in his commentary46 on MMK 18-3ab, Bhava-

viveka says that the Sr3vakas and pratyekabuddhas per-
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ceive that there is no entity called a "self," but only a
collection (kalapa) of samskaras which arise and cease at
each moment. The great bodhisattvas, on the other hand,
see that the samskaras are unoriginated; and they dwell
in the practice of discernment free from conceptual con-

struction (nirvikalpa-pra-ifia).

In his commentary47 on MMK 18-5a, Bhavaviveka

explains that the Sravakas and pratyekabuddhas see the

absence of self in persons (pudgala-nairatmya) and thus

are able to remove the obscuration of the afflictions

(kleéa-évaraga), whereas those who fcllow the Buddhayana

are able to abandon both the obscuration of the afflic-
tions and the obscuration of the knowable (jfieya-
avarana). (The obscuration of the knowable must be
removed in order to attain the omniscience (sarvajfiata)
of a Buddha.) Bhavaviveka makes the same point in his

Madhygmaka-hgdaya-kirikas, when he says,

[The aggregates, ayatanas, and dhatus] were
proclaimed to the $ravakas for the removal of the
obscuration of the afflictions.

[The Mah2yana was taught] to the compassionate for
the removal of the stain of the obscurations of
afflictions and the knowable.

[Madhyamaka-hrdaya 3—24]48

In his commentary49 following MMK 18-5d4, Bhavaviveka

goes on to say that the removal of the obscuration of the
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knowable - which involves ridding oneself of "unaf-
flicted" ignorance (aklista-ajfiZna) as well as the
affiictions -~ is achieved by means of seeing the absence
of a self in dharmas. Moreover, that is also necessary
for uprooting the traces (v3sana) of the afflictions.
Candrakirti agrees that only bodhisattvas are able to

realize the unexcelled, complete, perfect enlightenment

(anuttari samyaksambodhih) of perfect Buddhas
(sambuddha) . >0 Nevertheless, he holds that the Sr3avakas

and pratyekabuddhas do realize the absence of self in

dharmas, thouch, unlike the bodhisattvas, they are unable
to realize it perfectly. Thus it is only beginning with

the seventh bodhisattva-bhiimi that bodhisattvas surpass

the Sravakas and pratyekabuddhas in their understanding

of the absence of self in dharmas.>!

Moreover, like Buddhapalita, Candrakirti holds that
the absence of self in dharmas is taught in the sGUtras
which teach the Sr§vakay§n;. He answers Bh3avaviveka s
objection that the Mah3yana would then be useless by

saying that, in the first place, many other things, such

as the bodhisattva-bhiimis, the piramit3s, great
compassion (mah3karuna), etc., are taught only in the
Mah@yana. In the second place, the absence of a self in
dharmas is only alluded to briefly in the Sravakayina,

whereas it is taught fully and cliearly in the Mahéyina.52
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Avalokitavrata’s Subcommentary

Avalokitavrata’s érajﬁégradiga-;igé is a voluminous
work, the longest in the Bstan “gyur. One-third of it is
devoted to the first two chapters of BPP, and one-fourth
to the first chapter alone. It is not only invaluable
for understanding BPP, but also contains a great deal of
interesting information about both Buddhist and non-
Buddhist schools. Avalokitavrata once criticizes another

subcommentary on the Praijfiapradipa, written by Guna-

datta.>3 This work has not survived, and nothing else
is known of it or its author.

Avalokitavrata quotes the entire Praijfiapradipa,

usually giving a single sentence and then commenting on
it. Often his explanations are lengthy, but sometimes
they are little more than paraphrases of the text of BPP.
He usuclly identifies the source of sutra quotations and
names the school or author supposed to be making a par-
ticular objection. It has been pointed out that his
explanations sometimes follow Buddhapdlita’s commentary.54
He analyzes each of Bhavaviveka’s numerous sylleogisms,
breaking them down into subject (dharmin) and predicate

(s@dhya-dharma) of the thesis, reason (sadhana-dharma),

and example (drstanta). Sometimes the example is charac-
terized as similar (sadharmya) or dissimilar
(vaidharmya). If Bhavaviveka uses a five-membered syllio-

gism, Avalokitavrata also mentions the application



(upanaya) and the conclusion (nigamana).

Little is known about Avalokitavrata himself, nor
has any other work of his come down to us. Kajiyama55
has tentatively dated him in the seventh century, appar—
ently on the grounds that he knows Dharmakirti and
CandrakIrti.>® (Although Avalokitavrata lists Candra-
kIrti as one of eight commentators on the MMK, he never
mentions his criticisms of Bhavaviveka, a fact which no
one has been able to explain.) As we have seen, Lindtner
puts Dharmakirti and CandrakiIrti in the sixth century.

On the other hand, the Tibetan historian Taranatha (b.
1575) mentions that Avalokitavrata was a contemporary of
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an eighth-century Indian king; and May~® puts him in

the eighth century. though without citing any evidence.

Bha@vaviveka’s Influence

Let us review what has already been said about the
distinctive features of BPP. 1In the_present chapter,
Bhavaviveka’s view that the absence of a self in dharmas
is not taught in the Sr3vakayana was mentioned. In this
chapter, we also qucted some of Bhavaviveka’s criticisms
of Buddhapalita and showed what they imply about Bhava-
viveka ‘s own method of expounding the Madhyamaka. (That
method was also discussed in connection with MHK/TJ and
KTR.) To summarize, Bhivaviveka finds prasafga-arguments

inadequate for showing that things do not exist by



intrinsic nature. Instead, he uses formal syllogisms
which have a thesis with a negative predicate qualified

by the phrase "in ultimate reality" (paramarthatah). BHe

specifies that the negation is to be understood as a

simple, non-implicative negation {prasaijya-pratisedha).

He also finds it essential to refute possible objections
to his syllogisms which might be offered by opponents |
frcem other philosophical schools.

As the chapters translated here show, BPP abounds in
syllogistic argument. Sometimes Bhavavivéka even gives
more thaﬁ one svllogism to prove the same point. (There
are several instances of this in chapter three, for
example.) Also, refutations of opponents from other
schools'are much in evidence. Even though the MMK was
probably addressed only to the Buddhist EAbhidharmika
schools, Bhavaviveka extends the scope of its arguments
to include opponents from non-Buddhist schools as well.
In doing so, he goes much farther than earlier commenta-
tors.>?

What motivated Bhavaviveka to make these innova-
tions? Christian Lindtner®0 has suggested that Bhava-
viveka wished to make the Madhyamaka more "up-to-date" so
that it could compete successfully in the arena of sixth-
century philoscphical debate. In the centuries since
Nagarjuna and Aryadeva, a great deal of development had

taken place in both Buddhist and non-Buddhist philo-
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sophical schocls. Within the Mah3yana itself, the
Madhyamaka was being overshadowed by the newer Yogacara
school. The Yogacarirns did not reject the work of
Nagarjuna - in fact, Asafga wrote a commentary on the
MMr®l - but they interpreted it according to their own
theories. Moreover, a new sophistication had been
achieved in logic and epistemology. In that regard, the
work of Dignadga was especially notable.

Thus Bhavaviveka may well have felt that he had to
argue for the Madhyamaka using the formalism of sixth-
century Indian lcgic. Otherwise, it might have been
dismissed as hopelessly antigquated. Likewise, he had to
answer objections of thé sort which contemporary phild-
sophers would have made, couched in the logically sophis-
ticated language they would have used. To have refuted
only the philosophies which existed three hundred years
before his time would not have been adequate.

Bhavaviveka was, in fact, successful in influencing
not only his contemporaries but also later philosophers
in the Mah3yana tradition. Within the Madhyamaka, his
"Svatantrika" approach was followed and developed by such
authors as Jfianagarbha, Sgntarakgita, and Kamalagila.®2

The influence of the Praijfiapradipa, in particular, is

shown by the fact that Avalokitavrata considered it
important enough (and difficult enough) to justify the

composition of his huge subcommentary. As we mentioned
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earlier, at least one other subcommentary is known to
have existed as well.

Bhavaviveka’s influence is also shown by the
opposition which he provoked. Candrakirti’s "Pr3sangika"
subschool of the Madhyamaka was formed in reaction tc
Bhavaviveka’s work. Buddhapalita, who wrote before
Bhavaviveka, does not seem to have had the idea that he
represented a distinct trend within the Madhyamaka.63

In a broader Mahayana context, Bhavaviveka’s criti-
cisms of the Yogicdra seem to mark the definitive split
between the MZdhyamikas and the Yogacarins. Prior to
Bhavaviveka’s time, the Yogdacarins sought to assimilate,
rather than oppose the Madhyamaka. Once Bhavaviveka ‘s
writings appeared, Dharmap3la and Sthiramati soon
responded with Yogacarin rebuttals; and though the
Yogacarins never rejectevaEgﬁrjuna and Aryadeva, they
were thereafter at odds with later Madhyamikas.

The importance of Bhavaviveka in the history of
Mah3yana Buddhist thought is thus ‘undeniable. Some may
wonder, however, whether in "modernizing" the Madhyamaka,
Bhavaviveka clarified or obscured its basic message.
Indeed, the very features which gave Bhavaviveka ’s method
of presenting the Madhyamaka more contemporary relevance
in tﬁe sixth century may make it seem all the more dated
today. These are guestions of taste and judgement which

must be answered by each reader of Bhavaviveka’s works.
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Edition and Translation

My translation is based on my own edition of the
chapters in question, for which I used the Tibetan
Peking, Narthang (Snar thang), Derge (Sde dge), and Cone
(Co ne) editions. As is well known, the text given in
the Peking edition is very similar to that in the
Narthang; and on the other hand, the Co ne edition is
very close to the Derge. Most of the variants among the
four editions seem to be the result of scribal errors, or
simply'of different conventions concerning spelling and
punctuation.64 Rarely do the variants offer significant
alternatives for the meaning of a sentence. I have
romanized the Tibetan according to the system devised by
the late Turrell V. Wylie,65 which has the advantage of
requiring no diacritical marks.

For both the translation and the edition, I con-
sulted the Peking and Derge editions of Avalokitavrata’s
subcommentary, which quotes the entire text of BPP.
Usually, the text quoted by Avalokitavrata differs no
more from the editions of BPP than those editions differ
among themselves. COccasionally, however, Avalokitavrata
seems to have inserted glosses into his quotations of
BPP. For example, in the text of BPP, part of Bhava-
viveka ‘s commentary on MMK 5-4ab is given as: ... zhes

bya ba la sogs pas gtan tshigs ji skad smras pa sun ‘byin
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par ‘deod pas mtshan nvid vod pa ‘gog par byed pa’i tshig

de yang legs par smras pa ma yin no zhes zer ro|| (my

edition). Avalokitavrata quotes the same passage as: ...

zhes bya ba la sogs pas [kho co cag gi] gtan tshigs

[mtshan nyid vod pa’i phyir ro zhes] ji skad smras pa sun

‘byin par ‘dod pas [kho bo cag gi gtan tshigs] mtshan

nvid yod pa [zhes bya bal ‘gog par byed pa’i tshig (P:

tshigs) de yang legs par smras pa ma yin no zhes zer rol|

(Ava P81b-3,4; D7la-7 to 71b-1). (The apparent glosses
are in square brackets.)

For this reéson, and also because the subcommentary
is not the work of Bhavaviveka, I have only occasionally
followed the readings of BPP quoted in the subcommentary
in cases where they agree with none of the four editions
of BPP itself. Places where I have done so are indicated
in the notes to my edition. Eere it is important to note’

that the subcommentary, Avalokitavrata’s Prajfiapradipa-

tik3, is available only in Tibetan translation.
Fortunately, as mentioned already, the translators of BPP
also translated the subcommentary, making it easier to

compare the Tibetan texts of the two works.
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Notes to Chapter 3

lsce Fehér, op. cit., pp. 211-20.

2see Ruegg, Literature, p. 69 n. 224, and "Chrono-
logy,"” p. 515.

3see David Seyfort Ruegg, "Autour du 1Ta ba’i

khyad par de Ye shes sde,” Journal Asiatique 269 (1981),

p. 210 and n. 14, p. 227 n. 57.

4see Lancaster, op. cit. pp. 190-1.

Snpie Bbersetzung ist aber schlecht. unzuverlissig
und unterschldgt viele Sdtze des Originaltexts. Wegen
dieser Fehler ist der Text von traditionellen Buddhisten
in China und Japan nicht gut studiert worden." Kajiyéma,
"BPP1, Part 1," p. 39.

61 hope to make a complete edition and translation
of BPP, of which these six chapters will then form part.

TThe first chapter of BPP was translated into
German by Yuichi Kajiyama in "BPP, Part 1" and "BPFP,; Part
2." Chapters 18, 24, and 25 of BPP were translated by M.

David.Eckel in A Question of Nihilism: Bhavaviveka's

Respernse to the Fundamental Problems of Madhyamika Philo-

sophy, unpublished dissertation, Harvard University, 1980
[abbreviation: Eckel, Nihilism], pp. 192-264. (I would
like to thank Professor Eckel for sending me a copy of
his dissertation.) In addition, I translated chapter 16

of BPP in my M. A. thesis, "Bondage and Liberation
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according to the Madhyamika School of Buddhism: A Study

of Chapter Sixteen of the Mulamadhvamakak3riki3s and Five

of its Commentaries," University of Washington, 1982.
8The appendix to chapter 25, dealing with the
Yogacdra, is edited in Lindtner, "BP225," pp. 79-97, and
translated in M. David Eckel, "Bhavaviveka s Critique of

Yogacara Philosophy in Chapter XXV of the Prajfiapradipa,"

in Miscellanea Buddhica, ed. Christian Lindtner, Indiske

Studier 5, Copenhagen: Akademisk Forlag, 1985 [abbrevia-
tion: Eckel, "BPP25"], pp. 45-75. The appendix to chap-
ter 27, dealing with logic, is edited in Lindtner,
"Materials," pp. 198-202, and translated in Christian
Lindtner, "Bhavya the Logician," typescript [abbrevia-
tion: Lindtner, "Logician"], pp. 11-16. ("Bhavya the

Logician" will appear in the Vidhusekhar Rhattacharva

Sastri Commemoration Voiume, ed. Sunil Sen-Gupta and

Suniti Kumar Pathak. I would 1ike to thank Professor
Lindtner for providing me with a.copy in advance of
publication.) These four works along with Eckel,
Nihilism, should be added to the bibliography in Iida,
Reason, pp. 16-8. (Note that on p. 16, Iida gives the
wrong translators for BPP.)

Isee Eckel, Nihilism. pp. 227-9 for a translation.

lolt has been pointed out that the Indian syllogism
contains inductive and cognitive elements which make the

term "syllogism™ not entirely appropriate. See Karl H.



79

Potter, ed., Indian Metaphvsics and Epistemology, Vol. 2

of The Encyclopedia of Indian Philosophies, Princeton,

N. J.: Printeten University Press, 1977, pp. 179, 182-3,

and Tom J. F. Tillemans, "Sur le Par3rth3numana en

logique bouddhique,"” Asiatische Studien/Etudes Asiatigues

38 (1984), pp. 73-55. Nevertheless, I shall continue %o
call it a syllogism, for lack of a better word.

Hgee Lindtner, "Logician," pp. 3-4 and p. 19 n. 24.

12prauwalilner tentatively assigned dates of approx-
imately 480-540 to Dign3ga. See Frauwallner, "Land-
marks," p. 137.

13see note 27.

Miatra bhUtasvabhavam hi norvyadi paramarthatah|

krtakatvad yatha jfidnam hetumattvadito ‘pi va||. see
Ejima, op. cit. p. 274.

15¢his term will be explained below, in the context
of Bhavaviveka's remarks in BPP on MMK 1l-1.

16According to Tom J. F. Tillemans, the three-
membered syllogism seems to come from the Nydayamukha of

Dignaga and the Nyavyapravesa of Sankarasvamin. In the

Pram3@nasamuccaya, Dignaga used a two-membered sylliogism
which was later followed by Dharmakirti. See Tillemans,
op. cit., pp. 74-7.

Y71he earliest history of the Indian syllogism is
obscure. The five-membered syllogism is already preseht

in the Nzéyasﬁtra of Gautama. It seems to have been
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preceded by variousikinds of ten-membered syllogisms.

See H. Ui, The Vaises.ka Philosoohy according to the

Dasapadarthasastra, London: Royal Asiatic Society, 1918,

pp. 82-4; H. N. Randle, Indian Logic in the Early

Schools, London: Oxford University Press, 1930, pp. 9-18,
161-7; and more receﬁtly, Potter, op. cit., pp. 179-89,
and Tillemans, op. cit., p. 76 n. 9.

18Although Buddhist logicians considefed it unneces-
sary to state all five members, Buddhist writers some-
times use five-membered syllogisms, presumably for clari-
ty of exposition. .

19Text and trénslation of J on MEK 3-26 in Iida,
Reason, pp. 82-90. Discussions in Malcolm D. Eckel,

"Bhavaviveka and the Early Madhyamika Theories of

Language," Philosophy East and West 28 (1978) [abbrevia-

tion: Eckel, "Language"], pp. 327-32; Ruegg, Literature,
pp. 64-5; and Lindtner, "Logician,"” pp. 4-5.

The question of whether a Madhyamika does or does
not have a paksa or a pratijfia is complex. See David
Seyfort Ruegg, "On the Thesis and Assertion in the

Madhyamka/dBu ma," in Contributions on Tibetan Religion

and Philoscphy, ed. Ernst Steinkellner and Heimut

Tauscher, Wiener Studien zur Tibetologie und Buddhismus-
kunde 11, Vienna: Arbeitkreis f#ir Tibetische und
Buddhistische Studien, 1983 [abbreviation: Ruegg, "Thesis

and Assertion"], pp. 205-41.
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205ee Ruegg, Literature, pp. 36, 60, and Lindtner,
"Logician,"™ pp. 19-20 n. 26.

2lthe terms "Svatantrika" and "Pr3sangika" are
reconstructed from the Tibetan. See Ruegg, Literature,
p. 58.

" The nature of the philosophical differences between
the Svatantrikas and the Prasangikas has been the subject
of considerable discussicn both in Tibet and among
Western scholars. See, e. g., Ruegg, Literature, pp. 61,
74-80; Lindtner, "iLogician," pp. 3, 4, 6-8, 19 n. 26, 22
n. 42; Eckel, "Language,” pp. 323-337; and Robert A. F.

Thurman, Tsongkhapa ‘s Speech of Gold in the Essence of

True Eloguence, Princeton, N. J.: Princeton University

Press, 1984, pp. 89-11ll. On Tsongkhapa’s view, see
Thurman, op. cit., pp. 265-344 (a translation of the

relevant chapters from Tsongkhapa “s Legs bshad snying

po), and Eckel,"BPP25," p. 50 n. 3.

22pipetan text in Saito, 10.4-11.2; my translation.

2333 svato ndpi parato na dvabhyam n3py ahetutah|

utpannd j3tu vidvante bhavah kvacana kecanal|

(Cpp 12.13,14).

24Quoted by CandrakIrti: acaryvaBuddhapalitas tv

3ha| na svata utpadyante bhavah| tadutpadavaiyarthyat|

atiprasafgadosac ca| na hi svatmana vidyamananam

padi2rthandm punarutpade prayojanam asti| atha sann api

jiyeta| na kadacin na jayeta| iti|| (CPP 14.1-3). The
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Tibetan text of Buddhapalita’s commentary (which I have

translated here) is slightly different, corresponding to

svitmana(g) for svata(h), utpadanavastha for

atiprasaﬁgadéEQ, and bhavanam for padarthanam.

(39

5Quoted by Candrakirti: acaryaBuddhapalitas tu

vydcaste| na parata utpadyvante bhdvah| sarvatah

sarvasambhavaprasangad iti| (CPP 36.11,12). (For

-prasangad iti in place of CPP’s -prasangat, see J. W. de

Jong, "Textcritical Notes on the Prasannapada," Indo-

Iranian Journal 20 (1978) [abbreviation: de Jong,

"Textcritical"], p. 32.) Again, the Tibetan is slightly
different, omitting bh3avah.

26guoted by Candrakirti: ZciryaBuddhapilitas tv

dha| ahetuto notpadyante bhavdh sadd ca sarvatas c

sarvasa@bhavaprasaﬁgid iti| (cpPp 38.10,11). (For

-prasafgad iti in place of CPP’s -prasafgiat, see Saito,

translation, p. 222 n.5.) Once again, the Tibetan omits
bhavah.
27pipetan text in BPP P58b-8 to 59a-2, D49%a-6 to

49b-1. Sanskrit guoted by Candrakirti: atraike dﬁ§apam

dhuh| tad ayuktam| hetudrstantanabhidhanat| parokta-

dosaparihdrac ca| prasafngavdkyatvdc ca prakrtartha-

viparyayvena viparitarthasadhyataddharmavyaktau parasmad

utpanna bh3ava janmasaphalydt| janmanirodhdac ceti kgpinta-

virodhah syat|| (CPP 14.4-15.2).

For prasangavakya, the Tibetan translation of the
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Praijfidpradipa has glags vod pa’i tshig, which would

usually correspond to sivak3savacana. This does not

necessarily mean that the translators had a different
Sanskrit text. They may have translated prasangavakya in
this way because of the context and because of Avalckita-
vrata’s subcommentary. See Kajiyama, "BPPl, Part 1", p.
50 n. 13, and Ruegg, Literature. p. 64 and n. 203. Also,

the Tibetan (which I have translated) has skye ba thug pa

yod par ‘gyur ba’i phyir (perhaps janm3vasthavattvit) for

Jjanmanirodhat.

28pibetan text in BPP P60a-6 to 60b-1, D50a-6,7.

Sanskrit quoted by Candrakirti: acaryaBhavaviveko

disanam zha| tad atra prasangavakyatvat| sadhyas3dhana-

viparyayam krtva| svata ubhayato ‘hetuto va utpadyante

bhavah kutascit kasyacid utpatteh| iti prakpaksavirodhah|

anyatha sarvata@ sarvasambhavaprasaﬁgit] ity asvya

sadhanadisananantahpatitvat| asamgatartham etad iti| (CPP

36.13-37.3). (For etad iti in place of CPP’s etat, see
de Jong, "Textcritical," p. 32.) Again, the Tibetan has

glags yod pa’i tshig for prasahgavakva. Also, the Tibetan

(which I have translated) corresponds to sadhanadisanata-

abhav3t, rather than sEdhanadﬁ§aga-ananta@pititvﬁt.

2Tibetan text in BPP P64a-5,6,7; D53a-5,6,7.
Sanskrit of all but the last sentence quoted by Candra-

kIrti: atrapv acarvaBhivaviveko disanam aha| atrapi

prasangavakyatvat| vadi viparItas3dhvasadhanavyakti-
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vakyartha isyate tadaitad uktam bhavati| hetuta

utpadyante bhavah kadacit kutascit kasyacid utpatteh|

drambhasaphaly3c ceti| seyam vyakhyd na yukta pragukta-

dosad iti|| (cPP 38.12-39.3). (For atrapy acarya ... in
place of CPP’s atracarya ..., see de Jong,
"Textcritical," p. 32.) Again, the Tibetan has glags yod

pa’i tshig for prasangavakya. Also, the Tibetan (which I

have translated) corresponds to tena for tada and omits
vyakhya.

30see pavid Seyfort Ruegg, “The Uses of the Four
Positions of.the catuskoti and the Problem of the
Description of Reality in Mahayana Budéhism," Journal of

Indian Philosophy 5 (1977), pp. 1-71.

3lsee Ruegg, Literature, p. 36.

325ee Ruegg, Literature, pp. 36-7 n. 93; Jadunath

Sinha, A History of Indian Philosophy, Vol. I, Calcutta:
Sinha Publishing, 1956, pp. 555-7; and Potter, op. cit.,
pp. 203-4, 206-7.

337 few examples are given by CandrakIrti, CPP 24.7-
25.2.

347he relevant passage is BPP P223b-7 to 224a-2,
D180a-1,2 (pointed out in Lindtner, "Logician," pp. 19-20
n. 26, and translated in Eckel, Nihilism, pp. 197-8; see

also Eckel, Nihilism, p. 242 n. 13). Candrakirti gives a

condensed paraphrase of this passage: atharthavakyatvad

acaryavakyanam maharthatve saty anekaprayoganispatti-
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hetutvam parikalpyate| (CPP 25.3,4). (Contrary to de

Jong, "Textcritical," p. 30, parikalpya is not confirmed
by the Tibetan, which would have to be rtog nas rather
than rtog na. Also, parikalpya does not make sense in
context.) Unlike Eckel, I have reconstructed don gvi

tshig as artha-vakya rather than artha-vada, in view of

Candrakirti’s use of artha-vakya.

35Compare CPP 25.4,5: atha syad vrttikaranam esa

nyayo yat prayogavakyavistarabhidhanam kartavyam itil].
I have not seen a parallel passage in Bhavaviveka’s own
works.

365ee Ruegg, Literature, pp. 37-8, 65, with p. 38 n.
94, and Yuichi Kajiyama, "Three Kinds of Affirmation and
Two Kinds of Negation in Buddhist Philosophy," Wiener

Zeitschrift fur die Kunde Sudasiens 17 (1973) [abbrevia-

tion: Kajiyama, "Affirmation and Negation"], pp. 162,
167-175.

37ribetan text in EFP P58a-3 to 6, D48b-6 to 49a-l.
See also Kajiyama, "Affirmation and Negation," p. 168.

38Read shes bya’i (D48b-7) for zhes bya ba’i (PS58a-

397ibetan text in BPP P58a-7 to 58b-1, D49a-1,2.
(Note omission in D.) See also Kaijiyama, "Affirmation
and Negation," pp. 168-9.

40gee cPP 23.3 to 24.6

4l1p348., 25.4-7.
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427he relevant section is BPP P138b-8 to 139a-5,
Dil3a-6 to 113b-3.

43pext in Saito, 118.20 to 119.4; tramnslation in
Saito, translationm, 118.24 to 119.4.

44capbbe dhamm3 anatti. See Ruegg, Literature, p. 7

n. 16.
45Read gang zag gi (Dl13b-2) for gang zag (P139a-5).
465anskrit quoted in CPP 351.15-352.6; Tibetan in
BPP P228b-7 to 229a-3, D183b-4 to 7.
47see BPP P230b-1,2,3; D185a-2,3.
48gce Iida, Reason, pp. 79-80.

49gee BPP P231a-3 to 7, D185a-7 to 185b-3.

50see his Madhyamak3vatira 1-1, with the
autocommentary. Tibetan text in Louis de La Vallée

Poussin, ed., Madhyamakavatara par Candrakirti,

Bibliotheca Buddhica 9, St. Pétersbourg: Académie
Impériale des Sciences, 1912 [z2bbreviation: MA text], pp.
1-7. French translation in Louis de La Vallée Poussin,

"Madhyamakavatara," Le Muséon 8 (1907) [abbreviation: MA

French], pp. 252-6.

Slsee Madhvamak3vatara 1-8d and autocommentary (text

in MA text, pp. 19-23; translation in MA French, pp. 267-
72) and 6-179%9ab with autocommentary (text in MA text, pp.

301-2; German translation in Helmut Tauscher, CandrakIrti

- Madhygmakévatira@ und Madhyamakévatérabh5§ya@ (Kapitel

VI, Vers 166-226), Wiener Studien zur Tibetologie und
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Buddhismuskunde 5, Vienna: Arbeitkreis flfir Tibetische und
Buddhistische Studien, 1981, pp. 65-6.)

525ee the autocommentary on Madhvamakavatira 1-84

(references in previous note).

53See Kajiyama, "BPPl, Part 1," p. 38, and Ruegg,
Literature, p. 67 n. 217.

54See Saito, translation, p. xxiv.

55see Rajiyama, "Affirmation and Negation," p. 162.

S65ee Kajiyama, "BPPl, Part 1," p. 28.

S7see Ruegg, Literature, p. 67 n. 215.

S8gce May, "Chigan," p. 483.

59Thus, to the best of my knowledge, Buddhapilita
and the author of the Akutobhayd allude to non-Buddhist
schools only once, in their commentaries on N3g3rjuna’s
introductory verses. (See Saito, translation, p. 5.) Of
course, the commentaries of Devasarman and Gunamati, also
prior to Bhavaviveka, have not come down to us.

60See, especially, Lindtner, "MRP," pp. 21-4.

61A portion of it has been preserved in Chinese;
see Ruegg, Literature, p. 49.

62See, €. g., Ruegg, Literature, pp. 67-71, 87-100,
and Lindtner, "MRP," p. 26.

63See Ruegg, Literature, p. 71.

64See Saito, translation, pp. xi-xiii, where he
discusses some of these questions in relation to Jfiina-

garbha and Coghro Klu’i rgyal mtshan’s translation of



Buddhapdlita s commentary.
65purrell v. Wylie, "A Standard System of Tibetan

Transcription, " Harvard Journal of Asian Studies 22

(1959), pp. 261-7.
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Part II: Translation of Six Chapters from the

Prajfiapradipa

Translation of Prajfidpradipa, Chapter Three:

Examination of the Eyatanasl

Now [Nagarjuna] begins the third chapter with the

aim of showing that the tanas have no intrinsic nature

F’

(svabhava), by means of negating a particular [instance
of] origination, [which would be] é counterexample
(vipaksa) [té nonorigination].2 Alternatively, he begins
the third chapter in order to show that the ayatanas are

empty by negating motion (‘gro ba, gati or gamana),

{which would be] a counterexample [to nonmotion].3

When one examines [the ayatanas] in the first way,

then the counterexample is adduced (nye bar bzhag pa) [as
follows:]
Cbijection:

[Thesis:] One should grasp that in ultimate reality

(paramgrthata@), the internal (adhvatmika) Eyatanas4

do indeed originate,
[Reason:] because the [kind of] object is specific

(pratinivata) [to each kind of organ].

[Dissimilar Example:] Here what does not exist has no
specific object, as, for example, the ayatanas of a

childless woman s son have no specific object.
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[Application:] The internal dyatanas do have such a

specificity (pratiniyvama) as to object; namely, the

objects of the visual organ (dars'ana),5 the auditory
organ ($ravana), the olfactory organ (ghrana), the
gustatory organ (rasana), the tactile organ
(sparsana), and the mind (manas) are, respectively,
visible forms (rfipa),® sounds (gabda), odors
(gandha), tastes (rasa), tangibles (sprastavya), and
dharmas.

[Conclusion:] Therefore one should grasp, by means of
the stated reason, that the internal ayatanas dec
indeed originate.

When one examines [the ayatanas] in the second way,
then because [Nagarjuna] has said,
Therefore going (gati) and the goer (gantr) and that
which is to be gone over (gantavya) do not exist,
[MMR 2-25cd]
[the opponent ‘s objection is as follows:]
Objection:

[Thesis:] One should understand that going does indeed
exist,

[Reason:] because it is the result of action (kriya-
phala),

[Examéle:] like seeing visible form and so on.

Answer: In answer to both positions [i. e., the two

preceding objections], [Nagarjuna] says:



g1

The visual organ, the auditory organ, the olfactory
organ, the gustatory organ, the tactile organ and
the mind

[Are] the six sense organs (indriya). Their domain

(gocara) is the visible (drastavya) and so on.
[MMK 3-1]

Here it is called "the visual organ" because it sees

(lta zhes bya ba ni lta bar byed pa’i phyir ro, pasyatiti

darSanam iti?). For the remaining [sense organs] also,
[the etymology] is similar. They are called "sense
organs® (indriya) bécause of exercising power
(indriyatva) and mastery (bdag pc nvid, probably
Edhigatxa) over that [particular] group [of sense
objects], since they grasp visible form and the rest.’
[As for the word,] "six": The number [of sense organs]
is also established by the [preceding] list of [their]
individual names: but that [number. six] is specified in

A LA LI .}

order to make it known that even conventionally

(vyavahérata@), there is no agent who apprehends visible

form and so on [and who is] different from those [sense
organs]. '

"Their" (etesam) [means] "of those six sense
organs."” "Domain" (gocara) [means] "object" (visava);

the meaning is that [the sense organs] have power (mthu)
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over those [sense objects].8 “The visible and so on"

(dra§§avy§dini) {refers to] objects of vision
(drastavya), objects of hearing (grotavya), objects of
smell, objects of taste, objects of touch (sprastavya),
and objects of thought.9

Moreover, that specific relation (pratiniyama) of

organ (visayin) and object (visaya) is conventional

(vyavaharika), not ultimate (paramarthika). Therefore,

sirce the reason exists only in the set of all dissimilar
examples,10 [the opponent’s reason] has a meaning

contrary (viruddha-artha) [to the predicate {sadhya) of

the thesis, i. e., origination in ultimate reality].11
[N&gd@rjuna] will [now] explain this [point, namely]
how in ultimate reality, the eye12 and so on cannot have

the relation of organ and object (visayi-visaya-bhava).

To begin with, with regard to the eye-organ (caksur-

indriya) alone, [he says,]

If cthe visual organ is its own self, that {(tat)
[eye] does not see that (tam) [own self] at all.l3

[MMK 3-2ab]

"The ¥isual organ" [is so called] because it sees

(lta ba zhes bya ba ni lta bar byed pa’i phyir, pasvatIti .

darsanam iti?);‘[the term means] "the eye-organ." "If

it is its own self (sva-3tman)" [means] "if it has its own
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intrinsic nature (svabh3va)." As for "that does not see
that at all," why does it not see at all? [Nagarjunal
clarifies that position by the meaning of the statement
which occurs below.l4 Why? Because that (tat) [eye]
does not see that (tam) [own self]. The idea is that
that [fact] is common knowledge (prasiddhi). The phrase
"at all" has the meaning of specification (avadharana or
nirdharana). Here one should see [i. e., understand]
that [the eye] does not see at all. Otherwise, one would
understand that it dces see another [thing, though nct
itsel£].15

Objection: 1In that case, what will you prove? When
[you] have said that the eye does not see its cwn self,
then [we] assert that it does see visible form, which is
different [from it].

Answer: As for that which you maintain:

When it does not see itself,16 how will that [eye]

see others?1l7 [MMK 3-2cd]

The meaning of the sentence is that the eve lacks
the very power (mthu) of seeing visible form. As to
that, the former half of the verse [i. e., MMK 3-2akb]
shows the property (dharma)l® that the eye does not see
its own self; and the latter half [i. e., MMK 3-2cd]

indicates the property to be proved (sédhva-gharma),19
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[namely,] that it does not see visible form. Therefore,

because a [property] to be proved and a proving property

are adduced, it is considered to be a syllogism (prayoga-

vékya):

[Thesis:] In ultimate reality, the eye~organ does not
see visible form at all,

[Reason:] because it does not see its own self,

[Example:] 1like the ear and so on.

Alternatively, the former half [of the verse], hav-~
ing indicated that the eye-organ is just not graspable
(grzhya) [by.the eye-organ itself], adduces the eye-
organ’s own self as a similar exaﬁple (sadharmya-
drstinta).20 The latter half, by showing that the eye-
organ does not see visible form, indicates the property
to be proved, [the fact] that visible form is not an
object of the eye-organ. Here, according to that
' [explanation], the syllogism is:'

[Thesis:] In ultimate reality, visible form is not an
object of the eye~-organ,

[Reason:] because it is a collection [of atoms] (bsags
pa, perhaps samcital,

[Example:] 1like the eye-organ’s [own] self.

[The reasons in the two preceding syllogisms,
namely, the eye-organ’s] not seeing its own self and
[form“s] being a collection, are mentioned [as] a use of

words to imply more than is expressed (mtshan nvid kyi
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sgra ‘i tshul, perhaps lakSanE-éabda~naya).21 Therefore,

in both cases, syllogisms should also be stated [employ-
ing] reasons such as "because of having resistance
(sapratigha)," "because of being derived from the ele-

ments (bhautika)," "because of being derivative matter

(upadaya-rupa)," and “because of belonging to the aggre-
: g 99

ate of form [or ‘matter:’ rﬁg@-skandha].”22
g

23

Objection: It is correct that the eye does not
see its own self, because it is invisible (anidarsana);

but (visible) form {i. e., ruUpa-ayatana or rtpa-dhatu] is

visible; therefore [the eye] sees that [visible form].
Answer: As to that, [you] have established, by that
+her reason, the reason and example which we have
stated; therefore there is no conflict [with our own
position].24
Objection: The Abhidharmikas?® say: If [youl say
that the eye, without [further] qualification, does not

see visible form at all, that is establishing what is

[already] established [for us] (siddha=-sadhana), since

[our] position is that an eye which is non-functioning
(tatsabha'lga)26 does not see forms. But if you say that
the eye’s not seeing visible forms is stated about a
functioning (sabhéga)27 [eye]l, in that case there would
be a conflict with what [you yourself] accept

(abhvupagata-badha). For it is said in the Abhidharma,

The functioning (sabhaga) eye sees visible forms;
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[visual] cognition which is based (3$rita) on that
[eye does] not. {[AK 1-42ab]

Answer: As to that, because just the functioning
(sabhdga) eye is the subject [of our syllogism]
(paksikrta) here, [our argument] is not an establishing
of what is [already] established [for youl. Nor is there
& conflict with what [we ourselves] accept, since it is

said [in the K:ya-bhava—sa@krénti-sﬁtra],28

The eye does not see visible form, and the mind
(manas) does not know dharmas.
That which the world does not penetrate (gahate) is

the highest truth (paramam satyam).

Because [we] do not maintain tha£ the eye sees
visible form in ultimate reality and because of the
extensive inferential argument (anumdna) which has been
expounded, that [fact that the functioning eye does not
see visible form]29 is established. Therefore,

[Thesis:] 1In ultimate reality, the functioning (sabhaga)
eye does not see visible form,

[Reason:] because it is an eye-organ,

[Example:] 1like the non-functioning {tatsabhdga) [eye].

Alternatively, {there is no conflict with what we
ourselves accept] because [the functioning eye’s seeing
visible forms] is negated {[using the following reason and
example:] "because the [eye-]organ is material (rupin)

like the ear."30 Nor will there be a conflict with



97

common knowledge (prasiddhi) {i. e., that the eye sees
visible forms]. [This is so] because that [common
knowledge] has not been abandoned since we have stated a
qualified thesis, and because [that objection] has been

answered [already].31

Objection: The Kismiras3? say: The eye does indeed

see [forms] because it is the agent (kartr) of vision.

Answer:33 That is not correct, because [the reason]

is one part (phyogs gcig) of the meaning of the thesis34

and because there is no agreement (anvaxaj [with a simi-
lar example, since no example is given] and because [we]
have [already] refuted [the thesis that the eye sees
forms].

Alternative Answer:3° What the Kasmiras said is not

correct [for the following reasons:] For those who hold

that [ail things] are momentary (ksanikavddin), action is

not possible [for the eye] because it is instantaneous.
For those whe hold that [all things] are not momentary,

also, it is not possible for that same [eye which which

previously does not see to become] different from that.3®

Objection: The Sautrantikass3’/

38

say: Since

conditioned dharmas are inactive, neither the eye nor

anything else sees. What then? 1In a sitra,>’ it is said

that visual cognition (caksur-vijfiana) arises in
dependence on the eye and visible forms. Therefore your

statement that the eye does not se- just establishes what
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is [already] establishes [for us].

Answer: Just because of [our] negation of
origination [in the first chapter of the MMK], visual
cognition is not possible; therefore [we] do not
establish what is [already] established [for you].
[Also,] there is no conflict with what [we ourselves]

accept (abhyupagata-badha), because we do accept the

meaning cf [that] sutra [as being] in accord with

conventional truth (vyavahara-satya) and because in

ultimate reality, there is no reasoning (yukti) [which
establishes] the meaning of [that] sutra.

Indeed, a difference of that [manner in which the
eye seesl40 is not possible, because we have negated the
origination of the ayatanas of eye and visible form and
because.[we] haye negated [the relation of] seer and seen
between eye and visible form. Nevertheless, desiring to
enlarge the understanding of the listener, [I] will give

just an indication (phyogs tsam, dinm3tra) [of that

argument].
If the visual organ is its own self, that [eye] does
not see that [own self] at all. [MMK 3-2ab]
As before, having indicated [the fact] that the eye
does not see itself as the reason,%l [Nagarjuna says,]
When it does not see itself, how will that [eye] see
others? [MMK 3-2cd]

This sets forth the property to be proved [i. e., that
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the eye does not see visible forms whether it is in
contact with them or not].42 Therefore, wishing to
refute other conceptual constructions (vikalpa) imagined

{parikalpita)! by others, [I] will state syllogisms.
43

In that connection, to those who say that the eye
grasps [visible forms] with which it is not in contact
(aprapta), [we reply:] [The eye does not grasp visible
forms with which it is not in contact. It knows them
only indirectly] because "seeing” hﬁs the qeaning of

44 just as kings know from

"knowing®” [not "grasping"l],
[their] agents45 [things which they themselves dc¢ not
see]. [This is so] because [the eye] does not see
itself. The meaning of [that] reason is that [the eye]
does not know itself.46

[Therefore we can state syllogisms such as the
following:]

[Thesis:] In ultimate reality, the eye does not grasp an
object with which it is not in contact (aprapta-
visaya}l, .

[Reason:] because it does not see [i. e., know] its own

' self,

[Example:] 1like the nose and so on.47
Likewise,

[Thesis:] 1In ultimate reality, visible form is not
graspable (grahya) by an eye—orgén which grasps an

object with which it is not in contact,
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[Reason:] because it is derived from the elements

(bhautika),

[Example:] 1like odor (gandha) and so on.

[The reasons in the two preceding syllogisms,
namely, the eye’s] not seeing its own self and [visible
form’s] being derived from the elements, are mentioned
[as] a use of words to imply more than is expressed

(mtshan nyid kvi sgra’i tshul, perhaps laksana-Sabda-

naya).48 Therefore in both cases, inferences (anumana)
should alsc be given [employing] reasons such as "because
of having resistance (sagraticha);"49 and appropriate

syllogisms (prayoga-vakya) should be fully stated.

Alternatively, [one may state the following
syllogism:]

[Thesis:] It is not maintained that in ultimate reality,
the eye grasps an object with which it is not in
contact,

[Reason:] because it has an object of the present
[moment] which is [immediately] evident
(Eratvaksa),50

[Example:] 1like the nose and the other [physical sense
organs]..

Objection:51

[Thesis:] The eye does [indeed] grasp an object with

which it is not in contact,

[First Reason:] because it grasps obstructed visible
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[Second Reason:] because there is no difference of
effort and
[Third Reason:] because there is no difference of timeS3
and

[Fourth Reason:] because it grasps an object greater [in
size]34 than itself,

[Example:] 1like the mind (manas).

Answer: That also is not good, [for the following
reasons:] [1] Here "grasping an object with which it is
not in contact" has the meaning of "grasping visible form
which is obstructed;" and the meaning of [the first-
reason,] "because it grasps visible form which is
obstructed," is also just that. Therefore [the meaning

of the first reason] is one part (phyogs gcig) of the

meaning of the thesis.>> [2] Also [the second and third
reasons,] “"because there is no difference of effort and
because there is no difference of time," are not
established.>6

Even if the reason[s] were established, no agreement
(anvaya) [with a similar example] is established. [This .
is so] because in ultimate reality, it is not established
that even the mind grasps [an object] with which it is
not in contact; [and therefore the example given is
invalid]. Alternatively, [the examplel also has a

contradictory meaning (viruddha-artha).>’
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Objection: The Samkhyas say: [Your proof] that the
eye does not grasp an object with which it is not in
contact establishes what is [already] established [for
us, since we hold that the eye apprehends an object with
which it is in contact].

Answer: One should reply: [Just] because [we] have
shown that the eye is empty of the property (dharma) of
grasping an object with which it is not in contact, [it
does] not [follow that we] have shown [that fact] as a
consequence of (yogena) proving that it does grasp an
object with which it is in contact. Therefore [you]
become encouraged without justification (asthane).

Moreover,

[Thesis:] It is not maintained that the eye grasps an

object with which it is in contact (Q;Epta-vigayg),
[Reason:] because it is a sense organ,
[Example:] 1like the mind (manas).

Nor is [that argument] inconclusive (anaikantika)

due to the nose and so on, since those [other sense
organs] will also be shown below to be just like that
[eye].58

Also, what is the meaning of "grasping [an object]
with which it is in contact"? If [you] say, "[{The eye]
goes out from [its own] location [i. e., the eyeball]59

in the direction of the object and grasps [it]," [then we

reply:]
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[Thesis:] 1In ultimate reality, the eye’s function (_“jug
pa, probably pravrtti or yrtti ) [of grasping its
object]60 does not go outward from the location of

the "synonym of visual consciousness,"61

[Reason:] because it is a function,

[Example:] 1like the function of the nose-organ and so

on.%2
Likewise,

[Thesis:] In ultimate reality, visible form is not
graspable (grahya) by an eye-organ which grasps an
object with which it is in contact,

[Reason:] because [visible form] has a cause (Qggg),63

[Example:] 1like sound and so on.

Objection: The extensive inferences shown in both

cases®4 refute one position by means of the other (phyogs

gcig gis gcig bsal ba). Therefore nothing at all has

been established.
Answer: Because both [ways of grasping a sense
object] do not exist, [our] desire not to establish

[either pesition] is fulfilled (mi sgrub par “dod pa grub

pa, perhaps asisadhayisa siddha).

Objection:®> The eye’s rays of light (’od zer) go
in the direction of the object and grasp the object.
Answer: To those who have [that] opinion,
the following should be said:

[Thesis:] One should understand that even conventional-
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ly, the eye-organ does not possess rays of light,

[Reason:] because it is a cause®® of the apprehension

(dmigs pa, probably upalambha or upalabdhi) of
visible form, |
[Example:] 1like visible form [itself].
Objection:67
[Thesis:] The eye-organ does indeed possess light rays,
[Reason:] because it is an eye-organ,
[Example:] 1like the eyes of nocturnal animals such as
mice. |
Answer:' That is not right, [1] because the eye-
organ is invisible and [2] even if the location68 of that
[eye-organ] possesses light-rays, the example is not
established and [3] because there is a contradiction

(b3dha) due to a counterbalanced [reason] (‘gal ba ’‘khrul

pa med pa, viruddha-avyabhic3rin).%?

Enough of [this] extensive deliberaticn! [We] will
deal just with the subject at hand.

If the visual organ is its an self, that [eye] doces
not see that {own self] at all.

When it does not see itself, how will that [eye] see
others? [MMK 3-2]

On this verse, some?0 say:

[BuddhapZlita s commentary on MMK 3-2:] Here if the

intrinsic nature of entities (bhavanam svabhéva@) is seen

in their own selves, [then] because [they] possess that
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[nature], it will also be apprehended in the selves of
others. For example, if wetness is perceived [literally,
"seen"] in water, [then] because it possesses that
[wetness], [wetness] will also be apprehended in earth.
If heat is perceived in fire, [then] because it possesses
that [heat], [heat] will also be apprehended in water.
If a sweet smell is perceived in the jasmine flower,
[then] because it possesses that [sweet smell], [a sweet
smell] will also be apprehended in clothing.71 But how
will that entity which does not appear to its own self
"apprehend the selves of others? For if a bad smell is
not perceived in the jasmine flower, it will not be
apprehended in clothing [perfumed by it], either.
[Buddhapdlita continues:] Therefore if the visual
organ saw its own self, it would be possible to say,
"bacause it sees visible form, it is the: visual organ

(rUpam padvatIti darsanam iti);® but the visual organ

does not see its own self. Nocw how will that which does
not see its own self see others? Therefore it is not
possiblg to say, "because it sees visible form, it is the
visual organ."

[Buddhapdlita continues:] 3c3rva Eryadeva, also,
has said,

If the intrinsic nature of all entities is seen

first in themselves,

Why does the eye not also grasp the eye itself?
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[Catuh$ataka 13-16]

[Other Buddhists® objection to Buddhapalita’s
arc_:;ument:]72 As to that, here our fellow Buddhists
(svayGthya) say: If [you] say that just as that vision/3
" which apprehends visible form does not exist in the eye,
so also it does not exist in visible form, then [that
merely] establishes what is [already] established [for
us]. For even in that way, it has been said,74

That [visual cognition?] does not exist in the eye

or visible form; nor does it exist between the
two.

That [place?] where that [visual cognition?] abides

neither exists, nor does it not exist.

[Bha@vaviveka’s criticism of Buddhapalita’s explana-
tion:173 1f [you, Buddhapalita] say that [the eyel does
not have the power of seeing its own self, [then] jasmine
flowers are not suitable as an example of that. [This is
sc] because sweet smells occur in jasmine flowers by
virtue of a group (s@magrI) [of causes and conditions],
just as sesame seed oil becomes sweet-smelling through
contact with flowers.’® Also, [this argument is wrong
for the following reason:] Since no one maintains that
[the eye possesses] the activity (kriy3) of seeing visi-
ble form [because it possesses the activity of seeing
itselfl,’7 it is not correct to refute that [position].

But if [you, Buddhapalita] prove that just as the
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apprehend others, [then] in that case also, [your]
example cannot [prove that]. [This is so]. because [your
examples,] fire and jasmine flowers, do not grasp7é
[either] their own or others” selves. Therefore that
[explanation of yours] is net [logically] possible.
Therefore in that way, since it is not established
that the eye sees; origination is also not established;
and motion is not established, either, since [in both
cases, the alleged] example does not exist.’® Alterna-
tively, the reason, also, is contradictory.80
Objection:81 Having attributed a [false] meaning to
{your own] proof,82 you say that the eye does not see its
own self. By saying that, [you] have shown that if that
[eye] lacks power over its own self, it also does not

have that [power] over the self of another.%3 Even 50,

[your reason] is inconclusive (anaikantika), for although

fire lacks the power to burn its own self; [nevertheless]
it does have the power to burn the self of another.

Answer:

The example of fire is not adequate (paryapta) for

establishing the visual organ. [MMK 3-3ab]

[That is,] to charge that [our] reason is inconclu-

sive [by means of the example of fire, is inadequate]84
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for establishing that meaning, [i. e.,] that the eye has
the intrinsic nature of a visual organ (darsana-
svabhava). The idea is that [this is so] because in
ultimate reality, it is not established that fire burns
and because even conventionally, it is not established
that [the eye] has the intrinsic nature of a visual
organ.

Alternatively,

The example of fire is not adequate for establishing

the visual organ... [MMK 3-3ab]

because of the fault in [your] reason®® which [will be]
stated. The idea is that [this is so] because that
[notion that] the intrinsic nature of fire is to illumi-
nate [both] its own and others’ selves does not exist

),88 ana

even for the opponent’s position (parapaksa an

because even conventionally, it is not established that

87 "Burning, "

the intrinsic nature of fire is to burn.
moreover, is a transformation ( gyur ba, probably

parinama or viparinama) of fuel, which is preduced by

fire; therefore it is not the intrinsic nature of fire.

Moreover,

The example of fire is not adequate for establishing
the visual organ.
That [example] has been answered, along with the

visual organ [itself], by [the examination of] the
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traversed (gata), the untraversed (agata), and
that which is being traversed (gamyam@naj.

[MMK 3-3]

"Along with the visual organ" (lta bcas, sadaréana@)
[means] "together with the visual organ (lta ba dang bcas.

pa, saha darsarena?). What [is said to be "along with

the visual organ®]? The example of fire. What has been
done? [The example of fire, along with the visual
organ,] has been answered. By meaﬁs of whét? By means
oﬁ [the examination of] the traversed, the untraversed,
and that which is being traversed [in chapter two of the
MMK] . '

Previously, it was explained that in ultimate reali=-
ty, motion [or "going, traversing:" ’‘gro ba, gamana or
gati] does not exist on the traversed, on the untra-
versed, or on that which is being traversed. [This is
so] because [the traversed] has been traversed [already],
because [the untraversed] has not-[yet] been traversed,
and because that which is being traversed is not
cégnized apart from the traversed and the untraversed.

In just that way, the [following] syllogisms88
should be stated successively: In ultimate reality,
fire, too, does not burn fuel which has been burned,
which has not been burned, or which is being burned.

[This is so] because [burned fuell has been burned
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[alreadyl, because [unburned fuel] has not [yet] been
burned, and because [fuel] which is being burned is not
cognized apart from the burned and the unburned.®® andg
likewise, in ultimate reality, the eye, too, does not see
visible forms which have been seen, which have not been
seen, or which are being seen. [This is so] because [the
seen] has been seen [alreadyl], because [the unseen] has
not [yet] been seen, and because [visible formsj which
are being seen are not cognized apart from the seen and
the unseen.

Here [Buddhapidlita?® explains MMK 3-3 as follows:]

Objection [according to Buddhapalita]: The visual
organ and so on are established in the same way as fire.
For example, although fire burns, it just burns others;
but it dces not burn its own self. Likewise, although

the visual organ sees, it just sees others: but it does

not see its own self.?l

Answer:

The example of fire is not adequate for establishing
the visual organ.

That [example] has been answered, along with the
visual organ [itself], by [the examination of] the
traversed, the untfaversed, and that which is
being traversed. [MMK 3-3]

[The exampie is not adequate] because that [fire]

also does not burn another.22
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[Bhivaviveka’s?3 criticism of Buddhapalita’s expla-
nation:] That is not right, for since the opponent’s
position (plrvapaksa) is quite worthless (asidra) due to
[its being] a mere example, it is not right to refute
that [position}.94

Objection:

[Thesis:] The eye does indeed possess the action (kriya)
of seeing,
[Reason:] because it is so taught in the science of

grammar (Sabda~-$3stra).

[Application:] Here, in the science of grammar, [it is
taught that] when one uses?> a primary suffix (bya

ba ‘i rkven, kgt-pratyaya)gs in [the sense of] an

agent (kartr), [then one says,] "Because it sees, it

is the visual organ (lta bar byed pas lta ba zhes

bya ba, probably pasvatiti darganam iti; cf.

MMK 3-4c)."

[Similar Example:]%7 whatever is taught in that
[science] is so, for example, [it is taught that]
when one uses a primary suffix in [the sense of] an
agent, [then one says,] "Because one understands

(thugs su chud par mdzad pa, bodhati?) or because

one understands [by oneself] (thugs su chud par gyur

pa, budhyate?), [one is called] “Buddha’ (sangs

rgvyas, ]quddha)."98

Answer: That proof exists [i. e., is valid] within
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conventional truth (vyavahSra-satya); but it does not

exist in ultimate reality. Why? Because in this very
[chapter], vision (lta ba) [by] the eye has been negated
and because [in the first two chapters] the origination
of that [vision] has been negated, [the eye] is devoid of

vision.99

When it does not see anything, it is not the visual

organ. [MMK 3-4ab]

When it does not see a decor-bolt or a stool or
anything at all, then it is not the visual organ.

Therefore,

How can that [statement] that the visual organ sees

be possible?100 [MMK 3-4cd]

How can that [statement] that the visual organ sees
be [logically] possible? The meaning of the sentence is

that that is just not possible. Therefore,

The visual organ simply does not see. What is not a
visual organ (adarsana) simply does not see.

[MMK 3-5ab]

The idea is [that what is not a visual organ does
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not see]

because it is empty of the power of seeing, like a

lump of earth and so on.

Therefore in ultimate reality, the explanation of
the word darsana and the word buddha in the science of
grammar is simply not correct, because the example
[i. e., the Buddha] does not exist. Nor does [the
preceding statement] contradict [our] doctrine (krtanta),
because in ultimate reality, the Blessed One is also
without intrinsic nature (svabhava) and because below
[Nag3arjuna] will say,

That which is the intrinsic nature of the Tathagata

is the intrinsic nature of this world.

The Tath3gata is without intrinsic nature, [andl

this world is withocut intrinsic nature.
[MMK 22-16]

Alternatively, [we can] examine [the mzaning of MMK
3-4,5ab] differently: - Here, when one uses a primary
suffix in [the sense of] an agent, in regard to that
[eyel whick is a visual organ, [one says,] "Because it
sees, it is the visual organ." Or else when one uses a
primary suffix in [the sense of] an agent in regard to
what is not a visual organ, [one says,] "Because it sees,
it is the visual organ." What follows from that?10l 1f
it is said in regard to that [eye] which is a visual

organ, [then]
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organ. [MMK 3-4ab]
Well, what [is a visual organ]? Just that which

102

sees is a visual organ. Therefore an eye for which

the action of seeing has originated sees; [but] in that
case, there is that same fault of reason and example.103

Objection: Because that [eye] is the agent of the
action of seeing, it is indeed the visual organ.

Answer: Then if that [eye] is the visual organ
falready], a [second] action of seéing wouid simply be
pointless.w'4 Therefore,

How can that [statement] that the visual organ sees

be possible? [MMK 3-~4cd]
The meaning of the sentence is that it is simply not
possible, because [the eye would already] possess the

action of seeing.105
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But even if it is said in regard to that [eye] which

is not a visual organ,
When it does not see anything, it is not the visual
organ. [MMK 3-4ab]
Then if that [eye] does not have the intrinsic nature of

a visual organ, it is devoid of the action of seeing 1lik

e

a lump of earth and so on. Therefore that which is not a

visual organ also just does not see.

Therefore, because in that way neither possesses the

action of seeing,
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The visual organ simply does not see. What is not a
visual organ simply does not see. [MMK 3-5ab]
Objection: If there is a double negation [as in MMK

3-5b], the original meaning (skabs kyi don. probably

prakrta-artha) is understood. Therefore an eye for which

the action of seeing has originated sees.

Answer: That is not good, because [here] it has
been negated that [an eve for which the action of seeing]
exists or does not exist is the cause (hetu) [of
seeing],106 1ike the negation [in MMK 1-6] of a causal
condition (pratvaya) for an existent or a nonexistent
fthing].

Objection:107 Having applied {[the quality of] being
a visﬁal organ [to the eye] figuratively on account of
[the fact that it will see in] the future,*08 that [eye]
is the visual organ.

Answer: [In that case, the thesis which you]
maintain has been lost for the sake of establishing
conventional truth.102

Alternatively, [one may explain MMK 3-5ab as
follows:]

Objection:

[Thesis:] One says that an eye £or which the action of
seeing has originated sees,

[Reason:] because [that] conventiocnal designation

(vyavahara) of action exists.
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[Dissimilar Example:] It is not said that that for which
the action of seeing has not originated sees, as [in
the case of] the ear.

[Application:j Because the eye possesses the action of
seeing, one conventionally designates that the eye
sees.

Answer: The 3carva [Nagarjuna] replies: 1In that
case,

The visual organ simply does not see. [MMK 3-5a]

The idea is that [this is so] because the opponent
has not shown that an action of seeing has originated in
ultimate reality for any seer, and because before aﬁ
action of seeing has oriéinated in the visual organ, it
is not established as a visual organ.

Because it is difficult to show that what was for-
merly not a visual organ will later possess the action of
seeing,

What is not a visual organ simply does not see.

[MMK 3-5b]

Thus the meaning of the reason [in the opponent’s

last syllogism] is not established, or else it has a

contradictory meaning.ll0 Therefore the thesis is lost.

Objection: Here the Samkhyas and Vaisesikas say:111
Because one sees by means of this, it is the visual organ

(“dis lta bar byed pas lta ba ste, probably anena

pasvatIti darsanam). [This is so] because a primary
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suffix is used in [the sense of] an instrument (karana).
That 6ne to whom that instrument [of the action of
seeing] belongs is the seer. That [seer], moreover, sees
by means of that [instrument]. .For example, a cutter
(chettr) cuts (chinnati) wood to be cut {chedya, etc.) by
means of an axe; but the axe itself does not cut. There-
fore that [statement of yours] that the eye does not see
[merely] establishes what is [already] established [for
us].112
[Thesis:] Instruments have a [corresponding] agent,
[Reason:] because they are instruments,
[Example:] as the axe and so on have a cutter [who
wields them].

Answer:

One should understand that the seer has been
explained by means of the visual organ itself.

[MMK 3-5cd]

"One should understand that it has been explained"
[means] "one should understand that it has been
answered." By means of what? By means of the visual
organ itself. [The explanation] of what? Of the seer.
The idea is that the refutation of the conceptual con-
struction (vikalpa) that there is a séer is also similar.

As there the property (dharma) of the eye [which
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proves that it does not see visible forms] is [its] not
seeing its own self,113 so here also the property of the
self (Ztman) [which proves that it does not éee visible
forms] is [its] not seeing its own self. [This is so]
because it is not possible for the self to see its own
self, since acting ( jug pa, probably pravrtti or vrtti)
on its own self [would be] confradictory. For example,
that same edge of a sword does not cut that same sword
edge. Thus the inference (anumana) is:
[Thesis:] 1In ultimate reality, the self, too, is no%: a
seer,
[Reasoﬁ:] because it does not see its own self,
[Example:] like the ear.
Nor can the opponent spoil (bslad) our argument with

the poison of suspicion (2$ankd or Sankia) that the mean-

ing of [ocur] reason is not established.1l4 Wherever it
is explained that the self sees the self, there that
[statement] is made conventionaliy, having imposed the
word "self™ [in the sense of "mind"] because the mind
(manas) is beneficial (phan ‘dogs pa, perhaps
ugakarin).lls

Here [the reason in the preceding syllogism,] "not
seeing its own self" is mentioned [as] a use of words to

imply more than is expressed (mtshan nyid kyi sgra’i

tshul, perhaps lak§ag§-éabda-naya).116 Therefore infer-

ences with reasons such as the reason[s] "because it is
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an entity (bh3va or vastu)," "because it is an object of

knowledge (jfieya)," or "because it is an objeet of speech

(briod par bya ba; abhidheya, vaktavya, vacya, etc.)" and

[corresponding] examples such as "like the ear and so
on," "like sound and so on," or "like its own self,"
should be fully stated.
Thus,
[Thesis:] 1In ultimate reality, the self does not see
visible form,
[Reason:] because it is an entity,
[Example: ] like the ear and so on.
Likewise,
[Thesis:] In ultimate reality, the self does not see
visible form,
iReason:] because it is an object of knowledge,
[Example:] 1like sound and so on.
Likewise,
[Thesis:] 1In ultimate reality, the self does not see
visible form,
[Reason:] because it is an object of speech,
[Example:] 1like its own self.
[Syllogisms] should likewise be stated appropriately
in regard to visible form also.ll?
There are also no faults of the thesis and so on,118
[1] because conventional truth is under discussion (dbang

du byas pa, adhikrta), [2] the self [as] generally
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acceptedll? is the subject [of the syllogism] (phyogs su

byvas pa, paksikzta), [3] because a property of that

[conventional self] is indicated [as the reason in the
syllogism]. and [4] because that [conventional self] is
also adduced as an example.

Likewise, since an axe and so on are not established
in ultimate reality, the example [in the opponéht's last
syllogism] also does not exist. Therefore [when we shcw
that the eye does nct see, we] do not establish what is
falready] established [for the opponent].

Objection: That very [statement] that the seer does
not see nihilistically negates {(apa-vad) that meaning
[i. e., its own meaning].120 Therefore there will be a
fault in [your] thesis.

Answer: Here [that objection] has [already] been
answered [in our discussion of the statement], "dependent
origination is without origination (pratityasamutpado

‘nutpddah) . " 121

[that answer] again.

Therefore it is not necessary to repeat

Moreover, here that seer either has the intrinsic

nature of a seer; or it does not have the intrinsic
nature of a seer. In that connection, [let us first
suppose that] it has the intrinsic nature of a seer, just
as the Samkhyas say that the intrinsic nature of the
spirit (purusa) is consciousness (caitan_'za).122 As to

that, if that seer of that [SE@khya] has the intrinsic
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nature of a seer, [then] because intrinsic nature is not
made [by any causes or conditions], it would be a seer
even without a visual organ.123

Objection:124 If that cutter has no axe, it is not
possible [for him] to be a cutter. Likewise, [only] if

that [self], too, is not apart from!23

the visual organ,
should one sze [i. e., regard] it as a seer.

Answer: In that case, the self’s being a seer is
conventional, because a cutter is conventional.l?6 1f

[you] suppose so,

A seer who is not apart [from the visual organl does

not exist.l27 [MMK 3-6a]

"Because that [self] is maintained to be a seer
fonlyj if it is not apart from the visual organ" is the
rest of the sentence. Here, before [the seer, i. e., the
self] possesses the visual organ and after it has
separated from the visual organ, the visual organ does
not exist. £ the visual organ does not exist, [the
action of] seeing (lta ba) the visible also does not
exist. Therefore since it is not possible that [the
self] is a seer, the seer does not exist. The sense is
that [the self] does not have the intrinsic nature of a
seer.

Nor is that [seer] established like fire, because
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fire is not established without fuel.l28

Alternatively, [one can interpret MMK 3-6a by saying
that] the rest of the sentence is, "Even if [you] say
that [the self] is a seer when the visual organ ekists,

[nevertheless] the seer imagined {parikalpita) by the

Samkhyas does not exist." Here one infers that
[something] is a seer because it apprehends and sees
visiblg forms. But that apprehension of visible form
also exists [only] if the eye, visible form, light,
space, and mental attention (manasikara) exist.
Therefore the collection (tshogs)129 called "Devadatta”
is designated a "seer" [only when he] possesses those
conditions; but [a seer] other than that does not exist.
[This.is so] because even if there were some existence
[of a seer] imagined to he different from that [coliec-

tion], the apprehension of visible form does not exist

in the mind (rgyud, samtana or samtati, literzlly,
"series") of a blind person. [Therefore the seer
imagined by the Sa@mkhyas could not be a seer by intrinsic
nature.]130

Efficient causes (byed pa’i rgyu, k3raka-hetu or

k@rana-hetu) are conventionally designated as the agent.

As in the case of a lamp, it is indeed right [to do so,
even though they lack the intrinsic nature of an agent].
For example, even though a lamp has no volition (cetana),

it is said to be an illuminator because it is a cause of
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illumination. Therefore even conventionally, that [seer
established by intrinsic nature] does not exist.l3!
Objection: [What is called the seer] dees not have
the intrinsic nature of a seer. As the Vai§e§ikas sayv,
"When the cognition of visible form has originated from
the conjunction (sbyor ba, probably samvoca here) of the
four [the self (&tman), the mental organ (manas), the
sense organ (indriya), and the object (visaza)],132 [the
self] sees."133
Answer: Even so, there is that same fault [that
" there is no seer other than the group of factors conven-
ticnaily called "Devadatta," etc.]. [This is so] because

the assumption (brtag pa, kalpand) that an existence

which is not generally acknowledged (ma grags pa,
probably aprasiddha) is that [seer], is not possible.134

Objection: Accepting [the self] as the common [seer
well known in the world], that [self still] exists [inde-
pendent of the eye, visible form, and so on].135

Answer: Even [so, Nagarjunal] says,

[A seer] who is apart from the visual organ also

[does not exist]. [MMK 3-6b]

What is [the meaning of MMK 3-6b]? The context is
"the seer does not exist"” [from MMK 3-6a]. ([This fol=-

lows] because if it is apart from the power of the visual
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that [seer].

[Thesis:] In ultimate reality, it is not possible that
that [self] sees visible form,

[Reason:] because it is different from the eye,

[Example:] 1like a jar.

Thus for neither position is it established that

there is a seer.l36

Alternatively, even if one imagines that [the self]
has the intrinsié nature of a seer, [Nigérﬁuna replies, ]

A seer who is not apart [from the visual organ] does

not exist, nor deoces one who is apart from the
visual organ. [MMK 3-6ab]
The idea is that whether it possesses or lacks a visual
organ, [the self] does not have the intrinsic nature of a
seer.

To begin with, [suppose that] one maintains the
following: "When that seer has an eye, he sees." 1In
that case, the establishment of the apprehension of form
[by the seer] exists [only] if the eye exists. Therefore
[his] being a seer is conventional, just as burning

(bsreg pa nyid) [exists only] if fire exists [and thus is

conventional]. [In that case,] one ought to maintain
that [the seer] is the eye itself. But if one says,
"Even without a visual organ, the self is a seexr," [then]

since the apprehension of visible form does not exist in
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the mind (rgyud, samtana or samtati, literally, "series")

of a blind person, it is not possikle that that [self] is
indeed a seer.l37

Obijection:
[Thesis:] One shculd understand that just that which

possesses the action of seeing (lta ba’i bya ba yod

pa nyid) is the seer,

[Reason:] because that has an instrument (karana) and an
object (karman).

[Dissimilar Example:] Eere what has no action has no
instrument or object, as a sky-flower [does not]. -

[application:] That seer (drastr) has an instrument, the
visual organ (darsana), and an object, the visible
(drastavya).

{Conclusion:] Therefore cne should understand that just
that which possesses the action of seeing is the
seer.

Answer: Because the organ of vision has been
completely negated [as existing] in ultimate reality and

[because] if the visuél organ does nct exist, the seer is

also not possible, [Nagarjuna says,]

If the seer does not exist, how will your visible

[object] and visual organ exist? [MMK 3-6cd]

The idea is that [this is so] because that which no
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instrument [of vision] is also not possible, since a seer

who sees by means of this [instrument] just does not
exist. Therefore the meaning of your reason, "because

[its] instrument and object exist," is not established;

or else the meaning [of the reason] is contradictory.138
Objection: Somet39 among our fellow Buddhists

(svavithya) say: Concerning conditioned dharmas,140

which are subject to other (paratantrz) causes and

conditions and are immobile,141 it is right to say that
the eye does not see and that a self different from that

[eye?] does not exist as a seer. But,

[Thesis:] [We] do not maintain that visible [objects]
and visual organs do not exist,

[Reason:] because their four results, cognition
(viijfiana) and sc on, exist.

[Dissimilar Example:] That which does not exist does not
have the results called "cognition, contact
(sparsa), feeling (vedand), and craving (§£§g§),"142
just as the eye of one blind from birth [does not
give rise to cognition and the rest].

[Application:] Visible [objects] and visual organs have
the four results, cognition and so on.

[Conélusion:] Therefore visible [objects] and visual
organs do exist.

Answer: If it has been shown, by the method which
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[we] have stated, that visible [objects] and the organ of

vision are not established, then143

Because visible [objects] and the visual organ do
not exist, the four, cognition and so on,

Do not exist. [MMK 3-7ab,cl (CPP: 3-8ab,cl)]

The idea is that [this is so] because [their] causal
condition[s] do not exist. Therefore if [cognition and
so on] are not established because those ti. e., visible
objects and the visual organ] are not established, [then]
it is also not possible to establish visible cbkiects and
the visual organ [és a consequence of the existence of
cognition, etc] because [your] example also does not
exist.l44

Objection:145 In ultimate reality, cognition and so
on de indeed exist, because their results, appropriation
(upadana) and so on, exist.

Answer:

How will appropriation and so on exist?

[MMK 3-7c2,d (CPP: 3-8c2,d)]

The idea is that [this is so] because those are also
not established, like cognition and so on. "Appropria-

tion" (upadana) [means those things] “"which are to be
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appropriated" (upddeva). They are: [1] sensual pleasure
(kdma); [2] views (drsti); [3] the overestimation of
moral conduct and ascetic practices (§Ila-vrata-
paramarsa); and [4] the doctrine of the self (atma-
zégg).l46 [The phrase] "and so on" (adini) indicates
those [items in a list] at the beginning of which [the
word preceding adi stands]. Those, moreover, are
samsaric existence (bhava), birth (j3ti), and

old-age-and-death (jara-marana).147 Therefore you have

that same fault [in your argument].

At the beginning of the chapter, the opponent
adduced the auditory organ, etc., and sound, etc., as
examples.148 Now [Nagarjunal. wishing to show by the
method which has been stated that they are similar tto the

visual organ in not existing by intrinsic naturel], says,

One should understand that the auditory organ, the
olfactory organ, the gustatory organ, the tactile
organ, and the mind (manas)

Have been explained, [along with] the hearer
(Szotz), audible [sounds] ($xotavya), and so on,

by means of the visual organ. [MMK 3-8 (CPP 3-9)]

One should understand that the auditory organ, the
olfactory orgaﬁ, the gustatory organ, the tactile organ,

the mind, the hearer, audible [sounds], and so on have
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also been rejected (lan ... btab pa, literally,

"answered"). By means of what? By means of the visual
organ itself. As with the negation of the visual organ,
the negation of the auditory organ and so on should also
be shown appropriately by means of full inference(sl,
together with elaboration (gragaﬁca).149

Therefore neither origination nor motion, which [the
opponent] conceptually constructs (vi-klp) from the
outset (Erambha) of the chapter, is established.l%0 as
to that, here the meaning of the éhapter [is as follows:]
The emptineés (Sunyata) of the ayatanas has been
expounded by means of stating the faults in the proofs
of fered by opponents.

Therefore [scriptural] statements such as the

following are established: 131 [From the Arya-branma=-

viéega-cinti-paripgcché-sﬁtra?,]152

That which is the internal earth-element

(2dhyatmika-prthivi-dh3atu) and that which is the external

(b&hya) earth-element have a nondual meaning (advaya-
artha). By means of discernment (praijfia) and wisdom (ye

shes, jfifna), the Tath3gata has fully and perfectly

realizcd (abhisambuddha) that that also is nondual, is

not divisible into two (gnyis su dbyer med pa), and has a

single defining characteristic (eka-laksana), namely, no

defining characteristic (alaksana).l33

Likewise, [from the Arya-Mafijusri-vikridita-
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5_1325,1154

[MafijusrI said,] "Girl, how should one see the
elements (dhatu)?"

The girl said, "Mafijusri, [they should be seen] like
this, for example: When the three worlds have been
consumed by fire [at the end! of the kalpa, there is not
even ash [left behind]."l53

Likewise, [from the Krya-bhava-sa@krinti-sﬁtra,]156

The eye does not see visible form, and the mind
(manas) does not know dharmas.
That which the world does not penetrate (gahate) is

the highest truth (paramam satyam).
157

Likewise,

He does not know, does not see all dharmas. That
[bodhisattva?] does not apprehend, does not ponder
(cintayati), does not think of (manyate) even the

preacher of the Dharma (chos smra ba, dharma-bhanaka).

Likewise, [from the Arva-Mafijusri-vikridita-

sitra?, ]158

Sister (sring mo, bhaginl), the eye does not see,
does not cognize (vija@ndti) visible forms. Enlightenment
(boéhi), too, is free from eye and visible form. The
ear, nose, tongue, body, and mind (mznas) also do not
grasp, do not cognize dharmas. Enlightenment, too, is
free from mind and dharmas.

Likewise, [from the Bhagavati-praifiaparamita-
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160 is not the

Suvikrantavikramin, material form
domain (gocara) of material form. Feeling (vedana),
perception/conception (samijfid), mental formations
(samsk3r3h), and cognition (vijfiana) are also not the
domain of cognition (wvijfidna). Suvikrantavikramin, [what
is called] “aomain" is [the fact] that material form does
not know, does not see material form and [the fact] that
feeling, perception/conception, mental formations, and
cognition do not know, do not see cognition. That which
is [the state of] not knowing, not seeing form and not
knowing, not seeing feeling, perception/conception, -
mental formations, and cognition, is the perfection of
discernment (prajfid-paramita).

The third chapter, "Examination of the ayatanas," of

the Praifiapradipa, a commentary on [Nagarjuna’s]

M3lamadhyamaka composed by acdrya Bhavyakara/Bhavyakara

(legs ldan byed)161 [is concluded].
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Notes to Translation of Chapter Three

IThe twelve dvatanas are the six sense organs (the
five physical sense organs plus the mind, manas) and the
six corresponding sense objects (dharmas in the case of
mind). This chapter deals mostly with the first six
dyatanas, the sense organs (indriya). Hence in the

Sanskrit of the Prasannapada, chapter three is called

caksuradindriya~-parTks3 (CPP 122.8), while in the Tibetan

translation of the Prasannapada, the title is simply

dbang po brtag pa, indriya-pariksa (May 331.8). The
Tibetan translations of the Akutobhaya and Buddhapalita’s
commentary have the same title for this chapter as the

. - -

Tibetan of the Prajfiapradipa (Saito, translation, p. 243
n. 1).

2This translation of skye ba mi mthun pa i phyogs

kyi khyvad par (utpada-vipaksa-visesa?) follows

Avalockitavrata ‘s explanation (Ava P2b-3,4: D2a-4,5). The
particular instance of origination alleged by the
opponent in the following paragraph is the origination of
the dyatanas.

3see Ava P5b-6, D3a-l. Note that chapter one of the
MMK deals with origination, while chapter two deals with
motion.

4That is, the Six sense organs.

5dars','ana may mean either "vision" or "the organ of
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vision." (Note Panini 3.3.115 and 3.3.117.) 1In his
commentary following MMK 3-2ab, Bhavaviveka glosses it as
caksur-indriva; and this seems to be its meaning
throughout most of his commentary on this chapter. (The
situation is cdmplicated, however, by the fact that the
Tibetan word lta ba translates both darsana and drsti, as
well as some other forms derived from the root dré/pas.)
Buddhapalita has the same interpretation of dargana
(Saito 50.11), as does Candrakirti (CPP 113.7,8).
(Jacques May, though, translates darsana as la vision;
see May 78 n. 131.)

Similar remarks apply to the terms for the other
four physical sense organs ($ravana, etc.). Note that
the physical sense organs, being made of translucent
matter (rupa-prasada), are not identical with the visible
eye, ear, etc.; see May ibid. and note 32 to my transla-
tion of chapter twenty-six.

Ggﬁgg as one of the twelve ayatanas or eighteen

dhdtus refers to "visible form," i. e., color and shape

(varna-samsthana); see AK 1-10a. rUpa as the first of
the five aggregates (skandha) refers to "matter" in
general; see AK 1-9ab and May 79 n. 132.

7Compare AK 2-2ab.

8See Ava P4-8 to Sa-1, D4b-2,3.

9bsam par bva ba, perhaps mantavya here,

corresponding to manas.
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0ngset of all dissimilar examples" translates
ripaksa here.

11See Ava P5a-~3,4,5; D4b~5,6,7. In other words, the
reason (ggggi in fact proves the opposite of the sadhya,
since the predicate to be proved (sadhya) is ultimately
real origination and the reason applies only to (some)
things which are conventional. Such things belong to the
vipaksa because they lack the sadhya. Note that the

phrase "in ultimate reality" (paramarthatah) is

understood as qualifying the predicate (séahva) of the

thesis (pratijfif), not as qualifying the subject

(dharmin).
12

mig, caksus will be translated as "eye," srotra as
"ear," and so on; but one should bear in mind that the
five physical sense organs are made of subtle,

+translucent matter (ripa-prasada). They are not

identical with visible parts of the body such as the
eyeball, etc., though they are located cn or in them.
See note 5 and AK l-44ab.

13phe Tibetan of MMK 3-2ab in BPP differs from the
Sanskrit and Tibetan of CPP. (See CPP 113.10 and 113 n.
5.) See the discussion in Saito, translation, p. 244
n. 5. As Saito points out, the Tibetan of MMK 3-2a in

BPP corresponds to sva 3tm3 ced darsanam hi or svatmani

darsane sati.

L4vmg 3-2cd, according to Avalokitavrata (Ava P5b-
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2,3; D5a—4,5) -

Lphe Sanskrit of MMR 3-2b is tat tam eva na pasvati

(CPP 113.10). Bhavaviveka seems to be saying that one

must -understand that pasvaty eva is meant (but not

written for reasons of meter) rather than tam eva, since
Nagarjuna will deny not only that the eye sees itself but
also that it sees other things.

16ppp has a Tibetan translation of MMK 3-2c slightly
different from that of the Akutobhaya, Bp, and CPP. BPP
corresponds to yada plus atmanam, rather than yad
dtmanam. See note 70 and Saito, translation, p. 244 n.
S.

177he idea behind this argument seems to be
something like the following: If it is the intrinsic
nature of the eye to see, then its seeing must be
independent of anything other than the eye itself.
(Intrinsic nature is independent of other conditions by
definition; see MMK 15-1,2.) Therefore the eye’s seeing
cannot depend on the presence of visible forms. But then
the only thing left for the eye to see is its own self.
Now it is well known that the eye does not see itself.
Therefore the eye does not see by intrinsic nature.

187his is the sadhana-dharma, the "proving

property," synonymous with the hetu, "reason." See Ava

19The s3dhva or sadhya-dharma is the predicate of
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the thesis (pratiijfif). The subject of the thesis is
called the dharmin, the "property-possessor.”

20Similar to the eye’s not seeing visible form; see
Ava P6ab-4, DSa-5.

2lon this and the foliowing sentence, see Ava P7a-4
to 7b-3, D6b-4 to 7a-3.

22 These four reasons appiy both to the eye-organ
(in the first syllogism) and to visible form {(in the
second). They have resistance because they are riipa, in
the sense of "matter," but are not avijfiapti (see LVP AK

I, pp. 25-27). The terms bhautika and upad3va-ruUpa are

synonymous and refer to matter derived from the four

great elements (mahabhuta), as distinct from the elements

themselves. See May 91 nn. 195 and 198, 164 n. 505.
23avaiokitavrata identifies the objectors only as

nikayantarivah, "members of other (Buddhist) schools."

He has them cite a scripture which expounds the doctrine

of ripa found in the Abhidharmakosa: see Ava P7b-4 to 8a-

3, D7a-3 to 7b-1.

2411 other words, as far as the M3dhyamikas are
concerned, the opponent’s statement that the eye does
not see itself because it is invisible simply proves the
Madhyamikas® own contention that in ultimate reality,
it cannot see form either. See Ava P8a-3 to 6, D7b-
2,3,4.

25The name "Abhidharmika" seems not to have referred
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to a particular school but to mean simply "a specialist
in Abhidharma." See LVP AK I p. x and n. 2, p. 39 n. 1,
and LVP AK V p. 45 n. 3. Since the objection here ends
with a quotation from the AKX, presumably the

"Abhidharmikas® are the Vaibh§§ikas in this case.

260n tat-sabhaga, literally, "similar to that," see

LVP AK I pp. 75-78.

275ee the reference in the preceding note.

2813entified by Avalokitavrata, who explains that
the Madhyamikas accept that in superficiél reality
(samvrtya), the functioning eye sees visible forms but
that in ultimate reality, it does not. See Ava P8b-6 to
2a-3, D8a-3 to 7. (This verse is also quoted by .
Bhavaviveka near the end of this chapter.)

The Sanskrit of this verse is found in CPP 120.4,5,

where it is ascribed merely to the bhagavan. De Jong

identifies it as verse 14 of the Bhavasa@krintisﬁtra, ed.
N. Aiyaswami Sastri, Adyar, 1938, p. 6. See J. W. de

Jong, "Textcritical Notes on the Prasannapadi," Indo-

ranian Journal 20, (1978), p. 40.
29see Ava P9a-4,5: D8b-1.
30See Ava P%a-8 to 9b-2, D8b-3,4,5. It seems that

one should read gzugs mthong ba bkag pa’i phyir in Ava

P9b-1, D8b-4 for gzugs mi mthong ba bkag pa’i phyir.

3lopat is, our thesis is qualified by the phrase "in

ultimate reality."” Since we accept that according to
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superficial reality the eve sees forms, while denying
that it does so in ultimate reality, we are nct in
conflict with what is well known in the world. (Worldly
convention makes no such distinction between superficial
and ultimate reality.) Moreover, this objection has been
answered in the first chapter, where we pointed out that
origination exists superficially but not ultiméfely. See
Ava P9b-3,4,5; D8b-6 to %a-l.

327he Rasmira-Vaibhasikas, according to Avalokita-
vrata (Ava P9b-6, D9a-11).

335§§ ¢ig na re, "some say," usually indicates an
objection; but according to Avalokitavrata (Ava P9b-8,
D9a-3), this i; Bhavaviveka's own view; and the context
supports that attribution.

34That is, to say that the eye sees and to say that
it is the agent of vision amount to the same thing. See
Ava Pl0a-1,2,3; D%a-4,5.

3sggg§g dag na re, "others say." Avalokitavrata
(Ava P10a-5, D%a-7 and P10b-3, D9b-4) identifies "others"
as dcarya Devasarman, who wrote a commentary on the MMK

called dkar po “char ba. This commentary, which

Bh3vaviveka aliso quotes with approval in chapter one of
BPP, has not survived. See Y. Kajiyama, "Bhavaviveka's

Praijfiapradipah (1. Kapitel)," Wiener Zeitschrift f#ir die

Kunde S#d- und Ostasiens 7 (1963), pp. 37-38 and D. S.

Ruegg, The Literature of the Madhyamaka School in India,
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Vol. VII, Fasc. i of A History of Indian Literature, ed.

Jan Gonda, Wiesbaden: Otto Harrassowitz, 1981, p. 49 and
n. 128, p. 62 and n. 187.

361f the eye is momentary, it ceases as soon as it
has arisen; and it has no time in which to perform an
action. If it is not momentary, it must persist
unchanged. Therefore it cannot change from a former
state of not seeing an object to a subsequent state of
seeing it; and hence it cannot perform the action of
seeing. See Ava Pl0a-6 to 10b-3,'D9a-7 tS 9b-4.

37Folléwing AK 1-42, there is a long discussion in
the bhasya on the question of whether the eye sees or the
visual consciousness sees; and the positions of various
schools are given. (See LVP AK I, pp. 81-86.) The
position ascribed there to the Sautrantikas is identical
to that given here.

3asamsk§r§h, in the sense of samskrta dharmab. See

LVP AK I, pp. 11, 28.

395ee, e. g., Samyutta-nikiva II p. 72, IV pp. 32-
33.

40According to Avalokitavrata, "that" refers to a
dispute between the Vaisesikas and the Samkhyas as to
whether the eye perceives an object which it has
"reached" (prapta), i. e., one with which it is in
contact (the SE@khya position), or one which it has not

reached (allegedly the Vaiée§ika position). See Ava
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Pl1lb-1 to &6, D1l0k-1 tc 4.
This characterization of the Samkhya position is

correct; see, e. g., Jadunath Sinha, A History of Indian

Philosophy, Vol. II, Calcutta: Central Book Agency, 1952,

pp. 60-61; Erich Frauwallner, A History of Imdianm Philo-

sophy, tr. V. M. Bedekar, Vol. I, Delhi: Motilal Banarsi-
dass, 1973, p. 309. On the other hand, it is clear that
the Vaisesikas did, in fact, hold that the sense organ
perceives objects only through contact with them. See,
€. g., Sinha, op. cit., Vol. I, pp. 386-7, 470;
Frauwallner, op. cit., Vol. II, pp. 31-32; Karl H.

Potter, ed., Indian Metaphysics and Epistemology, Vol. 2

of The Encyclopedia of Indian Philosophies, Princeton,

N. J.: Princeton University Press, 1977, pp. 16l1-2.

It is quite surprising that Avalokitavrata should be
confused about the position of a major Indian philosophi-
cal school on this issue. Perhaps he was misled By the
fact that Bhavaviveka later mentions the Samkhyas expli-
citly in this context and then, in his commentary on MMK
3-6ab, indicates that the S3mkhyas and Vaisesikas held
bpposing views on the issue of whether the self is
inherently a seer. Thus Avalokitavrata might have
assumed that they held different views on this issue,
too.

In fact, though, it was the Buddhist Abhidharma

schools who maintained that the eye sees objects with
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that bye brag pa dag, "Vaidesikas," is a mistake (present

in both Ava P and D) for bye brag fu smra ba dag,

"Vaibh@8sikas." There is an instance in Avalokitavrata’s
subcommentary on chapter five where Ava P has ’os pa pa
dag, "Arhatas," twice for Ava D’s ‘ug pa pa dag,
"Aullkyas." See note 68 to my translation of chapter
five.

4lghxogs kyi chos, paksa-dharma. A synonym of hetu,

"reason," paksa-dharma literally means "property of the
' subject [of the thesis],"” i. e., that property which
proves the sadhya, the predicate of the thesis.

42see Ava P12a-6,7,8; Dlla-4,5.

43The Vai§e§ikas, according to Avalokitavrata; see
Ava P12b-3, Dllb-1 and note 40.

44see ava P12b-5,6; Dllb-2,3.

45;393 chen. This translation is conjectural.
Avalokitavrata lists rtog chen with-bya ma rta, "runner,
courier,” and nvan rna ba, "spy" (Ava P12b-7, Dllb-4).
The point is that the eye sees only indirectly by way of
other conditions (pratvaya) and not directly. Thus its
seeing is only conventional (Ava P1lZ2b-7 to 13a-2, Dllb-
3,4:5).

467he idea seems to be that conventionally, the eye
is said to see visible forms not because it grasps them

directly but because it knows them indirectly through
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other conditions (such as the presence of 1l:ght, etc.).
Even conventionally, however, it does not "see," that is,
"know® itself.

47The nose does not smell odors with which it is not
in cortact (see AK 1-43cd,44ab); and it does not smell
itself.

480n this and the following sentence, see Ava P13b-3
to 14a~4, Dlla-5 to 11b-5.

49see the similar discussion of the two syllogisms
following MMK 3-2cd and note 22. '

50see AK 1-44cd. The objects of the five physical
senses are simultaneous with them.

51According to Avalokitavrata (Ava Pl4a-8, D13a—i),
the objectors are the Vaiée§ikas; but see note 40.

S2n0pstructed” by space, according to Avalokitavrata
(Ava P14b-2, D13a-3). In the bhasya on AK 1-42, it is
pointed out that the eye sees visible forms which are
obstructed by transparent cbjects; see LVP AK I p. 83.

531f the eye had to go out to its object in order to
make contact with it, it would take different amounts of
time and effort to see objects at different distances.
See Ava Pl4b-2 to 8, Dl3a-3 to 7.

54See Ava Pl5a-4, D13b-3; and compare LVP AK I P

55That is, this reason simply restates the thesis in

different words and hence is invalid. See Ava Pl5a-7 to
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15b-1, D13b-5,6.

56avalokitavrata gives an argument based on the idea
that all things are momentary, so that the process of
grasping an object encompasses many different moménts of
effort and grasping. See Ava P15b-2,3.4; D13b-7 to l4a-
2. Bha@vaviveka does not mention the fourth reason here,
but Avalokitavrafa says that it is refuted simply by MMK"
3-2. See Ava P15b-4,5,6; Dl4a-2,3.

571f the example is said to be established in
superficial reality, though not in ultimate reality, then
it cannot be used to suppcrt a thesis which is held to be
true in ultimate reality. See Ava Pl6a-3,4,5; Dl4a-6 to
14b-1. _

58che opponent might cbiect that although the mind
does not grasp an object with which it is in contact, the
nose, tongue, and body do. (See AK 1-43cd.) Thus the
reason, “becaﬁse it is a sense organ," is inconclusive.
Bhavaviveka replies that it will be shown (in MMK 3-8)
that the other sense organs, just like the eye, grasp
neither an object with which they are in contact nor one
with which they are not in contact. See Ava Pléb-7 to
17a-4, Dl5a-1 to 5.

5%5ee ava Pl7a-5,6; Dl5a-5,6. The idea is not as
ludicrous as it sounds if one recalls that "the eye" is

composed of invisible rupa-prasada and is not the visible

eyeball.
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605ce ava P17b-1, D15b-1,2.

6lnig gi rnam par shes pa’i rnam grangs, caksur-

viijfiana-paryaya, glossed by Avalckitavrata (ibid.) as mig

gi ‘bras bu, "the eyeball."

52pere Avalokitavrata argues that if the eye had to
go out to its object, then when one opened one’s eyes, it
would take longer to see the sun or moon that to see the
top of a nearby tree. See Ava P17b-2,3;4; D15b-3,4, and
note 53.

63The idea may be that since‘visible form has a
cause conveﬁtionally, it does not exist in ultimate
reality.

640r "in [regard to] both positions," phyogs gnyi

gar. The positions referred to are the view (ascribed by
Avalokitavrata to the Vaiéegikas) that the eye grasps an
object with which it is not in contact and the S3mkhvas’
view that it grasps an object with which it is in
contact. The opponent charges that since the Madhyamika
rejects both positions, he has failed to establish any
position of his own. See Ava P18a-3 to 6, Dl6a-2,3,4.

$SThe opponents here are the MImamsikas, according
to Avalokitavrata. See Ava P1l8a-8, Dl6a-6. 1In fact, the
view expressed was also that of the Naiyayikas and
Vaiéégikas. See Frauwallner, cp. cit., Vol. II, pp. 32-
33; Potter, op. cit., pp. 117,119,161.

66ava P1i8b-2, Dl5a-7 has bvyed rgvuy, kéraga-hetu for
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BPP s rgyu, hetu or k3rana. Here kEraga-hetu is used in

the narrower (pradhana) sense of "productive cause."
See LVP AK II p. 247, where the eye and visible form are

said to be the karana-hetus of visual consciousness in

this sense.

67Again, Avalokitavrata ascribes this objection to
the MImamsikas. See Ava P18b-6, D16b-3.

68That is, the eyeball. See Ava P19a-3, D16b-8.

69See F. Th. Stcherbatsky, Buddhist Logic, New York:

Dover, 1962 (reprint of Leningrad: Academy of Sciences of
the U. S. S. R., c. 1930), Vol I, pp. 336-7, Vol. II, pp.
220-229.

703uddhapalita, identified by Avalokitavrata as "the
commentator (vrttikara) Sthavira Buddhapalita." Text in
Saito, p. 51 1l. 2-19; translation in Saito, translation,
p. 51. ©See also Saito, translation, p. 244, nn. 5, 6, 7.

As Saito points out, although the text of the
Tibetan translation of MMK 3-2ab in Bp agrees with that
cf BPP, Buddhapalita’s commentary seems to reflect the
version of MMK 3-2ab found in CPP. Also, Buddhapalita’s

interpretation of yadatmanam in MMK 3-2c as yad atmanam,

rather than yada plus atmanam, agrees with CPP, not BPP.
In the latter case, this difference is reflected in the
Tibetan text of MMK 3-2¢c in Bp.

71In other words, if water itself is wet, it can

moisten earth; if fire itself is het, it can heat water;



if jasmine itself is sweet-smelling, it can impregnate
clothing with a sweet smell.

’25ee ava P20a-1, D17b-3.

73l§g ba, glossed by Avalokitavrata as "visual

cognition® (caksur-viifidanai. See Ava P20a-2, D17b-4.

741dentified by Avalokitavrata only as coming from
"the common doctrine of [our] fellow Buddhists" (rang gi

sde pa spyi’i grub pa’i mtha’, probably svayithya-

samanya-siddhanta). See Ava P20a-5, D17b-6.

75%ha cia na re, literally, "some say." Avalokita-

vrata identifies ‘"some" as Bhavaviveka himself and says
that the following paragraph is his criticism of Buddha-
palita’s explanation of MMK 3-2. See Ava P20a=-6,7; D17b-
7.

76Avalokitavrata explains that a sweet smell does
not exist in jasmine flowers by its own self but by
virtue of causes and conditions like seed, earth, etc.
Thus it arises adventitiously (glo bur du, probably
akasmat), just as sesame seed o0il is not inherently
sweet-smelling but becomes so if it comes in contact with
flgwers. See Ava P20b-3,4,5; D18a-3,4,5.

"7see ava P20b-6,7,8; D18a~5,6,7.

78;gg;g pa, root grah. Perhaps a translation other
than "grasp" would be better here, since Avalokitavrata
explains that in ultimate reality, fire burns neither

itself nor others; and jasmine flowers make neither



147

themselves nor others sweet-smelling. See Ava P2la-3,4;
D18b-2,3.
797his refers to the opponent’s first two syllo-

gisms at the beginning of the chapter, in which the fact
that the visual organ sees visible forms is used to argue
for the existence of origination and motion, respective-
ly. S2e Ava P2la-5 to 21lb-i, D18b-4 to 7.

801f one says that the eye does see visible forms
conventionally, it is contradictory to use that conven-
tional fact to support a thesis about ultimate reality.
See Ava P21b-2, D18-7 to 1l9a-l.

8lrhe objectors are identified by Avalokitavrata

only as "advocates of origination" (skye bar smra ba dag,

probably utpada- or utpatti-vidina@). See Ava P2lb-4,

Dl%a-2.

825ee Ava P21b~5, D19a-3.

83avalokitavrata here glosses "power" as "the power
of grasping" (itself or another). See Ava P2lb-6, Dl%a-
3,4.

84see Ava P22a-7 to 22b-1, D19b-3,4,5.

85The "reason" referred to here is the notion that
fire illuminates both itself and another. See Ava P22b-
2,3,4; D19%b-5,6.

86pire does not illuminate itself because there is
no darkness in it and hence nothing which needs to be

illuminated. See Ava P22b-5,6; D1%b-7 to 20a-2.
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87Conventionally, the nature of fire is heat. See
Ava P23a-2, D20a-4. -
88A1though Bhavaviveka calls these "syllogisms"

(sbyor ba’i tshig, prayoga-vakyva), they lack examples,

which fulli-fledged syllogisms must have.

89Compare MMK 10-13cd. Chapter ten of the MMK is
devoted to the subject of fire and fuel.

9933&23 dag, "others," identified by Avalokitavrata
(Ava P23b-7, D20b-6).

91Text in Saito, 51.20-52.1. Translation in Saito,
translation, 51.26-52.1.

92Compare text in Saito 52.10, translation in Saito,
translation, 52.10. |

93ggg§g dag, "others," identified by Avalokitavrata.
See Ava P24a-4, D2la-3.

947he opponent gives only an example without giving
a reason; hence it is enough to'point out that his argu-
ment is deficient. Buddhapalita’s refutation (given in
full by Avalokitavrata) is not necessary. See Ava P24a-4
to 24b-4, D2la-3 to 21b-2.

9525199 nas, literally, "having uttered," here and
below in the same context. The Sanskrit may be a form of
abhi-dhd, but there are a number of other possibilities.

96The more obvious reconstruction of bva ba’i rkyen

would be krivya-pratvaya. As far as I have been able to

determine, this term is not used in Sanskrit grammar,
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whereas both lyut (-ana) and kta (-ta) are krt-pratyayas.

(That is, they are added directly to verbal roots.)
97For the rather unusual structure of this syllo-

gism, sce Ava P24b-6 (where dang sgrub pa’i chos is

cmitted), D21b=-3; P24b-7, D21b-4; and P25a-2, D21lb-6.

98thugs su chud par mdzad pa is transitive. thugs

su chud par gyur pa is normally passive, but may

represent the Sanskrit middle (atmanepada) here. The
point seems to be that the root budh may ke conjugated

according to either the first conjugation parasmaipada

(bodhati) or the fourth conjugation atmanepada

(budhyate) .

Compare Yasomitra’s Sphutartha Vydkhya on AK 1-1:

buddha iti kartari ktavidh3nam|... karmakartari

ktavidhanam ity apare| svayam budhyata iti buddha ity

arthah|... (Shastri edition, Bauddha Bharati Series, Vol.
5, p. 5 - see Bibliographical Abbreviations). Avalokita-
vrata’s subcommentary tends to support the interpretation

of thugs su chud par gyur pa as (svayam) budhyate. See

Ava P25a-2,3,4; D21b-6 to 22a-1. In this connection,
note PT ini 3.2.188.
5Ysee Ava P25a-8 to 25b-1, D22a-3,4.
10oBuddhapélita and Candrakirti’s interpretation of
MMK 3-4c differs from that of Bhavaviveka. See Saito,
translation, p. 245 n. 14.

101des cir “agyur, probably tena ki@ bhavati,
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literally, "what comes about by means of that?"

102145 ba nyid, probably pasvamanam; cf. MMK 3-4a.

1037he same fault which Bhavaviveka found in the
opponent ‘s last syllogism. See Ava P26b-4,5; D23a-4,5,6.

104’I‘his is similar to the argument in chapter two
that one who is a goer does not go, because he is (by
assumption) already a goer and hence has no need to
perform an action of going. Moreover, there would be two
simultaneous actions of going, that due to which the goer
is called a "goer" and that action of going which the
goer is said to perform. The point is that "goer" and
“going" only exist‘in relation to each other and cannot
be established as independent entities. See especially
MMK 2~-7 through 11. See also Ava P26b-6,7,8; D23a-6,7.

105gee ava P26b-8 to 27a-2, D23b-1,2.

106yod pa dang med pa’i rgyu nyid, probably sad-

asad-hetutva. See Ava P27a-8 to 27b-3, D23b-6 to 24a-1l.

Avalokitavrata makes the point that the opponent assumes

that the negations in MMK 3-5ab are implicative negations

(pgryudﬁsa—pratigedha), whereas in fact they are simple

negations (prasajva-pratisedha).
107

rtog na, "if [you] suppose."

108phy;s ‘byung ba ‘i tshul gyis lta ba nyid du nye

bar brtags nas, probably something like bhavisyad-yogena-

darsanatvopacdrat. (upac@ridt should strictly be nye bar

btags nas, but btags and brtags are often confused in the
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texts.) The opponent’s idea is that the eye at first
does not perform a particular action of seeing and then
later performs it. Thus the eye is established prior to
and independent of its action of seeing. At the first
stage, the eye does not ses and thus is not a visual
organ; but it is said to be one figuratively because it
will see later. See Ava P27b-4,5; D24a-2,3.

109Figurative designation may be sufficient to
establish conventional truth; but the opponent had wished
to prove that the eye sees in ultimate reality, that is,
by its intrinsic nature. Since intrinsic nature cannot
change, it is impossible for the eye first not to see and
then later to see.

11oThe reason, "because [that] conventional
designation of action exists," is not established in
ultimate reality. If it is asserted as conventional
truth, it cannot prove anything about ultimate reality.
See Ava P28b-1 to 4, D24b-5,6,7.

11lavalokitavrata remarks that up to this point, the
position of those who maintain that the eye itself is the
seer (drastr) has been refuted. Now Bhavaviveka is going

to deal with the position of those who hold that the self

{

vl

tman)} sees by means of the eye, sc¢ that the self is the

seer and the eye is the instrument (karana) of the action
of seeing. See Ava P28b-4,5; D24b-6,7.

112Avalokitavrata makes it clear that what it is
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being said here is that the eye is called darsgana,
"visual organ," not because it is the agent (kartr) of
the action of seeing but because it is the instrument of
that action. The seer (drastr), the agent who sees, is
the self (Ztman). The self sees by means of the
instrument of seeing, the eye. See Ava P28b-6 to 29%a-5,
D25a-1 to 6.

113avalokitavrata (Ava P29b-4,5; D25b-4,5) glosses

chos, dharma as lta ba gzugs la lta bar mi byed pa’i

sgrub pa ‘i chos (sgrub pa’i chos = sadhana-dharma, i. e.,

hetu). See also the following syllogism.

1i47he "suspicion" referred to is that the self
might, after all, be able to see itself. See the rest of
the paragraph and Ava P30a-2 to 5, D26a-2,3,4.

115See Ava P30a-6,7,8; D26a-5,6,7. Avalokitavrata
glosses "wherever™ as "in our own and others’ systems
(siddhanta)." He says that the real meaning of this
expression is that the mind sees that the self does.not
exist.

116gee ava P30b-2,3,4; D26b-2,3.

117avalokitavrata explains that one should show that
visible form is not an object of the self as seer, by
means of syllogisms using the same reasons and examples.
See Ava P30b-8 to 3la-2, D26b-6 to 27a-1.

118According to Avalokitavrata, an oppcnent charges

that [1] the Ma&dhyamika’s thesis (in the preceding
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syllogism) is faulty because for the Madhyamika,
conventional designation.does not exist in ultimate
reality; [2] the subject (paksa) of the thesis is not
established because the self is not established for the
Madhyamika; [3] since the self, the subject of the
thesis, is not established, the ground (gzhi, probably
asraya) of the reason is not established; and [4] like-
wise the last example, "like its own self," is not estab-
lished. Bhavaviveka answers those four objections in
order. See Ava.P31a-2 to 5, Dz7a-1,2.

119Pres)umably meaning the conventional self, which
the Buddhists also accept on the conventional level.

120pvalckitavrata explains that, according to the
opponent, the statement that the seer does not see is
"inconsistent with its own words." He gives as an
example of such a self-contradictory sentence, the
statement, "I am a childless woman’s son." See Ava P3lb-
2,3,4; D27a-4,5.

1217he reference here is to the two initial verses
of the MMK (MMK 1-A,B). Avalokitavrata explains that in
superficial reality (samvrtya), there is dependent

origination but that in ultimate reality (paramarthatah),

there is no origination. Likewise, here what is super-
ficially or conventionally a seer does nct see in ulti-
mate reality. See Ava P31b-5,6; D27b-1,2.

122¥0ote that in the Samkhya-karikas, the purusa is
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said to be a drastr, "seer." Cited in Chandradhar

Sharma, A Critical Survey cf Indian Philoscphy {Delhi:
Motilal Banarsidass, reprint 1973), p. 156 n. 1. See
also Sinha, op. cit., -Vol. II, pp. 35-6.

12315 other words, since intrinsic nature is not
dependent on anything other than itself, then if one is a
seer by intrinsic nature, one will see whether he has
eyes or not. See Ava P31lb-8 to 32a-4, D27b~4 to 7, and
MMK 15-1,2. |

124pvalokitavrata ascribes this objection to the
Vaisesikas; see Ava P31lb-7, D27b-3. The Nyaya-Vaisesika
school holds that the self is not inherently conscious
but becomes so only through conjunction with the manas.
See, e. g., Sinha, op. cit., Vol. I, pp. 386-7, 656 and
Potter, op. cit., p. 125.

12523 spangs na, atiraskrtya, literally, "nct having

set aside.”

126pyalokitavrata explains that if the self is a
seer only through dependence on the visual organ, and not
by intrinsic nature, then its being a seer is pureiy
conventional, not ultimate. See Ava P32a-8 to 32b-1,
D28a-2,3.

127Avalokitavrata points out that what is meant here
is that something is not a seer in ultimate reality or by
intrinsic nature if it must depend on anything else in

order to see. See Ava P32b-2,3,4; D28a-4,5.
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128AValokitavrata says that an opponent might hold
that fire is a burner by intrinsic nature but does not
burn unless there is fuel. Likewise, the self is a seer
by intrinsic nature but does not see without a visual
organ. The answer is simply that intrinsic nature (by
definition) cannot depend on the presence of something
else. See Ava P32b-7 to 33a-2, D28Sa-7 to 28b-2.

129G10ssed by Avalokitavrata as "collection of
elements and matter derived from the elements (bhuta-
bhautika)." See Ava P33b-3, D29%9a-1,2.

130see Ava P33b-5 to 8, D29a-3,4,5.

131on this paragraph, see Ava P33b-7 to 34a-6, D29a-
4 to 29b-2. According to Avalokitavrata, Bhavaviveka
here answers an objection that if a seer does not exist
by intrinsic nature, even the conventional designation
"seer" would not exist. The reply is that the collection
of efficient causes, the eye, visible form, and so on,
are designated as the seer; but of course they do not
have the intrinsic nature of a seer.

132gee Ava P34b-2, D29b-5.

1336n the Ny§ya—Vaiée§ika account of perception, see
Sinha, op. cit., Vol. I, pp. 386-7, 470-1 and Potter, op.
cit., pp. 161-2.

134see ava P34b-3 to 8, D29b-6 to 30a-2. Even if

one says that there is a seer contingently. and not by

intrinsic nature, there is no reason to suppose that it
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is the Ztman postulated by the Vaisesikas, which the
Buddhists do not accept. Rather it is the collection of
factors conventionally called a "person" or "sentient
being," which everyone accepts on the conventional
level.

1355ce ava P34b-8 to 35a-1, D30a-2,3.

1360hat is, neither the Samkhya “s position that a
purusa who has the intrinsic nature of a seer sees nor
the Vaisesika’s position that an atman who does not have
the intrinsic nature of a seer sees is established. See
Ava P35b~-1,2; D30b-1,2.

13710 other words, if the self can see only by means
of the eye, its being a seer is conventional, not
intrinsic. If one claims that the self is intrinsically
a seer, independent of the eye, that is obviously false
since the blind have selves (according to the non-
Buddhist schools) but cannot see.

l38U1timate1y, the instrument and object of vision
do not exist. On the other hand, it is contradictory to
try to use the fact of their purely conventional exist-
ence to prove a thesis about ultimate reality. See Ava
P2ga-8 to 36b-1, D3la-5,6.

1391dentified by Avalokitavrata as the Sautrantikas
and Vaibh§§ikas. See Ava P36b-1, D3la-6. The position
expressed, however, seems to be that of the Sautrantikas;

see LVP AK I p. 86.



[
LN
~J

1A
ES

o

”

du bved dag, samskarzh, in the sense of

samskrt3d dharmah.

14ngg ba med pa, that is, "inactive." Because the
samskaras are mcmentary, they have no time in which to
perform an action.

1421, the twelvefold dependent origination, the six
3vataras constitute the fifth member (afga). Contact,
feeling and craving are the sixth, seventh, and eighth
members. Cognition (or consciousness) is the third
member, but the six ayatanas can also be said to give
rise to cognition. See MMK 26-4 and note 39 to my
translation of chapter twenty-six. (On the twelvefold
dependent origination in general, see chapter twenty-six
of the MMK and the notes to my translation.)

143cpp-’s verse 3-7 is a quotation from Ratnavall
4-55, mistakenly numbered by La Vallée Poussin as a

k3arika of MMK. See J. W. de Jong, "Textcritical Notes on

the Prasannapad3,” Indo-Iranian Journal 20 (1978), p. 40.

Thus BPP°s 3-7 corresponds to CPP’s 3-8, and BPP s 3-8
corresponds to CPP’s 3-9.

144Reversing the dissimilar example in the
opponent ‘s preceding syllogism, we have as an example a
functioning eye which gives rise to cognition and the
rest. But we have just shown that cognition, etc., do
not exist because their causal conditions, visible

objects and the visual organ, do not exist. See Ava
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P37a-5 to 37b-1, D32a-1 to 5.

1453150 from other Buddhists. See Ava P37b-3,
D3la-6. |

146rhe four appropriations constitute the ninth
member of the twelvefold origirnation. See MMK 26-6cd and
LVP AK III, pp. 86-7.

147Sa1ps§ric existence, birth, and old-age-and-death
are the tenth,., eleventh, and twelfth members of the
twelvefold dependent origination.

148g0¢ the'opponent's first syllogism in this
chapter.

149avalokitavrata seems to gloss prapafica as
"answers to objections." See Ava P3%a-1l, D33b-l.
Avaloki‘l;_avrata gives arguments for each of the other five
senses which parallel the arguments given in the case of
vision. See Ava P38b-7 to 3%b-5, D33a-7 to 34a-4.

150g¢e the first paragraph of this chapter and the
opponent ‘s first two syllogisms. See also Ava P39b-6 to
40a-1, D34a-4,5,6.

1SlAccording to Avalokitavrata, sltra quotations are
introduced at this point in reply to those who might
charge, "[The emptiness of the @yatanas] has been
established by a mere limited (pradesika) treatise of

desiccated logic (éu§ka-tarka)." The MMK establishes the

meaning of such scriptural passages (by means of reason-

ing) and is, in turn, supported by them. See Ava:
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(1) P40a-4,5, D34b-1,2; (2) P40a-7,8, D34b;4; (3) P40b-
6,7,8, D35a-2,3; (4) P4la-1,2, D35a-4,5; (5) P4ia-5,6,
D35a~7; and (6) P41b-1,2,3, D35b-3,4,5.

lszldentified by Avalokitavrata; see Ava P40a-5,6;

D34b-3. I was unable to locate this passage in the Sde

dge bka’® ‘gyur edition of the siTtra.

153Avalokitavrata comments that "internal earth-
element" refers to the internal ayatanas, i. e., the
sense organs, while "external earth-element" refers to
the sense objects. They are nondual in that neither
exists by intrinsic nature. They cannot be divided into
' two, because the sense organs lack the quality of being
grasping subjects {(grahakatva) and the sense objects.lack
the quality of being graspable objects (gr3Zhyatva). Thus
because they are not different by intrinsic nature and
cannot be be distinguished as subject and object, they
have one and the same defining characteristic; but that
is no characteristic (since they have no intrinsic
naturej.

He adds that they are said to have one defining
characteristic in order to reject the extreme (anta) of

multiplicity (tha dad pa nyid, perhaps n3nZtva); they are

said to have noc defining characteristic in order to
reject the extreme of oneness (ekatva). The
nonapprehension of both extremes is the perfection of

discernment (prajfia-paramita). See Ava.P40a-8 to 40b-5,
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D34b-4 to 35a-1.
15413entified by Avalokitavrata; see Ava P40b-5,

D35a-l. This passage is found in the Sde dge bka’ ‘gyur,

Mdo sde Kha 230b-2, where instead of ... bsregs pa na

thal ba yang med pa ltar ro, one has ... bsregs par gyur

pa de bzhin du’e.

155avalokitavrata remarks that similarly, the
nonapprehension of any internal or external elements is
the perfection of discernment. See Ava P40b-6,7,8; D35a-
2,3.

15613entified by Avalokitavrata; see Ava P40b-8,
D35a-3. This same verse was qucted earlier in this
chapter, in the commentary following MMK 3-2cd. See note
28,

1571dentified by Avalokitavrata simply as being
"from other sGtrantas.™ See Ava P4la-2, D35a-5.

15813entified by Avalokitavrata only as being "from
other Mahayana sttras." See P4la-3, D35a-5,6. This
quotation seems to be a rephrasing of a passage found in

the Maﬁjuéri—vikri@ita-sﬁtra, found in the Sde dge bka’

‘gyur, Mdo sde Kha 222a-3,4.
159Identified by Avalokitavrata; see Ava P4la-6,
D35a-7 to 35b~1l. Sanskrit text in Ryusho Hikata,

Suvikrantavikrémi-paripgcché Praijfiaparamita-sutra,

Fukuoka, Japan: Kyushu University, 1558, p. 29. The one

major difference between the Sanskrit and the Tibetan is



161

that the Sanskrit has agocara iti (29.13) where the

Tibetan has spyod yul zhes bya ba ni = gocara iti.
160

ripa as the first of the five skandhas. See note
6. '
16lon the various names of "Bhavaviveka," see Louis

de La Vallée Poussin, "Madhyamaka," Mélanges Chinois et

Bouddhigues 2 (1932-3), 60-61; V. V. Gokhale, "The

Vedanta Philosophy Described by Bhavya in his Madhyamaka-
hrdava,"” Indo-Iranian Journal 2 (1958), 165-166 n. 1;

Shotaro Iida, Reason and Emptiness, Tokyo: Hokuseido

Press, 1980, pp. 5-6; and Ruegg, op. cit., p. 60 n. 183.



Translation of Praijfiapradipa, Chapter Four:

Examination of the Aggregates (skandha)

Now [Nagarjunal begins the fourth chapter with the
aim of showing that the aggregates have no intrinsic
nature (svabhava), by means of refuting a particular
counterposition (vipaksa) [which holds] that the ayatanas
exist.!

At the end of the immediately preceding chapter,
[NZgarjunal said,

One should understand that the auditory organ, the
olfactory organ, the gustatory organ, the tactile
organ, and the mind (manas)

Have been explained, [along with] the hearer.
audible [sounds], and so on, by means of the
visual organ. [MMK 3-8 (CPP 3-9)]

Objection: Therefore our fellow Buddhists

(svayﬁthya)2

[Thesis:] In ultimate reality (paramErthata@), the

say:

the ayatanas do indeed exist,
[Reason:] because they are included (bsdus pa, probably

samgrhita) in the aggregates.

[Dissimilar Example:] Here that which does not exist is

3

not included in the aggregates of matter” and so on,

like a sky-flower.

4

[Application:] The internal dyatanas® possess inclusion
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in the aggregates, for the ten material (ripin)

Zvatanas®

are included in the aggregate of matter,
while the dyatana of dharmas is included in three
aggregates and one part of the aggregate of matter,6
[and] the Zyatana of mind is included in the
aggregate of cognition (vijfiana).

[Conclusion:] Therefore, by the stated reason, in ulti-
mate reality, the internal ayatanas do indeed exist.

Answer: Here, in brief, matter is twofold: element-

al matter (bhita-ripa) and matter dependent on the ele-

ments (bhautika-rﬁpg).7 Bringing all those [kinds of
matter]l, which are different due to-distinctions of time
and so on, under one [heading], they are called "the
aggregate of matter.”

As to that, to begin with, [we] will consider [the
five aggregates] starting with matter, because the reason
[in] the opponent’s [syllogism] is held to be [the fact
that the material Ezatanas,] the eye and so on, are

included [in the aggregate of matter], and because

[matter] is easy to explain.

Matter® is not apprehended apart from the cause

(karana) of matter. [MMK 4~lab]

"Matter" is what can be damaged.9 The cause of that

is the cause of matter. What is that [cause]? The four



great elements, earth and so on. "Apart from (nirmukta)

those" [means] "deprived of those."10

"Matter is not apprehended (upalabhyate)® [means

that it is not apprehended] in ultimate reality. Wwhat
then? For purposes of conventional designation
(vyavah3ra), one designates "matter" in dependence on the
cause of matter, the four great elements.ll

Thus this [first half of verse one] has indicated
the property (dharma) of matter which is to be
established (s3dhya), [namely,] that it is a mere

combination ( dus pa; samghata, etc.) of earth and so on;

and [it has also indicated] the property of matter which

establishes (sadhana) [that, namely], that the cognition

(buddhi) of that [matter] does not exist if [matter ’s]

own cause is not grasped. The examples {are indicated]

by virtue of that [predicate (sZdhya) and reason

(s3dhana)]; they are an army, a forest, and so on..2
Here the inference (anumana) is:

[Thesis:] 1In ultimate reality, matter does not exist as
a real substance (dravya-sat),

[Reason:] because the cogniticn of that [matter] does
not exist if [matter’s] own cause is not grasped.

[Similar Example:] Here if the cognition of something
does not exist when [that thing’s] own cause is not
grasped, that [thing] does not exist as a real

substance, like an army and so on.
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[Application and Conclusion:] Likewise, since the
cognition of matter does not ggist if [matter”’s] own
cause, earth and so on, is not grasped, matter also
does not exist as a real substance.

Alternatively, there is also another way of

formulation (sbyor ba i lam, probably prayoga-mdrga):

[Thesis:] In ultimate reality, the cognition of matter
does nct have as its object (visaya) an entity

(dngos po, bhava or vastu) which exists as a real

substance,

[Reason:] because it is a cognition,

[Example:] 1like the cognition of a forest and so on.
Alternatively, there is still another way of

formulation:

[Thesis:] In ultimate reality, this word "matter" does
not have as its object a thing (padartha) which
exists as a real substance,

[Reason:] because it is a word,

[Example:] like the word "army" and-so on.

Because cognition (vijfiana) and mental factors
(caitta) are also of the same sort (rigs mthun pa,
probably sajdtiva) as [matter] which is to be established
(sddhya), they are to be negated in the same way. There-
fore it is not the case that [our] reason is inconclusive

(anaik3ntika).Ll3

14

Objection:
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[Thesis:] Matter does exist in ultimate reality,

[Reason:] because the cognition of that [matter] does
not cease although that [matter] has ceased.

[Dissimilar Example:] Here if the cognitian of something
ceases when [that thing] has ceased, that [thing]
exists in superficial reality (samvrtya), like a
jar.

[Application:] Although blue matter [or "visible form"]
and so on have ceased, the cecgnition of them does
not cease in that way.

[Conclusion:] Therefore matter exists as a real
substance.

Answer: That is not good, because there is no
agreement (anvaya) [with a similar example].15

Thus, to begin with, secondary matter (upadaya-
gﬁgg)ls has been examined. Now [Nagarjuna] will explain
the subject of elemental matter (bhUta-rupa).

Objection:

[Thesis:] Secondary matter does indeed exist.

[Reason:] Dbecause the cause of that [secondary matter]
exists.

[Dissimilar Example:] Here no cause can be grasped for
that which does not exist, like a sky-flower.
[Application:] Secondary matter has a cause, [namely,]

those [elements] earth and so on.

[Conclusion:] Therefore secondary matter does indeed



exist.

Answer: Therefore [Nagarjuna] says,

Apart from matter, the cause of matter is also.not

seen. [MMK 4-lcd]

Here apart from visible forms, sounds, 6dors,
tastes, and tangibles = which have ;he defining
characteristic of secondary matter - the cause of matter,
[the elements] earth and sc on, are also not seen and
cannot be grasped.17 Here again, [this half of the
verse] indicates the property of elemental matter which
is to be established (s3dhva), [namelv,] that it is a
mere combination of visible form and so on; and the
property which establishes (sadhana) [that, namely], that
if visible form and so on are not seen, those [elements]
earth and so on are also not seen. Therefore, by virtue
of that [predicate (s3dhya) and reason (sadhana)], the
example is also manifest.

As to that, to begin with, here [I] will state a

syllogism (prayoga-v3kya) regarding earth (prthivi).

Alsc, because [we] do not show that [the elements] are a
mere combination in ultimate reality, [there is no
conflict with our position that the elements are
unoriginated in ultimate reality].18 Here the author of

[this] treatise [Nagdrjuna], by showing that [the



elements] are a mere combination [according to
superficial reality], has shown just the negation of
[their] existence as real substances [in ultimate
realityj, because the negation of that is of great
importance (mah3rtha). Why is it of great importance?
Because lack of intrinsic nature is established [in that

way], since that which is a dependent designation

(upaddya~praifiapti) conventionally (vyavahératag) does

not exist as a real substance in ultimate reality [and]
therefore it [ultimately] has no ¢rigination.
As it is said in such [passages] as the following

from the Xrya~ladk3vatira-sitras:ld

Because cognition does not grasp [any] entity, apar
from [mere] combinztions (samavaya),

Therefore I say that {an entity] is empty and
unoriginated and without intrinsic nature.

[Lank3vat3ara 3-88])

Here nothing at all originates or ceases by means o
causal conditions (pratyaya).
Origination and cessation are also just mere causél
conditions. [Lank3vatara 2-138 = 10-85]
Here the syllogism is:
[Thesis:] One should understand that in ultimate
reality, earth does not exist as a real substance,
[Reason:] because that [earth] is not seen if the cause

of that [earth] is not seen.

168
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[Similar Example:] That which is not seen if [its] cause
is not seen does not exist in ultimate reality as a
real substance, like an army and so on.

Likewise, syllogisms should also be stated as
appropriate in the case of the cogniticn [of earth] and
the word ["earth"].

" Alternatively, [one shows that] apart from the cause
of [secondary] matter, [namely,] those [elements] earth
and so on, [secondary] matter which is different from
them is not apprehended. The property of [secondaryl
matter [which proves that] is that it is not grasped if
its own cause is not grasped. Here the syllogism is:
[Thesis:] 1In ultimate reality, [secondary] matter is not

different f£rom its cwn assembled (tshogs pa) parts

(van lag, anga or avayava),

[Reason:] because that [secondary matter] is not grasped
if that [assemblage] is not grasped,

[Example:] 1like the own self of [the elements] earth and
so on.

It is not the case that [our] reason is unestab-
lished, because here the action (kriyd) is considered to
reside in [its] object (karman), so that "not grasping"
is a property of cognition..20
Obiection: The S3mkhvas say: Since [we hold that]

earth and so. on are not different from visible form and

so on, that [argument of yours merely] establishes what



170

is [already] established [for us] (siddha-sEdhan‘a)’.21

Answer: That is not good (bzang po, bhadra),
because [our] negation of difference does not show
nondifference?? and because [we]l] do not accept the
nondifference held by the opponent, either.

Objection: The VaisSesikas object that our reasecn is
inconclusive, because even though a lamp is not grasped,
if [a source of illumination] different from that [lamp]
exists, [then] as for a jar, the cognition of that [jar]
exists.?3

Answer: That also is not good. [Our reason] is not
inconclusive [1] because [we] have specified [as our
.reason], "because the cognition of that [matter] does not
exist at all [if its parts are not apprehended]l." and [2]

because [our] reason {sadhana-dharma) does not exist in

[your] counterexample (vipaksa), since the cognition of
that [jar] exists even without a lamp, if the light of a
jewel, a light=-ray, an herb, the moon, or the sun is
present. Because we have specified a qualified thesis,
“matter is not different from its own assembled parts," a
lamp is not a jar’s own assembled part[s}.24

Also, [our reason] is not inconclusive because there
is [ultimately] no counterexample [to nondifferencel,
since below [Nagarjuna] will show,

A difference of anything together with (sardham)

anything is not possible, [MMK l4-4cd]



[and] therefore it is not established that a jar is
different from a lamp in ultimate reality.

Objection: Real substances, such as an army, which
have pérts, are composed [cf those parts].25 Therefore
the example in [your] inferences proving that earth and

so on do not exist as real substances, is not estab-

lished.
Answer:

[Thesis:] The parts of an army do not compose a part=-
possessing real substance called an "army,"

[Reason:] because they are parts,26

[Example:] 1like the parts of a tree, [its] roots, trunk,
branches, twigs, and so on.

Alternatively, it is not the case that [our] example

does not exist because
[Thesis:] That which is a part of that [elephant],

complete in the elephant, does not compose a chariot

or a horse, etc.,
[Reason:] because it does not exist in them,

[Example:] 1like threads (rgyu spun, literally "warp and

weft") and sc on.

Likewise,
Apart from matter, the cause of matter is alsc nct
seen. [MMK 4-lcd]
Here also, 6ne should state inferences extensively,

employing the [property] to be established and the
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property which establishes [it] as before.27

As [the elements] are not different from visible
form and so on, so also earth, etc., are not nondifferent
from [i. e., not the same as] visible form and so on.Z28
[This is so] because below?2? nondifference will also be
negated and because, due to [their] being nondifferent,
eithér milk would just be curds or curds would just be
milk; but [that] is not possible.30 Therefore the

following {[verse from the Erya-laﬁkavatﬁra-sﬁtra]31 is

established:

An entity which is nondifferent or different from
the group (kaldpa) [of its causes and ccndi-
tions]32 nowhere exists

In the way in which the spiritually immature (bala)
have imagined oneness and difference.

[Lafdkavatara 3-102 = 10-598]

Therefore in that way, the meaning of the [oppo-
nent 's] reason which was stated in order to establish the
dyatanas, [namely,] "because they are included in the
aggregates," is not established; or else [its} meaning is
contradictory.33

It is unintelligible that matter exists even apart

from the cause of matter. If [you] nevertheless suppose

{so}l, [Nagarjuna replies,]

If matter [existed] apart from the cause of matter,



it would follow that

Matter would be without a cause. [MMK 4-2ab,c2]

"The cause of matter" (ripa-<kdrana) [means] "the

cause of the existence of matter," because the middle

word is not manifest,34

just as "the cause of fire"
[means "the cause of the existence of fire"]. "Apart

from that (tannirmukte?) [means] "z2part from the cause of

matter (ruUpakdranena nirmukte?);" the idea is [that this
means] "without the cause which shows the existence of
matter.” "If matter [existed] (rupe)"” [means] "if one
maintains that that [matter] is of such a kind L~ ‘use of

a mere assertion (pratijfid-matra)." "It would follow

that matter would be without a cause" means "[it would
follow] that there wouid be no possibility [of matter’s
existingl.® Since that also is not maintained, the
stated fault [in your reason] is not avoided.

Objection: Those who hold that [things] have no

- . - g .
cause (ahetuvZdin or nirhetuvadin)3> say: Since [we]

accept that all entities originate from no cause at all,
the establishment of matter is also similar to [the
establishment of] those [other entities].

Answer: If there were anything of the kind which
you have described [i. e., something which originates
without a cause], that [origination of matter without a

cause] would also be possible; but
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No thing (artha) without a cause exists anywhere.

[MMK 4-2c2,d4]

Therefore, since there is no example [of a thing
withouf a cause], that doctrine (vada) also has no proof.
Since [we] refuted those who hold that [things] have no
cause also at the very beginning [MMK 1-1], that [conten-
tion of theirs] is pointless.

Objection: Those Qho hope to be learned in the
system of the Samkhyas say: Since yoﬁ have said that
earth and so on are not different from visible form and
so on, [you] have accepted their nondifference.
Therefore,

{Thesis:] In ultimate reality, earth and so on can be
known to exist as real substances,

[Reason:] because they are not different from visible
form and so on,

[Example:] 1like the own self of visible form and so on.

\nswer: Because, by the method which has been

explained, nondifference is not established, the meaning

of [your] reason is not established. [Your] example also

does not exist, because the own self of visible form and

so on have been rejected.

[Thesis:] In ultimate reality, earth and so on do indeed
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exist,

[Reason:] because their effect exists.

[Dissimilar Example:] Here that which does not exist has
no effect which can be grasped, as a sky-flower [has
no effect].

[Application:] Earth and so on have an effect, visible
form and so on.

[Conclusion:] Therefore earth and so on do indeed exist.

Answer:

If a cause of matter existed apart from matter,
It would be a cause (k3rana) without an effect
Larana
(karya); [but] there is no cause without an

effect. [MMK 4-3]

For our position, if a cause of [secondary] matter,
[that is, the elements] earth and so on, existed apart
from [secondary] matter, therefore it would be a cause
without an effect due to the defining characteristic of
the effect, visible form and so on. ([This is so] because
[the cause would be] different [from the effect], like

rtsi rkyanq36 and so on.37 "There is noc cause without an

effect." The idea is that [this is so] because that

[cause] also has the nature (-3tmaka) of a combination of

visible form and so on.38

Therefore there is the fault that the meaning of the
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previously stated reason, "because their effect exists,"
is not established, since the effect also, like the
cause, is not established. If you state [that] as a
reason which is commonly known [in the world], [its]
meaning is contradictory.39

There is also another answer criticizing (disana)

40 if one conceptually

[the opponent ‘s position]. Here
constructs (klp) a cause of matter, it must be concep-
tually constructed for either existent or nonexistent
matter. [Néggrﬁuna] explains that [a cause] is possible

for neithers:s

Even if matter existed, a cause of matter would not

be possible. [MMK 4-4ab]

[This is so] because [matter already] exists, like a
jar and a cloth which exist [already and therefore do not
need a cause to produce them].

But even if it doss not exist,

Even if matter did not exist, a cause of matter

would not be possible. [MMK 4-4cd]

Earth and so on are considered {toc be the cause of
secondary matter]. The idea is that [a cause of

nonexistent secondary matter is not possible] because



177

[secondary matter] does not exist prior to [its].
~origination, like [something] different from that
[secondary matter].4l Here the criticism (dsana)
explained in the chapter on nonorigination (anutpada)
has been repeated; therefore one should understand that
[MMK 4-4] is a statement of the [same] criticism [as MMK
1-6].42

Objection: Those who hold that [things] have no
cause say: A cause just does not exist.

Answer: To them, [Nagarjunal] replies,

Matter without a cause is not at all (naiva naiva)

possible. [MMK 4-5ab}

The idea is that [this is so] because that is not
accepted even in superficial reality {samvrtya).

Alternatively, [one may explain MMK 4-5ab as
follows:]

Objection: The Vaibh3sikas say: Future matter also
exists.

Answer: To them, [N3garjunal replies,

Matter without a cause is not at all possible.

[MMK 4=5ab]

The idea is that [this is so] because it is not

established that the future, which has not appropriated a

cause of [its] origination,43 which has not attained its
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own existence,44

exists even conventionally.
Because in that way matter of the nature of the
elements and [matter of a nature] dependent on the

elements are not possible in any way.,

Therefore one should not construct (vikalpayet) any
conceptual constructions (vikalpa) concerning

matter (rupa-gata). [MMK 4-5cd]

[The verse refers to] one who is wise,45 iwhol
wishes to comprehend the reality of dharmas [or "the

Dharma," dharma=-tattva], which is quite free from

conceptual construction, [and whose] eye of right
cognition has fully opened. He should not conceptually
construct [any of] the many conceptual constructions
which have such objects as matter which exists as a real
substance, which is different from its cause, or which is
not different from its cause, or the distinctions of
color and shape of those, etc.46 [&hose conceptual
constructions] are like the objects seen in a dream about
a son who is not [yet] born, such as the son’s [bodily]
form and enjoyments, after one has awakened. 47

Therefore because in that way the cause of matter is
not possible, [the reason in the opponent s last syllo-

gism] is not free from the faults which we have stated.

Moreover,
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Objection: Here the effect is similar to [its]
cause, by the defining characteristic that the qualities
of the cause are seen also in the effect, due to a
continuous process.48 ‘

Answer: To them, [Nagarjuna] replies,

It is not possible [to say] that the effect is

similar (sadrsa) to the cause. [MMK 4-6ab]

It is not possible td teach that the effect is simi-
lar to the cause. The meaning is that that cause is just
not the effect. Here [the fact] that the alleged cause??
is not the cause [is adduced as] the property to be
established; and the teaching that [cause and effect] are
similar is adduced [as! the prcpert? which estaklishes
[that]. The example [is indicated] by virtﬁe of that
[predicate and reason]: "like a [similar] real substance
(dravya) in a diffeient series." Here the syllogism is:
[Thesis:] 1In ultimate reality. the alleged cause, blue

threads, are not the cause of a blue blanket,

[Reason:] because they are similar [to it],

[Example:] just as [they are not the.cause of] a blue
blanket different from that [blue blanket allegedly
caused by these blue threads].50
Objecﬁion: Here the Samkhyas say: Since it is not

established that the alleged cause of the blue blanket is
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not also present in a blue blanket different from that,
[your] example does not exist:>!

Answer: That is not good. [There is no fault in
our example] because [we] take as [our] example just what
is established not to be the entity which is the cause of
that [blanket] which occurs now.%2 Also, there is no
fault [in our example] because this negation [in the
thesis of our syllogism] has its expressive force (mthu,
probably Sakti here) used up by just the negation of the
meaning to be expressed [by] that word with which it is-
connected. [This is so] because that [negation] does not
indicate a particular quality (vigesa) of that [object of
negation], as [in the negation,] "He is not a
brZnmana.">3

Cbhbijection: ([Our] felliow Buddhists,54 who hold that
the effect may be [either] similar or not similar to
[its] cause, say: With regard to a subsequent moment
which originates from a previous moment with a similar
defining characteristic ~ as in [the flame of] a lamp, a
stream of water, and so on ~ [the moment of the effect]
is similar to the moment of the cause; therefore [in this
case, cause and effect] are similar. With regard to a
subsequent moment which originates from a previous moment
with a dissimilar defining characteristic - as in [the
origination of] ashes and curds [from] wood@ and milk

[respectively], and so on - [the moment of the effect] is
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not similar to the moment of the cause; therefore [in
this case, cause and effect] are not similar.

Answer: In that connection, that effect which is
similar to its cause has been negated by the very infer-
ences which [we] have [already] stated. Concerning that

effect which is not similar to its cause, [Nagarjunal

says,

It is also not possible [to say] that the effect is

not similar to the cause. .[MMK 4-6cd]

Here also [the fact] that [the-effect, such as] a
sprout, is not an effect of the alleged cause, [such as a
seed, is adduced as] the property to be established; and
the teaching that [cause and effect] are not similar is
adduced [as] the property which establishes [that].
Therefore the remaining member [of the syllogism] is alsc
manifest as before. Here the inference is:

[Thesis:] In ultimate reality, a sprout is not an effect
of [its] alleged cause,

[Reason:] because it is not similar {[to that alleged
cause],

[Example:] 1like gravel and so on.
Objection: .

[Thesis:] The seed (’bru, dh3nya) is indeed the cause of

the sprout,



[Reasoﬁs:] because [the sprout] occurs when that [seed]
exists or because [the sprout] is conventionally
designated by means of that [seed].

[Examples:] 1like the sound of a kettledrum or a barley-
1sprcut.

Answer: That is not good. Since the origination of

[things supposedly] possessing origiration (utpatti-mat)

has been negated in every way, [your] example is not
established. Therefore [your syllogism] has the fault of
{being] an incomplete proof.

Objection: Since the effect of the eye, etc.,
[namely,] visual cognition, etc., is not similar to [the
eye],55 [your] reason, "[because] it is not similar," is
inconclusive.

Answer: That also is not good. Because visual
cognition and so on are of the same sort (zigs mthun pa,
probably saijdtiya) as what is to be established,56 they
are likewise to be negated. Therefore since no counter-
example (vipaksa) exists, there is no occasion for
inconclusiveness [in our reason].57

Alternatively, [the argument against the origination
of sprouts from seeds or the origination of visual
cognition from the eyel] is similar to the method which
has been stated, [that is,] "Because the alleged [cause],
earth and so on, are not the cause [of secondary matter],

visible form is not established. Therefore the meaning
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of the reason [in your svllogism preceding MMK 4-3],
‘because their effect exists, ” is not established cr is
contradictory."58

Objection: The Vaibhdsikas say: The effect may be
either similar of not similar to [its] cause, since [we]

maintain that the "nonobstructing cause" (byed pa’i rgvu,

kEraga-hetu) of [a dharma] conditioned (samskrta) by a
nonobstructing cause is every [dharma other than
itself].59 Therefore [your] example does not exist
[since gravel, for instance, is a nonobstructing cause of
a sprout].

Answer: That is not good, because [we] wish to
negate the particular efficacy (s§dhanatva{ of the
special (as3adharana) cause which produces [something] of
the same kind [as itself], etc.b0

Thus that section of the text {i. e., the first six
verses of chapter four] has negated elemental matter
(bhlita-ripa) and matter dependent on the elements
(bhautika-riipa); therefore it has been shown that the
aggregate of matter is not possible. Now [Nagarjunal
will show that the negation of [the other aggregates,]

feeling and so on, [proceeds by] the same method as the

negation of matter.

For feeling (vedana), perception/conception

(samifia), mental formations (samskardh)., and mind
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(citta),bl
As well as all entities in general (sarvasah), the

method (krama) is the same as [for] matter.

[MMK 4-7]

The idea is that [this is so] because the negation
of feeling and so on also [proceeds by] the same method
as the negation of matter. [Previously,] it was shown
that
[Thesis:] in ultimate reality, matter does not exist as

a real substance,

[Reason:] because if its own cause is not grasped, the
cognition (buddhi) of that [matter] does not exiét,

[Example:] 1like an army and so on.

Likewise one should understand in detail that

[Thesis:] in ultimate reality, feeling, perception/con-
céption, mental formations, and cognition (vijfidna)
alsc do not exist as real substances,

[Reason:] because if their own cause is not grasped, the
cognition of them does not exist,

[Example:] 1like an army and so on.

It should be stated appropriately [in each case]
that the causes of feeling and so on are contact (sparsa),
the eye, visible form, light, space, mental attention
(manasik3ra), and so on.%? |

[Previously,] it was shown tha*t in ultimate reality,



185

matter is not different from its own causes because
[Thesis:] in ultimate reality, matter is not different
from its own assembled parts,
[Reason:] because if that [assemblage] is not grasped,
the cognition of that [matter] does not exist,
[Example:] 1like the own self of [the elements] earth and
so on.
Likewise, it should be stated here also that in ultimate
reality, feeling and so on are not different from their
own causes. Here [the opponent’s] criticisms and [our]
answers to [his] criticisms are also as before.
{N3g3arjunal mentions "all entities,” although there
is no conditioned dharma different from the aggregates,
because he wishes to state a negation of the varieties of
those [aggregates]. [Thus he mentions "all entities"] in
order to negate [the idea] that conceptually constructed

(parikalpita) [things], such as jars and .cloths, exist as

real substances and are different [from their causes].63
Here also, as before, syllogisms should be stated as
appropriate.64

Thus because the aggregates are not established, the
meaning of the reason [in the opponent’s initial syllo-
gism], "because they are included in the aggregates," is
not established; and [his] example does not exist. Why
[does his example not exist]? Because it does not exist

[i. e., is not true] that [dnarmas] which are included in
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the aggregates of matter and so on exist in ultimate
reality.65

Alternatively, the meaning of the reason is also
contradictery, because what is included in the aggregates
exists just conventionally.66

Thus by that reasoning (rigs pa, yukti or nziya),67

For that [opponent] who would give an answer
(parIihdra) when [the Madhyamika] has made a
contentién (vigraha)68 by means of.emptiness,

Everything is [in fact] unanswered. It becomes the
same as what is to be established (sEdhga).69'70

[MMK 4-8]

As to the defining characteristic of the examinaticn
of reality (tattva), if [the Madhyamika] undertakes the
examination of the ultimately real’l intrinsic nature of
some enti£§,72 he makes a contention and disputation
(“gyed pa, probably vivada) by meéans of emptiness. [That
is, he does so]/following (parigrhya) the proof (graména)
that in ultimate reality, the ayatanas are without origi-
nation and do not exist as real substances.’3 When [the
Madhyamika thus contends], for that [opponent] who speaks
in reply by giving a rebuttal (uttara-paksa), all those

[contentions] are [in fact] unanswered. [This is so]l

because [his rebuttal] becomes the same as what is to be
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established. The idea is that [the opponent “s] rebuttal
is not established because the examples and reasons which
show that [rebuttal] ars equally as unestablished as [the
predicate] which is to be established.’?

Likewise,

For that [opponent] who would utter a censure
(upalambha) when [the Madhyamika] has made an
explanation (vyakhyana) by means of emptiness,

Everything is [in fact] uncensured. It becomes the

same as what is to be established. [MMK 4-9]

If [the Madhyamika] shows that the aggregates,

s

explains and analyzes the formulati n’6 by means of
emptiness. When [the Madhyamika thus explains], one
whose intellect is contaminated by false sources of know-
ledge (pramana) utters a censure by [saying], "The aggre-
gates do indeed exist, because they are included in the
[Four Noble] Truths?? and so on," etc. For that [oppo-
nent], all those [explanations] are [in fact] uncensured
and uncriticized (adlsita). The remainder of the state-
ment is that [this is so] because it becomes the same as
what is to be established. Why? Since [that criticism]
is similar to the object of [the Madhyamika 's! criticism,

th

D

unestablishedness of

n

it is the same in generzl 2a
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what is to be established.’8 [Thus dcarya Aryadeval] has
said,

One who sees one entity is considered to see all

entities,79

Just that which is the emptiness of one is the

emptiness of all. [CatuhSataka 8-16]

As to that, here the meaning of the chapter is that
the aggregates have been shown to be without intrinsic
nature, by means of stating the faults in the proof
adduced [by the opponent] to show that the ayatanas
exist.

Therefore [scriptural] statements such as the’
following are established.80 [From the BhagavatI-

prajﬁEpﬁramitE-suvikrEntavikrEmi-pariprcchi-sﬁtra,]81

Suvikrantavikramin, that which is a teaching
belonging to [the doctrine of] the production

(abhinirvr:'tti-paryépanna-nirdeéa)82 of the five

aggregates is not the perfection of discernment (prajfia-
ggramita).83 Suvikrantavikramin, matter is free from
(apagata) the intrinsic nature of matter. Likewise,
cognition is free from the intrinsic nature of feeling,
perception/conception, mental formations, and cognition.
That which is free from the intrinsic nature of matter,
feeling, perception/conception, mental formations, and
cognition is the perfection of discernment. Suvikranta-

vikr3min, matter lacks the intrinsic nature of matter



189

(rGpa-asvabhava). Likewise, cognition lacks the

intrinsic nature of feeling, perception/conception, men-
tal formations, and cognition. That which lacks the
intrinsic nature of matter, feeling, perception/concép-
tion, mental formations, and cognition is the perfection
of discernment.

Likewise, [from the Krya—brahma-viée§a—cint§-

pariprcchi-sitra, 184
I taught the aggregates to the world, [and] the

world came to dwell on them.85

One who is wise does not dwell on them; he is not
soiled by worldly dharmas.

The world has the defining characteristic of space,
and space has no defining characteristic.

Therefore that [wise one] comprehends that; he is
not soiled by worldly dharmas.

Likewise, [from the Vajracchediki-praﬁﬁipgramiti,]86

A bodhisattva should not give a gift [while] basing
himself (pratisthita) on visible forms, sounds, odors,
tastes, tangibles, and dharmas.

Likewise, [from the Arya-laﬁkévatira-sﬁtra,]87

The three spheres of samsaric existence (tribhava)88

are mere designaticn (praijfiaptimatra); they do not
exist with the intrinsic nature of an entity
(vastu-svabhivatah).

Thinkers (t3rkika) conceptually construct [them] as



the nature of an entity {which is mere]

designation (prajfapti-=vastu-bh3vena).

[Lank3vatara 3-52 = 10=83]
If one examines [dharmas?] with the intellect,
[their] intrinsic nature cannot be ascertained

(navadharvate).

Therefore they are taught to be inexpressible and

without intrinsic nature. {[Lankavatara

2-173 = 10-167]
The fourth chapter, "Examination of the Aggregates,

of the Prajfiapradipa, a commentary on [Nagarjuna ‘s]

MGlamadhyamaka composed by acarya Bhavyakara/Bhavyakara

(legs ldan lgyed)89 is concluded.

130



Notes to Translation of Chapter Four

lSee Ava P42a-1, D36a-3,4; read as D.

2Ava P42b-2 has rang gi sde pa dang mdo sde pa bye

brag tu smra ba D36b-3 has rang gi sde pa dang bye

LYY

B

brag tu smra ba

. Read rang gi sde pa mdo sde pa dang

hye brag tu smra ba dag, "cur fellcw Buddhists, the

Sautrdntikas and Vaibh§§ikas.“'

3as pointed out in note 6 to my translation of
chapter three, iﬁgg as the first of the five skandhas is
"matter" in general. As one of the twelve ayatanas or

eighteen dh3tus, rupa has the more restricted sense of

"wvisible -form." See the references in the note men-
tioned.

4The internal (2dhyatmika) ayatanas are the six

sense organs, the five physical sense organs plus the

mind (manas). The external (bahya) ayatanas are the

corresponding six sense objects (with dharmas as ;he
object of mind). See AK 1-39ab."

0ddly enough, the opponent refers here to the
internal Zyatanas and then goes on to speak of all
twelve. Samghabhadra mentions a view according to which
the sense objects were to be considered as internal in
any moment when they serve as conditions for the arising
of cognition, and as external in any moment when they do

not serve as such conditions. (I would like to thank
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Professor Collett Cox for this information.)

SThat is, the five physical sense organs and the
five corresponding sense objects.

€The three aggregates referred to are feeling
(vedana), perception/conception (samjﬁg), and mental
formations (samsk3rah). "One part of the aggregate of
matter" refers to the aviijfiapti posited by the
Vaibh§§ikas. It is considered to be material and thus to

belong to the rupa=-skandha; but since it is held to be an

object only of the mind and not of the physical senses,

it belongs to the dharma-ayatana. See Ava P42b-7,8;

D36b=7 to 37a=l. On avijfiapti, see LVP AK I, pp. 21,
25-27 and IV, pp. 3, 14-27.

70n the four great elements (mah3bhuta), earth,
water, fire, and air (understood as solidity, cohesion,
heat, and motion), and matter dependent on them, see LVP
AK I, pp. 21-24, 64-67 and II, pp. 144-149, 313-315. See
also May, pp. 88-89, n. 184.

8uMatter" is here taken to mean "matter dependent on
the elements™ (bhautika). Thus the elements are its
cause. See Ava P43b-3,4; D37b-3.

9g;ugs zhes bya ba ni gzugs su rung ba ‘o , probably

either riipanad rUpam iti or rupyata iti rﬁpa@. On the

various interpretations given to rﬁpaga/rﬁpyate, see LVP

AK I, pp. 24-25 and notes.

10pstsal is an alternative spelling of psal. (In
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fact, Ava P43b-4, D37b-3 has bsal na for bstsal na.) The.

Sanskrit may be nirakrta.

llAccording to Avalokitavrata, matter dependent on
the elements is designated in dependence on the elements
in the same way that a forest is designated in dependence
on its constituent trees. See Ava P43b-5,6,7; D37b-4,5.

1275 other words, the meaning of MMK 4-lab is the
following, according to Bhavaviveka: Matter dependent on
the elements does not exist by intrinsic nature because
it is a mere combination of the elements. This is so
because matter dependent on the elements is not
apprehended apart-from the elements, just as a forest is
not perceived if the trees which make it up are not
perceived. See Ava P43b-7 to 44a-2, D37b=-6 to 38a-l.

13According to Avalokitavrata, this paragraph is a
response to an objection of the Abhidharmikas, who hold
that mind and mental factors exist as real substances.
They charge that the Madhyamika’s reason, "because it is
a word," is inconclusive. Although the word "army" does
not refer to a real substance, the words "mind" and “men-
tal events” do. The Madhyamika retorts that he also
negates the ultimately real existence of mind and mental
events. See Ava P44b-4,5,6; D38b-2,3. The phrase "of
the same sort as what is to be established" alludes to
MMK 4;8 and 4-9.

l4avalokitavrata attributes this objection to
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"fellow Buddhists." See Ava P38b-6, D45a-1.

15For the M3dhyamikas, nothing exists as a'a real
substance or in ultimate reality. Hénce there is no
example which thé opponent can cite.

lsugﬁdﬁya-gﬁgg, "secondary matter," is synonymous

with bhautika-riipa, "matter dependent on the elements."

ohis may be a reference to the Vaibhdasikas’ theory
that matter can only exist in the form of molecules
(samghata-paramanu) composed of four atoms (dravya-
paramanu) of the elements and varying numbers of atoms of
secondary matter. Thus the elements are also dependent
on secondary matter for their manifestation. See AX 2~22
and LVP AK II, pp. 144-149.

185ee Ava P46a-2,3,4; D39b-5,6,7.

19The sanskrit text is in Bunyu Nanjioc, The

Lark3vatara Sitra, Kyoto: Otani University, 1923 (reprint
1956). Verse 3-88 is on p. 200; verse 2-138 is on p. 84.

In 2-138d, the Tibetan has “ba’ zhig, kevaldh for the

Sanskrit’s kalpit3h. Note also that Bh3vaviveka quotes
cnly the second two (out of three) lines of 3-88.
20According to Avalokitavrata, an opponent objects
that since "matter" is the subject of Bhavaviveka’'s
thesis, the "not grasping" mentioned in the reason must
be a property (dharma) of matter; but that is absurd
because matter is unconscious and cannot grasp (i. e.,

perceive) anything in any case. Bhavaviveka replies that
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an action (kriv&) resides in both its agent (kartr) and
its object (karman). Here the action is "not grasping;"
the agent is cognition (buddhi); and the object is
matter. Thus "not grasping" is a property of cognition.
See Ava P47b-2 to 48a-4, D4la-4 to 41b-5.

2lgince the Samkhyas hold that everything (except
purusa) is composed of the the three gunas of prakrti,
for them all entities are nondifferent in any case. See
Ava P48a-~5,6; D41b-6,7.

22pvalokitavrata points out that the negation here

is prasajva-pratisedha, not paryudEsa-prati§edha. See

Ava P48a-8, D42a-1,2.

237he Vaiée§ikas mean that even if the assemblage cf
its parts is not apprehended, matter might be apprehended
by some other means, just as a jar may be seen by means
of various sources of illumination. See Ava P48b-3 to 8,
D42a-3 to 42b-1. The Vai§e§ikas hold that wholes are
iifferent entities from the sum of their parts. See

Jadunath Sinha, A History of Indian Philosophy, Vol. I,

Calcutta: Sinha Publishing, 1956, pp. 596-6; Erich

Frauwallner, A History of Indian Philosophy, Vol. II, pp.

117-8; and Karl H. Potter, ed., Indian Metaphysics and

Epistemology, Vol. 2 of The Encyclopedia of Indian

Philosopnies, Princeton, N. J.: Princeton University

Press, 1977, pp. 74-78.

24ghavaviveka replies that he does not argue that
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matter is not different from its causes in general, but
specifically that it is not different from its own
assembled parts. Unlike the Vaisesikas’ example of a
lamp and a jar, the apprehension of matter s assembled
parts is a necessary condition for the apprehension of
matter, whereas a jar can be illuminated by something
other than a lamp. See especially Ava P4%b-2 to 6, D43a-
2 to 5.

25Literally, they "possess composition" (rtsom pa,

3rambha)."” On the Vaisesikas”’ Erémbhavﬁdé, another term

for asatk3ryavida, see Frauwallner, op. cit., Vol. II, pB.

59 and Potter, op. cit., pp. 14-15, 57-60, 443.

26Acco,rding to Avalokitavrata, because they are
parts according to superficial reality, they do not
compose a part-possessing real substance in ultimate
reality. See Ava P50b-3,4; D44a-2,2.

27 phat is, according to Avalokitavrata, the property
to be established is that the elements are a mere
combination of visible form and so on; and the property
which establishes that is the fact that if visible form
and so on are not seen, the elements are also not seen.
See especially Ava P4Sb-8 tc Sla-1, D44b-6.

28avalokitavrata points out that the negations of

difference and sameness are prasajya-prati§edha, not

paryudasa-prati§edha. See P51b-6 to 52a-1, D45a-4,5,6.

29See, e. g., MMK 14-~5cd.



301f ‘the negation of difference must imply sameness,
then because milk and curds are not different (since
curds are a transformation of milk), they would have to
be identical; but that is absurd. Compare Ava P52a-
2,3,4; D45a-7 to 45b-2 and MMK 13-6.

3lgee ava P52a-6, D45b-3. The Sanskrit text is in
Nanjic, op. cit., pp. 202 and 339. 1In the first pada, 3-

102a has ‘nyo ‘nyab (’‘nyonyah?) while 10-598a has hy

anyah. The Tibetan here, gzhan pa ma yin, corresponds to
ananvah. Also, both Sanskrit verses have tizthyair in
the fourth p3da. while the Tibetan corresponds to balair.

32g¢e Ava P52a-7, D45b-4.

331f the reason refers to ultimate reality, it is
not established. If it refers to superficial reality, it
is contradictory to try to prove a positive thesis about
ultimate reality with a reason which is only conven-
tionally valid. Compare Ava P52b-4, D45b-l.

34par gyi tshig mi mngon pa’i phyir, probably

madhva-pada-pralopat.

35“Lok§yatas and the like," according to Avalokita-

vrata. See Ava P53a-8, D46b-3.

3Oresi rkyang is defined as rtswa zhig, "a [kind of]

grass," in Dge bshes Chos kyi grags pa, Brda dag ming

tshig gsal ba, Peking: Mi rigs dpe bskrun khang, 1957.

The idea may be that grass is a purely conventional

[0}

ntity and thus is different from the elements if, as the

o]
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opponent holds, they exist in ultimate reality. Second-
ary matter, too, only ‘exists conventionally and thus
would be ontologically different from its alleged cause.
See the fcllowing note.

37Avalokitavrata's interpretation of this passage is
as follows: If you (the opponent) hold that the elements
exist in ultimate reality, then it follows that they
would have no effect. This is so because in ultimate
reality, their supposed effect, secondary matter, is
empty of intrinsic nature. But if you hold that
secondary matter exists in superficial reality while the
elements exist in ultimate reality, then one cannot be
the cause of the other, because of their (ontological)
difference. See Ava P55a-3 tc 8, D47a-4 to 7.

385ince the elements are a mere combination of
secondary matter, visible form and so on, they have no

intrinsic nature in ultimate reality. See Ava PS55b-1,

D48b-1.

39Once again, the reason is not established in

ultimate reality. While it may be valid conventionally,
it cannot prove a positive thesis concerning ultimate
reality.

401n ultimate reality, according to Avalokitavrata.
See Ava P55b-7, D48b-6.

411n other words, consider the time at which the

cause allegedly produces an effect. If the effect exists
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at that time, its production by a cause is superfluous.
If it dbes not exist at that time, one might as well say
that the cause produces a sky-flower, since the effect is
nonexistent. Compare Ava P56a-2,3,4; D4%a-2,3. Such an
analysis depends on the idea that a seed, for instance,
is the cause of a sprout only at the moment when it
actually produces it.

425ce Ava PS56a-4 to 7, D49a-4,5,6. Although the
title of the first chapter of the MMK is pratyaya-
pariksa in all the commentaries, Bhavaviveka often refers
to it as dealing with anutpada, as indeed it does.

43skye ba’i rgyu ma blangs pa, probably anupatta-

utpada-hetu. An effect is said to "appropriate (upa-da)"

its causes; see, for instance, CPP 259.1-5.

44bdaq nyid kyi dngos po ma thob pa, probably

alabdha/aprapta-atma-bhava.

45Or "skillful," mkhas pa. According to
Avalokitavrata, this refers to the bodhisattva whe has
attained receptivity to the fact that dharmas do not

originate (anutpattika-dharma-ksanti). See Ava P57a-1 to

57b-1, DS50a-l to 50b-l. This attainment is said to occur

on the eighth bodhisattva-bhimi. See Etienne Lamotte,

The Teaching of Vimalakirti, tr. Sara Boin, Sacred Books

of the Buddhists, Vol. XXXII, London: Pali Text Society,

1976, pp. 290-1.

46gg dag la sogs pa, that is, matter as conceived of
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in those and other ways.
47That is, the bodhisattva who has attained

anutpattika-dharma-ksanti has awakened from the sleep of

sa@séra and realizes that the objects which he used to
conceptually construct have no intrinsic nature. See Ava
P57a=-4 to 57b-1, D50a-4 to 50b-l.

485nga na yod pa’i rim gyis, perhaps prag-bhava-

kramena, literally, "by the stage[s] of prior existence."

49smra bar ‘dod pa’i rgyu, probably vivaksita-hetu,

"the cause of which [the opponent] wishes to speak," as,
for example, the opponent wishes to say that the elements
are the cause of secondary matter. See Ava P58a-l1,2;
D50b-7.

501n other words, the cpponent wishes to say that a
blue blanket is caused by the blue threads out of which
it is woven, because they have the same color. But the
threads also have the same color as other blue blankets,
and the opponent does not admit that these particular
threads are the cause of those other blankets.

Slafter the periodic destruction of the universe,
all matter is "recycled;" and on a more mundane level,
when Devadatta’s blue blanket becomes torn, threads from
Yajfiadatta’s blue blanket may be used to mend it. See
Ava P58b~1,2,3; D5la-6,7.

521n other words, our example is Devadatta’s

presently existing blanket; and the opponent must admit
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that the threads presently existing in Yajfiadatta's
blanket are not the cause of Devadatta’s presently
existing blanket. See Ava P58b-5 to 8, D51b-2,3,4.
53yhen Bhiavaviveka says that in ultimate reality,
threads are not the cause of the blue blanket, it is a

prasajya-pratisedha. It does not imply that the threads

exist in ultimate reality as a noncause of the blanket.
See Ava P5%a-1l to 5, D51b-5 to 52a-l.

54the Abhidharmikas, according to Avalokitavrata.
See Ava P59a-7,'D52a-2,3.

55The éye is material (rlpin), and visual
cognition is not. See Ava P60b-1,2,3; DS53a-4,5.

56That is, the origination of visual cognition from
the eye and the origination of a sprout from a seed are
both instances of an effect’s arising from a dissimilar
cause. Thus they are both equally in need of proof. See
Ava P60b-3,4,5; D53a-7 to 53b-l.

570n this line of argument, see MMK 4-8 and 4-S,
with Bh3vaviveka s commentary. '

58gee Ava P60b-8 to 61b-1, D53b-2 to 54a-3, for an
explicit statement of the analogous argument.

59Every dharma is said to be the karana-hetu of

every conditioned dharma other than itseif, in the sense
that it does not obstruct its origination (necessarily,
since we only consider dharmas which exist at some time

or other and thus do originate). See AK 2-50a and LVP AK
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11, bp. 246~-8; see also Ava P6lb=2 to 7, D54a-3 tc7. One

might expect karana-hetu to mean- something like

"productive cause;" and the Abhidharmakoéa-bh5§ya tells

us that this is its primary (pradh3na) meaning (see LVP
AK II, p. 247). All dharmas other than the productive

cause are also called karana-hetu, however, in the

extended sense of not obstructing origination.
607hat is, we are only concerned with the productive

cause and not with kEraga—hetu in the broad sense. See

Ava P62a-1,2,3; D54b-1,2,3.

6lgere Nagarjuna uses citta as the name of the fifth
skandha, in place of the more usual vijfiana, apparently
for metrical reasons.

62According to Avalokitavrata, contact is mentioned
as the special (asadh3rana) cause of feeling. .The eye
and the rest are mentioned as the special causes of
visual cognition and its conjoined mental factors
(samprayukta-caitta; see AK 2-23a,34 and LVP AK II, pp.
177-8). The mental factors belong, variously, to the
three aggregates of feeling, perception/conception, and
mentél formations.

63avalokitavrata says that opponents might
conceptually construct jars, cloths, etc., and use them
as reasons and examples in arguments which attempt to
refute the Madhyamika’s arguments concerning the

aggregates; Avalokitavrata also adds nondifference [from
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the cause] as something which the M3dhyamika negates.
See Ava P63b-8 to 64a-3. D56a~6 to 56b-1l.
64Avalokitavrata spells out syllogisms for a jar aand

a cloth parallel to those already given for matter. See
Ava P64a-3 to 64b-1, DS6b-2 to 7.

| 651n his opening syllogism at the beginning of this
chapter, the opponent gives a dissimilar example, a sky-
flower, which does not exist and is not included in the
aggregates. Here Bhavaviveka is saying that things which
are included in the aggregates dc not exist in ultimate
reality, either. See Ava P64k-2 tc §, DS57a2-1,2,3.

66Again, it is contradictory to try to prove a
positive thesis about ultimate reality with a reason
which holds only conventionally. See Ava P64b-6,7; D57a-
3.4.

67 That is, by the reaseconing which has been explicit-
ly formulated here for matter and then extended to all
dharmas. See Ava P64b-8 to 65a~1l, D57a=-5.

68The Midhyamika ‘s argument that all dharmas are
empty of intrinsic nature is called a "contention®
because it is directed against those who hold that
entities do have intrinsic nature. See Ava P€5a-2,3;
D57a-6,7. Candrakirti is more explicit: tatra

Paranak§adﬁsanam vigrahah. He glosses vigrahe... krte as

sasvabhavavade pratisiddhe. (See CPP 127.5,6.)

69Avalokitavrata gives the following example: An
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opponent replies to the Madhyamika ‘s argument that such-
and-such a thing is empty of intrinsic nature by saying
"that it is not empty because its cause exists. But this
is no answer, because the cause is just as empty of
intrinsic nature as the thing in question. See Ava P65a-
4 to 7, D57a-8 to 57b-3.

70MMK 4-8 and 4-9 have been the subject of some
discussion by modern scholars, particularly with regard

to N3agdrjuna s use of the expression samam sadhyena. Ses2

B. K. Matilal, "A Note on the Nyaya Fallacy sadhyasama

and petitio principii,"™ Journal of Indian Philosophy 2
(1974), 211-24; Kamaleswar Bhattacharya, "A Note on the
Interpretation of Term sadhyasama in Madhyamaka Texts,"

ibid., 225-30; D. S.. Ruegg, The Literature of the

Madhyamaka School of Philosophy in India, Vol. VII, Fasc.

1 of A History of Indian Literature, ed. Jan Gonda,

Wiesbaden: Otto Harrassowitz, 1981, pp. 12, 22 n. 49; and
D. S. Ruegg, "On the Thesis and Assertion in the

Madhyamaka/dBu ma," in Contributions on Tibetan and

Buddhist Religion and Philosophy, ed. Ernst Steinkellner

and Helmut Tauscher, Heft 11 of Wiener Studien zur

Tibetologie und Buddhismuskunde, ed. Ernst Steinkellner,

Vienna: Arbeitkreis ffir Tibetische und Buddhistische
Studien, Universitdt Wien: 1983, p. 210.

7laon dam pa, paramartha, glossed by Avalokitavrata

as don dam Qg'gg, paramarthika. See Ava P65b-1,2; D57b-
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727his construction is paraphrased by Avalokitavrata
as, "If when he examines the defining characteristic of
the reality of all dharmas, he then undertakes the
examination of the ultimately real intrinsic nature of
some external or internal entity..." See Ava P65b-2,
D57b=-5.

73avalokitavrata says that the proof of nonorigina-
tion is given in chapter one and the proof of not exist-
ing as a real substance is given in this chapter. Sece
AVA P65b-3 toc 8, D57b-6 to 58a=3. In general, pramana
means "source of correct knowledge;" but since the
pram3na in question here is anumana, "inference," I have
translated it as "proof.”

74since no dharma originates by intrinsic nature or
exists as a real substance, there is no example and no
proof which the opponent can successfully adduce. See
Ava P66a-7 to 66b-4, D58b-2 to 5.

75The eighteen dhatus are the twelve ayatanas (the
six sense organs and the six sense objects) plus the six
corresponding sense cognitions (e. g., the eye, visible

form, and visual cognition).
76

sbvor ba rnam par dbve ba bvas tel rnam par bshad

pa’i tshe, apparently glossing vyakhyane... krte as

wvyakhyane prayoga/yoga/vidhi-vibhage krte.

Avalckitavrata says that it means analyzing the same
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formulation that the Madhyamika used when he made a
contention by means of emptiness. See Ava P67a-6,7;
D5%a-6.7.

77see Ava P67b-4, D59b-4.

78The entities cited by the opponent in his reason
and example are included in the Madhyamika ‘s original
criticism that all entities are not established by
intrinsic nature. Therefore one can state in general
that they are just as unestablished as what the opponent
is trying to esfablish by means of them. See Ava P67b-7
to 68a-3, D59b-7 to 60a-3.

797he sanskrit of this ardhasloka is bhavasyaikasvya

yo drasta drasta sarvasya sa smrtah, "One who is a seer
of one entity is considered to be a seer of all" (quoted
CPP 128.3,4).

80See note 151 to my translation of chapter three.
Avalokitavrata ‘s remarks here are similar. See Ava
P68a-6 to 68b-1l, D60a-6,7; P68b-2, D60b-1; P6&b-8,
‘D60b-5,6; P59a-5,6, D6la-3; P692a-7,8, D6la-4,3; and
P&9b-3,4,5, DEla-7 to 61b-2.

81Identified by Avalokitavrata; see Ava P68b-1,
D60a-7.

82pvalokitavrata explains abhinirvgtti—paryapanna-

nirdesa as skye bar bsdus pa ston pa, "a teaching summed

up in origination." See Ava P68b-2,3; D60b-1,2.

83The Sanskrit text of this sentence is found in
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Ryusho Hikata, Suvikrantavikrami-pariprccha

Prajfiaparamita-sitra, Fukuoka, Japan: Kyushu University,
1558, p. 37. The remainder of the passage is found on P.
29 of the same work. |
841aentified by Avalokitavrata; see Ava P68b-7,
D80b-5. See note 98 to my translation of chapter five.

85gg la... gnas par gyur. Avalokitavrata glosses

gnas par gyur as chags shing lhag par chags par gyur,

"becomes attached and clings."™ See Ava P68b-8 to 69a-1,

DéCb-6,7.

8613entified by Avalokitavrata as the Arva-trisatika-

~{praijfigparamita ]-sutra, another title of the sUtra; see
Ava P69a-4,5; D6la-2. The Sanskrit text is in Edward

Conze, Vajracchedika Prajiiaparamita, Serie Orientale Roma

XIII, Rome: Istituto Italiano per il Medio ed Estremo
Oriente, 2nd ed., 1974, p. 29.

87Identifiéd by Avalokitavrata; see Ava P69a-6,
Déla-4. The Sanskrit text is in Nanjio, op. cit. Verse
3-52 is on p. 168; verse 2-173 is on p. 116.

887he three bhavas are the same as the three dh3tus,
i. €., the realms of desire (k3ma), form (ripa), and
formlessness (3ripya).

895ee note 16l to my translation of chapter three.



Translation of Praijfiapradipa, Chapter Five:

Examination of the Elements (dhatu)!t

Now [Nagarjunal begins the fifth chapter with the
aim of showing that the elements have no intrinsic nature
by means of refuting a particular counterpcsition
(vipaksa) to emptiness.

bbjection: Because [Nagarjunal] stated, in the
immediately preceding chapter, that

Apart from matter, the cause of matter is also not

seen, [MMR 4-lcd]
therefore, to begin with, our fellow Buddhists
(svayithya) say: Here the Blessed One taught the
defining characteristics (laksana) of the six elements
called "earth, water, fire, air, space (akasa), and cog-
nition (viijfiana)," by saying, "Great king, these six

w2 [Those characteris-

elements are the person (purusa).
tics are, respectivély,} solidity, cohesion, heat,

motion, providing room (skabs ‘byed pa, perhaps avakasa-

déna), and knowing {(rnam par shes par byed pa, probably

viijfidnand). It is not taught that nonexistent [things]
like a skv-flower are the cause of a person. Therefore
that assertion (pratiifid) made by the 3carya [Nagarjunal,
that the cause of matter does not exist even in earth and

so on, will conflict with what [he himself] accepts
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(abhyupagata-b‘édha).3

[The Madhyamikal] may reply that he accepts that the
Tathiagata taught that the six elements are the person

conventionally (vyavaharatah). Therefore there is no

fault [in his position].

[If so, we respond that] it is not the case that
there is no fault [in the Médhyamika's position], because
it is accepted that [that statement] is taught as ulti-

mate reality (paramarthatah).

[The Madhyamika] may reply that since that is not
established,4 [his alleged fault] is not [logically]
posgible.

[If so, we respond that] it is not the case that it
is not established.

[Thesis:] 1In ultimate reality, the elements, earth and
so on, do indeed exist,

[Reason:] because their defining characteristics exist.

[Dissimilar Example:] Here that of which the Blessed Cne
has said, ™It does not exist in ultimate reality,”
has no defining characteristic, like a sky-flower.

[Application:] Earth and so on have the defining
characteristics of solidity and so on.

[Conclusion:] Thus because their defining characteristics
exist, the elements, earth and so on, do indeed
exist.

Answer: As to that, here it is easy to show that
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the intrinsic nature of space is empty;5 and it is also
easy to negate the remaining elements by showing that
that [intrinsic nature of space] does not exiét. There-
fore, the acarya [Nagarjunal] says, with reference just to

the element of space,

There is not any space prior to the defining charac-

teristic of space. [MMK 5-lab]

The idea is that [this is so] because they are insepar-
able (dbyer med pa, perhaps abhedva).

Here, since the Vaibhd3sikas teach that space is just
nonobstruction (anivarana),6 nonobstruction itself is
space. But since [they attempt to] establish that that
[space] also exists, that which is to be established
(sadhva) by the existence of nonobstruction and [the
reason] which establishes [it] (s3dhana) are [both] not
established. For instance, [as in the fallacious proof,]
"Sound is impermanent because it is sound," likewise,
here also it would be said [in effect] that space exists
because it is space.7

Alternatively, [one may explain MMK S5-lab as
follows:]

Objection: ([Fellow Buddhists]8 who are averse to

the system (naya) of the Madhyamaka-g3stra say: [We] do

not accept [any] difference of the thing characterized
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(laksya) and [its] defining characteristic (laksana), due
to which [difference] that [space] would not be possible
[either] sequentially or simultaneously [with its defin-
ing characteristic]. For example, it is not possible
that the great man (mah3purusa) is different from the
marks of the great man. Here [we] say that that is a
characteristic (laksana) because it is to be character-

ized (lakszate?),9 since a primary affix (bya ba’i rkven,

probably krt-pratyava) is used in [the sense of] the
object of the aétion (karman).l0

Answer: Even if those [i. e., the characteristic
and the thing characterized] are accepted in that way,ll
[we still say,]

There is not any space prior to the defining charac-

teristic of space. [MMK 5-lab]
If space itself is [its own] defining characteris-

tic, to use (nyve bar sbyor bar byed pa) [that] in order

to establish that [space] by means of that [space] itself
cannot be a [valid] reason, because the meaning [of that
reason] is not established. Therefore what would estab-
1ish what?12

Objection: It is common knowledge (prasiddha) that
conventionally existent space is nonobstruction.

Answer: A reason is not required (isyate) in order
to show that [well-known conventional existence of

space].
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Objection: Because {the existence of space] in
ultimate reality is not common knowledge, one should
strive to show [that it is] sQ.

Answer: E&en in that [case], there are faults of
the reascn and example,13 [so that your syllogism]
remains a mere assertion (pratijfid).

Alternatively, [one may also explain MMK 5-lab as
follows: ]

Objection: The Vaibh§§ikas and Vaiée§ikas say:
Space exists as a real substance (dravya) ard is
unconditioned (asamskrta).l4

Answer: To them, [Nagarjuna] says,

There is not any space prior to the defining charac-

teristic of space. [MMK 5-lab]

[This half-verse] presents the thesis, [understood as
referring to space] which is a real substance. {[The
fact] that that [space] is unoriginated, which is common
knowledge to both sides [the Madhyamika anéd the oppo-
nent], is the property (dharma) [of the subject, space,
which proves the predicate, "does not exist in ultimate
reality"]. The example is by virtue of that [thesis and
reason], [that is,] a hare’s horn and so on. Here the
inference (anumana) is:
[Thesis:] In ultimate reality, space does hot exist as a

real substance,

[Reason:] because it is unoriginated,



[Example:] 1like a hare’s horn.
Likewise, reasons such as "because it has no cause,"
"because it has no effect," and "because it does not
exist" should also be stated.

Objection:15 Space is the defining characteristic
of sound.

Answer: for those [who hold that position], also,

since sound itself is space, the fault in the reason is

Objection:17 If this meaning [which you have
explained] were the intention of the author of the
treatise [N3garjunal, in that case, the author of the
treatise would simply have said that

There is not any space which is different from the

defining characteristic of space.18

Answer: [Nagarjuna] establishes the negation of
difference just by showing that priority and posteriorit
are not possibie. Therefore that [objection of yours]
does not contradict [my explanatioﬁ].

Objection: The Vaifesikas assert that the thing
characterized (laksya) and [its] defining characteristic
(laksana) are different.l?

Answer:

[Thesis:] 1If those two [i. e., the thing characterized

and its defining characteristic] are different

(tayor anyatve), they will sometimes be antecedent
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and subseqguent,
[Reason:] because they are different,
[Example:] 1like jars and cloths.

Therefore [Nagarjuna] says,
If [space] were prior to [its] defining characteris-
tic, it would follow that it would be without a

defining characteristic. [MMK 5-1lcd]-

"Without a defining characteristic" (mtshan nyid med

pa, alaksana) [means] "having no defining characteristic"

(mtshan nyid yod pa ma yin pa, perhaps asal-laksana or

avidvamana—laksana). The meaning is that that [spacé]

would not be something characterized [by the defining
characteristic, nonobstruction, as] alleged [by the oppo-
nent].20
If [space] were prior to [its] defining characteris-
tic: {MMK 5-1c]
This [p@da] indicates that difference of time is the
property of that [subject, space, which proves the the-
sis]. Here the inference is:
[Thesis:] Space is not something characterized [by] the
alleged defining characteristic,
[Reason:] because it exists at a time earlier than that
[alleged defining characteristic],

[Example:] 1like [something] other that that [space].
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Alternatively, [one may explain MMK 5-lcd as
follows: 121
It would follow that [space] would not belong to
[its alleged] defining characteristic (alaksana).
[MMK 5-14]
"Not belonging to the defining characteristic" (mtshan

nyid la med pa, perhaps laksanasya nasti) [is the sense |

of] alaksana. The meaning is that that [space] would not
have [the property of] being something characterized
(laksyatva).
If [space] were prior to [its] defining characteris-
tic: [MMK S5-1lc]
[Here] "space" is the topic under discussion (skabs,
probably prastava or the like). This [pada] indicates
that the difference of the defining characteristic from
the thing characterized is the property of that [subject,
the defining characteristic, which proves the thesis].
Here the inference is:
[Thesis:] The alleged defining characteristic cannot
characterize the thing characterized, space,
[Reason:] because it is different {from spacel,
[Example:] 1like [a defining characteristic] different
from that [alleged defining characteristic].
[If the thing characterized and its defining charac-
teristic are different,] it contradicts the opponent’s22

own inference, [since] he does not maintain that the
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defining characteristic does not exist in the thing
characterized and the defining characteristic.23
Therefore the conceptual construction (vikalpa) of
difference should alsoc be abandoned.

Objection: Because they cannot be turned back
[even] with a stick,%% [our opponents say:] If [we]

state a reason pertaining to superficial reality

(ségvgta-hetu), it is not the case that the meaning of
[our] reason is not established; but it is &ifficult to
avoid [its] having a contradictory meaning'.25 Therefore
it is not established that the defining characteristic is
a different thing (artha) [from the thing it charac-
terizes] or that it is a nondifferent thing. Therefore
space is [an entity] "without a defining characteristic"

(alaksana).
D e o

Answer: It is also unintelligible (shes par byar mi

nus) that that [space] is an entity without a defining

characteristic. For,

There is not any entity (bh3va) anywhere without a

defining characteristic. [MMK 5-2ab]

An ultimately real (paramdarthika) entity [without a

defining characteristic]26 is not established anywhere,

[neither on] the side (paksa) of others or our own side.

Objection:27
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[Thesis:] The thing characterized, space, does indeed
exist,

{Reason:] because the defining characteristic applies to
that.
Answer: Specifying that that is also not

[logically] possible, [N3agarjuna says,]
If an entity without a defining characteristic does
not exist, to what does the defining characteris-

tic apply (kramatam)? [MMK 5-2cd]

Since there is no basis (gzhi; 3dhara, 3sraya,

vastu, etc.) [to which the defining characteristic might
appiyl, the [oppcnent’s] reason, like [that] basis, is
not established. [That is,] the reason, [the defining
characteristic’s] applying [to it], is not established
for a nonexistent object (visaya). Therefore there will
be the fault that the meaning of the reason is not
established.

Alternatively, [one may explain MMK 5-2cd as
follows:] 1In the case [where the thing characterized and
the defining characteristic] are nondifferent, if the
thing characterized and the defining characteristic are
nondifferent, that very [thing] cannot characterize that
[same thing]. Because a defining characteristic dif-

ferent from that [space] does not exist, space has no
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defining characteristic.

Also, in the case [where the thing characterized and
the defining characteristic] are different,

[Thesis:] The alleged defining characteristic is not the
defining characteristic of the thing characterized,

[Reason:] because it is different [from that thing],

[Example:] 1like [a defining characteristic] different
from that [alleged defining characteristic].

Since a defining characteristic does not exist, by
that [argument] also, space has no defining characteris-
tic. If an entity without a defining characteristic,
called "space," does not exist, to what will the defining.
characteristic apply? The meaning is that it is just
not established that that [defining characteristic]
applies [to anything].

Moreover, the meaning of that reason, "[because the
defining characteristic] applies to the thing character-
ized," [is the following:] Here the thing characterized
is known by means of that invariable concommitance (med
na mi ’byung ba, avinaphdva) of this defining character-
istic with the properties (gdharma), existence and so on,

of the thing characterized. But when, for our position,

A defining characteristic does not apply (pravrtti)
to [a thing] which has no defining characteristic

nor to one which does have a defining characteris-
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tic, [MMK 5-3ab]

then the idea is that [this is so] because a defining
characteristic is not established for a nonexistent
{thing which has no defining characteristic] ard because
an entity which has a defining characteristic is also not
established.

A thing éharacterized which is different in kind
(vilaksana) from the sort which has been des.:ribed,28 is

also not estaklished. Therefore,

[A defining characteristic] also does not apply to
something other than {[a thing] which has a defin-
ing characteristic and [a thing] which has no

defining characteristic. [MMK 5-3cd]

Therefore in that way, the meaning of what you
maintain is not established in ultimate reality, because
it is not established that a defining characteristic
applies to a contradictory (Qiruddha) entity, and because
there is no example.29

Alternatively, [one may explain MMK 5-3 as follows:]
Because that defining characteristic does not exist in
[things] without a defining characteristic, such as sky-

flowers, it does not apply [to them]. That [fact] is

common knowledge.
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Now, [as for] "nor to one which has a defining
characteristic" [MMK 5-3b2], that initial mention (skabs,
probably prastdva) of [the idea] that a defining charac-
teristic does not apply to [a thiné] which has a defining
characteristic, sets forth the thesis. The property of
that [defining characteristic, which proves the thesis]
is that it is a defining characteristic of [a thing]
which is [said to] "have a defining characteristic" if it
is characterized by some defining characteristic. The
example is by virtue of that [thesis énd reason], [that
is,] defining characteristics other thamn that [alleged
defining characteristic]. Here the inference is:
[Thesis:] 1In ultimate reality, nonobstruction is not'the

defining characteristic of space,

[Reason:] because it is a defining characteristic,
[Example:] 1like solidity and so on.

Obijection: Those who speak in both ways30 say: A
defining characteristic applies to [a thing] which [both]
has a defining characteristic and dces not have a defin-

ing characteristic, according to 4¥e -mnode (rnam grangs

las, probablf paryayena). Therefore there is no fault
{in our position].

Answer: In order to refute that [position] also,
[Nagarjuna] says,

[A defining chafacteristic] also does not apply to

something cther than [a thing] which has a defin-
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ing characteristic and [a thing] which has no
defining characteristic. [MMK 5=3cd]
That, too, is not [logically] possible [1] because
an entity which has the nature of both is not possible31

and {2] because relative determination (ltos pa’i nges

pa) will also be negated below in chapter [ten], "Exami-

n32 ang [3] because the two

nation of Fire and Fuel,
faults shown in both cases [separately] will come
about .33
[Buddhapélita34-exp1ains MMR 5-3ab as follows:]
A defining characteristic does not apply to [a
thing] which has no defining characteristic.
[MMK 5-3a,bl]

Here, because in that way there is not any entity
without a defining characteristic, therefore if an entity
without a defining characteristic does not exist, it is
not possible that a defining characteristic applies to a
nonexistent basis (gzhi med pa).

Nor to one which has a defining characteristic.

[MMK 5-3b2]

Here also, it is not possible that a defining char-

acteristic applies to an entity which has a defining

characteristic, either, because it is unnecessary

(nisprayoiana) .

Answer: That is not [logically] possible,

[1] because if a defining characteristic exists, it is



222

not possible that it does not exist in [that thing] which
possesses it and [2] because the thing characterized
likewise exists.3> Also, in [the case of] an established
entity which possesses a defining characteristic, it is
not contradictory to apply the defining characteristic to
the thing characterized in order to remind the oppo-
nent.3% Therefore that [explanation of Buddhapalita’s]
is not able [to establish that the defining characteris-
tic and the thing characterized have no intrinsic
nature].37

Therefore, since in that way it is not possible that

the defining characteristic applies to the thing charac-

terized,

If the defining characteristic does not apply [to
it], the thing characterized is not possible.

[MMK 5-4ab]

[Thus Nagarjunal concludes [his refutation of the
opponent 5 initial syllogism]38 by virtue of the meaning
which has been shown.

Objection: Here some who have the conceit of hoping
to be learned39 [and] who cannot bear to reflect upon40
the faults of their own position [as] stated [by the
Madhyamikal] say: When [we] said that space exists

because [its] defining characteristic exists, you imputed
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priority and posteriority to the thing characterized and
[its] defining characteristic [in MMK 5-1] and said that
the meaning of our reason is not established. [That is
like the fpllowing example:] To [someone] who says that
sound is impermanent because it is made, [someone else]

replies, "If the fact of being made (byas pa nvid,

krtatva) exists before sound has originated; [then] since
sound has a variable connection (vyabhicara) [with the
fact of being made], [that fact] cannot be a reason
[which proves a thesis about sound]. But if the fact of
being made dces not exist before sound has originated and
exists later, then the meaning of the reason is not
established [because there is an interval when sound does
not have the property of being made]."

[The opponent continues,] That statement of that
[latter person] is not based on valid reasoning (rigs pa

dang ma ldan pa, probably ayuktimat), because it states a

specious nonestablishment [of the first speaker’s reason]

(ma grub pa ltar snang ba, probably asiddhy-@bhasa).

Likewise, you wish to criticize {[our] stated reason
["because its defining characteristic exists"]41 by
saying,
There is not any space prior to the defining
characteristic of space, etc., [MMK 5-lab, etc.]
" [But as in our example,] that statement [of yours]

negating an existent defining characteristic is also not
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well said.

Answer: The defining characteristic is also
included in the thing characterized, due to [its]
particular property (visSesa) of being the same or
different, etc.;42 but in ultimate reality, [we] have

rejected the ultimately real (paramarthika) existence of

those 3yatanas of the thing characterized. Therefore if
the thing characterized is not possibie, [its] defining
characteristic is also not possibie. [Thus we] make no
effort in order to negate that [reason of yours, "because
its defining characteristic exists"].43

Listen also to that which [you yourself] héﬁe”said,
"Having imputed priority and posteriority to the thipé
characterized aad [its] defining characteristic," etc.
[We] have indicated a negation of difference [of the
thing characterized and its defining characteristic]
precisely (eva) by showing that [their] priority and
posteriority are not possible. Therefore it is not the
case that the nonestablishment [of your reason, "because
its defining characteristic exists,"] is specious.44

Objection:45 That [property] which is different
{from the property to be established] but is related [to
it] by the defining characteristic of invariable concom-
mitance (avindbh3va), is the reason.%® Therefore [your]
statement that the meaning of [our] reason ["because its

defining characteristic exists"] is not established
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because [the defining characteristic] is different [from
the thing characterized], is also a specious nonestab-
lishment.47

Answer: That is not good, because in ultimate'
reality, {[both] difference and relation by the defining
characteristic of invariable concommitance are not
established {and] therefore [we] wish to get rid of
adherence (abhinivesa) to them. That reason (sadhana)
[i. e., that nonobstruction is the defining characteris-
148

tic of space shows an entity which belongs to

conventional truth (vyavahara-satya); therefore it is in -

accord with conventicn [but not ultimate reality].49

Enough of [this] digression (zhar la bshad pa,

probably prasanga)!
Objection:

[Thesis:] In ultimate reality, space dées indeed exist,

[Reason: ] because it is a defining characteristic.

[Dissimilar Example:] Here whatever does not exist is
not considered to be a defining characteristic, as a
sky-flower [is not].

[Application:] Space is a defining characteristic,
because [in a sTtra] it is said, "Great king, these
six elements are the person."50

[Conclusion:] Therefore that [space] does indeed exist.
Answer: Because it has been shown that the thing

characterized is not possible, therefore,
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If the thing characterized is not possible, [its]
defining characteristic also does not exist.

[MMR 5-4cd]

The idea is that [this is sol tl] because the defin-
ing characteristic is also included in the thing charac-
terized [and] therefore it is likewise unest;blished, and
[2] because there is also no example.51

Because the thing characterized and fits] defining
characteristic are not possible if they are investigated

in that way with discernment (praifia), therefore the

author of [this] treatise ($3stra-kara) [Nagarjuna] sums

up [by saying],

Therefore the thing characterized does not exist,
{and its] defining characteristic does not exist

at all. [MMK 5-5ab]

The idea is that [this is sc] because there is no
inference showing that [existence] and because there is
an inference showing that that does not exist.

Objection: The Vaibhasikas say:

[Thesis:] Space is an entity (bh3va),>?2
[Reason:] because [the yogin] abandons desire which

wishes (chanda-raga) for that object (visaya) [when
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- he leaves the meditative sphere of the infinity of

space (3kasa-anantya-ayatana) and enters the

meditative sphere of the infinity of cognition
(vijfigna)l,

[Example:] 1like matter [desire for which is abandoned
when one enters the meditative sphere of the infini-
ty of space].53
Alternatively, [space is an entity,]

[Reason:] because it is the object (alambana) of a
meditative attainment (samé'gatti),54

[Example:] 1like cognition.

Or else [space is an entity],

[Reason:] because it is unconditioned (asamskrta).

[Example:] 1like nirvana.

Answer: Here if [you] maintain that that space is

an entity in ultimate reality, it must be [either] a

thing characterized or a defining characteristic; [but

we] have shown previously how those [i. e.,] the.thing
characterized and [its] defining characteristic, are nct

possible. Therefore, because for our position,
Apart from something characterized and [its]
defining characteristic, an entity (bhava) also

does not exist, [MMK 5-5cd]

therefore without showing an example, there is no
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establishment of [the property] to be established.

[There is no example of an entity] because it is not

established that nirvana or anything else is an entity.
Objection: Those who belong to other schools (sde

pa gzhan dag, nikaya-antarivah) say:

[Thesis:] Space does indeed exist,

[First Reason:] because it is the boundary (yongs su
chad pa, pariccheda) of matter and

{Second Reason:] because it is unconditioned.

Answer: This [half-verse]®® has also answered
[those] proofs (sadhana) by [showing their] faults. Cne
should alsc state that the meaning of [each of those]
reasons is not established.

Objection: The Sautr3ntikas>® say: Space is not an
entity. Then what [is it]? For us, that [space] is the
mere absence of a real substance which possesses resist-

ance (sapratigha-dravya-abhava-m3tra).

Answer: Those [reasons given by the Vaibhasikas],
"because it is the object of a mediéative attainment" and
"because {[the yogin] abandons desire which wishes for
that object," excludes [space’s having] the intrinsic
nature of a nonentity (abhava). Nevertheless,
[NZgarjuna] wished to state a very clear negation in
order to negate those conceptual constructions about
space [by] those [Sautrantikas]; [and he] explained that

same [point in a previous verse]:
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Matter is not apprehended apart from the cause of
matter. [MMK 4-lab]
Since that [fact that matter is not an entity]57 has

been shown, therefore,

If an entity (bhava) does not exist, of what will

there be an absence (abhava)? [MMK S5-6ab]

If an entity called "matter which possesses resist-
ance" does not exist, of what will there .be that absence
(abhava) which you have designated as "space"? Since
there is no inference which shows that [absence], that
meaning is not established.

Alternatively, one may examine [the meaning of MMK
5-6ab]58 differently:

Objection:59 [We] have not been able to show that
point (artha), [namely,] that space is an entity.60 You
have said that since

Apart from something characterized and [its] defin-

ing characteristic, an entity also does not ‘exist,
[MMK 5-5cd]
[therefore] there is no example; and even if an example
had been established, [the property] to be proved and
[the property] which proves [it] would indeed not be
established. Therefore we will establish that csare

[point with the following syllogism]:
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[Thesis:] Matter and so on do indesed possess existence
(bhava) [as entities],

[Reason:] because their nonexistence (med pa, perhaps
nastitva) exists in relation (ltos pas, probably
apeksaya) [to their existence].

[Similar Example:] Here that which exists has a [corre-
sponding] absence (abhava) in relation [to it], like

the nonexistence of flavor (ro nyid, rasatva) in

[some] matter.

[Dissimilar Exampl-.] That which does not exist has no
absence in relation {to it}, azs [one does not speak
of the nonexistence of flavor]61 in a horse’s horn.
[The Vaibh5§ika continues:] Nor is the meaning of

[our] reason unestablished, for you have said more than

once that the aggregates, dyatanas, and dhatus do not

exist as [the intrinsic nature of]62 the aggregates and
so on. Therefore because their nonexistence exists in
relation [to their existencel], [their] existence (bhava)

[as entities] does indeed exist.

Answer: We have simply made a negation of the
erxistence of entities such as matter; but we have not
shown that they do not exist.®3 Therefore if an entity
called "matter" does not exist, what will be without
flavor? Since that [existence of an absenée in relation
to an existent entityj64 does not exist, [your] example

is not established. Therefore the ﬁeaning of what [you]
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maintain is noct established.

Ob-}ection:65

[Thesis:] Entities and nonentities do indeed exist,

66 exists.

[Reason:] because their cognizer

[Similar Example:] Here that which has a cognizer
exists, for example, dharmata ("dharmaness," the way
the dharmés are) .57

Answer: That cognizer of entities and nonentities,

whom the opponent’s fancy (yid la bsam pa, probably

manoratha) constructs, must also be [either] an entity or
a nonentity. Since the negation cf both of those has
been shown, it is not established that their cognizer
exists.

If [youl] suppose that there is some other cognizer,
different in kind from an entity or a nonentity, that

also is not possible. Therefore [Nagarjunal says,

Who that is different in kind (vidharman) from an
entity or a nonentity knows entities and

nonentities? I[MMR 5-6cd]

The meaning cf£ the sentence is that that [sort of
cognizer] simply does not exist.

Objection: One who is different in kind from an
entity or a nonentity [and] cognizes them [does indeed]

exist, [as] supposed by those who speak of the point of
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view (naya) of modes (2ary§za).68 Therefore there is no
fault [in our position].

Answer: That is not [logically] possible.
[Nagarjuna“s] idea is that [this is so] [1] because two
incompatible (mi mthun pa) natures are not possibie in
one thing and [2] because relativity (ltos pa) is not
possible [in this case]69 and [3] because there is no
inference which shows that. |

Because if one investigates in that way, space

cannot bear logical analysis,';'0

Therefcre space is not an entity, not a nonentity,

not a thing characterized,

Nor a defining characteristic. [MMK 5-7ab,cl]

Thus [Nagarjuna] has summed up by virtue of having

71 which

refuted the criticisms, [that is,] the proofs
have been stated by opponents, showing that [space] is an

entity, etc.

[Those] which are the other five elements are also

the same as space. [MMK 5-7c2,d]

The meaning of "element" (dhatu) is the meaning of

"mine™ ( “byung khungs, Ekara).72 Like a gold mine. SPace

anéd so on are also mines of suffering (duhkha) and
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unhappiness (daurmanasvya).

Alternatively, the meaning of "element" {dh3tu) is
the meaning of bearing (dharana) [its] specific
characteristic (svalaksana) without effort.’3 "The five"
[means] "earth, water, fire, air and cognition." [They
are called] "other" [or "latter"] (apara) because they
are to be negated after space.74 "[Those] which [are the
other elements] are also the same as space" means "those
which are the other five elements are also to be negated
in the same way as space."

Previously, the negation of space was shown by [the
verses] beginning from

There is not any space prior to the defining charac-

teristic of space, [MMK 5-lab]
up to

Therefore space is not an entity, not a nonentity,

not a thing characterized,

Nor a defining characteristic. [MMK 5-7ab,cl]
Likewise, here also one should staée in full [the nega-
tion of the other elements] beginning from

There is not any earth, etc., prior to the defining

characteristic of earth, etc.,
up to

Therefore earth, etc., are not entities, not

nonentities,; not things characterized,

Nor defining characteristics.
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Because those which are the other five elements, earth
and so on, also have the same negation as space, one
should show that [they] are similar.

The teaching in the Blessed One’s discourses
(pravacana) that those elements exist in that way, has
expounded those [elements]. Through [the Buddha “s]
compassion (anukampa) for persons to be converted, [what

is] common knowledge conventionally (vyavahara-prasiddha)
75

is included in conventional truth (vyavahara-satva);

but in ultimate reality, the elements do not exist.
Because the elements exist [conventionally], there is no

conflict with what [we ourselves] accept (abhyupagata-
76

badha); but neither are the ayatanas established.

Objection: Again, some’7 say: Because you have
nihilistically negated (apavadita) all entities in
ultimate reality, [yoﬁ] have [just] rzpeated the false
view (mithy3-drsti)’8 which takes the form (tshul can) of
nihilistically negating all entities. With a counterfeit
discourse of the Blessed One; [you] have made a prcof of
what the Lokayatas maintain. Therefore this is not the
Blessed One’s word and should be abandoned.

Answer: As to that, here the opponents are like
those who have ophthalmia resulting from an imbalance of
the humors79 fand who try to] remove unreal hairs, flies,

mosquitoes, and so on. For when we stated [our] negation

of the existence of the dyatanas, we only made a negation
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of [their] having intrinsic nature; but [we] did not say
that they are nonentities.80 as it is said in [the

Laﬁkivatara-]sﬁtra,81

As long as there is the objeét (gocara) of the mind
(citta), there will also be the two extremes of
existence and nonexistence.

When [its] object has ceased, the mind also ceases
completely. {[Lankavatara 3-9]

And likewise,

One who has not fallen into [a belief in] entities,
does not make any dharma into a nonentity by means of a
nonentity.

Likewise, the acarya [Nagarjuna] himself has also

said elsewhere,82

This is a negation of existence; it is not an
embracing (parigraha) of nonexistence,

Just as when one says, "It is not black," one does
not express, "It is white."83

Therefore both those kinds [of views, existence and

nonexistence,] are bad views (kudrsti), because they are
an obstacle to the wise one who desires the bliss
(sukha) of the guiescence (upasama) of every conceptual
elaboration (prapafica). How [are they an obstacle]?
Here [suppose that] in ultimate reality, the realms of

desire, form, and formlessness (kama-rupa-arupya-

avacara), the supramundane (lokottara), and the
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wholesome, unwholesome, and neutral (kusala-akugala-

avydkrta), [all] had the intrinsic nature of coming into

existence (atma-labha) in that way in which they are

conventionally designated. Therefore,

[Thesis:] Effort for the sake of producing and not
producing wholesome and unwholesome dharmas
[respectively] would just be pointless,

[Reason:] because they exist [already],

[Example:] 1like a jar and a cloth which [élready] exist.
Therefore those who are happy would have [their]

particular happiness undiminished, and those who are

suffering would also have [their] particular suffering
undiminished. Like pictures painted on a wall, living
beings® particular ages (vayas), sizes, and postures

(Irya-patha) would not increase or decrease.

But if the three realms [of desire, form, and
formlessness], the supramundane, and the wholesome,

uriwholesome

a

; and neutral were nonexistent [by] intrinsic

nature,84 in that case also,

[Thesis:] Effort for the sake of producing and not
producing wholesome and unwholesome dharmas
[respectively] would just be pointless,

[Reason:] because they do not exist,

[Example: ] Just as effort for the sake of sharpening a

hare’s horn is pointless.

Therefore conventional activity (vyavahara) would be
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destroyed (chad par “gyur).

Therefore this [following verse] is stated. Those

whose intellectual eye is impaired by the ophthalmia of

bad views, [that is,]

The weak-minded {alpa-buddhi) who see the existence

and nonexistence ¢f entities,

Do not see the quiescence of the visible, [which is]

felicity (Siva). [MMK 5-8]

The meaning is that just as one with ophthalmia,
wiose sense organ is impaired, sees unreal double moons,
etc., [sc also] the weak-minded who see the existence and
nonexistence of entities do not see the quiescence of the
visible, [which is] felicity. [That quiescence of the
visible] is the very subtle truth of ultimate reality,

the object (gocara) of the eye of noble discernment

(2ryva-praijfia).

[It is called] "the quiescence of the visible"
because here all identifying marks (nimitta) of the
visible do not appear. [It is called] "felicity" because
it is free from all harm. As it is said in a sitra,8>

When some [view] establishes existence by means of

causal conditions, there will be nonexistence.8®

[That] bad view, the doctrine of origination,

teaches existence and nonexistence.
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Because the wise one possesses the eye ointment of
the vision and cultivation (bha3vana) of em.ptiness,87 he
is free from [any] faults of the intellectual eye; [and
his] intellectual eye has fully oéened. He sees the true

state (ji lta ba nyid, perhaps yathatathya) of entities.

As the Blessed One said [in the Arva-LankZvatidra-

sttra],B8
When one sees the world as neither existent nor
nonexistent nor [both] existent and nonexistent,
Then the mind turns back (vy3avartate); and one
comprehends lack of self (nairatmya).
[Lank3avatara 3-22 = 10-476]

Likewise, as it is said [in the Kasvyapa-parivarta of

the Krya-mahi-ratna-kﬁ?a-sﬁtra,]89

Kasyapa, this [view,] "It exists," is oné extreme.
This [view,] "It does not exist,"” is also one extreme.

As to that, here the meaning of the chapter [is as
follows:] By stating the faults of the reason, "because
[their] defining characteristics exist,™ which was
adduced [by the opponent] to show that the elements,
earth and so on, exist, [we] have shown that the elements
are without intrinsic nature.

Therefore [scriptural] statements such as the

following are established:90 [From the Arva-brahma-

vis'esa-cinté-pariprcchi-sﬁtra?,]91

That which is the internal earth-—-element
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(8ghyatmika-prthivi-dhatu) and that which is the external

(bahya) earth-element have a nondual meaning (advava-
artha). By means of discernment (prajfia) and wisdom (ye

shes, jfidna), the Tathagata has fully and perfectly

realized (abhisa@buddha) that that also is nondual, is

not divisible into two (gnyis su dbyer med pa), and has a

single defining characteristic (eka-laksana), namely, no

defining characteristic (alaksana).??

Likewise, [from the Arya-MafijusrI-vikridita-

§§222’193

[Mafijusrl said,] "Girl, how should one see the
elements {dhatn)2"

The girl said, "Mafijusri, [they should be seen] 'like
this, for example: Whéen the three worlds have been
consumed by [fire at the end of] the kalpa, there is not
even ash [left behind]."94

Likewise,95
One should not adhere (abhini-vis) to that which is

formless, invisible, and baseless, which does not appear

and is not made known (avijﬁaptika).96

Likewise, [from the BhagavatI-p-aijfia-parzmita-

suvikréntavikrami-sﬁtra,]97

Saradvatiputra, all dharmas have the defining

characteristic of nonattachment (asaﬁga—lakgaga). That

which is the defining characteristic of some dharma is a

noncharacteristic (2laksana) of that [dharma]. Therefore
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no dharma serves (pratyvupasthita) for the production
¢

(abhinirvrtti) of a defining characteristic.

Likewise, [from the Arya-brahma-visSesa-cinta-

pariggccha-sﬁtra,]98

I taucht the aggregates to the world, [and] the
world came to dwell on them.

One who is wise does not dwell on them; he is not
soiled by worldly dharmas.

The world has the defining characteristic of space,
and space has no defining characteristic.

Therefore that [wise one] comprehends that; he is
not soiled by worldly dharmas.

Likewise, [from the BhagavatI-prajfia-paramita-
]99

suvikrantavikrami-sutra,

Saradvatiputra, [the fact] that 211 dharmas have no

defining characteristic and no perfection (parinispatti)

is called "nonattachment."
The fifth chapter, "Examination of the Elements," of

the Praifispradipa, a commentary on [Nagarjuna“’s] Mula-

madhyamaka composed by 3carya Bhavyakara/Bhavyakara

(legs 1ldan byed)100 [is concluded].




Notes to Translation of Chapter Five

11n this chapter, "element"™ translates dhatu, in the

sense of the six -dhatus, earth, water, fire, air, space,
(8k3sa), and cognition (vijfiana). In other words, the
six dh3tus are the four mahabhutas plus space and

cognition. I have also translated bhita/mahabhita in

chapter four as "element;" but hopefully this will not
cause confusion. On the various senses of the term
dhatu, see May, p. 97 n. 222 and Franklin Edgerton,

Buddhist Hybrid Sanskrit Dictionary, Delhi: Motilal

Banarsidass, 1970 reprint, pp. 282-4.
20n the scriptural sources of this guotation, see

LVP AK I, p. 49 n. 2. Majjhima-nikaya III, p. 239, has

bhikkhu for mahardja. Candrakirti gives a Sanskrit

version with maharaja (CPP 129.3,4). Later,
Avalokitavrata tells us that the "great king" being
addressed is the Buddha’s father, Suddhodana. See Ava

P%4a-5, D84a-3.

3That is, it will conflict with the Buddha’s teach-

ing, which Nagarjuna, as a Buddhist, must accept. See

Ava P70b-1,2; D62a-4,5.

AThat is, as far as the Madhyamika is concerned, it

is not established that that teaching refers to ultimate

reality. Thus the favlt alleged by the opponent does nct

exist. See Ava P70b-5.,6; D62b—-1,2.
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Snam mkha ‘i nge bo nyid stong pa nyid kyis bstan sla

ba’i phyir, more iiterally, "because it is easy to show
the intrinsic nature of space as being empty ($Unyatayid
or sunyatvena)." Here, of course, Bhavaviveka is speak-
ing of the fact that space is (ontologically) empty of
intrinsic nature. BHe is not referring to the physical
emptiness of what is commonly called "empty space."
61n fact, the Vaibh§§ikas make a distinction between

space as one of the three unconditioned (asamskrta)
dharmas and space as one of the six dhatus. The former

is defined as anavarana cr anEvgti {AK 1-5d); the latter

is considered to be the visible space between objects, a
combination of light and shadow (AK 1-28ab). The
Sautrantikas, on the other hand, make no such
distinction. For them, space is simply the absence of

anything tangible (sprastavya-abhava-matra). See LVP AK

I, p. 50 n. 1 and LVP AK II, p. 279.

TThe Vaibh3sikas have attempted to show in their
preceding syllogism that the six dhatus exist because
their defining characteristics exist. For instance,
space exists because its defining characteristic, nonob-
struction, exists. But the elements are identicai with
their defining characteristics (see AK 1-12cd). Thus the
Vaibhd3sikas® reason is no different from their thesis.
See Ava P71la~-5 to 71lb-l. D62b-6 to 63a-3.

8See Ava P71b-2,3; D63a-4.
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Smtshon par bya ba yin pas mtshan nyid, perhaps

laksyata iti lakgagam.

10gee note 96 to my translation of chapter three.
Once again, the krt-pratyaya in question is lyut. .

The oppcnent rejects the view that laksana and
laksya are different because the former refers to the
instrument (karana) of the action of characterizing,
while the latter refers to the object of the action
(karman). Fcr him, laksana also refers to the object and
thus is identical with laksya. See Ava P71b-5 to 72a-4,
D63a-5 to 63b-5.

llgg dag gi de ltar khas blangs pa nyid la yang,

perhaps tavor evam abhyupagatatve ‘pi.

125:ince the reason and the thesis are identical,
does the reason establish the thesis or vice versa?

131f the opponent seeks to prove that space exists
in ultimate reaiity, his appeal to convention is contra-
dictory (since a conventionally valid reason cannot prove
a positive thesis about ultimate reality). Also, there
is no example for the ultimately real existence of space,
since no entity exists in ultimate reality. See Ava
P73a2-2,3,4; D&4b-1,2,3.

14On the Vaibh5§ikas' doctrine of space, see note 6.
The Vaisesikas hold that 2kd$a (usually translated as
"ether® in this context) is an eternal, ubiquitous

dravya. See Jadunath Sinha, A Histery of Indian Phiioso-




phy, Vol. I, Calcutta: Central Book Agency, 1956, pp.

372-4; Erich Frauwallner, History of Indian Philosophy,

tr. V. M. Bedekar, Vol. II, Delhi: Motilal Banarsidass,

1972, pp. 147-8; and Karl H. Potter, ed., Indian Meta-

physics and Epistemology, Vol. 2 of The Encyclopedia of

Indian Philosophies, Princeton, N. J.: Princeton Univer-

sity Press, 1977, pp. 90-l.

15avalokitavrata identifies the opponeqt here as a
Samkhya. The sSamkhyas hold that akdsa (usually trans-
lated "ether" in this context also) arises from the
"subtle essence" (tanmatra) of sound; and thus 2kasa is
the defining characteristic of sound. See Ava P73b-7,8;
D65a-6. TFor the Sagkhya account of ether and sound, see
Sinha, op. cit., Vol. II (1952), pp. 19-20 and
Frauwallner, op. cit., Vol. I, pp. 279-80.

For the Vaisesikas, the ether (3kasa) is the
substrate, and thus a cause, of sound. See Sinha, op.
cit., vol, I, pp. 371-4; Frauwallner, op. g¢it., Vol. II,
pp. 147-8; and Potter, op. cit., pp. 90-1, 161-2.

16phat is, since sound and its defining characteris
tic are identical, the reason becomes the same as the
thesis. See Ava P73b-8 to 74a-2, D65a-6,7.

17According to Avalckitavrata, the opponents here
are "Vaiée§ika commentators.” See Ava P74a-3, D65b-1,2.

181n other words, if Bhavaviveka s interpretation

were correct, MMK 5-lab should have anvad 5k§éalak§ag§t

244
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instead of pUrvam akasalaksanat.

19ror the VaiSesikas, substance (dravva) and quality

(quna) are distinct categories (padartha). The gqualities
of a substance (including its defining characteristic)
inhere in that substance but are not identical with it.
See Sinha, op. cit., Vol. I, p. 317; Frauwallner, op.

cit., Vol. II, pp. 141, 152-3; and Potter, op. cit., pp. "

45, 84.
20See Ava P75a-2,3; D66a-6,7. "Alleged" translates

smra bar “dod pa, probably vivaksita.

2ipvalokitavrata points out that Bhavaviveka’s first
exélanation of MMK 5-1d leads to a negation of the thing
characterized; his second explanation leads to a negation
of the defining characteristic. See Ava P75b-7,8; Dé67a-
3,4.

227he Vaiée§ika, according to Avalokitavrata. See
Ava P76a-1l, Dé67a-5.

23avalokitavrata glosses this as "the defining char-
acteristic does not exist in the thing characterized, and
the thing characterized does not exist in the defining
characteristic." See Ava P76a-l to 4, D67a-4 to 7. Of
course:; ... 1la med pa could also be translateé as "does
not belong to," as well as "does not exist in."

247ike a refractory ox who cannot be turned back
with a stick, the opponent may refuse to concede defeat

and shamelessly assert that space exists without a
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defining characteristic. See Ava P76a-6 to 76b-1, D67b~1
to 4.

25Conventionally, space does have a defining charac-
teristic; but that fact cannot be used to prove the
thesis in the opponent ‘s initial syllogism, that space
exists in ultimate reality.

285ee Ava P76b-2,3,4; D67b-5,6.

27Avalokitavrata identifies the opponents here as
"Vaifesikas, etc." See Ava P76b-4, D67b-6,7.

287hat is,.a thing characterized which neither has
nor does not have a defining characteristic. See Ava
P78a-3,4; D69a-4,5.

29The oppenent maintains that a thing characterized,
such as space, exists because a defining characteristic
applies to it. ("The meaning of what you maintain"®

translates khyod kyi “dod pa’i don, literally, "your

desired meaning.") A "contradictory entity" is one which
neither has nor does not have a defining characteristic.
Since it has been shown that a defining characteristic
does not apply to a thing which has one, a thing which
does not have one, or a thing which neither has nor does
not have one, there is no example of something to which a
defining characteristic applies. See Ava P78a-6,7; Dé69%a-
6,7.

30 pnam pa gnyis su smra ba dag, identified by

Avalokitavrata as ‘os pa pa dag, drhatah, that is, the




Jains. See Ava P79a-1l, D70a-l1 (¥ has os pa dag). On

the Jains”® anek3ntavada, see, e. g., Sinha, op. cit..,

Vol. II, pp. 197-208; Frauwallner, op. cit., Vol. II, pp.

199-200; and Chandradhar Sharma, A Critical Survey of

Indian Philosophy, Delhi: Motilal Banarsidass, 1973

reprint, pp. 49-54.

3lan entity with two mutually incompatible natures,
like a bird which is half dead and half alive, is not
seen in the world. Therefore an entity which both has
and does not have a defining characteristic is not
possible. See Ava P79a-5,6; D70a-4,5.

32qhe opponent replies that the example of a bird
which is half dead and half alive [reminiscent of
Schr&dinger s cat] is not applicable. Rather it is like
the fact that a man is a son in relation to his father
and a father in relation to his son. 1In reply,
Avalokitavrata quotes MMK 10-8:

If fire is dependent on fuel and if fuel is

dependent on fire,
Which of the two is established first, in dependence
on which there wculd be fire and fuel?

See Ava P7%a-6 to 7%b-3, D70a-5 to 70b-2.

33That is, to say that a thing both has and does not
have a defining characteristic is to incur the faults
which have been shown for each alternative separately.

In Bhavaviveka“’s first explanation, MMK S5-3cd refers
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to an entity which neither has nor does not have a defin-
ing characteristic. In his second explanation, it refers
to an entity which both has and does not have a defining
characteristic,

34ggg§g dag, "others," identified by Avalokitavrata
as "the commentator (vrtti-kara) Sthavira Buddhapalita."
See Ava P79b-7, D70b-5. Text in Saito, p. 67, 11l. 9-13
and 16-18; translation in Saito, translation, p. 67.

35Here Bhivaviveka criticizes Buddhapalita’s
commentary on MMK 5-3a,bl on the grounds that he tacitly
assumes that the laksana exists while negating the
laksya. See Ava P79b-8 to 80a-4; D70b-6 to 7la-2.

In fact, Nagarjuna’'s own method in chapter five is
to reject the ultimately real existence of the laksva in
the first three and a half verses and then to negate the
laksana in MMK 5-4cd. Given his use of prasajya-
pratisedha and the grasaﬁga method, it does not seem that
he must affirm the existence of the, laksana whilé arguing
against the laksya; and the same is true for
Buddhapalita.

36gere Bhivaviveka is criticizing Buddhap3dlita’s
commentary on MMK 5-3b2. One can say, "This is the
defining characteristic of this thing," in order to
remind someone who has forgotten ﬁhat fact; See Ava
P80a-4 to 8, D7la-2 to 5.

It is not clear that this is the sense of "applica-
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tion" (pravrtti) that Nagarjuna and Buddhapalita have in
mind. They seem to be thinking of a logically neceséary
relationship between the defining characteristic and the
thing characterized, rather than of the use of words to
communicate a fact.

37see ava P80a-8, D7la-5.

385ce Ava P80b-4,5; D71b-1,2.

39avalokitavrata describes these opponents as
Buddhists and others who faisely consider themselves

learned in the science of logic (rigs pa’i bstan bcos,

nyayva/yukti-s$astra). See Ava P80b-6,7,8; D71b-3,4.

40 brnag pa. See Sarat Chandra Dass, A Tibetan-

English Dictionary, Delhi: Motilal Banarsidass, 1970

reprint, p. 773.

4lgee Ava P81b-3,4; D72a-7 to 72b-l.

42pvalokitavrata remarks that in superficial reali-
ty, the defirning characteristic’s particular property of
being neither the same as nor different from the thing
characterized includes it in the thihg characterized.
See Ava P8lb-6,7; D72b-2,3.
| 43gee Ava P81b-8; D72b-4.

44pvalokitavrata says that Bh3vaviveka’s arguments
are not comparable to the opponent s example. In the
argument, "sound is impermanent because it is made," the

words, "because it is made," produce a cognition that

sound is impermanent; but the fact that sound is imperma-
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nent exists before the reason is uttered. Thus it is
incorrect to argue that the reason is not established.
On the other hand, Bhavaviveka argues that the thing
characterized and its defining characteristic cannot be
different by showing that they cannot exist at different
times. See Ava P82a-3 to 82b-5, D72b-6 to 73a-7.

437he opponents are those who say that the thing
characterized and its defining characteristic are
different. See Ava P82b-6, D73b-1l.

467he reason (e. g., "being made,") must invariably
be accompanied by the property to be established {(e. g.,
"being impermanent®). The reverse need not be true.

47In,his commentary on MMK S£-2cd, Bhavaviveka gave
the following syllogism: The alleged defining character-
istic is not the defining characteristic of the thing
characterized, because it is different [from that thing],
like [a defining characteristic] different from that
[alleged defining characteristic]. See Ava P82b-6 to
83a-3, D73b-1 to 5.

488ee Ava P83b-1,2; D74a-3.

497he Madhyamikas do not reject the. invariable
concommitance of the thing characterized and its defining
characteristic on the level of superficial reality,
because to do so would contradict perception. See Ava
P83a-6,7; D73b-7 to 74a-l1 and P83b-1,2; D74a-3,4.

50See note 2.
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5lrhe opponent cannot cite a similar example, that
is something which exists (in ultimate reality) and is a
defining characteristic. See Ava P84b-2,3,4; D75a-2,3.

32phe Abhidharmakoéa—bh§§ya on AK 2-55c¢d contains a

long debate between the Vaibhasikas and the Sautrantikas
as to whether the three unconditioned (asamskrta)

dharmas, especially nirvana, are bhavas or abhavas. See

LVP AK II, pp. 278-87. See also the sources translated in
Iouis de La Vallée Poussin, "Documents d “Abhidharma,"

Bulletin de 1‘Ecole Frangaise d‘Extréme-Orient XXX

(1930), pp. 1-28, 247-98.

53see Ava P85a-3 to 7, D75b=2 to 5. For a
discussion of the four arupyas, see LVP AK VIII, pp. 133-
44 and LVP AK III, p. 21 n. 1. See also Avalokitavrata’s
long and interesting discussion in Ava P86a-3 to 87b-6,
D76b-3 to 78a-2.

540n this term, see LVP AK VIII, p. 182 n. 4 and
Edgerton, op. cit., pp. 569-70. The samapatti referred
to is again the sphere of the infinity of space, while
the example refers to the sphere of the infinity of
cognition. Strictly speaking, space and cognition are
the objects not of the samapattis named after them, but
of the preparatory exercises for those samapattis; see AK
8-4ac.

55MMK_S-Scd, ccording to Avalokitavrata. See Ava
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565ee note 52.

37see Ava P89a-4,5; P79a-6.

>85ee Ava P89a-8 to 89b-1, D78b-2,3.

597he opponent here is a Vaibhdsika. See Ava P89b-
3, D79b-4. This identification seems justified by the
fact that the opponent here alludes to the arguments
advanced earlier by the Vaibh§§ikas. The syllogism which
follows, however, is reminiscent of the Nyaya-Vaisesika
position. On the latter, see Sinha, op. c¢cit., Vol. I,
pp. 346-53; Frauwallner, op. cit., Vol. II, pp. 110-1;
Sharma, op. cit., op. 182-3; and Potter, op. cit., pp.
53, 110, 141i-6.

60rhis refers to the Vaibh5§ika's three syllogisms
following MMK 5-5ab. See Ava P89b-3,4,5; D79b-4,5.

6lsee ava P90a-4,5; D80a-4,5.

625ee Ava P90b-3, D80b-3.

63Avalokitavrata points out that the negation of

bhava is a prasajya-pratisedha, not a paryudasa-

pratisedha. See Ava P90b-8 to 91la-1, D80b-7 to 8la-l.
64see Ava P91a-2, D8la-1,2.
65avalokitavrata attributes this objection to both
the Sautrantikas and the Vaibh3sikas. See Ava P9la-4,
L8la-3. 1In fact, while the Sautrantikas do hold that
both bhavas and abhavas can be objects of cognition, the
Vaibh@sikas argue that only a bhava can be an object of

cognition. See LVP AK V p. 62.
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660ne would usually translate shes pa as "cognition"
(jfiana, etc.); but given kah in MMK 5-6d and
Avalokitavrata ‘s subcommentary, it seems to mean
"cognizer” (shes pa po; jfatr, etc.) here.

67ps the Buddha, the cognizer of dharmata, exists,
so the yogin who cognizes entities and nonentities
exists. See Ava P9%9ia-5,6; D8ia-4,5.

68rnam grangs kyi tshul smra ba dag, paryaya-naya-

vadinah. On the Jaina doctrine of the modes (paryaya) of
a thing and the different points of view (nava) from
which it can be considered, see the references in note
30.

Ava P92a-~1;2 and 6 identify the opponents as here as

‘os pa pa dag, arhatzh; Ava D8lb-7 and 82a-4 have ‘ug pa

pa dag, aulukyah, i. e., the Vaisesikas. ' Since the view

described here seems clearly to be that of the Jains,
“os pa pa dag must be the right reading.

69avalokitavrata explains that although a man may be
a son in relation to his father and a father in relation
to his son, he cannof be said to be alive in relation to
death and dead in relation to life. That is, he must be
either alive or dead. Likewise, he cannot be an entity
from one point of view and a nonentity from another. See
Ava P92a-1 to 8, D8lb-7 to 82a-6.

70 ... . . : \
‘Y “thad pa mi bzod pa, perhaps upapatty-aksama.

71one might be inclined to translate "criticisms
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fand] proofs;" but Avalokitavrata says the those proofs
themselves are also criticisms against the Madhyamika.
See Ava P92b-5,6,7; D82b-3,4.

725ee LVP 2K I, p. 37.

73byed pa med par might also mean "without an

instrument" or "without activity." For svalaksana-

dharanad dhatuh, see Abhidharmakosa-bhasya on AK 3-3,
Shastri edition, p. 385; Pradhan edition, p. 1ll2.
74pvalokitavrata explains that Nagarjuna has negated

space first because it is generally believed in the world

that space is nothing at all (¢ci yang ma yin pa, perhaps
akimcit), whereas earth and so on aré considered to be |
entities, etc. Once space is negated, it can serve as an
example in syllogisms negating the other elements. Thus
space is dealt with first, despite the fact that earth
comes first in the list. given in the sutras. See Ava
P93a-6 to 93b-2, D83a-3 to 6.

757he syntax from the beginning of the paragraph to
here is not entirely clear. For Avalokitavrata’s
commentary, see Ava P9%4a-8 to 94b-3, D83a-5,6,7.

785ince the elements exist conventionally, the
M3dhyamika need not reject the Buddha’s teaching on that
subject; rather, the Madhyamika regards it as convention-
al truth. On the other hand, since the elements do not
exist in ultimate reality, the opponent cannot use the

purely conventional existence of the elements to prove
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that the dyatanas exist in ultimate reality. Compare Ava
P95a-1,2; D84b-6.

77Avalokitavrata identifies the opponents as "some
of our fellow Buddhists, Samghabhadra and so on." See
Ava P95a-4,5; D85a-2. Presumably, this refers to the

Vaibhigika master Samghabhadra who wrote a rebuttal to

Vasubandhu ‘s Abhidharmako$a-bhasya. See, e. g., LVP AK
I, "Introduction,"” pp. xxii-xxiii. Parts of Samgha-
bhadra’s work are translated in La Vallde Poussin, "Docu-

ments d ‘Abhidharma,"” op. cit., and Mélanges Chinois et

Boudéhiques 1 (1531-2}, pp. 65~126 and 5 (1936-7), pp. l-

igg,

785ee AK 5-7 and LVP AK V, p. 18.

793kycn cha ma mnyam pa, probably dosa-visama.

Avalokitavrata glosses this as "an imbalance of the three

dosas of wind, bile, and phlegm;" see Ava P95a-8, D85a-5.
80avalokitavrata explains that the MZdhyamika

negates the existence of the ayatanas in ultimate reality

by means of prasajya-pratisedha, not paryudasa-

pratisedha. Thus his negation does not entail the affir-
mation that the @yatanas are nonentities. Hence the

Madhyamaka-g$3astra is free from the two extremes of the

views of permanence and annihilation. See Ava P95b-7,
D85b-2,3.
81Avalokitavrata dces not identify the source of

this and the following quotation. See Ava P95b-7 to 96a-
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1, D85b-3,4,5. The Sanskrit text of the Lankivatira

verse is found in Bunyu Nanjio, The Lankavatara Sutra,

Kyoto: Otani University, 1923 (reprint 1956), p. 147.

821dentified by Avalokitavrata as "the £3stra called

Loka-pariksa composed by acarya Nagarjuna himself." See
Ava P96a-2,3; D85b-6. This lost work of Nagarjuna’s is
known to modern scholarship only from this single quota-

tion. See Christian Lindtner, Nagirjuniana, Indiske

Studier IV, Copenhagen: Akademisk Forlag, 1982, p. 14 n.
27. '
83avalokitavrata explains that the verse illustrates

prasajya-pratigedha. See Ava P96a-3,4; D85b-7 to 86a-1.
84

ngo bo nyid med pa yin par gyur na. One might

translate this as "if they were without intrinsic na-
ture," but that translation seems wrong in this context.

Also, Avalokitavrata has the gloss kun rdzob tu tshul

gang gis tha snyad gdags pa tsam gyi tshul der yang med

pa yin par gyur na’ o, "if they were nonexistent even in

that way in which they are mere conventional designations
in superficial reality." See Ava P97b-1, D87a-4.
85avalokitavrata comments on this verse, but he does
not identify its source. See P982a-6 to 98b-1, D88a-1 to
4.
86When the existent thing has ceased, there will be
nonexistence. See Ava, loc. cit.

87A reference to the path of vision or seeing
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(darsana-m3rga) and the path of cultivation (bhavani-
marga). In the Mah3ayana, these paths coincide with the
bodhisattva-bhumis. Avalokitavrata explains that the
vision of emptiness is the "non-seeing™ of the existence
and nonexistence of entities; which takes place when one
comprehends the supremely profound dependent origination,
which is free from the extremes of permaznence and
annihilation. See Ava P98b-2 to 5, D88a-5,6,7.

881dentified by Avalokitavrata; see Ava P98b-5,
D88a-7. The Sanskrit text is found in Nanjio, op. cit.,
pp. 152-3 and pp. 324-5.

891dentified by &valokitavrata; see Ava P98b-8,
D88b-2. The Sanskrit text is found in The

Kadvapaparivarta, ed. A. von Sta&l-Holstein, Shanghai:

Commercial Press, 1926, p. 90.

90see note 151 to my translation cf chapter three.
Avalokitavrata ‘s remarks are similar hgre. See Ava:
(1) p99a~-4,5, D88b-5,6; (2) P99a-7, D8%a-1l; (3) P9%b-1,2,
D89a-3; (4) P99b-3,4, D89%a-5; (5) PSSb-7,8, D89b-1,2;
(6) P100a-2,3, D89b-4; and (7) P100a-8 to 100b-1l, to
DS0a-1,2,3.

9l1gentified by Avalokitavrata; see Ava P99%a-5,
D88a-7. The same passage was quoted by Bhavaviveka
toward the end of chapter three. I have not been able to

locate this passage in the Sde dge bka  ‘gyur edition of

the sUtra.



925ee note 153 to my translation of chapter three.

®31dentified by Avalokitavrata; see Ava P9%a-8,
D8%a-2. The same passage Was quoted by Bhavaviveka
toward the end of chapter three. Sé€e note 152 to my
translation of chapter three. The quotation here differs
from that in chapter three in having bskal pas for

chapter three’s bskal pa’i mes.

945ce note 155 to my translation of chapter three.

951dentified by Avalokitavrata only as being "from
other sutrantas." See Ava P9%b-1,2; D8%a-4. The passage
is very similar to a sentence which cccurs three times in

the Kasvapa-parivarta; see von Sta8l-Holstein, op. cit.,

pp; 86-7, 90 (related sentence, p. 144).
96avalokitavrata explains the last two phrases by
saying that it does not appear as an object (visaya) [of
the six senses] and that it cannot be grasped by the
cognition of the eye, etc. The referent is paramartha-
satya. See Ava P99b-4,5,6; D83a-5,6,7.
971dentified by Avalokita&rata only as Bhagavati-

praijfid-paramita-sitra; see Ava P99b-6, D89%a-7 to 89b-1.

The Sanskrit text is found in Ryusho Hikata,

Suvikrantavikrami-pariprccha Praijfidparamita-sutra,

Fukuoka, Japan: Kyushu University, 1958, p. 61.
981dentified bv Avalokitavrata; see Ava P99b-8 to
100a-1, D89b-2. The same two verses were gquoted by

Bhavaviveka toward the end of chapter four. The first
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two padas of the first verse are found in the Sde dge
bka® ‘gyur, Mdo sde Ba 36b=-3 (with a slightly different
Tibetan translation). For the third pada, compare byang

chub sems dpa’ mkhas pa der|| on 36b-4. The second verse

is found on 37a-1,2, with a rather different third pada:

de dag de yi ‘gro rig nas||. Avalokitavrata remarks thet

the first two padas of the second verse also occur in the

E:ya-sarva-buddha—vi§ay§-avat§ra—jﬁEna-Eloka-ala@kira-

sttra. See Ava Pl00a-4, D89%9b-5,6.
991dentified by Avalokitavrata oniy as "that same

Bhagavati-prajfia~paramita-sutra." See Ava Pl00a-5,6;

D8%b-7. The Sanskrit is found in Hikata, op. cit.. p.
62.

100g5ee note 161 to my translation of chapter three.



Translation of Prajfifpradipa, Chapter Seventeen:

Examination of Action (karman) and Result (phala)

Now [Nagarjuna] begins the seventeenth chapter with
the aim of showing that action and result have no
intrinsic nature (svabhava) by means of refuting a
particular counterposition (vigaksa)1 to emptiness
(§ﬁnzat§) as [in the previous chapter].2 It was shown in
the immediately preceding chapter that sa@s§ra3 is
possible neither for the sa@skiras4 nor for a being
(sattva) nor for a person (pudgala). Therefore here the
opponents, having superimposed [their own views onl]> the
meaning asserted by [Nagarjunal, the author of the
treatise, say [the following]:

Objection:6 You have stated that samsara is not
possible for permanent or impermanent samskaras because
the fauit of permanence or annihilation would occur. You
have shown that:

Nirvéga is not possible for the sa@skéras in any

way. [MMK 16-4ab]
Therefore, here [we] will prove that [in fact] the faults
of permanence and annihilation do not occur but that
samsara exists for the samskaras.

[Thesis:] 1In ultimate reality (paramérthata@), sagséra

does indeed exist for the internal sa@skéras,

[Reason:] because of the connection of action and
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result.

[Dissimilar Example:] Here the connection of action and
result is not seen in what does not exist, for
instance, the sa@skiras of a "barren woman’s son."

[Application:] The connection of action and result
exists for the internal samskaras.

[Conclusion:] Therefore by virtue of the stated reason,
in ultimate reality samsara does indeed exist for
the internal samskaras.

As to that, [to describe] action first of all:

The mind which restrains itself and benefits others
[And is] benevolent is dharma. That [dharma] is the

seed of results in this life (iha) and after death

(pretya). [MMK 17-1]

"To restrain (samyamaka) oneself" is to perform
self-restraint correctly (samyak) and to refrain from
unwholesome [action]. What is meant [in the verse] is

mind which is conjoined (samprayukta) with a velitiocn

icetana) to abandon the unwholesome. "To benefit others"
is to perform beneficial actions for others, such as
giving and speaking kindly and protecting from danger.
What is called "benevolence" (maitra) is benevolence
because it arises on account of a friend (mitra). Alter-

natively, benevolent [mind]7 itself is benevclence
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(maitra), because an affix (pratyaya) corresponding with
that [base] is used in a pleonastic sense (strthe).8
Such volition [of the three kinds mentioned] is dharma .’

That [dharma] is the seed, meaning cause (hetu) and
causal condition (pratyaya). ©Of what? Of results.
Where? 1In this [life] and after death, on account of
[results °] being experienced in this and other lives.
Volition is said to be the seed itself because it sets in
motion (samuttha@paka) bodily and verbal action.

The oppocsite of dharma is non-dharma (adharma).
"Non-dharma" and "evil" (p3apa) and "unwholesomeness"”
(akusala) are syncnyms. The copposites of non-dharma [and
its'synonyms] are the synonyms of dharma. Neutral
(avyakrta, literally "unexpoundec") [volitions]10 are of
four kinds: these that have arisen from [karmic] matura-
tion (vip3kaija); those relating to the [four] bodily
postures, [lying, sitting, étanding, walking]

(airvEpathika); those related to skills (gailpasthanika);

and those connected with magical emanation (nairmita or
nairminika).11 They are neutral because desirable and
undesirable maturations do not arise [from them] and
because they have not been expounded as wholesome or
unwholescme.

Thus those [actions] which are classified as dharma

ard so on are also twofold:
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The best of sages has explained that action is
volition and [what is done after] having willed

(cetayitvi)‘12 [MMK 17-2ab]

The best cf sages is the Blessed One. He is both a
sage and bestl3 because he has traversed all [paths?] to
be traversed and because he is the best of the sages
called "$ravakas, pratyekabuddhas, and bodhisattvas." He
has explained that actions, which are classified as
dharma, non-dharma, and neutral, are twofold: volition

and [what is done after] having willed.

Manifold divisions of that action have been

proclaimed.14 [MMK 17~-2cd]

[Such] is the brief explanation. To explain that in

detail:

As to that, that action which is called "volition"

is termed "mental." [MMK 17-3ab]

The phrase "as to that" has the sense of specifica-

tion (dmigs kyis bsal ba, probably avadharana). That

action which is called "volition" is termed "mental."
"Mental" means "belonging to the mind (manas)," because

[mental action] reaches completion solely by means of the
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mind. Bodily and vocal [actions] are not called "voli-
tion." Although they are set in motion by volition, they

are completed by means of body and speech [respectively].

What is called [action after] having willed is

bodily or vocal. [MMK 17-3cd]

"[Action after] having willed" is what is done
after the mind has willed [it]. Thus that action which
is called "[action after] having willed" is bedily or
vocal, because it consists of body or speech and because
it reaches completion only by means of them. Thus, to
begin with, action is twofold.

How is it manifold?

Speech and movement and the nonabstenticns which are
called "noninformation® (avijﬁagti),15

The other noninformations [which arel] abstentions
[and] are also declared in that way, [MMK 17-4]

Merit which folicws e.njoyment16 and demerit of the
same kind

And volition: these seven dharmas are declared to be

manifest as action. [MMK 17-5]

As to that, speech is the clear enunciation of

syllakles. Movement is motion of the body. As for



265

"noninformation which is nonabstention": From the moment
that one has resolved, "[I] will perform such-and-such an
unwholesome [action] by means of my body or speech or
mind," even though the agent does not perform that
action, [there is a] noninformation characterized by
nonabstention, which has arisen because of the
unwholescme [resolve] which one has taken upon oneself.

The other noninformations, which are abstentions,
are also declared in that way. After a volition in which
one has resolved, "I will do such-and-such a wholesome
action of body or speech or ming," f£rom than on, even
though the agent doeé not perform that action, [there is
a] noninformation characterized by abstention, produced
by the volition in which one took a wholesome activity
upon oneself. [Both kinds are called] "noninformation"
because they do not make their presence known to others
although they have the intrinsic nature of [material]
form and action.

The phrase "merit which follows enjoyment" should be
construed as [meaning], "that merit arose from enjoyment
as its cause." The [term] "enjoyment" [refers to] the
use [by the recipient] of what has been given to the
Three Jewels [i. e., the Buddha, Dharma, and Sangha] as
objects [of the gift]. "Arisen from that as its cause,"
i. e., arisen following that, is a synonym of "connec-

nl7

tion" and "increase. "Merit" (punya) [is called]
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"merit" because it purifies (punati); it is a synonym of
"the wholesome." Demerit arisen from enjoyment is also
of the same kind, meaning that it has arisen from enjoy-
ment as its cause. Demerit is to be understood as the
opposite of merit.l8

[The word] "volition" indicates mental action.

Well, what is that "volition"? It is making up [one’s]

mind (citta-abhisamskara) because of [one’s] good

qualities and faults; that is, it is mental action.
Thus those seven, speech and the rest, are dharmas;
fthat is,] they are dharmas in the sense of bearing

[their] specific characteristics (svalaksana-dharanpa).

They are "declared to be manifest as action;" [that is,]
they are declared to have action as [their] defining

characteristic (karmalakgagi@). The actions of medita-

tion (dhyana), reading aloud, etc., do exist; but because
they are included in just these, only seven [kinds of
action] are specified. The connection which is seen
between that [sevenfold] action and [its] result has as
[its] defining characteristic the origination of the five
aggregates19 in the five states of existence (gggi).zo
Thus by a reason which has as its defining characteristic
the connection of action and result, in ultimate reality
samsara does indeed exist for the internal samskaras.

Therefore because bondage and liberation exist, in ulti-

mate reality internal entities do indeed have intrinsic
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nature.

Answer:2l 1In this case, that action, having
Aoriginated, would either persist until the time of [its]
maturation or else it would céase fafter] having

criginated. As to that, in the first place,

If it remained until the time of maturation, that

action would be permanent. [MMK 17-6ab]

The meaning is [as follows]: That which does not
cease as soon as it has arisen, not having the nature of

of that [cessation],22

cannot cease later, either.
Therefore it follows that it would be permanent.
Objection: Like plantain trees and reeds and
bamboo,23 that [action] ceases after the maturation of
[its] fruit/resuit (phala). Therefore there is no fault.
Answer: It is not the case that there is no fault,
[1] because [we] hold that the cessation of the plantain
tree, etc., a2t each moment is different?4 from [its]
cessation due to the breaking of the series [of moments]
of the same kind as that, and [2] because in ultimate
reality, it is not possible that even bamboo and so on
are connected with a fruit/result, as [in the case of]
action, and [3] also because it is difficult to show that

what did not cease previously would come to have that

nature [i. e., impermanence]25 later.



Objection: BEven though cessation does not exist
prior to the cause of cessatiocn, it will exist later.
Therefore even what did not cease before will indeed
cease later.26

Answer: That, also, is not logically possible,

[1] because it conflicts:;with inference (anumiana-badha)

since

[Thesis:] That which is said to be the cause of the
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cessation of something is not [in fact] the cause of

its cessation,

[Reasons:] kecause [the alleged cause] is different from

that [thing]27 or because [the alleged cause itself]

has a cause,

[Example:] 1like [something] different from that [alleged

cause]28

and [2] because it conflicts with what [you yourself]

affirm (abhvupaqata-bédha),29 since it is stated in

scripture (agama) that
Body, sense organs, and cognitions
Remain no longer than an instant.
But if, to avoid that fault, [you] should assert

that [action] ceases as soon as it has arisen, even so

If it has ceased, how will what has ceased produce a

result? [MMK 17-6cdl
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What is meant is that [this is sc] because what has
ceased simply has no nature of its own. Even if [you]
suppose that what is in the process of ceasing

(nirudhyamana) produces a resuit, [that is not the case]

{1] because no matter whether what is in the process of
ceasing has ceased or has not ceased, that is not possi-
ble and [2] because the questions raised in objection

(parvanuyoga) and the answers are the same. Even if

[ycu] suppose that what is in the process. of ceasing is

"about to cease" (nirodha-abhimukha), [that is not the.

case] because there will be the [previously] stated

fault.30 Even if [you] suppose that [what is in the

process of ceasing] is indescribable [as having ceased or

not having ceased], [that is not the case] because it

conflicts with inference, since

[Thesis:] 1In ultimate reality, it is not possible for
the indescrikable to produce a result,

[Reason:] because it is indescribable,

[Example:] 1like that which is in the process cf arising

(utpadyaména).31

7]

o that also is worthless (as3ra). Therefore there are
those same faults [1] that the meaning of [the oppo-~
nent ‘s] reason is not established and [2] that [its]

meaning is contradictory.32

33

Objection: The connection of action and result is

indeed possible. Why? Because the result is established
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on account of the stream of the [individual] series

(rgyud kvyi rgyun). Thus for example,

The series of the sprout and so on proceeds from the
seed.

From that [series] the fruit [proceeds]. Without
the seed, that [series] also does not proceed.34
(MR 17-7]

Because the series proceeds from the seed and the
fruit arises from the series

[And] the seed precedes the fruit, therefore [the
seed] is neither annihilated nor eternal.

[MMK 17-8]}

The series - having as [its] defining character-
istic{s] the sprout, leaves, stalk, hollow stem (sbu gu),
ear (snye ma). husk (sbun pa). awn (gra ma), unripe

grains (srus), ripe grains (’bras bu thug po che), etc. -

proceeds from a seed which has ceased; and from that
series, the fruit proceeds. Without the seed. the series
beginning with the sprout will not proceed from it.
Because the series proceeds from the seed and the fruit
proceeds from the series and the seed precedes the fruit,
therefore [the seed] is not annihilated, since it per-
sists by means of the seed’s series [i. e., the sprout,

etc.]. Nor is [the seed] permanent, because when the



sprout arises, that seed has ceased. Thus that is a

statement of a similar example.

Likewise,

The mind“s series proceeds frcm volition (sems pa,
EEEE§)°35

From that [series] the result [proceeds]. Without
volition,36 that [series] also does not proceed.
[MMK 17-3]

Becausg the series [proceeds] from volition37 and
the result arises from the series

And action precedes the result, therefore [action]

is not annihilated or etermal. [MMK 17-10]

The mind’s series, which has the characteristic of
going on connectedly, proceeds from that volition which
has ceased, which is the benevolent or unbenevolent
volition called "action."™ From that series, the result,
characterized by the experience of what is desirable or
undesirable, proceeds. Without volition, that series of

the mind also will not proceed. Thus that [verse] has

-

shown the property38 of action, continuing [in a] series. .

Because the "series," meaning the "connected series
which develops, connected in the relationship (bhava) of
cause and result," proceeds from volition and the result

proceeds from the series and action precedes the result,



272

therefore [action] is neither annihilated nor permanent.

What is meant is that [this is so] because, for the

reason shown, the series of the samskZras produces the

result and because [the members of the series] do not
persist‘for a second moment. Thus that is a statement of
the conclusion.3d

Therefore here the inference [is as follows:]

[Thesis:] In ultimate reality, the connection of action
and result does indeed exist for the samskaras which
are [conventionally] spoken of by the term
"[sentient] being,"

[Reéson:] because the Blessed One taught those desiring
to obtain a particular result a method for obtaining
a connection with that [result],

[Similar Example:] 1like the connection of seed and
fruit.

[Dissimilar Example:] Here, as fcr that which does not
exist, the Blessed One did not teach a method for
obtaining a connection with that; for instance, [he
did not teach a method for obtaining] a garland of
sky-flowers.

As to this,

The means of accomplishing dharma are the ten white
paths of action.40

The five desirable sense qualities41 are the result
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of dharma, in this life and after death.

[MMK 17-11}]

[That is, the five desirable sense qualities are the
result] from among the different kinds of results of

maturation (vipaka-phala) and results similar to their

cause (nigyanda-phala).42 Thus the Blessed One taught

those desiring a particular result a method for obtaining
a connection with that [result]. Therefore, by virtue of
the stated reason, the stated meaning is established.43

Others44 say:

If that hypothesis (kalpania) were [so], there would
be many great faults.
Therefore that hypothesis is not possible here.

[MMK 17-12]

If your hypothesis, which has the characteristic
that [the fruit] is similar to the series of the seed,
were so, many great faults would occur. [Your hypothesis
would] conflict with inference since
[Thesis:] The series of a god and so on would not arise

from a human’s series,?>
[Reason:] because they are of different kinds,
[Example:] just as the fruit of a mango, etc., does not

arise from the seed of a nimba tree.
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Likewise, [there would be many great faults] because

[your hypothesis would] conflict with the stated

inference [since] there would not arise:

{IA] from a wholesome mind,

[1]
[2]

an unwholesome or

a neutral mind;

[IB] from an unwholesome mind,

(1]
[21]

a wholesome or

a neutral mind;

[IC] from a neutral mind,

(1]

[2]

[1IA]

[11]

[2]

(3]

[IIB]

[1]
(2]

[3]
[1IC]

a wholesome or
an unwholesome mind;46
from a mind belonging to [the realm of] desire

(kama-avacara),

[a mind] belonging to [the realm of] form

(ripa—-avacara) or

[2a mind] belonging to [the realm of] formless-

ness (&rupya-avacara) or

a supramundane (lokottara) mind;

from a mind belonging to [the realm of]

form,

[2 mind] belonging to [the realm of] desire or
[a mind] belonging to [the realm of] formless-—
ness or

a sppramundane'mind;

from a mind belonging to [the realm of]
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formlessness,

[1] [a mind] belonging to [the realm of] desire or

[2] [a mind] belonging to [the realm of] form or

[3] a supramundane mind.47
Thus it would not be possible to perform the wholesome
and abandon the unwholesome.*® Therefore that hypothesis
is not possible here,

Well, how are [action and result] possible? [The

following hypothesis is] unsullied by the stain of the

faults which have been described:

I will explain that hypothesis which is [logically]l
possibie here,
Which was stated by the Buddhas, pratyekabuddhas,

and Sravakas. [MMK 17-13]

aAnd what is that?

As a debt and the document [cn which the debt is

recorded], so [are] action and nondisappearance

(avigrané's’a).49

[MMK 17-1l4abl]

Like the document [on which] a debt [is recorded],
the dharma having as its defining characteristic the

nondisappearance of action persists. For example.
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although that wealth of the loan has been lent,50 because
the document [on which the debt is recorded] exists, the
creditor ‘s wealth does not disappear; and principal and
interest will accrﬁe [to him]. Likewise, although the
momentary action has ceased, because the dharma called
"nondisappearance,” which has arisen from that [action]
as [its] cause, exists, the result of the agent’s action
does not not disappear; and a specific result will accrue
[to him]. Just as when a creditor has called back [his]
weaith, the docﬁment [on which a debt is recorded]
becomes inoperative,51 so also when the agent has

experienced the result, the nondisappearance likewise

becomes [inoperativel].

That [nondisappearance] is fourfold according to

[its] realm (dhEtu).52 [MMR 17-14c]

That nondisappearance is fourfold according to the
division of realms: belonging to desire, form, and

formlessness and undefiled (anasrava).

That [nondisappearance] is also neutral (avyakrta)

by nature. [MMK 17-14d4]

[It is neutral] because it is not explained as being

wholesome or unwholesome.
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[The nondisappearance] cannot be abandoned through
abandconment [of what can be abandoned by means of

seeing the Four Noble Truths]. [MMK 17-15a]

[This is so] because it cannot be abandoned through
the abandonment of what can be abandoned by means of
seeing [the Four Noble Truths:] suffering, origin,

cessaticn, and path.

[The nondisappearance] can be abandoned only through

meditation (bhavana) or ... [MMK 17-15b]

[This is so] because it is abandoned by means of the
path of meditation®3 when one passes [to] a result

(phala-vyatikrama).54 The word "or" has .the sense of

option (vikalpa): [The nondisappearance] is also

abandoned when it has produced [its] result.55

Therefore the result of actions is produced by the

nondisappearance. [MMk 17-15cd]

That [nondisappearance] is not abandoned through the
abandonment of what can be abandoned by seeing [the Four
Noble Truths,] suffering and so on. Therefore even

though the action - such as the unwhclesome action which
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can be abandoned by seeing suffering and so on - has
been abandoned, the nondisappearance will produce the
resuit of actions.

In that connection, [with regard to] that

nondisappearance,

If it were similar to what can be abandoned by
seeing [the Four Noble Truths] and to the passing
away of action,56

Then faults such as the destruction of action would

follow. [MMK 17-16]

As to that, if that nondisappearance were of the

same class (rigs mthun pa, nikEva-sabh§g§)57 as what can

be abandoned by seeing [the Four Noble Truths, ]
suffering, etc. - [that is,] as the propensities
(z2nugaya)>® of the afflictions (g;g§5)59 which can be
abandoned by seeing suffering, etc. - and [of the same
class] as the passing away of action, then faults such as
the destruction of action would follow because the result
of action would not exist.®0 One should understand that
unwholesome action is abandoned by means of the path of
seeing [the Four Noble Truths] because a Noble One (arya)
cannot also possess the actions of an ordinary person
(Qrthag-jggg).sl Therefore [the nondisappearance! cannot

be abandoned in the same way as what can be abandoned by
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' seeing [the Four Noble Truths] or [in the same way as]
action. It is abandoned when one passes [to] a result.
[In other words, the nondisappearance] which belongs to
[the realm of] desire is abandoned by passing beyoﬁd the
realm of desire. [The nondisappearances] which belong to
[the realms of] form and formlessness, moreover, are

abandoned by passing beyond the realms of form and

formlessness, [respectively].62

Just that single [nondisappearance] of all the
similar and dissimilar actions
Of the same realm arises at the time of rebirth

(pratisamdhi, literally, "reconnection").

[MMK 17-17]

"Of the same realm" [means] "alike as toc realm." A
similar (sabhaga) action is one of the same class

(nikaya-sabhaga). "Dissimilar" (visabhaga) [means] "not

of the same class" (nikava-visabhaga). [As for] those

nondisappearances of all those [actions], produced from
each [action] in this life: Even though all those cease

at the time of rebirth, just a single one arises.®3

In this life, that [nondisappearancel] of each and

every action of [one of] two kinds

Arises separately; and even when [the action] has
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matured [i. e., produced a karmic result], [the

nondisappearance] remains. [MMK 17-18]

In this 1life, the nondisappearance of each and every
individual action, which is of [one of] two kinds, by the
division of volition and [what is done after] having
willed or [by the division of] wholesome and unwholesome,
arises separately. Even when [the action] has matured,
[the nondisappearance] remains. That [nondisappearance]
does not necessarily cease because of the maturation of
the action. Though it remains, it cannot produce a
result again because it has [already] produced a result,
like a document [on which a debt is recorded] which has

[already] been used [to collect the debt].64

That [nondisappearance] ceases when one has passed
[to] a result and when one has died.

It should be understood that the division of that
[nondisappéarance] is [into] undefiled (anasrava)

and defiled. [MMK 17-19]

The cessation of that nondisappearance of that
action is certain in two ways: when one has passed [to] a
result and when one has died. As to that passing [to] a
result has been explained [in 17-15b]: "It can be

abandoned only through meditation or ..." [Its
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abandonment at] death has been explained [in 17-17]:

Just that single [nondisappearance] of all the

similar and dissimilar actions

Of the same realm arises at the time of rebirth.®>

Moreover, one should understand that that [nondisap-
pearance] of that [action] is twofold according to the
distinction of defiled and undefiled action.%®

Therefore, in that way, if the nondisappearance
exists, there will be produced different bodies, sense
faculties, colors, shapes, powers; intellects,

aspirations (adhimukti/adhimoksa), dispositions (s$ila),

enjoyments, and so on of different states of existence

7]}

(gati), castes, families, places, and times which have
arisen from the various actions of living beings.

Therefore,

Emptiness but not annihilation, and samsara but not
permanence:

The dharma of nondisappearance of actions has been

taught by the Buddha. [MMK 17-20]

Thus because action and result are connected,
therefore emptiness is possible, since the samskaras are
empty of the self imagined by the founders of (non-
Buddhist) sects (tirthakara). There is no annihilation,

however, because the nondisappearance persists. Samsara,
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also, is possible, because {its] defining characteristic,
the production of the samskaras in different states of
exisfs, exists. Nevertheless, there is no permanence,
because action ceases. Actions, moreover, do not
disappear, because that dharma called "nondisappearance,"
which was taught by the Buddha, is also established.
Therefore oﬁly that hypothesis is possible here.

Therefore it is not the case that the meaning of
that previously stated reason, "because of the connection
of action and result,"67 is unestablished; nor do the
faults of permanence and annihilation follow.

Answer:®8 For ocur position (paksa),

Because action does not originate,69 [MMK 17-21a]

Therefore, Jjust like action, in ultimate reality the
series of the seed also does not originate. Thus because
there is no example, there is the fault of an incomplete

groof.7°

Why does that action not originate?

Because it lacks intrinsic nature, this is why.

[MMK 17-21b]

Because action lacks intrinsic nature, therefore it

does not originate. Thus, to begin with, the fault [in
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his argument] has been explained tc the holder of the

first position.71

72

Objection: The helder of the second position’“ has

said, "The employment of the proof (sgrub pa’i sbyor ba,

sadhana-pravoga?) is this: The connection of action and

result exists; but the faults of permanence and annihila-
tion do not occur, because the nondisappearance exists."

Answer: In that case, also, for our position.

Because action dces not originate, [MMK17-2la]
Therefore, in ultimate reality, the nondisappearance is
also not established. For if [action] originated, the
nondisapp=zarance of that [action] also would not disap-
pear; but that [action] does not exist since it, too, has
not originated. Therefore because that [nondisap-
pearance] 73 a1so does not exist, the meaning of the
reason [i. e., the existence of the nondisappearance] is
simply not established. If one expounds the connection
of action and result conventionally (samvrtya), it is
contradictory.

What the hclder o:f the second position said to the
holder cf the first position - "If your hypothesis, which
has the characteristic that [the fruit] is similar to the
series of the seed, were so, many great faults would
occur"’4 - is also not correct. Because of [its]
invariably being (avinabhava) connected by the succession

of cause and effect and because of [its] invariably being
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neither permanent nor annihilated, the series of the seed
is indeed held to be an example [for the connection of
action and result]. Moreover, [the holder of the second

positions] posing a dilemma (rnam par rtog par byed pa,

vikalpana?) about the particularities of that,75 which
are to be established, is a futile rejoinder (jati) which

[merely] seems to be an dilemma (rnam par rtog pa “dra

ba). Since the series of the mind and mental factors

(citta-caitta) arises from their [own] series, the mean-

ing of the reason, "because they are of different kinds,"
is not established.’® There is also the fault that the
meaning of the reason is uncertain since, for their
position, the series of durva grass would arise from the
hair of cows and the wool of sheep; and cane would grow
from the horns.’’

Cbjection: What is said in scripture is also a
logical reason (linga). The nondisappearance was'spoken
of by the Blessed One and the fact of neither permanence
nor annihilation, which [has the existence] of that

78 is also

[nondisappearance] as its logical reason,
established. Therefore what [you] stated - "like action,
in ultimate reality the nondisappearance is also not
established; therefore the meaning of the reason is not

established" - is incorrect.

Answer: The Blessed Cne has said,
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Therefore it does not disappear. [MMK 17-21cd]

Therefore [we] accept the statement "it does not
disappear" in reference to the unoriginated. That
[statement], however, is not established for the
opponent ‘s p§sition, so that [his own] point (artha) is
not established for himself.

Even one who says that intrinsic nature exists
certainly must understand that action has no intrinsic

nature. If one asserts otherwise,

If action had an intrinsic nature, it would

undoubtedly be permanent. [MMK 17-22ab]

What is meant is that [this is so] because intrinsic

nature is unchanging. Therefore,

Action would be unperformed [or "uncreated": akrtal,
because the permanent is not performed [or

"created:" na kriyate]. [MMK 17-22cd]

If one supposes that the result of an unperformed

action 1is experienced,

But if action is unperformed, there would be fear of
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had not performed. [MMK 17-23ab]
Moreover,

The fault [of] dwelling in incontinence

(abrahmacaryva-vasa) would also follow in that

case. [MMK 17-23cd]

brahman is nirviga. Continence (brahmacarva) is

practice (gé;xé) for that. To dwell in continence is ‘to
dwell in that purpose {artha). To dwell in incontinence
is not to dwell in continence. As to that, the fault
would follow that even one who dwells in incontinence
would dwell in continence. What is meant is that even
one who has not performed an action leading to nirvana
would possess that [action].
Likewise, [as for customary activities] such as

"Make pots and cloth!",

Without a doubt, all customary activities without
exception (vyavahdr3 ... sarva eva) would be

contradicted. [MMK 17-24ab]

Moreover,

286
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The distinction between one who does good and one

who does evil (pugvapépakgtor) would also not be

possible. [MMK 17-24cd]

The distinctions [expressed by saying,] "This one
does good; this one does evil,"™ would also not be

possible.

The [already] matured maturation of that [action]

will mature again and again. [MMK 17-25ab]

"The [already] matured maturation of that" is its
maturation which has [already] matured. {[This] means
the result of action which has [already] been produced.

Question: Why will the maturation of action mature
again and again, even though it has [already] matured?

[Answer:]

Because if action persists, therefore it possesses

intrinsic nature. [MMK 17-25cd]

[The result will mature again and again] because if
action persists by intrinsic nature, therefore it
possesses intrinsic nature.

Objection: Although that [action] has pefsisted, it

is not able to produce a result again, because it has
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produced a result [alreadyvl, like a document [on which a
debt is recorded] which has [already] been used [to
collect the debt].

[Answer:] [Such a] used document is also not
established in ultimate reality. Therefore that is no
answer.

Objection:

[Thesis:] 1In ultimate reality, action does indeed exist,

[Reason:] because the cause of that [action] exists.

[Dissimilar Example:] Here a cause is not possible for
that which does not exist, such as a tortoise-hair
coat.

[Application:] Action has a cause. [namely,] the
afflictions (kleda).

[Conclusion:] Therefore, by virtue of the stated reason,
in ultimate reality action does indeed exist.

[Answer:] That is not good.

This action has the nature of the afflictions, but
those afflictions are not real (na tattvatah).

If the afflictions aré not real, how could action be

made by them?72 [MMK 17-26]

"This action has the nature of the afflictions”
means that this action arose from the afflictions as [its]

cause. For instance, [one might say,] "A jar has the
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nature of clay."™ "Those afflictions are not real" means
that they lack the intrinsic néture of afflictions.

[This is so] because origination has been negated and
because in [chapter six,] "Examination of Desire and the
Desirous," the intrinsic nature of that [desire] has been
negated; or else [it is so] Qecause [the afflictions]
will be negated later:

Those [afflictions] which occur in dependence on the
errors of [apprehending things as] pleasant
(Subha) and unpleasant

Do not exist because of [any] intrinsic nature.
Therefore the afflictions are not real.

[MMK 23-2]

Therefcre, in that way, if those afflictions really
(tattvatah) lack intrinsic nature, how could that action
be made by them? [This] means that the cause of acticn
is not the afflictions. Therefore, the meaning of [the
opponent “s] reason is not established or is contradic-
tory.

Objection:

[Thesis:] 1In ultimate reality, the afflictions do indeed
exist,

[Reason:] because their result exists.

[Dissimilar Example:] Here a result of what does not
exist cannot be apprehended, as, for example, no

auditory consciousness [exists] as the result of a
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deaf person’s auditory sense crgan.

[Application:] The afflictions have a result,
characterized as action and body.80

[Conciusion:] Therefore in ultimate reality, the
afflictions do indeed exist.

Thus it is not the case that the meaning of [our

previous] reason, ["because the cause of that [action]

exists,"] is unestablished or contradictory. Therefore

the point (artha) which [we] maintain is established.
[The opponent continues:] Alternatively,

[Thesis:]1 In ultimate reality, action does indeed exist,

[Reason:] because the result of that action exists.

[Dissimilar Example:] Here what does not exist has no
result, just as the fruit of a sky-flower [does not
exist].

[Application:] Action-has a result, characterized as the
body.

[Conclusion:] Therefore in ultimate reality, action does
indeed exist.

Thus [your] inference [allegedlyl] proving that action

does not exist is refuted by [our just-stated] subsequent

argument (uttara~-tarka).S8!

Answer:

Action and the afflictions have been declared to be

causal conditions of bodies. [MMK 17-27ab]
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Wnat is declared in that way in the treatise82 are
conventional expressions {vyavahardh) but nct ultimate
reality (paramartha). In ultimate reality, for our

position, by the previously expounded proofs:

If action and those afflictions are empty, how much

more so in the case of bodies? [MMK 17-27cd]

What is meant is that because action ‘and afflictions
have no intrinsic nature, bodies are also not estab-
lished, just like action and afflictions. Therefore the
meaning of [your] reason, "because their result exists,"
is not established. Thus because the [previously] stated
fault [in your argument] is not avoided and [your]
example is not established; [our inference] is also not
refuted by [your] subsequent argument.

Objection:

[Thesis:] In ultimate reality, action does indeed exist,

[Reason:] because the experiencer who enjoys {longs
spyod pa’i za ba po) the result of that [action]
exists.

[Dissimilar Exzample:] Here, as for something which does
not exist, there is no experiencer who enjoys the

result of that, just as [no experiencer enjoys] a

garland of sky-flowers.
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In the case of action, the experiencer who enjoys

[its] result does exist:

A being obstructed by ignorance possesses [the
fetter of] craving; he is an experiencer.
That [experiencer] is neither different from the

agent nor the same as that [agent]. [MMK 17-28]

As to that, ignorance (avidya) is the dharma which
is the opposite (vipaksa) of knowledge (wvidya).
"Obstructed" by that [mzans] "covered.” "Being" [means]
"living being." In [the phrase] "ppssessing craving,"
"craving®” [means] "desire." Because that [being]
possesses that very fetter (samyojana), he "possesses
craving." The meaning is that he possesses the fetter of
craving.

That [being] is the experiencer of the result of
action. For it has been said in a sutra, "Beings
obstructed by ignorance possess the fetter of craving,"83
and likewise "But if you yourself have done this evil
action, you yourself must experience the maturation of
that."84 That [experiencer] is neither different from
the agent nor the same as that [agent], because he is
indescribable as being the same or different. Therefore

by virtue of the stated reason, tle experiencer who

enjoys the result of action exists. Therefore in ulti-
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mate reality, action does indeed exist.
Answer: That has been explained 'in the very first

[chapter] of [this Madhyamaka-]$3stra [with regard to]

entities (bhava) in general:
Therefore [a result] arisen from causal conditions
(pratyaya) [does] not [exist], and a result arisen

from what are not causal conditions [for it]

(apratyaya) does not exist.

Because a result does not exist, how can there be
causal conditicns or non-conditions (apratyaya)?
[MMK 1-14]

Therefore,

Because this action, arisen from causal conditions
or arisen from what are not causal conditions [for
it],

Does not exist, therefore the agent also does not

exist. [MMK 17-29]

What is meant is that [this is so] because that
[agent] also, like that [acticon], is unoriginated and
because the agent has been negated85 and because {the
agent] does not exist as a real substance (dravya-sat).

Therefore by the proof thus shown,

If agent and action do not exist, how could a result
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Therefcre,

But if a result does not exist, how will an

experiencer [of the result] exist? [MMK 17-30cd]

What is meant is that [this is so] because there is
no cause even for stating the word "experiencer." There-
fore the meaning of [the opponent’s] reason, "because the
experiencer who enjoys the result of that [action]
exists," is not established. If one teacheé it falsely

(or "as false"?: log par ston gg),es it is contradictéry.

Objection: To deny (apavada) action and result is a

false view (mithyé—dgg;i).87 Therefore for those whose

intellectual eye is obscured by the film of defect which
is the Madhyamaka doctrine, it is not possible to see
reality (tattva).

Answer:

Just as one displaying an emanation (nirmitaka)
emanates by means of [his] accomplishment of
magical power (gggg;)ss

And [that] emanation emanates another [emanation
and] that emanation, moreover, [emanates]

others,89'90 [MMK 17-31]
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"Emanates™ should be understood [in 17-31d].

Likewise that [agent of an] action which is
performed by an agent is also like the form

(8kara) of an emanation. [MMK 17-32ab]

Likewise that agent of an action which is performed
by an agent is also like the form of an emanation, be-
cause he is like a nature which has arisen from a succes-
‘sion of causal conditions without beginning. Moreover,
that action is like the form of an emanation because it

is without intrinsic nature.

For example, it is like another emanation emanated

by an emanation. [MMK 17-32cd]

For example, like another emanation emanated by an

emanation of the Tathdgata, that [action] also is without

intrinsic nature.
Afflictions, actions, and bodies, agents and results
Are like an [illusory] city of the gandharvas; they

are similar to a mirage or a dream. [MMK 17-33]

Because they are produced by the group (samagri) of



296

causes and conditions, [we] accept according to conven-

tion (vyavah3ratah) the requisites for attaining the

higher realms [of samsara] and liberation (svarga-

apavarga) which are well-known conventionally. Therefore

stated [by the opponent] does not exist.

Objection: Because you have denied them [on the
level of] ultimate reality, tkat is no answer.

[Answer:] That [anéwer} was explained previously:

If an entiﬁy (bhZva) is not established, a nonentity

(abhava) is not established. [MMK 15-5ab]

"It exists" (asti) is a grasping of permanence. "It

does not exist" (nasti) is a view of annihi;ation.

Therefore one who is wise should not rely on

existence or nonexistence. [MMK 15-10]
Because of the proof stated there, [we] have not accepted
the doctrine that action and result do not exist.®’
Therefore it is not the case that [we have made] no
answer.

An alternative [explanation of the last three verses
of chapter seventeen is as follows:] Those whose minds
are confused think that if things lack intrinsic nature
in ultimate reality, [then] action, result, and their
connection, as well as agent and experiencer, do not
exist; therefore dwelling in continence would be

pointless. 1In order to draw back the curtain of
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confusion [covering their minds], [we] teach that action,
etc., exist conventionally (samvrtya) like the form of an
emanation and so on. Therefore [Nagarjuna] saigd,
Just as one displaying an emanation emanates sy
means of [his] accomplishment of magical power,
And [that] emanation emanates another [emanation
and] that emanation, moreover, [emanates] others,
[MMK %17-31]
and sc on at length.
In that connection, here the meaning of the chapter
[is the following:] By explaining the fault in the
reason [ "because of the connection of action and result”]
stated by the opponent at the beginning of the chapter,
it has been shown that action and result have no
intrinsic nature. Therefore such [scriptural] statements
as the following are established:22 "That in which
neither action‘nor the result cf action exists is
enlightenment (bodhi). As is enlightenment, so also is
attainment (pra@pti). As is attainment, so also is [the
bodhisattva “s] prediction (vyakarana) [to full
enlightenment]. Likewise, in the lineage (99252)93 of
the Noble Ones,’% neither action nor the maturation of
action exists. In that lineage, action is performed
neither by body nor by speech nor by mind. "33
The seventeenth chapter, "Examination of Action and

Result," of the Praifizpradipa, a commentary on
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[NEgarjuna ‘s] Mulamadhyamaka composed by acarvya

Bhavyakara/Bhavyakara (legs ldan byed)96 [is concluded].




Notes to Translation of Chapter Seventeen

lsee ava P19b-5,6; D16b-3 for this meaning of
vipaksa.

25ee Ava P1l%b~-5, Dl6b-2,3.

3sanskrit samsara, cyclic existence, the process of
death and rebirth, not a static condition.

Ygere the term "samskaras" (samskarah) does not

refer simply to the fourth aggregate (skandha) but to
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conditioned dharmas (samskrtd dharmah) which compose what

is conventionally called a being or person. These are

also called "internal samskaras" to distinguish them from

the dharmas composiﬁg external, insentient things.

SThat is, the opponents agree that nirviga is not
possible for the samskaras but hold that sams3ra is
possible for them. See Ava P20b-2,3,4; Dl7a-5,6.

6The opponent ‘s objection continues through the
first five verses of the chapter. See Ava P1Sb-8, Dléb-
5. The views expressed in MMK 17-1 throuéh 17-5 are
clearly those of a Buddhist. Avalokitavrata identifies
him as a Srd@vaka- Vaibh3asika (Ava P34b-7, D29b-1). The
other commentators do not place him in any particular
school.

’See Ava P23a-6,7,8; D19b-2,3,4.

8Apparently a reference to the svarthika class of

taddhita affixes.
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9Here "dharma"™ means wholesome mental action; see

105ee Ava P24b-3,4; D20b-4.5.

11The same list of four occurs in AK 2-72 as the

four kinds of anivrta-avyakrtani cittani belonging to the
realm of desire.
12Compére Afquttaranikdya III, 415: cetanaham

bhikkhave kammag vadami; cetayitva kammam karoti kayena

vacava manasa. Quoted in Etienne Lamotte, "Le Traité de

1°Acte de Vasubandhu: Karmasid&hiprakarana,” Mélanges
Chinois et Bouddhigques 4 (1935- 36), 151-288

(abbreviation: KSP), p. 152. See alsoc CPP 306 n. 3. The

Tibetan has las rnams (karmigi) for karma (CPP 305.12).

13In other words, paramarsi is a karmadharaya

compound: rsis ca paramag ca.

Monce again, the Tibetan has the plural: tesam ...

karmanam (las de dag gi) for tasya ... karmanah (CPP

306.4).

15On aviijfiapti, see KSP 156-8 and references in KSP
222-4 nn. 36~43. Avalokitavrata says that it is invisi-
ble, nonresistant matter; see; e. g., P27a-3, D22b-6. See

also Th. Stcherba:sky, The Central Conception of Buddhism

and the Meaning of the Word "Dharma," New Delhi: Motiial

Banarsidass, reprint 1970 (abbreviation: Stcherbatsky),

pp. 99-100 and also references in CPP 309 nn. 2 and 3.

16On paribhogénvayag punyam, see CPP 309-10 n. 4



and LVP AK IV 15, 20, 244-5 (on AK 4-4ab and 4-12la ané

121b).

17Compare CPP 310.1,2: anvayo ~nugamo

dayakasamtanajah kusalopacaya ity arthah|| = byung ba ni

rjes su byung ba ste| sbyin pa po’i rgyud la skyes pa’i

dge ba ‘phel bar ‘gyur ro zhes bya ba’i don to|| (P49-2-8

to 3-1, D51-4~7 to 52-1-1).

18Candrakirti’s explanation of merit and demerit
following enjoyment is much clearer. When, fof example,
someone gives a gift (food, robes, etc.) to the sangha,
then when the gift is used (enjoyed) by a monk, merit
increases for thé giver. On the other hand, if someone
erects a temple where animal sacrifices are to take
place, then whenever a living being is sacrificed there,
demerit increases for the one responsible for the erec-
tion of the temple. See CPP 309.2-310.5, KSP 270. See
also references in note 16.

197he five skandhas are material form (xupa),

feeling (vedan3), perception/concéption (samijfia) , mental
formations (samsk3rZh), and cognition (vijfiana).

20That is, gods, men, animals, hungry ghosts, and
hell-beings.

21CandrakIrti characterizes 17-6 as expressing the

view of an opponent: atraike paricodayanti (CPP 311.6).

Lamotte regards 17-6ab as expressing the Sautrantika

view, while 17-6cd expresses the Vibhajyavadin view (KSP
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270-1). Bhavaviveka and the other commentators appear to
regard 17-6 as expressing Nagarjuna’'s own view. See

Akutobhaya P75b-5, D64b-4; Saito 223.7; and Ava P34b-7,
D29b~1. '

22gee Ava P3la-3,4; D26a-5,6.

23avalokitavrata explains that these plants are
uprooted after the maturation of their fruit. See Ava
P3la-7, D26b-6.

24 tha dad par. Ava P31lb-5, D26b-6 reads tha snyad

par, glossed as kun rdzob kyi tha sryad du (loc. cit.,

next line). The point is that there is a difference
between the momentary cessation of individual dharmas and
the conventional cessation of conventional things such as
plantain trees. The latter is said to occur when the
series of momentary dharmas which make up what is
conventionally called a "plantain tree" undergoes a
change (ccaventionally called "the uprooting of the
tree"”) such that the subsequent moments in the series are
no longer similar to the moments before the change
occurred. See Ava P3lb-1 to 8, D26b-3 to 27a-1. Of
course, for the Madhyamikas, the dharmas are themselves
conventional. Thus with Avalokitavrata’s reading tha
snyad par, the passage would mean that the Madhyamikas
accept these two kinds of cessation (onlyﬁ on the
conventional level.‘

25See Ava P32a-4, D27a-4. Note that Ava has sngar
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ma zhig pas (loc. cit., previous line) for ... pa.

25.. . .
“I'ur example, the cessation of a jar does not occur

before its cause, e. g., the jar”’s being struck by a
mallet; but cessation does occur when its cause exists..
See Ava P32a-6 to 32b-4, D27a-6 to 27b-l.

27According to the first chapter of the MMK, a real
entity which possesses an intrinsic nature cannot be
caused by another such entity. It would exist by virtue
of its own intrinsic nature, unrelated to anything else.

28chat is, something which even the opponent does
not consider to be the cause.

29See Christian Lindtner, "Bhavya the Logician;"
typescript, p. 4 and pp. 20-1 n. 29. (This paper will

appear in the Vidhusekhar Bhattacharya Sastri Commemora-

tion Volume, eds. Sunil Sen-Gupta and Suniti Kumar

Pathak.)

30That is, it must either have ceased or not ceased;
and in neither case can it produce a result. See Ava
P33b-5 to 8, D28b-1 to 4.

3lyike that which is in the process of ceasing, that
which is in the process of arising is also indescribable
as having ceased or as not having ceased; but the
opponent does not admit that it produces a result. See
Ava P34a-4,5; D28b-7.

32pva1ckitavrata explains that whether the action is

held to be permanent or momentary (the only two possible
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alternatives, according to Bhavaviveka), the reason in
the opponent ‘s syllogism, "because of the connection of
action and result,” is [1] not established ultimately and
[2] contradictory conventionally. See Ava P34a-7 to 34b-
1, D2%a-2 to 4.

33a11 the commentaries agree that verses 17-7
through 17-11 express the views of an opponent. See
Akutobhaya P75b-7, D64b-6; Saito 224.4; Ava
P34b-6,7, D29a-7 to 2%b-1. For CandrakIrti, the
opponent is different from the one whe spoke in 17-6:

tatraike nikayantariIyah parihérag varnayanti (CPP 312.1).

Lamotte considers the opponent in 17-7 through 17-11 to
be a Sautr3ntika (KSP 271-4). Avalokitavrata (loc. cit.)
simply says that the opponent here belongs to a school
other than that of the Sravaka-Vaibhaska.

345ee remarks in CPP 312 n. 3.

35From the following commentary (sems pa las su

brjod pa), Bhavaviveka evidently understands cetas as

equivalent to cetana. Candrakirti, on the other hand,

glosses cetaso as kusalakudalacetanavisesasamprayuktac

cittat (CPP 313.9). The translators of the Prasannapada

accordingly translate cetas as sems rather than sems pa

(CPP 313 n. 4). The author of the Akutobhayd and Buddha-

palita, like Bhavaviveka, explain sems pa as las su brijcd

pa, i. e., cetana (Akutobhaya P76a-6, D67a-4; Saito
225.13).



36gere sems pa corresponds to citta (CPP 313.8).
37gere sems pa corresponds to citta (CPP 314.1)
rather than cetana.

38chos, dharma. Although Avalokitavrata omits chos

when he gquotes Bhavaviveka ‘s commentary, in his own

subcommentary he appears to gloss it as sadhana-dharma

and hetu, that is, the reason proving that the connection
of cause and result exists. See Ava P36a-8 to 36b-1,
D30b-5,6.

39That is, that the faults of annihilation and
permanence do not occur but that the connection of action
and result exists. See Ava P36b-5,6; D3la-3.

4Con the ten karmapathas, see KSP 256, 258-9 and
references in 256 n. 137 and 258-9 nn. 145 and 146.

4lphe five kamaqunas are the objects of the five
physical senses. See, e. g., CPP 315.9,10.

42On the vipaka-phala and nisvanda-phala, see AK 2-

56,57; 4-85.

43That is, because we have shown that the connection
of action and result does indeed exist, therefore in
ultimate reality, samsara exists for the internal
samskaras. See Ava P37b-3,4,5; D31b-6,7.

44211 the commentaries agree in regarding verses 17-
12 through 17-20 as expressing the view of an opponent
different from the one in the preceding verses. See

Akutobhaya P76b-5, D65b-3; Saito 226.11; Ava P37b-8,
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D32a-3; CPP 315.12,13. Avalckitavrata (loc. cit.)
identifies the new opponent as a Srévéka-vaibh§§ika,
while Lamotte (KSP 274) calls him a Sammitiya
(alternative form: Sammatiya).

45According to Buddhist doctrine, a being who dies
in one state of existence (god, numan, etc.) can be
reborn in any other state of existence. Thus the
preceding hypothesis conflicts with the Buddhist doctrine
of rebirth.

467ne mind.of an ordinary, unenlightened being
passes easily from any of these states - wholesome,
unwholesome, and karmically neutral (avyakrta) - to any
other; but this would be impossible on the preceding
hypothesis.

47The three realms of desire, form, and formlessness

(k@ma-, rupa-, and arupya-dhatus) are different states

within samsara. On the three realms and their relation
to the five or six states of existence (gatis), see AK 3-
4zh and LVP AK III p. 11 n. 2. The realms of form and
formlessness correspond to meditative states (samapatti-

dhyana) as well as states of rebirth (upapatti-dhyana);

see AK 8-1. As states of meditation, they can be
attained by beings of the desire realm; see LVP AK III p.
8 n. 2. Thus the point made here combines the two pre-
vious arguments: The preceding hypothesis leads to con-

sequences which contradict both the doctrine of rebirth
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and psychological fact (in this case, the psychology of
meditation).

Not included in the three realms are the supra-
mundane dharmas. The term "supramundane" is apparently
synonvmous with "undefiled" (anasrava). The undefiled
dharmas are the three unconditioned dharmas {including
nirvana) and those conditioned dharmas which are part of
the Noble Path (3arya-marga); see AK 1-5ab.

48since both one’s state of mind (wholesome,
unwholesome, or neutral) and one’s state of rebirth would
be invariable.

490n the avipranasa, see KSP 162-3 and 230 n. 57.

On the attribution of this doctrine to the Sammitiyas,
see KSP 230 n. 57, 231 n. 60 and André Bareau, Les Sectes

Bouddhiques du Petit Véhicule, Publications de 1 Ecole

Frangaise d ‘Extréme-Orient, Vol. 38, Saigon: Ecole
Frangaise d “Extréme-Orient, 1955, p. 126 and n. 9.

According to Stefan Anacker, Seven Works of Vasubandhu,

Religions of Asia Series no. 4, Delhi: Motilal Banarsi-
dass, 1984, p. 105 and pp. 140-141, nn. 30 and 31,

Sumati$Ila, author of a tIk3a on Vasubandhu’s Karmasiddhi-

rakarana, also ascribes the notion of the avigranééa to

the Sammitiyas.

5Osgyad. For spyad = prayukta, see CPP 317 n. 6.

-

5lror ‘gyur ba, literally, "becomes a corpse,

nirbhukta; see CPP 318 n. 3.



308

520n the four realms of existence, see KSP 162-3.
While the AK discusses the three dhdtus (the realms of
desire, form, and formlessness) at some length, it says
nothing of a fourth dhatu. On the three dhatus and their
relation to the five or six gatis, see references in

note 47. The term anasravo dhétug occurs'frequently in

the literature of the Yog3cara school. See Mahayana-

sﬁtra—ala@kéra §-20 to 9-37, 11-43,44 and Vasubandhu’s

Trim$ika, vs. 30. See also Lambert Schmithausen, Der

Nirvana-Abschnitt in der Viniscayasamgrahani dex

Yogacarabhumih, Osterreichische Akademie der Wissen-

schaften, Philosophische-Historische Klasse, Sitzungs-
berichte 264, Band 2, Wien: Oster;éichische Akademie der
Wissenschaften, 1969, pp. 117-8, 144.

53According to Bhavaviveka and Avalokitavrata’s sub-
sequent commentary, "meditation™ (bhavana) here seems to

refer both to (1) the supramundane path of meditation

(lokottara-bhavana-marga), in which one meditates on the

Four Noble Truths after having gained an initial insight

into them on the path of seeing (darSana-marga), and (2)

the mundane path of meditation (laukika-bhavand-marga).

The supramundane path of meditation enables one to attain
the undefiled realm, that is, to become an Arhat. Mun-
dane meaitation, on the other hand, only permits one to
attain the realms of form and formlessness. For more

information on the darsana-ma3rga and the laukika- and
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lokottara-bhavana-margas, see de La Vallée Poussin, "Note

Sommaire sur le Chemin," LVP AK V, pp. iv=xii, and also
AK 6-lcd.

540n "passing to a result," see the commentary
immediately preceding MMK 17-17 and nn. 62 and 65.

35This appears to contradict the statement in MMK
17-184 that the nondisappearance remains after the
maturation of the result. Avalokitavrata explains that a
'nondisaépearance which has produced its result, does,
indeed, remain until one dies or passes tc a result by
means of the path of meditation, but that it can no
longer produce a result and thus is abandoned in that
sense. See Ava P41lb-6 to 42a-2, D35a-7 to 36b-3.

56The Tibetan text of MMK 17-16ab in BPP is: gal te

mthong bas spang ba dang|{| las ‘pho ba dang mthun gyur

nal|. Ava (P42a-8, D35b-7), however, has spong for
mthong, as do the Akutobhaya (P77b-1, D66a-5) and Bp

(Saito 229.8,9). CPP has gal te spong bas spang ba

dang|| 1las ‘pho ba yis “jig ‘gyur na|| (P121b-4, Dl06a-

3), which, as de La Vallée Poussin points out (CPP 320 n.
8), does not entirely correspond to. the Sanskrit (CPP
320.8).

>7pharmas to be abandoned are divided into five
nikayas according to whether they are abandoned by means
of seeing one of the Four Noble Truths on the path of

seeing (four nikayas) or by means of the path of medita-
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tion (one nikaya). See AK 2-52-b.

58Chapter S of the.AK is devoted to the anusayas.
On the anusayas which are abandoned through the path of
seeing and path of meditation, respectively, see AK 1-40,
5-5,6; Erich Frauwallner, "Abhidharma-Studien III: Der

Abhisamayavidgg,“ Wiener Zeitschrift f#ir die Kunde

Stidasiens 15 (1971), 69-102; and CPP 478-9 n. 3, 480 n.
1, 484 nn. 1 and 2.
59The klesSas are undesirabie emotional states. The
three mcst often mentioned are desire (raga), hatred
(dvesa), and confusion (moha). See MMK 23-1.
60avalokitavrata glosses las ‘pho ba (karma-
samkrama), "the passing away of action," as las byas ma

thag tu rang “gag, "action’s ceasing of itself as soon as

it has been performed" (Ava P42b-2, D36a-1). Thus "the
passing away of action" refers to its impermanence; "the
destruction of action" refers to its having no karmic
result.

61That is, one who has not yet attained the path of
seeing and become an arya. On the abandonment of the
actions of an ordinary person by one who has attained the
path of seeing, see CPP 319 n. 3.

62Avalokitavrata explains, "When one has &ied in one
realm and is born iﬁ another, even that single
nondisappearance of the former realm which arises at the

time of rebirth in the same realm is abandoned; and
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another nondisappearance of another realm arises" (P43a-
5,6; D36b-2). See the following note.

63avalokitavrata explains, "At the time of rebirth,
all those [nondisappearances] arisen from each action [in

this life] cease together with the dying (marana-ams:z:a)

mind; and just a single one arises together with the mind

which is being born (upapatty-amsika)" (P43b-2,3; D36b-

5,6).
64g

t 3.

(Y
(5]

&2 note
65a+ this point, it may be useful to sum up certain
aspects of the opponent ‘s theory of the nondisappearance
(avipranasa) as it is presented by Nagarjuna, according
to Bhavaviveka ‘s interpretation, as interpreted in turn
by Avalokitavrata, and finally by me. When one performs
wholesome or unwholesome actions, one nondisappearance
is produced for each such action. If the karmic result
of that action occurs in a particular lifetime, the
corresponding nondisappearance becomes inoperative for
the remainder of that lifetime. It continues to exist,
however, until death, when it ceases. If the result does
not occur before the time of death, it seems (and this is
not entirely clear) that all the nondisappearances which
have not vet produced a result are "rolled into one" and
continue in that form in the next life. (See Ava P44b-8
to 45a-3, D37b-6 to 38a-1 and also note 63).

The path of meditation makes it possible.to rid
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oneself of nondisappearances which have not yet produced
a result. (See ava P44b-7,8; D37b-6). One may do so by
practicing the supramundane path of meditation on the
Four Noble Truths, which come after the direct vision of
the Truths on the path of seeing. This process is
described in Ava P4la-8 to 41b-5, D35a-2 to 6 and in Ava
P44b-2 to 8, D37b-2 to 6. One may alsc do so by being
reborn from a lower one of the three reaims to a higher
one (see note 62). This can be achieved thrcugh
practicing the mundane path of meditation, though it
sometimes occurs when one practices the supramundane path
(see note 53).

66avalokitavrata explains that the nondisappearance
is neutral (avydkrta) by nature (see MMK 17-14d4) because
it is not explained as being defiled or undefiled.
Nevertheless, it is classified as defiled or undefiled
according to the action which produced it (Ava P45a-3 to
6, D38a-1,2,3).

67see the opponent ‘s syllogism stated in the commen-
tary prior to MMK 17-17.

68the remaining verses in chapter seventeen express
the Madhyamika viewpoint, except for 17-28, which states
an opponent ‘s objection.

691n MMK 17-21a, CPP has kasmit, "why?," for yasmat,

"because.” The Akutobhaya (P78b-3, D67a-5), Bp (Saito

. 232.22), and Ava (P46a-4, D38b-6) all agree with BPP.
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Ochis refers to the argument advanced by the
opponent whose views are expressed in MMK 17-7 through
17-11. See Ava P46a-5,6,7; D38b-6 to 39a-1.

Tlgee the previous note.

72That is, the opponent whose views are expressed in
MMK 17-12 through 17-20. See Ava P47a-1,2; D39b-1,2.

73see Ava P47a-4, D39b-3.

74see the commentary following MMK 17-12.

7sAccording to Avalokitavrata, "that" refers to the
series of the mind and mental factors which the holder of
the first position maintains to be similar to the series
of the seed, sprcut, etc. See Ava P48a-3, D40a-6. -

761n the commentary following MMK 17-12, the holder:
of the second position argued that if the holder of the
first position were correct and the series of mind and
mental factors were similar to the successive stages of
growth of a plant, then a human, for example, could never
be reborn as a god, because they are different in kind,
just as mango trees do not bear nimba fruit. Bh3vaviveka
claims that this is a mere j3ti because mind and mental
factors arise from the preceding mind and mental factors,
even in the case where a human is reborn as a god. Thus
we do not, in fact, have something of one kind arising
from something of another kind.

Avalokitavrata gives the following example of jati:

Someone is told that a jar is impermanent, because it is
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created, like sound. He replies that then sound must be
visible and so on like the jar. The point seems to be
that the example and the dharmin need rnot be alike in
all respects but only in that both possess the hetu and
the s@dhya. See Ava P48a-3 to 48b-4, D40a-6 to 40b-6.

77 7he point seems to be that if the holder of the
second position means to assert, as a general principle,
that things can arise from something of a different kind,
because, for instance, a human can be reborn as a god,
then he would also have to accept such absurdities as
cane growing from horns. I cannot follow Avalokita-
vrata’s explanation; see Ava P48b-5 to 49a-1, D 40b-7 to
4la-3.

785ee Ava P49b-1,2; D4lb-2.

791n 17~26d, CPP has, "How could action be real?®
See CPP 326.17 and 326 n. 3. Also; the Tibetan of CPP
has la for na at the end of 17-26a. |

80rhat is, the varibus bodies in which one is reborn
as a result of action.

81See Ava P53a-3;4; D44b-1,2. On uttara-tarka, see

C. Lindtner, op. cit., p. n. 62.
82avalokitavrata glosses "treatise" ($3astra) as
"Abhidharma treatise." See Ava P53a-5, D44b-2.

83Compare CPP 328.6: avidvanivrtah sattvas trsna-

samyojanah. (See CPP 604.) The phrase aviijnIvarag§n§g

sattanam tanhasamyojananam occurs several times in the
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Pdli Canon: Sa@yutta-nikéyg II 178, 184; III 149, 151; V

226; Anguttara-nikaya I 223; Majjhima-nikaya I 294.

84Compare CPP 328.7 and see CPP 328 n. 4.
85Presumably an allusion to chapter eighf, "Examina-
tion of Agent and Action."

86avalokitavrata glosses log par sten na as xun

rdzob tu, samvrtya. See Ava P55a-5, D46a-3.

87see, e. g., AK 4-78bc, 79c and LVP AK 4 p. 167 n.
4. Avalokitavrata identifies the objectors here as
svayuthyah, i. e., fellow Buddhists. See Ava P55a-7;
D4ba-4.

88on the nairmégiki-gddhi, see Har Dayal, The

Bodnisattva Doctrine in Buddhist Sanskrit Literature,

Delhi: Motilal Banarsidass. reprint 1975, p. 1l14.
89N§g§rjuna alsoc uses the simile of a magical emana-

tion in Vigrahavyavartani 23 and 27 (see Kamaleswar

Bhattacharya, E. H. Johnston, and Arnold Kunst, The

Dialectical Method of Nagarjuna, Delhi: Motilal

Banarsidass,1978, pp. 18,'21 (translation) and pp. 25,

27-8 (text)) and Sunyatasaptati 40, 41, 42 (see Christian

Lindtner, Nagarjuniana, Indiske Studier IV, Copenhagen:

Akademisk Forlag, 1982, pp. 52-3j.

90cpp has vatha nirmitakam $3asta nirmimitarddhi-

sampadd| nirmito nirmimIt3nyam sa ca nirmitakah punah]| |

{CPP 330.2,3). In 17-31, the Sanskrit and Tibetan (CPP

330 n.l) of CPP are different from the Iibetan of BPP.
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CPP’s version of 17-31lcd gives one. further emanation; BPP
gives two.
%lavalokitavrata remarks that what are involved are

simple negations (prasajya-pratisedha) rather than

implicative negations (Daryudisa—pratigedha). See Ava
P56a-8, D47a-1. Thus the negation of the existence cf an
entity does not entail the acceptance of nonentities. A
nonentity is the absence of an entity; but if there are
no entities, i. e., nothing possessing intrinsic naturc,
then, for the Médhyamikas, it is meaningléss to speak of
the absence of such an entity.

92According to Avalokitavrata, a sitra quotation is
introduced at this point in reply to those who migﬁ£
charge, "[The absence of intrinsic nature in action and
result] has been established by a mere limited

{pradesika) treatise of dessicated logic (guska-tarka)."

Instead, a major purpose of the MMK is to establish such
scriptural passages (by reasoning). See Ava P56b-7 to
57a-1, D47a-6,7 and P57a-5,6,7; D47b-3,4,5.

930n this term, see D. S. Ruegg, "The Meanings of
the Term gotra and the Textual History of the Ratnagotra-

vibhiga,"” Bulletin of the School of Oriental and African

Studies 32 (1$76), pp. 341-363.
94avalokitavrata explains the gotra of the aryas as
follows: "As to the lineage of the Noble Ones: The Noble

Ones are born from the comprehension (thugs su chud pa,
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probably adhigama) of ultimate reality." See Ava P57a-4,
D47b-2,3. '

95avalokitavrata identifies this passage as being

from the K3svapaparivarta of the MahEratnakﬁga. See Ava

P57a-~1, D47a-7 to 47b-1l. The portion of the paésage

following "Likewise" is found in The Kasvapaparivarta,

ed. A. von Sta&l-Holstein, Shanghai: Commercial Press,

1926, p. 151, with karma-abhisamskara for karma-vipaka.

For a discussion of the arya-gotra according to the

Kasyapaparivarta, see D. S. Ruegg:. La Théorie du

Tath3gatagarbha et du Gotra, Publications de 1 “Ecole

Frangaise d “Extréme-Orient, vol. 70, Paris: Ecole

Frangaise d “Extréme-Orient, 1969, p. 110. I have not

been able to locate the first part of the passage.
9%0n the various names of "Bhavaviveka," see note

161 to my translation of chapter three.



Translation of Zraif@pradipa, Chapter Twenty-three:

Examination of Error (viparyasa)

Now [Nagarjunal begins‘the twenty-third chapter with
the aim of showing that error has no intrinsic nature
(svabhava) by means of refuting a particular counter-
position (vigaksa)1 to emptiness ($unyata) as [in the
previous chapters].

Objection:

It has been said that desire (raga), hatred (dvesa).
and confusion (moha) arise from conceptual

construction (samkalpa). [MMK 23—1ab]

[It has been said, that is,] in the treatise
($3stra).?
[As for] those [afflictions], moreover, desire,

hatred, and confusion, respectively,

They indeed occur in dependence on the errors of
[apprehending things as] pleasant (gubha) or

unpleasant (asubha).3 [MMK 23-1cd}

The word "indeed" (hi) has the sense of specifica-

tion (avadhEraga or nirdh§ra9a). It specifies that they

occur only in dependence on the errors of [apprehending
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things as] pleasant or unpleasant, but that they do not
occur independently. It does not specify that they occur
in dependence only on the errors of [apprehending things
as] pleasant or unpleasant, since [other] conditions for
their arising, such as superficial attention (ayoniso
manasikdra), also exist.

Thus that is a statement of a similar example
(s3dharmya-drstanta). Because an example is given on
account of something to be proved (sadhya) and a property

which proves [it] (s3dhana-dharma), the remaining members

[of the syllogism] are understood. Therefore the
inference (anumana) is:

[Thesis:] In ultimate reality (paramarthatah), the

aggregates (skandha) and so on do indeed exist by
intrinsic nature,

[Reason:] because they occur irn dependence on a cause
(hetu), )

[Similar Example:] as do desire, etc.

[Dissimilar Example:] What does not exist by intrinmsic
nature does not occur‘in dependence on a cause, as
for instance a sky-flower {[does not].

[Application:] The aggregates and so on occur in
dependence each on its own cause.

[Conclusion:] Therefore by virtue of the stated reason,

in ultimate reality the aggregates and so on do

indeed exist by intrinsic nature.
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Answer:

Those which occur in dependence on the errors
of [apprehending things as] pleasant or

unpleasant, ... [MMK 23-2ab]

That is, those afflictions {klesa), desire and so on,

which you have given as a: =zxample,

Do not exist because of intrinsic nature.

[MMK 23-2c]
[This is so] by the method previously explained.4

Therefore the afflictions do not exist in reality

(tattvatah). [MMK 23-2d]

"In reality” means "in ultimate reality.”
Therefore [the opponent ‘s] proof (s3adhana) has the
fault of having a defective example. If cne suppceses

that it is a conventicnal (vyavah3rika) example, it will

be hard to answer [the charge] that [the example] lacks
the property to be proved, because in ultimate reality,
the afflictions have no intrinsic nature.® If [the
opgonent] is proving the existence of conventional

intrinsic nature, he is proving what is [already]
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established {for us] (siddha-sédhana).6

Morecver,

The existence and nonexistence of the self (Ztman)},

[MMR 23-3a]

With respect to the mode of [either] ultimate or

superficial reality (samvrti},
Are not established in any way. [MMK 23-3b]

The word "any" (cit or cic ca) has the sense of specifi=-
cation [when combined with a negation]; that is, it is

simply not established.”

Without that [self], how can the existence and
nonexistence of the afflictions be established?

[MMK 23=3cd]

The meaning of the sentence is that it is simply not
established. The idea (abhipraya! is that [this is so]
because the dependent (brten pa, probably Z&ita) would
exist if that on which it depends (rten, probably Z&raya)

existed.
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In order to clarify that same point, the following

is said:

Those afflictions arise from some [self],8

[MMR 23-4a]

because they are qualities (guna) of that [self] and are

objects of enjoyment for that [self].
But that [self] is not established. MMK 23-4b]

Why? It has been found [to bel so in the
[eighteenth] chapter [of the MMK,] "Examination of the
Self." Thus this [pada] has shown that the property
(dharma) of the afflictions [which proves their ultimate
nonexistence] is that they have no basis (rten, probably
a‘ts’raza).9 Therefore the inference is:

[Thesis:] 1In ultimate reality, desire and so on do not
exist,

[Reason:] because their basis [the self] does not exist,

[Similar Example:] as with the dark complexion of a
childless woman s son.

Obijection: Our fellow Buddhists (svayuthyah) say,
"Though the self does not exist, the relation (‘brel pa,

probably sambandha or pratibandha) is established that

the afflictions belong to the mind (citta). Because the
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afflictions are a property (dharma) of the mind, the
meaning of the reason (hetu) [of your syllogism] is not
established for those who propound the nonexistence of
the self.”

Answer: It is not the case that the meaning of
[our] reason is unestaklished, because the mind is not
established since [1] the origination of the mind has
been negated and [2] the intrinsic nature of cognition
(vijfidna) has been rejected and [3] its existence as a
real substance (dravya) has been negated.

Objection: Some who propound existence say, "Since
we hold that the characteristic (laksana) of an entity
(bhava) does not exist, due to the nonexistence of one

thing in another (itaretarabhava), that [statement] that

the afflictions do not exist is established [for us].
Therefore a relation of the mental factors (caitta) with
the nonexistence of intrinsic nature of entities will

also be established."10

Answer: To them, {we] say the following: You
maintain that a jar or a piece of cloth lack the charac-
teristic of an entity different from that [jar or clothl].
Because that [absence of a different entity’s character-
istic]11 is a cause for the origination of a cognition
which appears as presence (bhavaj and absence (abh3va), 1?2

[that absence of one thing in another] must be [either] a

presence (bhdava) or an absence (abhava). As to that, if
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it is a presence [your] thesis (pratijfia) [of the absence

of one thing in another] is lost. If it is an absence,
well then, because the relationship [expressed in such
statements as] "this is the blueness or redness of this
jar" would not exist, conventional usage (vyavahara)
would not exist.l3

Therefore [Nagarjunal] sayvs:

Without some [basis], does anything exist?

[MMK 23-4c]

Without some basis [such as] a jar or a piece of cloth,
iz zny dependent [quality such as] blueness or redness

maintained to exist?
No afflictions exist.l? [MMK 23-44]

The idea is that {affliétions do not exist] for a2 nocn-
entity [having] the characteristic of such [things] as a
childless woman’s son. Because it.is not so maintained
i. e., that éttributes exist without a basis], therefore

nonexistent [afflictions] cannot serve as an example [in
the opponent ‘s original syllogism]. Thus the meaning
maintained [by the opponent] is not proved.15

To our fellow Buddhists, moreover, the following

should be said:
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Like the view of one’s own "body,"l® the

afflictions ... [MMK 23-5a]

"One ‘s own" (sva) [refers] to the self and what belcngs

to it (3tma-3tmiya). "Body" (kava) is a synonym of name

and form collectively. "The view of one’s own body" is
the afflicted (klista) view apprehending one s own body.
".ike the view of one’s own body" [means] "similar to the
view of one’s own body." [The analysis of ] the afflic-
tions [and the one who is afflicted] is similar to that
[expressed in the following verse:]

[The Tathagata] is not [his] body.nor is he
different from {his] body. [His] body does not
exist in him, nor he in it.

The Tathagata does not possess [his] body. What is
the Tath3gata?l’/ [MMK 22-21]

The afflictions are "afflicting” in the sense of

"injuring."”

ee. in five ways18 do not exist in the afflicted.

[MMK 23-5b]

That is, [they do not exist] in the afflicted mind.
The afflictions are not the afflicted because [their]

being nondifferent from that [afflicted mind] has been
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negaved and because it would follow that the consuming -
[fire] and the consumed [fuel] would be the same.l?
Neither are the afflictions different from the afflicted
because, as before, their being different from that has
been negated and because it would folilow that [there
could be] afflictedness even wiﬁhout afflictions. The
afflictions do not exist in the afflicted, nor does the
afflicted exist in the afflictions, nor do the afflic-
tions possess the afflicted - [2il] because difference

simply does not exist. Thus in five ways the afflictions

do not exist in the afflicted.

Like the view of one’s own "body," in five ways the
afflicted does not exist in the afflictions.

[MMK 23-5cdl

The nonexistence of the afflicted in the afflictions
in five ways should also be construed in that way. As to
that, because the afflictions do-'not exist, the example
[of the opponent ‘s original syliogism, i. e., desire,
etc.] has the fault that it lacks the property to be
proved [i. e., existence by intrinsic nature].20

Moreover, for our own position,

The errors of [apprehending things as] pleasant and

unpleasant do not exist by intrinsic nature
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(svabhavata@). [MMK 23-6ab]

Then

What are the afflictions [which occur] in dependence
on the errors of [apprehending things as] pleasant

and unpleasant?21 (MMK 23-6cd]

"Which occur™ is the rest of the sentence. Therefore in
ultimate reality, it is not the case that a property
(dharma) of the afflictions is [their] originating
dependently. Thus the example [i. e., desire, etc.] has
the fault that it lacks the property which proves [the
thesis, i. e., the property of occurring in dependence on
a cause]. .

Objection: Our fellow Buddhist522 retort:

Forms, sounds, tastes, and tangibles, smells and

dharmas, sixfold, ... [MMK §3-7ab]
They are six kinds. What are they?
... are the object (vastu). [MMK 23-7cl]

Because [something] dwells in this, it is an object

(asmin vasatiti vastu); the sense is that [the




afflictions] arise from those [cix kinds of objects].

o

orm is what can be formed. Sound is what can be
sounded. Smell is what can be smelled. Taste is what
can be tasted. The tangible is what can be touched.
Dharmas [are so called] because they bear their own

characteristics (svalak§aga-dh§raga).23

Of what are those six the object?

They are conceptually constructed ({(vikalpyate) [as
the object] of desire, hatred and confusion.

[MMR 23-7c2,d]

Desire causes one to be attached; it is clinging

(adhyavasana). Hatred causes one to hate; it produces
malicé (2ghata) toward beings. Confusion makes one
confused; it is not knowing.24 This [verse] has shown
that a property (dharma) of error is that [its] object
exists.

Therefore the inference is:

[Thesis:] In ultimate reality, desire and so on, which
cccur in dependence on whatever errors of [appre-
hending things as] pleasant and unpleasant, do
indeed exist,

[Reason:] because éheir object exists.

[Dissimilar Example:] Here what does not exist in

ultimate reality has no object, like the visual

328



cognition of a blind person.

[Application:] "Desire and so on have [the six] obiects,
which are conceptually constructed as the errors
[i. e., they are apprehended as pleasant or
unpleasant].

[Conclusion:] Therefore by virtue of the stated reason,
since the errors exist, the afflictions, which occur
in dependence on them, are established. Therefore
there is no fault in the example [of the opponent’s
original syilogism, i. e., "desire, 'and so on%].

Answer:

Forms, sounds, tastes, and tangibles, smells and

dharmas are isolated (kevala).25 [MMR 23-8ab]

"Isolated" [means] *“without intrinsic naturs." They do
not bear even a slight scent of intrinsic nature.
Nor do [we] nihilistically negate (apavada) the

conventional truth (vyavah3ra-satya). For [as to] those

[sense objectsl],

They are like an [illusory] city of the gandharvas;
they are similar to a mirage or a dream.

[MMK 23-8cd]

They are "like a city of the gandharvas" since they
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have a common property (sddharmya) in that they are
objects of apprehension which are restricted as to place
and time and unrestricted as to [individual] series.?26
They are "similar tc a mirage" since they have a ccmmen
property in that, despite being empty of intrinsic
nature, they attain the state of being a causal condition
such that one who is attached to them seeks [them]. They
are "similar to a dream™ since they have a common
property in that, despite having no intrinsic nature,
they attz2in a state [in which] one who desires for a
little while brings about cause and effect.

Since form and so on, which are of such a kind, [are
like a person created by magical illusion] because of
having the common property of appearing falsely [and are
similar to & reflection] because of having the cormon
property of arising independently of the action of an

agent, therefore [N3agarjunal asks, 27

In regard to thése [objects], which are like a
person [created by] magical illusion and similar
to a reflection,

How will [the notions of] either pleasant or

unpleasant occur? [MMK 23-9]

The idea is that they will simply not occur because

[those objects] are empty of ultimately real
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(pdramarthika) intrinsic nature. Therefore because in

ultimate reality the object is not established, the
meaning of the reason [of the opponent’s last syllogism,
i. e., the existence of the object of the afflictions] is
not established; and it has a contradictory meaning.28

Morecver,

The pleasant, in dependence on which we could
designatg the unpleasant as unpleasant,

Does not exist without relation (anaéeksza) [to the
unpléasant].29 [MMK 23-10abc]

["The unpleasant" is] that which would be called
"unpleasant.” ["We could designate the unpleasant as
unpleasant;" i. e.,] we could designate something
unpleasant as [having] the intrinsic nature of the
unpleasant [by saying,] "This is unpleasant."30 The
néaning [of "does not exist without relation"] is that
that pleasant does not exist as having the nature of the

pleasant unless it is related to the unpleasant.

Therefore the pleasant is not possible.

[MMK 23-10cd]

The idea is that [this is sol because the unpleasant does

not exist and therefore the pleasant also, being unre-
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lated to that, would simply not be the pleasant.

Likewise,

The unpleasant, in dependence on which we could
designate the pleasant as pleasant,
Does not exist without relation [to the pleasant].31

[MMK 23-1labc]

["The pleasant™ is] that which would be established as
"pleasant.” ["We could designate the pleasant as
pleasant;® i. e.,] we could designate something pleasant
as [having] the intrinsic nature of the pleasant [by
saying,] "This is pleasant."32 [The meaning of "does not
exist without relation" is that] that unpleasant is not
established as having the nature of the unpleasant unless

it is related to the pleasant.

Therefore the unpleasant is not possible.

[MMK 23-114]

The idea is that [this is so] because the pleasant thus
does not exist and therefore the unpleasant also, being
without relation to that pleasant, would simply not be
the unpleasant.

Therefore in that way,
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If the pleasant does not exist, how will desire
arise?
how will

atrad
12aTraec

If the unpleasant does not exist
arise? [MMK 23-12]

Because those two [i. e:, the pleasant and the unpleas-

ant]33 do not exist, confusion also does not exist. It

is established that simply because those two do not
exist, that alsc does not exist. It is not the case that
there is no fault if one speaks of them; therefore the

[previously] stated fault of the reason is not avoided.
Objection:

[Thesis:] 1In ultimate reality, the errors of [apprehend—
ing things as] pleasant and unpleasant do indeed
exist,

[Reason:] becanse the Blessed One has spoken [of them]
in the sutras.

[Similar Example:] That which the_Blessed One has spoken
of in the sUtras exists, for instance, the absence
of a self.

[Applicaticn:] Those statements in the sutras exist,
[namely,] "to hold that the impermanent (anitya) is
permanent {nitva), that what is not the self
(an3tman) is the self (Ztman), that the painful
{duhkha) is pleasurable (sukha), and that the impure

(aSuci) is pure (Suci) is error."34



[Conclusion:] Therefore in ultimate reality, the errors
of [apprehending things as] pleasant and unpleasant
do indeed exist.

Answer: If someone were mistaken (vipratipanna)

fabout conventional errors], this proof [of‘yours] would
be possible for establishing the conventional errcrs
of [apprehending things as] pleasant and unpleasant. In
ultimate reality. it is not possible:35
The Buddhas have also said that there is not any
self or nonself. [MMK 18-6cd]
In that [verse], the answer has been given [to the
opponent ‘s argument]. Therefore because the absence of a
self is not established, [your] example does not eéiét.
Nor does [your] reason exist, since [we] do not
accept that the errors are said in the sitras to exist in
‘ultimate reality. Here error is twofold: [error] accord-
ing to samsara and [error] according to nirvana. As to
that, [error] according to sa@sara is as follows: "The
impermanent is permanent," etc. [Error] according to
nirvaga is as fcllows: "The impermanent is impermanent,"
etc. Both of those are errocrs. They are to be abandoned
by one who has attained nonconceptual wisdom

(nirvikalpaka~jfiana), because they are contrary (vipaksa)

to that [wisdom].
Objecticn: The view that the impermanent is

impermanent, etc., is not an error. Therefore it is not
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possible that [that view] is an error.
Answer: What is the meaning of that [word] "error"?
If [youl say that it means the false view that the

impermanent is permanent, therefore [N3gdrjunal says,
"The impermanent is permanent": [MMK 23-13a]

[That is,] "the impermanent which is empty of

permanence 1s permanent.”
If to hold thus is an error, [MMK 23-13b]

[That is,] if such a cognition is an error because it

apprehends a false meaning, in that case,

[Then] because permanence does not exist in what is
empty, wﬁy is it not an error to hold [thus]?36

[MMK 23~13cd]

Because in what is empty, permanence is alsoc empty of
intrinsic nature, why is not an error to hold that the
empty is permanent? The meaning of the sentence is that
that is indeed an error. t is [a rhetorical gquestion]
like, for example, "if one is free from desire for the

three realms [of samsara] (traidh3tuka-vita-raga), why is

one not liberated?" {[That is,] one is indeed liberated.
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Cbijection: Why do [voul maintain that in what is
empty, permanence is also empty of intrinsic nature in
ultimate reality?

Answer: Because. by the method previously
explained, it is'unoriginated, like nirvéga.

Or,
"The impermanent is impermanent®: [MMK 23-1l4a]

[That is,] "the impermanent which is empty of permanence

is impermanént.”
If to hold thus is not an error,' [MMK 23-14Db]

[That is,] if such a cognition is not an error because it

does not apprehend a false meaning, in that case,

[Then] because impermanence does not exist in what
is empty, why is it not an error to hold [thus]?37

[MMRK 23-14cd]

In what is empty, impermanence is also empty of intrinsic
nature. Therefore, why is it not also an error to hold
that the empty is impérmahent? The meaning of tne
sentence is that that, also, is indeed an error. The

sense is that [this is so] because the property of that



[view] is that it is a conceptual construction (vikalpa),
as in the case of holding [the empty] to be permanent.
Thus because here [the opponent ‘s] statement is open

to objection (glags vod pa’i tshig),38 the meaning of a

statement opposite to the meaning of the opponent’s

thesis beccomes manifest. For instance, if a jar, which

is made, is impermanent, why would sound, which is made,

not be impermanen% also? Here the syllogism (prayoga-

vakya) is:

[Thesis:] In ultimate reality, that cognition that form
is impermanent is an error,

[Reason:] because it is a conceptual construction,

[Example:] 1like the cognition that form is pe;manent.39
Objection: [Your reason, "because it is a concep-

tual construction,"] is inconclusive (anaikantika) due to

[the fact that] conceptual (savikalpaka) cognitions that
40

the samskaras are empty [are not errors].

Answer: Since even that cognition [that the
samgkaras are empiy] is an error, there is no fault [in
our reason].4l

Objection: In that case,

[Thesis:] Even the wisdom of emptiness does not cause
cne to attain liberation,
[Reason:] because it is an error,

[Example:! 1like the cognition ithat the objects of the

internal 5yatanas42 are pleasurable, etc.
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Answer: What is the meaning of that thesis here?
If it is that the cognition43 that the visual organ is
empty does not cause one to attain liberation, it
Imerely] proves what is [already] proved [for us]

(siddha-sadhana). because liberation is attained through

nonconceptual wisdom. But if [the meaning is] that the
nonconceptual44 [wisdom does not cause one ﬁo attain
liberation], it is not established that that [nonconcep-
tual wisdom] is an erroneous cognition. Therefore the
meaning of [your] reason, ["because it is an error,"] is
not established.
Objection:
[Thesis:] Even the nonconceptual wisdom of emptiness
does not cause one to attain liberation,
[Reason:] because it is nonconceptual,
[Example:] 1like a spiritually immature person’s45 visual

cognition (caksur-viijfiana).

Answer: [Even] for yourself, the meaning of [your]
reason is inconclusive. It is inconclusive since [ycu
accept that nonconceptual] cognitions of cessation
(nirodha) which arise from meditation (bhavana-maya) [do
cause one to be liberated].46

Also, [even] for yourself, the meaning of [your]
reason is inconclusive because even the wisdom of
emptiness conceptually constructs, due to a conceptual

construction of intrinsic nature.47
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Also, [your] inference does not damage [our

position] (anumana-badha), because [your] example does

not exist [even] for yourself.48

Moreover

if s What i

n

the meaning of that [
your thesis,] "does not cause one to attain liberation"?
If [it mearns] that [the wisdom of emptiness] does not
make liberation, that [merely] proves what is [already]
proved [£or us), since liberation is not made. If [it
means] that [the wisdom of emptiness] is not correct
(yathartha) cognition,49 [your reason, "because it is
nonconceptual,”] is inconclusive because there are per-

ceptual cognitions (pratyaksa-buddhi) [which are both

nonconceptual and correct].>0
One should understand that those who say,

[Thesis:] "Even ncnconceptual wisdom is an erroneous
cognition,

[Reason:] because it is nonconceptual,

[Example:] 1like visual ccgnition,"

have also beén answered by this [argument].5l
Objection: Those who hold that perceptual cognition

(pratyak§a-j§5na) is conceptual (savikalpaka) say [the

following]:

[Thesis:] Perceptual cognition is conceptual,

[Reasons:] because it is cognition and because it is a
means of correct knowledge (pramana),

[Example:] 1like inferential cognition (anum3ana-ifidna).
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aAnswer: To them, also, the following should be
said:
[Thesis:] Devadatta“’s perceptual cognition (pratyaksa-
buddhi) is nonconceptual,

[Reasons:] because it has immediately evident visible

form (pratyaksa-rtpa) as its object {(visaya) and
because it is based on the visual organ,
[Example:] 1like the visual cognition of a spiritually
' immature person (Qélg).sz
Therefore conventionally [your reasons] are inconclusive
due to those cognitions [i. e., ordinary visual cogni-
tions]. In ultimate reality, [your] example [inferential
cognition] does not exist since even inferential, etec.,
cognitions have a single characteristic, because they are
isolated (pravivikta) [i. e., empty] and have a single
taste (ekarasa) [of emptiness].

Enough incidental discussion! We will deal with
[our] subject matter.

Just as it is erroneous to hold that the impermanent
is permanent or impermanent. so it should be said that it
is erroneous to hold that self and happiness and purity53
are self and happiness and purity, [on the one hand,] or
nonself and suffering and impurity, [on the other].54

Others, 2> having superimposed [their own views on]
the meaning of [our] thesis, say {[the following]:

Objection:



[Thesis:] Holding (graha) does indeed exist,

[Reason:] because the means of holding that (tad-
grahana) and the holder (grahitr) and what is held
(gzung ba, probably grahya) exist.

[Dissimilar Example:] Herevwhat does not exist does not
have those three, as; for instance, a hare’s horn
[does notl.

[Application:] In the case of holding erroneously, there

are the cognition by means of which one holds; the

holder, [wﬁo has] the nature of the aggregates; and
what is held, such as visible form.>®

[Conclusion:] Therefore by virtue of the stated reason,

hclding erroneously does indeed exist.

Answer:

That by which one holds, the holding, the holder,
and what is being held,
Are all extinguished [or "pacified": upasantal.

Therefore holding does not exist.>? [MMK 23-15]

"That by which one holds" is the cognition which

apprehends the specific and general characteristics (sva-

samanya-laksana) of an entity. "The holding” has the
nature of imputation (samaropa) and nihilistic negation
(apavada). "The holder" [either] has the nature of name

and form [nama-ripa, i. e., the aggregates] or is
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different from them. "What is being held" is form and so
on. It has been shown according to the context [i. e.,
as they came up in different contexts] that those are
empty of intrinsic nature. Therefore the means of
holding and the rest are all extinguished.

Therefore holding does not exist. [MMK 23-154]
The idea is that [this is so] because there is no estab-
lishment of [the opponent “s] reason and example, [which
purport] to show that like holding. those [i. e., the
means of holding, the holder, and the held] exist.

Therefore in that way,

If holding either falsely or correctly does not

exist, [MMK 23-l6ab]

[that is, if holding that form, etc., are] permanent or
impermanent and so on [does not exist,] then, in ultimate

reality,

For whom would there be error?

For whom would there be nonerror? [MMK 23-16cd]

The idea is that [this is so] because the cognitions of
permanence, impermanence, and so on do not arise for one

who remains in the practice of nonconceptual wisdom

(praijfd).



Alternatively, [one may explain the last verse using
the following pirvapaksa:]

Cbiection:

[Thesis:]. Errors do indeed exist,

[Reason:] because the one who possesses that error
exists.

[Similar Example:] For instance, when one possessing a
parasol exists, the parasol exists.

[Applicztion:] Likewise, these spiritually immature
persons who possess error exist.

[Conclusion:] Therefore errors do indeed exist.

Answer: To those [who argue in that way], we"
answer:

If holding either falsely or correctly does not

exist, [MMK 23-1l6abl
because by the proof previously shown, the arising and so
on of either [sort of holding] is not established, like-
wlise,

For whom would there be error?

For whom would there be nonerror? [MMK 23-16cd]

In relation to some error, [one could say,] "This
one possesses error; this one possesses nonerror." Those
also, like error, do not exist. The meaning of the
sentences [i. e., MMK 23-16cd] is thét one who possesses
error and one Qho possesses nonerror simply do not exist.

Therefore in ultimate reality, the meaning of the reason
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[in the opponent s last syllogism] is not established;
and [his] example also does not exist. According to
superficial reality (samvrtya), the meaning is
contradictory.58

Moreover, if you maintain here that this one who

possesses error (phyin ci log dang ldan pa) is one who is

endowed with error (phyin ci log dang bcas pa), that one

rmust either be in error (phyin ci log tu gyur pa,

viparita), or not in error (aviparita), or [in the

process of] coming to be in error (viparyasyamana). As

to that,

For one who is [already] in error, errors are not

possible. [MMK 23-17ab]

[This is so] because coming to possess those [errors]

would be pointless for one who [already] possesses them.

For one who is not [yet] in error, errors are not

possible. [MMK 23-17cd]

[This is so] because he is free from them, like a Noble

One (&rya).

For one who is [in the process of] coming to be in

error, errors are not possible. [MMK 23-18ab]



[This is so] because both faults would {follow].

Apart from one who is in error and one who is not in
error and one who is [in the process of] coming to be in
exror, there cannot be [any] one who possesses error.

Therefore [we] say, Be impartial and

Consider for yourself: For whom are errors

possible? [MMK 23-18cd]

The meaning of the sentence is that one who possesses
error simply does not exist. Therefore the fault of the
[opponent “s] reason and example are as before.

Moreover, when it has been shown by means of the
tated method that in ultimate reality, all entities are

unoriginated, then

If errors are unoriginated, how will they exist?

[MMK 23-19ab]

The meaning of the sentence is that because they are
uncriginated, it is simply not established that they

exist.

If errors are unoriginated, how will one who has

fallen into error (viparyaya-gata) exist?
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[MMK 23-19cd]

"One who has fallen into error” means "one who possesses
error." Therefore there are the same faults in the
[opponent “s] reason, etc.

Moreover, in ultimate reality,59

If self and purity and permanence-and happiness
exist,

The ccgnitioh of self, the cognition of purity, the
cognition of permanence, and the cognition of
happiness will nct be errcrs.®0 [MMK 23-20 (CPP:
23-21)]

The idea is that [this is so] because [their] object of
cognition [would] not be false. Here the phrases,
"cognition of self" and so on, indicate the cognition of
the self, etc., because [those cognitions] remain on
those [objects], the self, etc.61.

Likewise, in ultimate reality.,

If self and purity and permanence and happiness do
not exist,
Nonself, impurity., impermanence, and suffering do

not exist.%2 [MMK 23-21 (CPP: 23-22)]
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The idea is that [this is so] because the intrinsic
nature of nonself, for example, is established as being
nonself [either] bv the exclusion (bsal ba) of self or in
relation to it. Since nonself and so on are not estab-
lished, in relation to what would the view of self and so
on be an error? For if there were no people, there would
also be no error of seeing a tree stump as a person.
Since error itself is not established, it will be diffi-
cult to avoid that same fault that the [opponent ‘s]
reason and so on do not exist.

Question: Well, when [the yogin] has ceased to
conceptually construct those [errors and nonerrors]
because the errors and nonerrors of permanence and imper-
manence [respectively] and the rest are thus not estab-
lished, what excellence (guna) will accrue to that yogin?

Answer: Wishing to explain the result [which comes
about] through the method which has been explained,

[NEg3rjuna says, ]

Thus because of the cessation of error, ignorance

{avidya) ceases. [MMK 23-22ab (CPP: 23-23ab)]

Since the cause of errors is ignorance, because of the

cessation of error, ignorance, the cause of the view of

self and so on. ceases.63
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When ignorance has ceased the karmic conditionings
(samsk3rdh) and so on cease.®4 [MMR 23-22cd (cPP:
23-23cd) ]

The expression "karmic conditionings and so on"
should be construed as [meaning karmic conditionings and
the remaining members of the twelvefold dependent origi-
nation]: [2] karmic conditionings; [3] consciousness
(vijfiana); [4] name and form (n3ma-riipa); [5] the six
[internal] ayatanas [i. e., the six sense organs];

[6] contact (sparsfa); [7] feeling (vedan3); [8] craving
(trsna); [9] appropriation (up3ddna); [10] sams3ric
existence (bhava); [11] birth (j3ti); and [12] cld age
(i8z3), death (marana), and the rest.®> Therefore in
that way it is established that affliction (klesa) is
extinguished because of the realization (rtogs pa) of the
absence of intrinsic nature.

For this position which says that intrinsic nature
exists, those afflictions must either be existent or

nonexistent. What [follows] from that?

If any afflictions of anyone existed by intrinsic

nature, [MMK 23-23ab (CPP: 23-24ab)]

Though [Nagarjunal did not séy, "of [any] existent

n66

[person], it should be understood from the context.
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How could they be abandoned? [MMK 23-23c (CPP: 23-
24c)]

Why are they not abandoned?

~)

Who will abandon the existent?® [MMK 23-234 (CPP:

23-244)]

The idea is that [this is so] because thé existent [has]
unchanging intrinsic nature. .

But if [the afflictions] are nonexistent like a
hare’s horn or like the characteristic of the nonexist--

ence of one thing in another (itaretara-abhava), even so,

If any afflictions of anyone were, by intrinsic
nature, nonexistent,®® [MMK 23-24ab (CPP: 23-

25ab) ]

Here also, though [Nagarjuna] did not say, "[of any]

nonexistent {person},"69 it should be understood from the

Eow could they be abandoned? [MMK 23-24c (CPP: 23~
25¢) ]
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Why are they not abandoned?

Who will abandon the nonexistent? [MMK 23-244 (CPP:

23-254d)1

A[This is so] because the nonexistence of the nonexistent
cannot be abandoned. For a nonexistent sky-flower doces
not abandon [its] nonexistent intrinsic nature; and what
lacks the intrinsic nature of a horse does not abandon

[its] "horseless™ intrinsic nature (rta med pa’i ngo bo

nyid).

Objection: It is established that one does indeed
abandon existent afflictions by means of a counteragent
which has arisen. Therefore there is no fault [in ocur
position].

Answer: It is difficult to show that point,
[namely,] how one abandons [them] by means of a counter-
agent which has arisen for something existent.’0

As to that, here the abandonment of thecse [afflic-
tions] is not possible for one who supposes that the
afflictions are existent or nonexistent [by intrinsic
nature]. Therefore, since [the position of the opponent
who maintains existence by intrinsic nature] is [thus]
open to objecticn (s§vak§éa),71 it has been shown that
the property of the afflictions [which proves that they

lack intrinsic nature] is [their being] abandoned. ’2
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Therefore the inference is:
[Thesis:] 1In ultimate reality, the afflictions do not
exist'by intrinsic nature,
[Reason:] because they are abandoned,
[Example:] 1ike a woman, man, and girl with-a do1173
emanated by a magician.
[Application:] One who realizes [their] faults abandons
them [in both cases}.’4
In that connection, here the meaning 92f the chapter
is [as follows:] By Zescribing the faults in the proofs
stated by the opponent and setting forth unobjectionable
proofs of [our] own, [we] have shown that error does not
exist by intrinsic nature.

Therefore such [scriptural] statements as the

following are established:75 [From the K:yg-ananta-
']76

mukha-s3dhaka-dharani

As this speech is formless, completely
unapprehendable,

So the afflictions are formless, thoroughly
unapprehendable.

As this speech does not exist, abiding neither
internally nor externally,

So the afflictions do not exist, abiding neither
internally nor externally.

Likewise, [from the Suvikrﬁntavikrémi-paripgcchi,]77

"Saradvatiputra, the thorough comprehension of defile-
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ment’8 is in accordance with reality (yath3bhita). That
[thorough comprehension] has no defilement, but beings
who are in error become defiled. Error does not exist,

and there is no perfection (parinispatti) or characteris-

tic of what exists in that which does not exist. Sara-
dvatiputra, to comprehend thoroughly in that way is
called “purification’ (vyavadana)." Likewise, [from
another sﬁtra,]79 "The Tathagata has fully and com-
pletely awakened to and taught [the fact that] the af-
fiictions do not exist. Though {[they] do not appear as
visible form, he has completely known [them]. Though he
does not make [them] into a duality, he has directly
realized (saksat-kr) [them]; but there is also no
attainment.”

The twenty-third chapter, "Examination of Error," of
"the Praifiapradipa, a commentary on [Nagarjuna s]

Mulamadhyamaka composed by dacarya Bhavyakara/Bhavyakara

(legs ldan byed)80 [is concluded].
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Notes to Translation of Chapter 23

1According to Avalokitavrata, emptiness is
[N&garjuna s] own position (svapaksa); the opponent’s
position is that entities (bhava) exist by intrinsic
nature. In particular, the opponent holds that the
errors and afflictions (klesa) exist by intrinsic nature.
Sze Ava P259%a-2 to 5, D2l6a-1 to 4.

2avalokitavrata glosses "treatise" as "scripture"
(2gama); see Ava P259b-3, D21lsb-1l. Compare the
scriptural passages quoted in CPP 451.}2,13,15.

3candrakIrti understands Subhasubhaviparyasan as a

triple dvandva rather than a tatpurusa, that is, "the
pleasant, the unpleasant, and error," rather than “"the
errors of the pleasant and the unpleasant." Thus, in his

interpretation, r3ga arises in dependence on Subha; dvesa

in dependence on asSubha; and moha in dependence on
vipary3sa (CPP 452.4,5).

4Namely, that things which are designated in
dependence on other things, i. e., causes and conditions,
do not exist because of their own intrinsic nature; see
Ava P260b-4, D 217a-7.

5In other words, since the opponent’s thesis refers
to ultimate reality it cannot be supported by an example
which exists only on the conventional level. See Ava

P260b-8, D217b-3.
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6avalokitavrata explains that the Madhyamika
accepts that the aggregates and so on have conventional
intrinsic nature. See Ava P261la-1,2; D217b-4.

7According to Avalokifavrata, the existence of the
self is not established with regard to paramartha and its
nonexistence is not established with regard to samvrti.
See Ava P26la-6, D217b-7 to 218a-l.

8The Tibetan of MMK 23-4a in BPP and Ava P261b-5,
D218a-5,6 differs from CPP (May 399.8), Bp (Saito 326.4),
and Akutcbhaya P99%a-5, D85b-6, which all have gang gi yin

for ‘ga’ las ’‘byung. Bh3vaviveka may have read kasmaccid

dhi bhavanti for kasyacid ... (CPP 453.13]).

9See Ava P261b-8, 262a-1; D218b-1,2.

10avalokitavrata explains that the oppcnents main-
tain that the intrinsic nature of entities exists.
Nevertheless, they are "without intrinsic nature” in the
sense that one thing does not exist in another as, for
example, a jar does not exist in a piece of cloth and
vice versa. Of course, the intrinsic nature of the jar
and the cloth does exist in each one separately. See Ava
P262b-2 to 5, D21%9a-2 to 4.

The opponents’ position is reminiscent of that of

the CUlasufifiata-sutta of the Pali Canon. See Gadjin M.

Nagao, " ‘What Remains’ in SUnvata: A Yogacara

Interpretation of Emptiness," in Mahayana Buddhist

Meditation: Theory and Practice, ed. Minoru Kiyota,
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Honolulu: University Press of Hawaii, 1978, pp. 66-82,
and references therein.

llsee ava P262b=7 to 263a-1, D219a-5,6,7.

12Probab1y in the semse that an entity’s character-
istic is present in that entity and absent in other
entities.

13presumabiy because, if every entity (bh3va) is
totally absent (abhava) in every entity different from
it, blueness could not exist in a jar. This is a variant
of the argument that if things exist by virtue of their
own intrinsic naturé}xthey would be self-sufficient and
independent; and there could be no relation between them.

l4phe Tibetan of 23-4cd in CPP (May 399.10,11)
differs from that in the other commentaries. The
Sanskrit (CPP 452.14) does not guite seem to correspond
to any of the Tibetan translations.

15See Ava P263a-5,6,7; D219b-2,3,4 for some of the

phrases in brackets.

167he term svakdyadrsti is equivalent to the more

usual term satkéygdgggi; see May 183 n. 595 and refer-

ences therein. The literal meaning is "view in regard to
one’s own body;" but what is being referred to is the
view that the self exists in one of four possible rela-
ions to the five skandhas. See May 213 n. 720, Mah3-
vyutpatti ##4684-4704, and CPP 355 n. 4. These four

relations are the same as the five relations mentioned in
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note 18, with the omission of difference.

171n CPP, "aggregates" (skandha, phung po) is sub-

stituted for "body" (sku, kava?) in MMK 22-1. See CPP
432.12,13 and n. 7. In Bhavaviveka’s commentary on this

verse in chapter 22, he remarks, de la sku’i don ni phung

po’i den to|| (BPP P262a-8, D209b-4,5).
187he "five ways" are five possikle relations: A

is the same as B; A is different from B; A possesses B; B

exists in A; A exists in B. See MMK 10-14, 10-15, 22-1

and May 183 n. 597.

19Probably referring tc chapter six of the MMK,

raga-rakta-pariksa, and chapter ten, agni-indhana- -

pariksa, respectively.

20see ava P264a-3,4; D220a-7 too 220b-1.

2l7he Tibetan translation of 23-6cd, in both BPP
and CPP (May 401.15), seems to read katamzh for kataman
(CPP 455.17).

2?Candrakirti (CPP 456.3) regards 23-7 as express-
ing Nag3rjuna’s own view.

23por the Sanskrit of similar, but not identical,
etymologies of the six kinds of sense objects, see CPP
456.9-457.1.

24Again, for the Sanskrit of similar etymclogies of
the three afflictions, see CPP 457.3-6.

251n 23-8ab, Nagarjuna almost quotes a passage from

the Pali Canon: evam ruUpa ras3d sadda gandha phassa ca
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kevala itth3 dhamm3 anittha ca na ppavedhenti t3dino

(ARgquttaranikaya III 379; see also Vinaya I 185,

Theragatha €42, and Kath3vatthu 90). Also, note that

23-8cd (CPP 457.14) is identical to 17-33cd (CPP 334.6),

as pointed out by Christian Lindtner, Nig3rjuniana,

Indiske Studier IV, Copenhagen: Akademisk Forlag, 1982

(abbreviation: Lindtner), pp. 25-26 n. 79.

265 "city of the gandharvas" is a type of mirage

called "Fata Morgana." For a discussion of the physics
of the Fata Morgana, .see Alistair B. Fraser and William

A. Mach, "Mirages," Scientific American 234, no. 1

(January, 1976), pp. 102-111, and Walter Tape, "The

Topology of Mirages," Scientific American 252, no. 6

(June, 1985), pp. 120-129, esp. pp. 127-129. Bhava-
viveka’s point is that this mirage occurs only at times
when and places where the conditions are right but that
when and where it does occur, it can be seen by anyone,
unlike dreams. which occur ornly in one person’s "series"®
(samt3na).

27part of this commentary actually occurs between
23-9a and 23-9b and immediately following 23-9b. The
sequence of text and commentary has been changed in order
to produce tolerable English syntax.

28According to Avalokitavrata, it is not established

in ultimate reality and is contradictory according to

superficial reélity (samvrtya). Perhaps he means that
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the opponent s reason contradicts the conventional truth
that the nature of the sense objects is illusion-like.
See Ava P266a-1, D222a-2.

29havaviveka appears to read yat pratityasubham in

23-10, instead of yat pratitya Subham (CPP 458.12). See

Lindtner, ibid., and Saito, "Introduction," p. xvi.

30rhese two sentences follow 23-10a and 23-10b,
respectively, in the Tibetan text. They have been
rearranged for the sake cof clarity.

3lghavaviveka appears to read yat pratitya Subham in

23-11, instead of yat pratityaéubha@ (CPP 459.8). See

Lindtner, ibid., and Saito, ibid.

32mhese two sentences feollow 23-1la and 23-1lb,
respectively, in the Tibetan text. They have been
rearranged for the sake of clarity.

33gee Ava P259b-4,5; D216b-2,3.

340n the four vipary3dsas, see Aﬁguttaranikayg IT 52
and references in LVP AK V 21 n. 2 and May 190 n. 620.

35ghavaviveka is speaking about ultimate reality
when he negates the errors. See Ava P267a-2,3,4; D223a-
1,2,3.

30Bhavaviveka seems to read na nitvam vidvate gunye

kuto graho ’viparyayah in 13cd, instead of nanityam ...

viparyayah (CPP 460.6). See Lindtner, loc. cit., and
Saito, loc. cit. On the variants in the Tibetan transla-

tion of 23-13cd in CPP and the Akutobhaya, see May 19C n.
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619, 405 nn. 1 and 2. On graha, see May 190 n. 618.

37Bhavaviveka seems to read anitye ‘nityam ity evam

vadi graho ’viparyayah| nanityam vidyate sunye (= Candra-

kIrti’s 23-13c) kuto gr3ho ‘viparyayah|| in 23-14,

instead of anitye nityam ity evam yadi graho viparvayah

anityam ity api gr3hah $Gnye kim na viparyayah|| (CPP

462.8,9). See Saito, loc. cit.; the reconstruction in
Lindtner, loc. cit., is somewhat different. On the
variants in tie Iibetan translation of 23-14 in CPP arnd
the Akutobhaya, see May 407 nn. 1; 2, 3, 4;

38glags yod pa’i tshig corresponds literally to

s3avakasa-vacana, though in some cases it may translate

prasahga-vakya. See Y. Kajiyama, "Bh3vaviveka’'s Prajfia-

pradipah (1. Kapitel),® Wiener Zeitschrift f#ir die Kunde

S8d- und Ostasiens 7, 50, nn. * and 13.

Bhavaviveka also criticized Buddhapalita’s prasanga
arguments as being gs3vakasa. See, e.g., Kajiyama, op.

—

cit.; D. S. Ruegg, The Literature of the Madhyamaka

School in India, Vol. VII, Fasc. 1 of A History of Indian

Literature, ed. Jan Gonda, Wiesbaden: Otto Harrassowitz,
i981, pp. 64=5; and Christian Lindtner, "Bhavya the
Logician," typescript, p. 4 and p. 12 n. 25. (This paper

will appear in the Vidhusekhar Bhattacharva Commemoration

Volume, eds. Sunil Sen-Gupta and Suniti Kumar Pathak.)
397he point of this paragraph seems to be that the

opponent s thesis that it is not an error to say that the
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impermanent is impermanent (MMK 23-14a) is true on the
conventional level, but open to objection from the point
of view of nonconceptual wisdom.

40gere the term samsk3rdh is synonymeus with

samskrta dharmah, "conditioned dharmas.”

4lgee Ava P268b-8 to 26%9a-5, D224b-3 to 7.

427he tweive dyatanas are the six sense organs (the
five physical sense organs plus the mind) anéd the corre-
sponding six sense objects. The sense organs are said to
be "internal," and the sense objects are said to be
"external."

43pvalokitavrata glosses this as "the conceptual
cognition arisen from hearing and reflection (§ruta-
cint3-maya)."” See Ava P269%b-3,4; D225a-5.

44pvalokitavrata glosses this as "the nonconceptual

cognition arisen from meditation (bhavana-maya)." See

Ava P269b-6, D225a-7.

45Avalokitavrata glosses bala as pgthag—jana, that

is, one who is not yet an arva; see Ava P270a-1,2;
D225b-2.

465ee Ava P270a-5, D225b-5.

47avalokitavrata says that the wisdom of emptiness
has the intrinsic nature of cognition. Thus it is not
nonconceptual in the same way that unconsciousness (sems
pa med pa) is nonconceptual. See Ava P270b-2, D226a-2.

48 spiritually immature person’s visual cognition,



which was the example in the opponent’s syllogism, is
also conceptual in the sense of having the intrinsic
nature of cognition. See the previous note and Ava
P270b-3,4,5; D226a-2,3,4.

49%cr correct because, being nonconceptual, it does
not cognize impermanent things as impermanent, according
tc Avalokitavrata. See Ava P271la-4, D226b=2.

50see Ava P271a-3, D226b-1.

51Again the point is that direct perception
(pratyaksa) is both nonconceptual and correct. See Ava
P271a-8 to 271b-4, D226b-5 to 227a-1l.

52Here the argument is that visual cognition is
nonconceptual because, unlike cognition in general, it
has an aspect of the physical world as its object
(visaya) and a physical sense organ as its support
(28Sraya). The same applies to the other four physical
senses.

530ne would expect "nonself and suffering and
impurity," corresponding to "impermanence."

S4avalokitavrata remarks that MMK 23-13,14 should be
rephrased in terms of each of the other three viparyasas.
See Ava P272a-8 to 272b-2, D227b-3,4,5.

530ther Budcdhists, according to Avalokitavrata; see
Ava P272b-5, D227b-7. .

561n other words, an agent, who has the nature of

the aggregates, erroneocusly holds an object such as form



362

to be permanent. He does so by means of a cognition

apprehending form. See the commentary following MMK 23-

15.

57N§g§rjuna deals with the graha, grZhya, and

grahitr in VigrahavyavartanI 13, 14, 15 and 66, 67. Here

the analysis is in terms of yena grhnati, graha, grahitr,

and vad gghyate.

58Perhaps in the sense that the opponent’s reason
and example assume that conventional errors and parasols
exist ultimately, contradicting the conveﬁtional truth
that their nature is illusion-like. Seeinote 28.

59cPP ‘s verse 23-20 is omitted in BPP. "If an
entity does not originate from itself and does not origi-.
nate from another and does not coriginate from both itself
and another, how will one who possesses error exist?" na

svato j3yate bhivah parato naiva jayate| na svatah
v — e ——————

paratas ceti viparyayagatah kutah|| (CPP 468.3,4). This

verse is also omitted in the Akutobhaya (P42-4-4, D44-2-
3; see May 199 n. 656) and in PN of Bp, though it is
found in DC of Bp (see Saito 332 n. 1). The last pada is
omitted in the Peking version of CPP (P72-3-4,5) but is
given in Derge (D77-4-5). It is interesting to note that
the first two padas of CPP’s 23-20 and the first six
syllables of the third are identical to MMK 21-13abc,
while the fourth pdda is identical to 23-194. See also

indtner, loc. cit.
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®0one should bear ir mind that Bh3vaviveka’s 23-20
is CandrakIrti“s 23-21 and so on for the rest of the
chapter. Note that Suci is translated as gtsang ba in
CPP (May 413) but as sdug pa here and in the Akutobhaya
(P42-4-4, D44-2-3) and Bp (Saito 332.4).

Also, the four occurrences of shes in the last two
padas have no counterpart in the Sanskrit or Tibetan of
CPP. It seems to be an interpret;ve translation, based
on Bhavaviveka ‘s commentary following the verse.

6lgee Ava P274b-5,6; D229b-4,5.

®20nce again, CPP translates guci as gtsang ba while

the other three commentaries have §ggg pa. (See the
references note 60.)

€37his argument is valid only if ignorance is a
sufficient cause of error.

64gere N3agarjuna alludes to the twelvefold dependent

origination (pratityasamutpada), the first two members of

which are ignorance and karmic conditionings. Chapter
twenty-six of the MMK is devoted to the twelvefold depen-
dent origination; see also the following commentary.
Note that in this context, the term samskarah has a
different meaning from the one it had earlier in the
chapter; see note 40.

65vand the rest" refers here to sorrow (goka),
lamentation {parideva), suffering (duhkha), unhappiness

(daurmanasva), and trouble (upayasa).




665ce Ava P275b-3, D230b-1.

67Although the Sanskrit of CPP has svabhavam (CPP

471.4) in the last pada, the Tibetan translation has yod

pa (May 415.21) = sadbhavam (CPP 471 n. 1). The

following verse has ’sadbhavam = med pa (May 415.35).

68abhith svabhdvena (CPP 471.12), parallel to

bhutah svabhavena in 23-24a (CPP 471.3). This
translation is an attempt to show that the position here
is not a negation of "existence by intrinsic nature"
(which would be the same as the MSdhyamiké's position),
but rather é view that nonexistence is established by
intrinsic nature.

69see ava P275b-6, D230b-3.

7cAvalokitavrata explains, "Because the existent
[has] an unchanging intrinsic nature" (Ava P276a-3,
D230b-7). In other words, how could there be a
counteragent for something which exists by intrinsic
nature?

7lsee note 38.

72gee ava P276a-4,5,6; D23la-1,2.

73gzugs su byas pa’i na chung, probably puttali-

yuvati. This translation is conjectural.
74See Ava P276a-8, 276b-1; D23la-3,4.
75Avalokitavréta states the reason for giving
sitra quotations in the same words as in chapter seven-

teen. See Ava P276b-3,4,5; D23la-6,7 and note 92 tc

364
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chapter seventeen.

761dentified by Avalokitavrata (Ava P276b-5,
D231&~-7). I have not been able to locate these verses in
the text of the sutra.

7Tsanskrit text in Ryusho Hikata, SuvikrantavikrZmi-

pariprcch3 Prajiiaparamita-sutra, Fukuoka, Japan: Kyushu

University, 1958, p. 62.

7§kun nas nyon mongs pa’i yongs su shes pa,

samklesasya pariijfia.
79see Ava P277a-2, D23lb-4.

80sce note 161 to my translation of chapter three.



Translation of Praijfidpradipa, Chapter Twenty-six:

Examination of the Twelwve Factors of Sa@séric Existence

(bhavanga)l

Now [NaZg3arjuna] begins the twenty-sixth chapter with

the aim of expounding conventional (wvy3avaharika)

dependent origination {pratItya-samutpada) by means of

refuting a particular counterposition (vigaksa)2 tc
emptiness as [in the preceding chapters].
Objection: In the immediately preceding chapter,
you said,
No dharma has been taught by the Buddha to anyone
anywhere. [MMK 25-24cd]
The Blessed One did [in fact] teach dependent
origination, which puts to fiight all the founders of
non-Buddhist sects {tIrthakara) [like] herds of wild
game3 [and] which extinguishes the faults of bad views.
Because he comprehended that [dependent origination], the
Blessed Cne is renowned in the world as the "Awakened
One" (buddha). Therefore you, who wish to dispfove that
[fact that the Buddha tzught dependent origination], have
said,
No dharma has been taught by the Buddéha to anyone
anywhere; [MMK 25-24cd]
[but] that will conflict with what [you yourself]

maintain (abhyupagata-bddha) [namely, that the Blessed
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One is, in fact, "awakened."]

Answer: Therefore [Nagarjunal says,4

One who is enveloped by ignorance (avidya)

forms/performs (abhisamskurute) the threefold

karmic conditionings (samsk3r3n)> leading to
rebirth.
By means of those actions (karman), he goes to a

state of existence (gati). [MMK 26-1]

As to that, ignorance is so called because it is a
dharma which is contrary (vipaksa) to knowledge (vidya)
or because it does not know the twelve factors of depén—
dent origination, which are without self (an3tman),
motionless, and mcmentary. "Enveloped" by that [means]
"covered" [by it]. Here one should specify (nges par

gzung bar byva, probably avadharavet or nirdharayet) that

only (eva) one who is enveloped by ignorance forms karmic
conditionings, while one who is not enveloped does not.
One should not, however, specify that one who is envel=-
oped by ignorance [forms] only the karmic conditionings,
because the remaining factors, consciousness and so on:
also have that [ignorance as their] cause.

Nor should one specify that one who is enveloped
only by ignorance [forms karmic conditionings], because

afflictions (klesa) other than that [ignorance] exist.
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The afflictions such as desire are also causes of karmic
conditionings; but ignorance is mentioned (grahana)
because it is the chief. For example, one speaks
{rhetorically] of the king’s being victorious® and of the
mother "conch’s" going.7

Objection: It is corzect {tc sayi that unwholesome
karmic conditionings arise from ignorance as [their]
cause, since confusion (moha) is unwholesome. But how

[will] wholesome karmic formations [arise from ignorance]?

Answer: Ignorance is also indirectly (Qéra@parygga)

a cause [of wholesome karmic conditionings], as [when]
one who is ignorant wishes to experience the pleasure of
frolicking with goddesses in a divine palace [and there-
fore] practices virtue [in order to be reborn as a godj.
[Moreover,] because sa@sgra is, in the ultimate sense,

unwholesome (paramartha-akugala), even the wholesome

belonging to that [sa@séra] is unwholesome.sl Therefore
there is no fault [in saying that ignorance is also a
cause of wholesome karmic conditionings].

"Rebirth" (punarbhava) is [the fact] that the
existent will occur again due to the connected series of

cause and effect. The meaning is "being bora again.”

"Leading to rebirth" (punarbhavaya) means "for the sake

of rebirth" (punarbhavdrtham). "Karmic conditionings”

(samsk3rah) are the making up (abhisamskarana) of karmic

9

conditionings. [The karmic conditionings are] "three-
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fold" by the distinction of meritorious (punva),

nonmeritorious (apunya), and "immovable” (Eniﬁjza)lo or

by the distinction of bodily, vocal, and mental karmic
conditionings. "[One enveloped by ignorance] forms
[karmic conditionings];"™ that is, [he forms] the weak,

middling, and strong (mrdu-madhya-adhimatra) degrees of

meritorious, etc., [karmic conditionings].
By means of those actions, he goes to a state of
existence. [MMK 26-1d]
[That is, he goes] to a'staté of exisfence corre=-
sponding to.merit, corresponding to ncnmerit, or corre-
sponding to immovability (punya-, apunya-, anifijyva-

11

upaga) .

Consciousness (viijfiZna), with karmic conditioning as
its causal condition (pratyaya), enters states of

existence.l? [MMK 26-2ab]

"With karmic conditioning as its causal condition"

{means] "having karmic conditioning as its causal condition"

(yasya samskarapratyavas tat samsk3arapratyayam); [the

phrase modifies] "consciousness." Consciousness is an

awareness of objects individually (vastu-prativiifiapti).
[Consciousness enters] "states of existence," that is,
the states of existence belonging to the category of gods

1 . ER) "
and so or.-3 "Enters" Imeans] "is [reiborn.”
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Here one should not specify that only consciousness,
with karmic conditioning as its causal condition, enters,
because the mental factors (caitta) also enter. Nor
should one specify that consciousness, with karmic condi-
tioning as its only causal condition, enters, because an
Arhat has karmic conditioning but is not reborn in
sa@s&ric existence again.14 One should not specify fhat
consciousness, with a causal condition which is only

karmic conditioning, enters, because [its] causal

w

condition[s] of sa@siric existence (bhava), etc.,®” also

exist.16

Here the opinions of the acaryas differ. somel’ say

that the series of the name and form (n3ma-riipa) of the

of the [next] state of existence. Others=>8 say that

consciousness, having karmic conditioning as its causal

condition, reaches the [next] state of existence simply

by means of bi;th in [that] state of existence.
As to that, the former, [i. e., those who hold that
there is an intermediate existence,] say:

[Thesis:] The birth [of] the series of material form
(ripa) of material (riipin) beings who have ceased
somewhere, is held [to take place by means of]
reaching another place by arising continucusly in
different places, |

[Reason:] because if [a body] is material, the stream of
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motion is continuous,

[Example:] 1like [the flame of] a 1amp,19

{Alternative Reason:] or because it is born at ancther
location [in some] state of existence [after having
come] from the place of death by means of a
{continuous] series of name and form based on
material form,

[Alternative Example:] as in the living state.
The latter, [i. e., those who deny that there is an

intermediate existence,] say,

[Thesis:] In a material realm (ripi-dhatu), the death~-

existence (maraga-bhava) and the birth-existence

(upapatti-bhava)2e are not separated by ancther

sa@sgric existence,

[Reason:] because those existences are defiled
(sdsrava),

[Example:] 1like the death-existence and birth-existence
in the formless (3ripya) [realm].

Alternatively,

[Thesis:] The body which arises at the end of the death-
existence of embodied beings (dehin} is not a body
of an intermediate existence,

[Reasons:] because it is a [karmic] maturation (vipdaka)
and because it is included in the Truth of
Suffering,

[Example:] 1like the bedy of [present] enjoyment.21
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Moreover, [continue those who deny that there is an
intermediate existence,] because a mind-made body

(manomayg-k&va)22 reaches another place, [its] stream of

motion is continuous. Because of that [fact], the
[first] reason [alleged by the proponent of intermediate
existence] is inconclusive. Even without an intermediate
existence,
By [the examples of] reading aloud, a lamp, a seal,
a mirror, a sound, a fire-crystal, a seed, and a
sour fruit,23

The wise should understand the rebirth (pratisa@dhi)

of the aggregates and the non-passing=over
(asamkrama) [of any entity in the process].24 .

[PratTtyasamutpada-hrdaya, karika 5125

One who is no other [than the author of this com~
mentary, i. e., Bhavaviveka himself,]26 says that since
the reason, "because if it is material, the stream of

motion-is continuous," is particular (khyad par can), the

former [i. e., the proponents of intermediate existence, ]

do not have that fault.27

When consciousness has entered, name and form (nama~

ripa) are infused (nisicyate). [MMK 26-2cd]

"Name" (naman) [is so called because] it turns

toward (namati) the states of existence (gati), or
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[because] it can be turned (namya) by the afflictions; it
is the four nonmaterial aggregates. Form (rupa) is what
can be formed {rupyate). It is the four great elements

and derivative matter (upadayg-rﬁpa).zs

Here again, one should not specify that name and
form have only consciousness as their causal condition,
because ignorance and so on are also their causal
conditions. Nor should orne specify that only name and
form have consciousness as their causal condition because
consciousness is also a causal condition of the six
dyatanas of spontaneously born (ugagS‘duka)29 beings, and
because consciousness is also a causal condition of the
"name® of the formless [realm].30 Nor should one specify
that name and form have consciousness as their only
causal condition, because an Arhat’s last [moment of]

mind is not a causal condition [for the further

origination of name and form].

When name and form have been infused, the six

Eyaténas arise. [MMK 26-3ab]

An 3yatana [is so called because] it opens the door

of the arising of consciousness (vijfidna-dyadvaram

tanoti). "Six" [is specified] because the internal
dvatanas are referred to. They are held to be the visual

organ, the auditory organ, the olfactory organ, the
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gustatory organ, the tactile organ, and the mental organ
(manas).3! The ayatana which is the visual organ has
color as its object, is transparent matter (rilipa-

32 ang possesses the locus33 of visual

prasada),
consciousness. [Likewise, the other] 3vatanas also, from
the auditory organ up to the tactile organ have sound and
so on as their [respective] objects, are transparent
matter, and possess the locus of auditory, etc., con-
sciousness [respectively]. fhe gyatana which is the

mental organ is'the immediately past [moment of the] six

groups of consciousness (vijﬁéna—kiya).34

Here also, one should not specify that the six
@yatanas have only name and form as their causal
condition, because the karmic conditionings and so on are
also causal conditions for them and also because name
alone is a causal condition for the six dyatanas of
spontaneocusly born beings. Nor should one specifyv that
only the six @yaranas have name and form as their causal
condition, because name and form are also causal
conditions for contact (sparsa) and so on. Nor should
one specify that the six Syatanas have name and form as
their only causal condition, because the Arhat’s last
[moment of] name and form is not a causal condition [for

the further origination of the six dyatanas].

In dependence on the six dyatanas, contact arises
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from them.33 [MMK 26-3cd]
"In dependence on" (@gamya, literally, "having

arrived at") [meahs] "having found support [in]" (gnas

thob nas, perhaps déravam gatvia). "From them" [means]

"from the six dyatanas.™ "Contact" is "meeting” (phrad
ba, perhaps samgati); it is what is experienced as
pleasure, as pain, or as neither pieasure nor pain.36
[Its] defining characteristic will be indicated below [in

MMK 26-5ab,cl].

In dependence on the visual organ and [visible] form

and mental focusing (samanv3hira),>’ [visual

consciousness] indeed originates.38 [MMK 26=-4ab]
"Mental focusing" is "attending to" (manasik3ra).

Thus in dependence on name and form, consciousness

arises.3° [MMK 25-4cé]

[This refers to] the time at which [contact]
begins.40 As the consciousness which apprehends
[visible] forms arises in dependence on the visual organ
and [visible] form, so it should be stated tﬁat [auditory
consciousness arises] in dependence on the auditory organ

and sound, up to [the statement that] mental



consciousness arises in dependence on the mental organ
ané dharmas. Cecnscicusness has been discussed in this
context] because [Nagarjuna] wished to speak of the
origination of the result of the six é'yatanas.41

Well, what is contact?

The coming together (samnipata) of the three, visual
crgan; [visible] form, and [visual] conscicusness,

Is contact. [MMK 26-=5ab,cl]

"The three" are the sense organ, the sense object,
and [the corresponding] consciousness. "Coming togéther"
[means] "assembling in one [place];" [and] that is
"contact." The visual organ and so on are mentioned in

order to show a particular [case], because contact is

easy to investigate by means of them.

From that contact, feeling (vedanad) arises.

[MMK 26-5c2,d]

[This is] "feeling" in the sense of "sensation"

(pratisamvedana); it is the threefold experience

(anubhava) [of pain, pleasure, and neither]. "Arises"

(sampravartate) means "comes about" (abhinirvartate).

The meaning is that feeling arises, having contact as its

causal condition.
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With feeling as its causal condition, craving
(trsna) [arises], for one craves the object of

feeling. [MMK 26-6ab]

"Craving” has "desire" as its defining character~
istic.

For one craves the object of feeling. [MMK 26-6b]

The untaught, spiritually immature, who do not
understand that the suffering of change (viparinama-
duhkhat3), 42 slight in enjoyment (asvada) and great in
misery (3dInava), is like the brief sweet taste [of]
drops of honey smeared on a razor's edge; crave that.43

Objection: Since a feeling of pleasure is
beneficial, when one experiences [it], one desires that
[feeling] again and again; therefore it is correct that
one would crave that. But when one experiences a painful
feeling, it is harmful; therefore one would not desire
that [feeling]. How [then] could there be craving with
that [{painful feeling] as its causal condition?

Answer: When one expe;iences a painful feeling,
craving which desires to be free from that arises.
Therefore there is no fault [in saying that both pleasant

and painful feelings are causal conditions for cravingl.

One wvho craves appropriates the fourfold
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appropriation (up3d3na).%? [MMK 26-6cd]

[As for the term] "appropriation", it is an appro-
.priation (upadana) because it is appropriated
(upadivate). Some say that the augmentation (_phel ba,
perhaps upacava) of samsaric existence (bhava) is
appropriation.45 Others say that it is effcrt for the
sake of obtaining enjoyments.46 "Fourfold" [means
havingl the defining characteristics of the appropriation
of [1] sensual pleasure (kama), [2] views (drsti),

[3] the overestimation of moral conduct and ascetic

practices (g€Ila-vrata-paramarsa), and [4] the doctrine of

the self (3tma-vada).%7

When appropriation exists, samsaric existence

(bhava) arises for the appropriator. [MMK 26-7ab]

"Sags&ric existence” [here means] "samsaric

existence [in the sense of] action® (karma—bhava).48

Because [action] causes [one] to exist (bhavayati), it is

"existence" (bhava).

Alternatively, "samsaric existence" is "arising"
(’byung ba); "arising" and "origination" (skye ba) are
synonyms. Action, the cauée of samsaric existence, is
{calied] "sa@sEric existence" by a metonymy (upaczra) of

cause for effect, as [when one says,] "The arising of
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Buddhas is happiness."

Here alsc, one should not specify contact and so on
in either way, [i. e., as being conditions only or condi-
tioned only,] since by the fact of being causal condi-
tions, they have causal conditions, and since they are
also causal conditions of other [factors].4® The con-
sciousness and sc on which belong to the present [life]
have arisen from the cause [called] "ignorance and karmic
conditionings” [of the past life].>0

As to that; if by means of relying on a spiritual

friend (kal?iga-mitra), hearing the good Dharma, and

thorough attention (yonisgo manésikarag), one [either]

sees conditioned things (samskarah) as the suffering of

conditicsied things (sa@skara-du@khati) by means of the

aspects (3kara) {which are] suffering and so on,51 or
[one sees that conditioned things] are unoriginated
because they are empty of intrinsic nature,52 then be-
cause ‘the knowledge of reality (tattva) has arisen, one
does not crave; and if craving does not exist, one does

not appropriate. Therefore,
For if he had no appropriation, he would be
liberated; there would be no sa@siric existence

[for him]. [MMK 26-7cd]

[This is so] because, among the three groups (kanda)
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of [factors of] dependent origination, it is taught tﬁat
the [future] result [occurs] when the presently existing
[group] ceases; but the juncture (sbyor ba, perhaps yoga
or prayoga) at which the [presently] existent ceases is
also precisely {eva) a juncture of the present time.>3

Question: What is the defining characteristic of
that "samsaric existence" which is said [;o arisel] when
appropriation exists?

[Answer:]

Moreover, that samsaric existence ‘is the five

aggregates {skandha). [MMK 26-8a]

Here also the cause of the five aggregates, [i.e.,
action,] is conventionally designated as the five aggre-
gates. One should specify that the five aggregates are
only samsaric existence; but one should not specify that
samsaric existence is only the.five aggregates, since the
samsaric existence of the formless realm is four aggre-

gates, [form being absent].54

From samsaric existence, birth (jati) arises.

[MMK 26-8b]

"Birth" (j3ti) is sc called because it arises

(jayate?). It is the aggregates’ coming to exist after



not having existed (abhutwva bhavah).>>

0ld age (jard) and death (marana), sorrows

[MMK 26-8c]

0lé age and death are the causes of transformation
(parinama) and cessation [respectively]. Sorrow (Soka)
is produced by separation from what is dear (priva). It

has inner torment (yongs su gdung ba, perhaps paritapa)

as its defining characteristic.

Together with lamentations, sufferings,56

[MMK 26-8d]

"Tamentation" (paridevana, smre sngags _don) is an

utterance of words, based.on expressing the good quali-

ties of [something] lost which was cherished [by] a

person. It is lamenting and lamentation (yongs su smre

zhing smre sngags ‘don pa o). "Suffering" (duhkha) is

the feeling of bodily discomfort.

Unhappiness and troubles: [MMK 26-9a]
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“Unhappiness" (daurmanasya) is the feeling of mental

discomfort. "Troubles" (updaydasah) are troubles due to a

troubled mind and body.



‘They [all] arise from birth. [MMK 26-9b]

Thus those, old age and death and so on as

described, arise from birth.

Thus this unadulterated (kevala) heap of suffering

arises. [MMK 26-9cd]

"Heap of suffering” (du@kha-skandhai means
"collection of suffering.” "Unadulterated" means
"unmixed with happiness." "This arises" (etasva
sambhavah) [means that it] "originates." That arising of
that heap [of suffering] belonging to the conventional
truth is conventional dependent originaticn. In ultimate
reality, by the method explained in the chapter on
nonorigination, [the first chapter of the MM¢,]57 it

does not exist. Therefore there is no conflict with what

[we Ma8dhyamikas] maintain (abhyupaqata-bédha).58

vestion: How will that series of births, which
proceeds in that way, cease?
Answer: Because the unwise have formed/performed

[karmic conditionings],

Therefore the wise do not form/perform

(samskaroti)®? karmic conditionings, [which are]
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the root of samsara. [MMK 26-10ab]
[{This is so] because those who see the faults of

karmic conditionings60 do not form/perform

(abhisagskurvanti) them, because they see things as they

really are (yathabhitam). In regard to karmic condition-

ings [or "conditioned things"], which arise from a begin-
ningless series of causal conditions as do magical
illusions or mirages, the unwise do not see their faults.
Therefore they wish to experience happiness again and

again, so that they form/perform [karmic -conditionings].

Therefore the unwise are doers (k3raka), not the
wise, because [the wise] see reality.

[MMX 26-10cd]

tThe wise see reality] because the counteragent
(pratipaksaj [to ignorance and the afflictions]61 has
arisen and because ignorance, which has the nature of
the obscuration of the afflictions and [the obscuration]

of objects of knowledge (kiesa~ and jﬁeya-’a’varagg),62 has

been abandoned.

When ignorance has ceased, the karmic conditionings

also®3 do not arise. [MMK 26-1lab]
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[This is so] because [their] causal condition does
not exist, as the sprout [does not arise] when the the

seed does not exist.

Moreover, [as for] that cessation of ignorance:

The cessation of ignorance is due to the meditative
cultivation (bhavana, usually bhavana) of

that very knowlzsdge. [MMK 26-1llcd]

[That is, the cessaticn of ignorance] is due to that
very knowledge of emptiness (Sunyata), which has as its

object the absence of a self in dharmas (dharma-

nairitmya-vi§ayin), which apprehends dependent crigina-
tion, [and] which is to be meditated on and repeatedly
cultivated (abhy-as) by means of negating (pratisedha)
completely the intrinsic nature of entities (bhava-

svabhava) by the method which has been explained.64

By the cessation of each [successive factor], each

[subsequent factor] does not arise. [MMK 26-12ab]

Each preceding factor of samsaric existence, such as
karmic conditioning, ceases due to the arising of [its]
counteragent. Therefore each subsequent factor of
sa@siric existence, such as consciousness, does not

arise. [That is to sav,] theyv do not arise [as
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expressed in scriptural statements] from "by the cessa-
tion of karmic conditionings, consciousness ceases" up to

"by the cessation of birth, old age and death cease."5

Thus that unadulterated heap of suffering completely

(samyak) ceases. [MMK'26-12cd]

[This is said] with regard to (yongs su gzung ba,

probably parigrahat or parigrahatah) conventional truth.

In ultimate reality, the factors of dependent origina-
tion, ignorance and the rest, [being] unoriginated, have
no origination; [and] therefore they also have no cessa-
tion. Because [we M3dhyamikas] do not maintain that the
Blessed One taught the dependent origination of purifica-
tion (zzavadana)66 as ultimate reality, there is no occa-
sion for conflict with what [we ourselves] maintain.67
As to that, here the meaning of the chapter [is the
following:] Conventional dependent origination has been

expounded by means of answering the fault in [our] thesis

(pratijﬁa—doga)ss alleged by the opponent at the

beginning of the chapter.

Therefore®? those scriptural statements by the
Blessed One such as the following are established:
"Dependent origination is without origination; therefore
it is called ‘dependent origination.” How could that

which has no origination have cessaticn? One who
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comprehends noncessation comprehends dependent

origination."70
The twenty=-sixth chapter, "Examination of the Twelve
Factors of Sams3ric Existence,® of the Prajhapradipa, a

commentary on [Nagarjuna's] Mulamadhyamaka composed by

3acarya Bhavyakara (legs ldan byed)’! [is concluded].




Notes to Translation of Chapter Twenty-six

1 the formulation of dependent origination in terms
of a number of factors of samsaric existence is a funda-
mental doctrine of early Buddhism. It occurs at many
places in the P3li Canon; we may note in particular the

accounts in the Mah3padanasutta and the Mah3anidanasutta

of the Digha-nikaya (II 30-35 and 55-71, respectively)

and the ninety-three suttas of the Nidénasa@vutta of the

Samyutta=-nikava (II 1-132). The number of factors
(usually called nidZnas in P3li) varies from one text to
another, but the twelve enumerated here became standard.
For more detail, see Louis de La Vallée Poussin,

Bouddhisme. Etudes et Matériaux. Théorie des Dcuze

Causes, Recueil de travaux publiés par la Faculté de
philosophie et lettres, Université de Gand, 40& fasc.,
Gand, 1913 and the references in May 251 n. 897. For a

collection of passages on the twelve factors translated
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from the P3li Canon, see Henry Clarke Warren, Buddhism in

Translations, New York: Atheneum, 1973 (reprint of

Cambridge, Mass.: Harvard University Press, 1896), pp.
165-208.

2Again, Avalokitavrata explains that emptiness is

[Nagarjuna“s] own position (svapaksa), while the counter-

position is the opponent’s position that entities exist

by intrinsic nature. See Ava P362a-5,6; D305a-7 to
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305b-1.

3Probably an allusion to the well-known image of the
Buddha “s teaching as the "lion’s roar" (simha-pida).

4According to Avalokitavrata, the statement in MMK
25-24cd was made in regard to ultimate reality
(paramarthatah). With respect to superficial reality
(samvrtyz), the Madhyamikas do accept that the Buddﬁa
taught the twelvefold dependent origination, which
Nagarjuna now begins to expound. See Ava P363a-6 to
363b-2, D306a-6 to 306b=-2.

Ssamsk3rih in the sense of "karmic conditionings" is
equivalent to "acticns," karﬁini. See May 252 n. 902.

6Although his army was also victorious. See Ava
P264a-2,3; D306b-7 to 307a-l.

7Acccrding to Avalokitavrata, the the mother "conch"

(dung, probably Safkha cor kambu). 2 kind of prZnin, swims

in the water with her offspring in a line behind her.
Although they all swim, only the mother is mentioned
since she is the chief one. See Ava P264a-3,4; D307a-

1,2. Could dung be a mistake for nqur pa, cakravaka,

"duck"?

8see aK 4-9c.
9This definition is obviously circular. <CandrakiIrti

has punarbhava-abhisa@skara. See CPP 5432.1 and n. 1. On

the other hand, perhaps the samskaras which are "made up"

by the karmic conditionings should be understood in the



sense of sa@skrti dharmig, "conditioned dharmas." See

LVP AK I, pp. 28-9, esp. p. 29 n. 3a.
10on the variant spellings of anifijya, see Franklin

Edgerton, Buddhist Hybrid Sanskrit Dictionary, New Haven:

Yale University Press, 1953, p.24 under anifijya.

Meritorious actions are wholesome (kusala or sSubha)

actions belonging to the realm of desire (kama-dhatu);
see AK 4-46a. Nonmeritorious actions are unwholesome

(akusaia or asubha) actions; all of them belong to the

realm of desire;‘see LVP AK IV p. 109. "Immovable"”
actions" are wholesome actions belonging to the realm of
form or the realm of formlessness (ripa- or aripya-
dhatu); see AK 4-46Db. -

llsee LVP AK III, p. 76 and n. 2. Presumably,
states of existence corresponding to merit are the higher
gatis (usually considered to be those of gods and men)
within the realm of desire, while states of existence
corresponding to demerit are the remaining gatis of the
desire realm, and states of existence corresponding to
immovability are the realms of form and formlessness.

12:gro ba rnams su. The Sanskrit of CPP has the

singular (gatau). The Tibetan of CPP agrees with BPP.
See CPP 543.5 and n. 4.

130n the five or six gatis, see LVP AK III, pp.ll-l2
and p. 11 n.2.

14Compare AK £-52cd.
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15see ar 3-21c,24c.

261n Tibetan, the three statements cf what one
should not specify occur first; then the reason for each
statement is given in order. The paragraph concludes
with the remark, "Thus the necessity of not specifying
should be stated in order."”

17avalokitavrata (Ava P365b-7 to 366a-2, D308a—6 to
308b-2) specifies that these are "the Arya-
Sarvastivadins, etc." They hold that the name and form,
i. e., the five aggregates, of an intermediate existence
occur between one existence and the next. This accounts
for the fact that one may die in one place and be born in
another, very distant place.

According to the Abhidharmakosa, the intermediate

state occurs only before rebirth in a material (ripin)
realm (that is, the realm of desire or the realm of
form). Presumably this is so because the formless realm
has no location; see AK 3-3a and LVP AK III, p. 5. On
the intermediate existence, see LVP AK III, pp. 31-50,
esp. p. 32 n. 1.

According to Avalokitavrata (loc. cit. and
following), the intermediate state occurs only after one
has died in a material realm. In other words, for
Avalokitavrata, if one dies in a material realm and is
reborn in the formless realm, an intermediate existence

intervenes; if one dies in the formless realm and is
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reborn in a material realm, there is no intermediate

existence. For the Abhidharmakoéa, the reverse is true.

18avalokitavrata identifies them as "the
Mah3asanghikas, etc.” They hold that consciousness simply
"Jumps® from death to birth. See Ava P366a-2 to 6,
D308b=-2 to 4.

19phe idez here is that since dharmas are instantan-
eous; they do not exist long enough to move; they simply
arise and cease. What appears to be motion is a phenom—-
enon in which a collection of dharmas ceases at one place
and a collection of similar dharmas arises in another
place. If the dharmas are material, however, they cannct
skip intervening spaces; they must arise and cease at a
continuous series of points. Thus material beings cannot
simply die in one spot and be born in another with no
intermediate state to connect the two.

207he marana-bhava is the five aggregates at the

moment of death; the upapatti-bhava is the five

aggregafés at the moment of birth. See AK 3-13cd.
Avalokitavrata (Ava P367a-4 to 7, D309b~4,5,6) seems

to take rUpi~dh3tau and 2rupye as modifying only marana

in marana-upapatti-bhavau. This agrees with his previous

explanation (see note 17), but it seems unlikely from

the syntax.

21nye bar spyod pa’ i lus, glossed by Avalokitavrata

as da ltar nye bar spyod pa’i lus (Ava P367b-3, D309b-4).
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This translation is rather conjectural, but the ordinary
body which exists from birth to death seems to be what is
meant.

220n the mind-made body, see LVP AK II,. p. 209 and
nn. 2 and 3, and AK 3-40c.

23a fire-crystal (me shel) or sun-stone (arka-kanta)
is a crystal used to focus the sun‘s rays to make fire.
The point of the example of a sour fruit is that merely
seeing 2 lemon, for instance, can make one react as if
one had tasted something sour, even thougﬁ there is no
samkrama of anytking frum the lemon to one’s mouth. On
the other examples, see May 253 n. 909, 259 n. 933.

24phic is not punctuated as a verse in the Tibetan;
but it is, in fact, a Tibetan translation of a verse

which is quoted twice in the Sanskrit of the Prasannapadi

(CPP 428.11,12; 551.14,15; see also 544.5) but is omitted
both times in the Tibetan (see CPP 428 n. 3).
251dentified in CPP 608 and May 259 n. 933 from its

occurrence in the Prasannapad3Z. On the Pfatityasamutpida-

hrdaya and its authorship, see Carmen Dragonetti, "The

PratitxasamutgadahrdayakarikE and the Pratitvasamutpada-

hrdayavyakhyana of Suddhamati," Wiener Zeitschrift ffir

die Kunde sfidasiens 22 (1978), 87-93; Christian Lindtner,

Nagajuniana, Indiske Studier IV, Copenhagen: Akademisk
Forlag, 1982, pp. 170-1; Christian Lindtner, "Adversaria

Buddhica,” Wiener Zeitschrift f#ir die Kunde Stidasiens 26
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(1982), 167-172; and references therein. The occurrence
of this quotation in the Praijfidapradipa was pointed out by
Lindtner, "Adversaria Buddhica," p. 168.

It is interesting to note that neither Bhivaviveka
nor Avalokitavrata indicates that this verse is a
quotation or mentions its author. It is presented simply
as a part of the argument of those who reject the
antarabhava, identified by Avalokitavrata as
"Mah3sanghikas, etc.," (Ava P367b-5 to 368a-5, D309b-6 to
310a-5).

26g§g§g ma vin pa, ananya. Identified by
Avalokitavrata {Ava P368a-5,6; D310a=5).

277hat is, the first reason adduced by the propc-~
nents of an intermediate existence is not inconclusive,
as those who deny intermediate existence have alleged,
because it refers to a special case, namely, "if it is
material." Avalokitavrata concludes from this statement
that Bh3vaviveka himself holds that there is an
intermediate existence. See Ava P368a-8, D31l0a-7.

280n bhautika, equivalent to upadaya-rupa, see May

91 n. 198.
290n upapaduka, see AK 3-8¢cg,9.
305@25 being absent in the formless realm, there are
only the four nonmaterial aggregates, i. e.,.géggg. See

2K 8-3cd@. Thus there is no "name and form" in the

formless realm.
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3lrhe twelve dyatanas are the six sense organs
listed here plus the six corresponding sense objects.

The sense organs are the internal (adhvatmika) ayatanas;

the sense objects are the external (bahya) Syatanas.

327he sense organs are not the visible eye, ear,
etc.; they are composed of subtle, transparent matter
supported by the eye, ear, etc. See AK 1-9 and LVP AK I,
p- 15 n. 1. Thus I have translated their names as
"visual organ" and so on rather than "eye" ané so on.

33cnas dané ldan pa. The sense organ is usually

said to be the "support" (asraya) of the corresponding
sense consciousnesses; see AK 1-44cd,45. nas may
transiate asraya, althoughvthe more usual equivalent is
zten.

345¢e X 1-17 and LVP AK I, p. 31 n. 3.

5

(0

de ias reqg pz _byung bar ‘gyur. CPP has reg pa

vang dag ‘byung bar ‘gyur = samsparsah sampravartate (May

459.5, CPP 553.4). Perhaps Bhavaviveka read tatah

sparsah pravartate.

36sukha-, duhkha- and aduhkhasukha-vedya (or

-vedaniva). See AK 3-31d and 4-47. Avalokitavrata
glosses this as "[contact is] the cause of feeling;" see
Ava P370a~1,2; D311b-5,6.

37On samanv3hara, see May 261 n. 942 and Majjhima-

nikaya I 190-1.

38 "Originates," skye ba ... yin, is absent from the
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Sanskrit of CPP 553.6, but is supplied in its Tibetan
translation (May 459.9).
39 candrakIrti explains that caksuh and rupa belong

to the form aggregate, while samanvahara belongs to the

other four aggregates (= "name"). Thus consciousness can
also be said to arise in dependence on name and form.
(See CPP'554.2-4.) Since it was said earlier that name
and form arise in dependence on consciousness  (26=2cd),
we see that naﬁe and form, on the one hand, and
consciousness, on the other, are mutually dependent. See

Digha=-nikaya II 32, 56 and Sa@yutta-nikéyg IT 104.

40See Ava P370a=-6 to 8, D312a-3,4. In other words,
the consciousness being referred to here occurs when
contact arises in dependence on the six ayatanas.
Depending on a sense organ (one of the six dyatanas) and
a sense object and mental focusing, a sense consciousness
arises. Once consciousness has arisen, the coming
together, the functional interrelation of organ, object,
and consciousness is contact. (See also Ava P371la-3,4;
D312b-5,6).

4lAccording to Avalokitavrata, one might wonder why
after saying in MMK 26-3cd that contact occurs in
dependence on the six dyatanas, Nagarjuna inserts a verse
(MMK 26-4) on the origination of consciousness before
proceeding to define contact. The answer is that, as

explained in the previous note, the origination of
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consciousness is an essential step in the process by
which contact occurs. See Ava P370b-2 to 5, D31l2a-6 to
312b-1.

42On the three kinds of suffering, see AK 6-3 and
following commentary. Note that the suffering of change
pertains to pleasant conditioned things; see LVP AK VI,
p. 125.

43In other words, pleasures are impermanent; and
their pursuit has serious negative consequences. For the

simile used here, compare P3li appassada (= alpa-asvada),

glossed in the TherIg3thid commentary as sattha-dharayam

madhubindu viya or saittha-dhar3-gata-madhubindu viva.

See Dines Anderson and Helmer Smith, editors, A Critical

Pa3li Dictionary, Vecl. I, Part 7 (Copenhagen: Roval Danish

Academy, 1935), p. 315 under app “-assida.

240n upadana, see May 154 n. 467, 263 n. 247.

45Compare LVP AK III, p. 87.

46Compare AK 3-23cd.

470n the feur upadanas, see LVP AK III, pp. 86-7.

48 on the two senses of bhava, see CPP 556 n. 6 and
AK 3-24ab, 1-8cd and LVP AK V, p. 1 n. 3. bhava
literally means "existence." I have translated it as
"samsaric existence" in order to distinguish it from
soteriologically neutral terms, such as astitva, which
also.mean "existence."

49That is, these factors are not only conditions nor
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only conditioned; they are both. See Ava P372a-8, D313b~
6,7.

50phe twelve factors of dependent origination are
divided into three groups {k8nda); see AK 3-20. The
first two, ignorance and karmic conditionings, belong to
the past life; the next eight belong to the present life;
and the last two, birth and old-age-zand-death, belong to
the next life. See LVP AK III, pp. 60~65 and Ava P372b-3
to 6, D31l4a-2,3,4.

51On the four aspects of the Noble Truth of
Suffering, see LVP AK VII, pp. 30-39. Note that here

samskardh is equivalent to samskrt3 dharmah.

24According to Avalokitavrata, the first is the way
of the Sr3vaka-veogin; the second ig the way of the

e

mahayana=-yogin. See Ava P373a-~5,6; D314b-3.

53avalokitavrata glosses "juncture at which the

[presently] existent ceases” (yod pa “jig pa’i sbyor ba)

as "samsaric existence" (Ava P373a-4, D314b-2). He
explains that when the eight factors from consciousness
up to samsaric existence, which belong to the present
life, cease, their result, birth in a future life occurs.
Nevertheless, the cycle can be broken by the process
described in the commentary immediately preceding MMK 26—
7cd. When one changes fundamentally the way in which one
perceives éonditioned things, craving ceases; and hence

the remaining factors do not occur. See Ava P373a-2 to
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7, D314a-7 to 314b-4.

The questiocn scams to be hew,; given the cycle of
dependent origination, is liberation possible? The
answer given is that future rebirth is not inevitable;
one can take steps in the present life to break the
cycle. The means for doing so is the practice of the
Buddhist path, whether of the Sravakayana or Mahayana
variety. This removes one’s ignorance about the nature
of conditioned things, and therefore one ceases to crave
them.

*%43ee AK 8-3cd."

55see LVF AK II, p. 229.

56 as pointed out by de La Vallée Pcussin (CPP 557
n. 3), the word order of the Tibetan of 8cd, here and in
CPP (May 461.16, 17), is different from that of the
Sanskrit (CPP 557.6).

S7The title of the first chapter is rkven brtag pa

(pratxaya-parik§5); but toward the end of it, Bhavaviveka

says, “dir rab tu byed pa’i don ni skye ba med pa bstan

pa yin pas (P74b-7,8; D62b-2).

58this answers the .opponent ‘s objection at the
beginning of the chapter. See Ava P374a-5,6,7; D315b-
1,2.

59Although the Sanskrit of CPP has the singular (CPP
558.5), the Tibetan (May 462.10) has the plural, as does

BPP. Also, note that the Tibetan corresponds to na
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vidvan (or its plural) rather than to avidvan, as pointed
out by de La Vallée Poussin (CPP 558 n. 4). Otherwise,
the Tibetan of BPP seems closer to the Sanskrit of CPP
(as emended by de Jong) in 26-10 than does the Tibetan of
CPP.

600 perhaps samskarah in the sense of "conditioned
things." See commentary preceding 26-7cd and note 53.

6lrhe counteragent is the Buddhist path. Compare AK
5-604,61labc.

62phe kleéa-ﬁvaraga is the obscuration constituted

by the afflictions. The jﬁeya-évaraga is the obscuration

of the objects of knowledge by ignorance. On the two
obscurations, see, e. g., references in Etienne Lamotte:

Le Traité de la grande vertu de sagesse de Nagarjuna

(Mah3prajfiaparamitasatra), Vol. I, Bibliothéque du

Muséon, Vol. 18, Louvain: Bureaux du Muséon, 1944, p. 27

n. 1.

63 kyvang, "also," does not occur in the Sanskrit or

Tibetan of CPP 558.14, May 462.32.

640n the connections among emptiness, dependent
origination, and entities”’ lack of intrinsic nature, see
especially chapter 24 of the MMK.

655ee references to the PEli Canon in note 1.

66Apparently referring to the process by which the
cessation of ignorance leads to the cessation of birth,

old age, and death.
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67See note 58.
~688pecifica11y, that it contradicts what the
Madhyamikas themselves accept. On this fault of the
thesis, see, e. g., Dharmakirti’s Nyayabindu 3-40 to 3-

56, translated in F. Th. Stcherbatsky, Buddhist Logic,

Vol. II, New York: Dover Publications, 1962 (reprint of
Bibliotheca Buddhica, Vol. XXVI, Part II, Leningrad:
Academy of Sciences of the U. S. S. R., c. 1930), pp.
153-171.

830nce again, Avalokitavrata cites the same reasons
for giving scriptural quotations. See note 92 to the
translation of chapter seventeen, note 75 to the
tranclation of chapter twenty-three, and Ava P375b-6,7;
D316b-5,6.

707here is a very similar passage in ithe

Suvikrantavikrami-pariprccha: ... anutpado hi

pratityasamutp3dah samo ‘nutpadas, tenocyate pratIitya-

samutpada iti. vyatra nasty utpadas, tatra kuto nirodhah?

anirodho nirodhah pratItyasamutpEdasyEvabodha@ ... See

Ryushc Hikata, Suvikrantavikrami-pariprccha

Praijfidaparamita-sutra, Fukuoka, Japan: Kyushu University,

1958, pp. 11-12.

7lgee note 161 to my translation of chapter three.
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Part Edited Tibetan Text of Six Chapters from the

Prajfiiapradipa

Tibetan Text of Praijfifpradipa, Chapter Three

{P90b-6, N79a-7, DC75b-1} dal ni skye ba mi mthun
pa’i {N79b} phyogs kyi khyad par dgag pas skye mched
rnams ngo bo nyid med pa nyid du bstan pa“i don gyi dbang
gis rab tu byed pa gsum pa brtsam mo|| vyang na ‘gro ba
mi mthun pa“i phyogs dgag pas skye mched rnams stong pa
nyid du bstan pa’i phyir rab tu byed pa gsum pa brtsam
mo/ |

gang gi tshe dang po ltar? brtag pa de’i tshe® mi
mthun pa’i phyogs nye bar bzhag pa ni| don dam par nang
gi skye mched rnams skye ba kho? nar gzung bar bya ste|
yul so sor nges pa‘i phyir ro|| “di na gang skye ba med
pa de la ni yul so sor nges pa med de| dper {P91a} na mo
gsham gyi bu’i skye mched rnams la yul so sor nges pa med
pa bzhin no|| nanggi skye5 mched rnams la ni yul so sor
nges pa ‘di lta bu yod de| ‘di lta ste| lta ba dang| nyan
pa dang| snom pa dang| myong® bar byed pa dang| reg par
byed pa dang| yid rnams kyi yul gzugs dang| sgra dang|

dri dang| ro dang| reg bya dang| chos rnams yin par go

rims’ bzhin no|| de’i phyir gtan tshigs ji skad smos pas
nang gi skye mched rnams skye ba kho® nar gzung bar

bya ‘o] |
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gang gi tshe gnyis pa ltar brtag pa de’i tshe ni]

de? phyir ‘gro dang ‘gro po dang] |

bgrod par bya ba’ang yod ma yin|| [MMK 2-25cd]
zheés bshad pa“i phyir|!0 pha rol po dag na re| ‘gro ba
vod pa nyid du shes par bya stel| bya ba”i ‘bras bu yin

12 zhes

pa‘i phyir|!l gzugs la 1ta ba la sogs pa bzhin no
zer ro| |

phyogs gnyi ga“i lan du bshad pa|

lta dang nyan dang snom pa dang| |

myongl3 bar byed dang reg byed yid14||
dbang po drug po de dag gil|

spyod yul lta bar bya la sogsl3|| [MMK 3-1]

lta zhes bya ba ni 1ta bar byed pa’i phyir rol|
1hag‘ma rnams la yang de bzhin no|| dbang po zhes bya ba
ni gzugs la sogs pa gzung ba’i phyir tshogs de la dbang
po dang| bdag po nyid byed pa’i phyir ro|| drug po zhes
bya ba ni so so“i ming smos pa nyid kyis grangs kyang rab
tu grub mod kyi| de nges par gzung ba ni tha snyad du
yang del6 dag las gzhan pa’i gzugs la sogs pa la dmigs
par byed pa’i byed pa po med par shes par bya ba’i phyir
ro|| de dag gi {N80a} zhes bya ba ni dbang po {D76a}
drug po de dag gi‘o||l7 spyod {C76a} yul zhes bya ba ni
yul te de dag la mthu yod pa nyid ces bya ba‘i tha tshig

go[18 blta bar bya ba la sogs pa zhes bya ba ni blta bar
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bya ba dang| mnyan par bya ba dang! bsnam par bya ba
dang| myang bar bya ba dang| reg par bya ba dang| bsam
par bya ba dag go|19

yul can dang| yul so sor nges pa de {P91lb} yang tha
snyaé pa yin gyi don dam pa ni ma yin pas| gtan tshigs mi
mthun pa’i phyogs ‘ba’ zhig la yod pa‘i phyir20 don ‘gal
ba nyid do|| don dam par ji ltar mig la sogs pa yul can
dang! yul gyi dngos por mi mthad pa de ltar “di bshad par
bya ste| re zhig mig gi dbang po gcig pu’i dbang du mdzad

nas|

lta ba rang gi bdag nyid nali21

de ni de la mi lta nyid|| [MMK 3-2ab]

lta ba zhes bya ba ni lta bar byed pa’i phyir te|
mig gi dbang po zhes bya‘o|| rang gi bdag nyid na zhes
bya ba ni| rang gi ngo bo nyid yin na’ol |

de ni de la mi 1ta?2 nyid||23 [MMK 3-2b]
ces bya ba lal24 ci’i phyir lta bar mi byed pa nyid yin

25 ‘og nas ‘byung bas

zhe na| phvegs de ni tshig gi don
gsal bar byed do|| ci’i phyir zhe na| de ni de la mi lta
ba‘’i phyir te| de ni grags pa yin no zhes bya bar dgongs
so|! nyid ces bya ba‘i sgra ni nges par gzung ba’i don |
te| “dir 1lta bar mi byed pa nyid ces bya bar blta bar
bya“i]2® gzhan du na gzhan la lta bar byed pa zhes bya

bar shes par ‘gyur ro||



ci Ste de lta na khyod kyis ci zhig bsgrub27 par
‘gyur te| gang gi tshe mig rang gi bdag nyid la lta bar
mi byed do28 zhes smras pa‘i tshe| gzhan du gyur pa gzugs

la 1ta bar byed do?? zhes khas len to zhe na| khyod ‘dod

pa gang yin pa de yang]

gang tshe bdag la mi lta bal}30
je gzhan dag la ji ltar lta]|3l [mvx 3-2cd]
mig gzugs ia 1ta32 bar byed pa‘i mthu nyid med do33
zhes bya ba‘i tshig gi den to |34 de 1a “dir tshig leur
byas pa‘i phyed gong mas ni mig rang gi bdag nyid la lta
bar mi byed pa'i?’5 chos bstan la| phyed ‘og mas ni bsgrub
par bya ba chos gzugs la 1ta3® bar mi byed pa37 bstan
to|| de’i phyir bsgrub par bya ba dang|{ sgrub pa’i chos
nye bar gzhag pas sbyor ba’i tshig tu ‘ded {N80Ob} pa ni
don dam par mig gi dbang po ni gzugs la lta bar mi byed
pa nyid de| rang gi bdag nyid la lta bar mi {P92a} byed
pa’i phyir| dper na rna ba la sogs pa bzhin no| |

yang na phyed gong mas ni mig gi dbang po gzung ba
nyid {D76b} ma yin par {C76b} bstan nas| mig gi dbang po
rang gi bdag nyid chos mthun pa’i dpe nyid du nye bar
bzhag laj phfed ‘og mas ni mig gi dbang po gzugs la 1ta
bar mi byed par bstan pas bsgrub par bya ba chos gzugs
mig gi dbang po’i yul ma yin pa nyid bstan to|| “dir

de’i dbang gis38 sbyor ba’i tshig ni don dam par gzugs
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mig gi dbang po“i yul ma yin te| bsags pa‘i phyir dper na
mig gi dbang po’i bdag nyid bzhin no]|

rang gi bdag nyid la 1ta39% bar mi byed40 pa dang|
bsags pa ni mtshan nyid kyi sgra’i tshul nye bar gzung41
ba‘i phyir te| gtan tshigs thogs pa dang bcas pa nyid
dang| ‘byung ba las gyur pa nyid dang| rgyur byas pa‘i
gzugs nyid dang| gzugs kyi phung por gtogs pa nyid la
sogs pa dag gi phyir ro?2 zhes kyang phyogs gnyi ga la
rjes su dpag pa dag briod par bya‘ol]

‘dir kha cig na re| mig rang gi bdag nyid la 1tad3
bar mi byed pa ni bstan du med pa yin pa‘i phyir rung
mod kyi| gzugs ni bkstan du yod pa yin pas de“i phyir de
la 1ta?? bar byed do zhes zer rol|

de la rgyu gzhan des kho boc cag gis smras pa’i gtan
tshigs dang dpe bsgrubs45 pa’i phfir grnod pa med doj |

chos mngon pa pa dag na re| gal te khyad par med
pa’i mig gzugs la lta bar mi byed pa nyid46 ces zer na|
de ni grub pa la sgrub pa yin te| phyogs ni de dang
mtshungs pa‘i mig lta bar mi byed pa yin pa‘i phyir rol |
‘on te mig gzugs rnams la lta bar mi byed pa rtent’? pa

tshungs pa la bya'o48 zhes zer na ni de lta na khas
blangs pa la gnod par ‘gyur te| chos mngon pa las]|

rten mtshungs mig ni gzugs rnams ltal]

der brten®? rnam par shes pa {P92b} min]| |30

[AK 1-42ab]

zhes gsungs pa“i phyir ro°l zhes zer ro| |
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de la ‘dir brten pa mtshungs pa’i mig nyid phyogs su
byas pa‘i phyir:is"2 grub pa la sgrub pa {N8la} yang ma yin
la| khas blangs pa la gnod par yang mi ‘gyur te] >

mig ni gzugs la mi lta zhing]|

vid ni chos rnams mi shes te]|

gang la “jig rten mi “jug pal|

de ni dam pa’i bden pa’o} ]33
zhes gsungs pa‘i phyir ro|| don dam par mig gzugs la lta
bar byed par khas ma blangs pa’i phyir dang| rjes su dpag
pa rgyas pa ji skad bstan pa‘’i phyir de grub pas don dam
par brten pa mtshungs pa“i mig ni gzugs la lta bar mi
byed de| mig {D77a} gi dbang po yin pa‘i phyir dper -na de
dang mtshungs pa bzhin {C77a} nol|

yang na dbang po gzugs can yin pa’i phyir rna ba
bzhin no3% zhes bkag pa’i phyir ro|| grags pa’i gnod par
yang mi ‘gyur te| dam bcas pa khyad par can nye bar
bzung55 ba nyid kyis de ma spangs pa’i phyir dang| lan
btab zin pa“i phyir roj|

kha che ba dag na re| mig ni lta bar byed pa nyid
de| lta ba“i byed pa po yin pa’i phyir ro zhe o]l

kha cig na re56[ de ni rigs pa ma yin te| dam bcas
pa’i don gyi phyogs gcig yin pa’i phyir dang| rjes su
‘gro ba med pa‘i phyir dang| dgag pa smras zin pa'i phyir
ro||37,58

gzhan dag na re kha che ba dag gis smras pa ni rigs

pa ma yin te| skad cig mar smra ba rnams la ni skad cig
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yin pas bya ba mi “thad pa’i phyir ro|| skad cig ma ma
yin par smra ba rnams la yang de nyid de las gzhan pa
nyid du mi “thad pa’i phyir ro>? zhe’o]

mdc sde pa dag na re| ‘du byed rnams la bya ba med
pa’i phyir mig kyang 1ta®0 bar mi byed la| gzhan yang ma
yin te| ‘o na ¢i zhe na| mdo sde las mig dang gzugs rnams
la brten nas mig gi rnam par shes pa skye’o zhes gsungs
pas khyed mig lta bar mi byed do®l zhes zer bani grub pa
kho na la sgrub pa yin no®2 {P93a} zhe’o]]|

skve ba bkag pa kho nas mig gi rnam par shes pa mi
‘thad pa’i phyir grub pa la sgrub ma yin no|| khas
blangs pa la gnod63 par mi 'gyur.te[ tha snyad kyi bden
pa dang rjes su mthun pa’i mdo sde’i don khas blangs pa’i
phyir dang| don dam par mdo {N8lb} sde’i don la rigs pa
med pa’i phyir rol|

mig dang gzugs kyi skye mched kyi skye ba bkag pa’i
phyir dang| mig dang gzugs dag gi lta ba po dang| lta ba
nyid bkag pa“i phyir de’i64 khyad par mi srid pas chog
mod kyi| ‘on kyang nyar pa’i skye bo’i blo gros dbye bar
‘dod pas phyogs tsam zhig bshad par bya‘ol|

lta ba rang gi bdag nyid na]|®3

de ni de la mi lta nyid|[®® [MMK 3-2ab]
ces bya bas snga ma bzhin du rang gi bdag nyid la lta bar
mi byed pa nyid phyogs kyi chos su bstan nas |

gang tshe bdag la mi lta ba}l

de gzhan dag la ji ltar lta|| [MMK 3-2cd]



zhes bya ba ‘dis bsgrub par bya ba chos nye bar gzhag67

pa‘i phyir gihan gyis vongs su brtagss8 pa’l rnam par
rtog pa gzhan bsal bar ‘dod pas sbyor ba’i tshig dag
bya ‘o | |

de la gang dag mig ni ma phrad {D77b} pa ‘dzin
pa ‘082 zhes zer ba de {C77b} dag gi phyir lta bar byed pa
ni shes pa’i don yin pa‘i phyir-i0 dper na rgyal po dag
gis rtog chen dag lé.s shes pa bzhin te| rang gi bdag nyid
la 1ta bar mi byed pa’i phyir ro|| gtan tshigs kyi don
ni rang gi bdag nyid mi shes pa yin no|| don dam par mig
ni yul ma phrad pa “dzin pa ma yin te| rang gi bdag nyid
la 1ta’l bar mi byed pa“i phyir dper na sna la sogs pa

72 ;4 miggi

bzhin no|| de bzhin du don dam par gzugs
dbang po yul ma phrad par ‘dzin pa’i gzung ba ma yin te|
‘byung ba las gyur pa yin pa‘i phyir dper na dri la sogs
pa bzhin no|| rang gi bdag nyid ia lta bar mi byed pa
dang| “byung ba las gyur pa ni mtshan nyid kyi sgra’i
tshul nye bar bzung ba“i phyir te| gtan tshigs thogs pa
dang bcas pa nyid la sogs pa dag {P93b} gi phyir ro’3
zhes kyang phyogs gnyi ga la rjes su dpag pa dag brjod
par bya zhing sbyor ba’i tshig ci rigs pa rgyas par
bya ‘o] |

yang na don dam par mig ni yul ma phrad pa ‘dzin pa
yin par mi ‘dod de] da»ltar gyi yul mngon sum pa yin pa’i

74 75

phyir dper na’® sna la sogs’® pa bzhin noj !

ci ste mig ni yul ma phrad pa ‘dzin pa yin te| gzugs
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bar du chod pa “dzin pa‘i phyir dang| rtsol ba’® tha dad
pa med pa dang| {N82a} dus tha dad pa med par “dzin pa‘i
phyir dang| rang las lhag pa”i yul ‘dzin pa’i phyir’’
dper:78 na yid bzhin no’? zhe na| de yang bzang po ma yin
te| ‘di la ma phrad pa ‘dzin pa ni gzugs bar du chod pa
‘dzin.pa’i don vin la| gzugs bar du chod pa “dzin pa‘i
phyir zhes bya ba“i don kyang de nyid yin pas dam bcas
pa“i80 don gyi phyogs gcig yin pa“i phyir dang| rtsol ba
tha dad pa med pa dang| dus tha dad pa med par “dzin pa‘i
phyir zhes bya ba yang ma grub pa.’i phyir.roll gtan
tshigs grub. tu zin na yang rjes su ‘gro ba mi ‘grub ste]
don dam par yid kyang ma phrad pa ‘dzin pa nyid du ma
grub pa‘i phyir ro|| yang na don ‘gal ba nyid kyang yin
noj |

grangs can dag mig ni yul®l dang ma phrad pa “dzin

pa ma yin te82 zhes bya ba ni grub pa la srub pa yin no

zhes zer na| mig yul ma phrad pa ‘dzin pa nyid kyi chos
kyi583 stong pa nyid du bstan pas yul phrad pa ‘dzin pa
yin no34 zhes bsgrub pa“i tshul éyis ma bstan pa‘i phyir
gnas ma yin pa la dbugs ‘byin £083 zhes brjod par {D78a}
5ya'o|l

gzhan yang mig ni yul phrad pa ‘dzin pa yin par mi
‘dod de| dbang po yin pa‘i phyir {C78a} dper na yid bzhin
no|l| sna la sogs pa dag gis ma nges pa nyid kyang ma yin

te| de dag kyang ‘og nas de dang ‘dra ba kho nar ston

pa’i phyir rol|
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phrad pa ‘dzin pa zhes bya ba‘i don kyang gang yin|
gal te gnas nas yul gyi phyogs {P%4a} su song ste “dzin
par byed pa‘c zhe na| don dam par mig gi ‘jug pa ni| mig
gi rnam par shes pa’i rnam grangs kyi gnas nas phyi rol
du mi “gro ste| “jug pa yin pa‘i phyir86 dper na sna la
sogs pa’i dbang po“i “jug pa bzhin no|| de bzhin du don
dam par gzugs ni mig gi dbang po yul phrad pa “dzin

87

pa‘i®/ gzung ba ma yin te| rgyu can yin pa‘i phyir dper®8

na sgra la sogs pa bzhin no| |

ji89 ste phyogs gnyi gar bstan pa“i rjes su dpag pa
rgyas pa dag gis90 phyogs gcig gis gcig bsal9l pa“i phyir
gang yang rung ba la ma grubk pa vin no zhe na| gnyi ga
med pa’i phyir {N82b}! i sgrub par®? ‘dod pa grub po?3||

gang dag la mig gi ‘od zer yul gyi phyogs su song
ste| yul ‘dzin par byed do snyam pa‘i blo gros yod pa de
dag la yang di skad ces brjod par bya ste| tha snyad du
vang mig gi dbang po ni ‘od zer dang bcas pa ma yin par
shes par bya ste| gzugs dmigs pa’i rgyu yin pa‘i phyir
dper na gzugs bzhin nol |

gal te mig gi dbang po ni “od zer dang bcas pa kho
na yin te| mig gi dbang po vin pa‘’i phyir dper na’4 byi
ba la sogs pa mtshan mo rgyu ba’i mig bzhin no zhe na| de
ni rigs pa ma yin te| mig gi dbang pc ni bstan du med
pa’i phyir dang| de’i gnas “od zer dang bcas pa nyid yin
du zin na yang dpe ma grub pa’i phyir dang| “gal ba

“khrul pa95 med pa’i gnod pa yod pa’i phyir rol|
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dpyad pa rnam par ‘phros pas chog gi skabs ayid kyi
dbang du bya ol |

lta ba rang gi bdag nyid nal]

de ni de la mi lta nyid||

gang tshe bdag la mi lta ba?®]]

de gzhan dag?7 la ji ltar lta|] [MMK 3-2]
zhes bya ba ‘di la kha cig na re| ‘di la dngos po rnams
kyi ngo bo nyid ni rang gi bdag nyid la mthong na| de
dang ldan pas gzhan gyi bdag nyid la yang dmigs par ‘gyur
te| dper na chu la rlan mthong na de dang ldan pas sa la
vang dmigs pa dang| me la tsha ba mthong na de dang ldan
{D78b} pas {P94b} chu la yang dmigs pa dang| sna ma’i me
tog la dri zhim pa nyid mthong na de dang ldan pas| gos
la yang dmigs pa lta bu yin na| dngos po gang rang gi
bdag nyid la mi snang ba de {C78b} gzhan gyi bdag nyid la
ji ltar dmigs par ‘gyur te| ‘di ltar sna ma’i me tog la
dri nga ba nyid ma mthong na gos la yang dmigs par mi
‘gyur ba lta bu“c|| de’i phyir gal te lta ba rang gi
bdag nfid la lta bzr byed na ni| des na gzugs la lta bar
byed pas 1ta ba‘o?8 zhes bya ba de “thad par ‘gyur ba
zhig na| lta ba?? rang gi bdag nyid la lta bar mi byved
do]| dal0%0 gang rang gi bdag nyid la lta bar mi byed pa
de gzhan dag la ji 1tar'Ol 1ta bar byed de| de bas na
gzugs la 1lta bar byed102 pas lta ba’0l03 zhes bya ba de mi
“thad doj |

{N83a} slob dpon ‘phags pa lhas kyang|



412

dngos po kun gyi rang bzhin nil|
thog mar bdag la snang gyur na]|
mig nyid la yang mig gis ni]|

ci yil04 phyir na ‘dzin mi ‘gyur||

[Catugétaka 13-16]

zhes gsungs so zhes zer r0105||
de la “dir rang gi sde pa dag na re| lta ba gzugs
dmigs106 pa de gal te ji ltar mig 12207 pea pa de bzhin

du gzugs la yang108

med do zhe na ni grub pa la sgrub pa
vin te| de ltar yang|

de ni mig dang gzugs la med||

de gnyis bar na‘angl%% yod ma yin]|

gang du de ni gnas ‘gyur bal |

de vod ma yin de med min||
zhes gsuncs pa’i phyir roll0 zhe‘o||11l

kha cig na re| ji ste rang gi bdag nyid la lta bar
byed pa’i nus pa med do zhe na ni| sna ma’i me tog dag
de’i dper mi rung ste| sna ma’i me tog dag la tshogs pa’i
dbang gis éri zhim pa nyid dag ‘byung ba’i phyir me tog
dang phrad pas ‘bru mar déri zhim pa nyid du ‘gyur ba
bzhin no|! gzugs la lta bar byed pa’i bya ba yang sus
g khas ma blangs pas de ‘gog pa yang mi “thad pa’i
phyir ro|| c¢i ste bdag nyid la ‘dzin par mi byed pa
bzhin du gzhan dag la yang ‘dzin par mi byed par sgrub na
ni de 1lta na yang dpes {P95a} mi nus te| me dang sna ma’i -

me tog dag rang dang gzhan gyi bdag nyid la ‘dzin par mi
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byed pa‘i phyir ro|| de lta bas na de ni rigs pa ma

112 pho zhe’ol|

yin

de’i phyir de ltar mig lta bar ma grub pas skye ba
yang ma grub| ‘gro ba yang ma grub ste| dpe med pa’i
phyir ro|| yang na gtan tshigs ‘gal ba {D79a} nyid kyang
yin no| |

‘dir smras pa| khyod bsgrub pa’i don sgro btags nas .
mig gzugs la lta bar mi byed de| rang gi bdag nyid lta
bar mi byed pa‘i phyir roll3 zhes zer basll4 ni ‘ai skag
ces gal te de la rang gi bdag nyid la nus pa med na| de
la gzhan gyi bdag nyid la yang de med par bstan pa.yin
no|| {C79a} de lta na yang ma nges pa nyid yin te| me la
rang gi bdag nyid la sreg par byed pa‘i nus pa nyid med
du zin kyang gzhan gyi bdag nyid la sreg par byed paﬁﬁls
nus pa nyid yod pa‘i phyir rol|

‘dir bshad pa|

lta ba rab tu bsgrub pa’i phyir||

me yi dpes ni nus ma yin|| [MMK 3-3ab]

mig ni lta ba’i ngo bo nyid yin nolld zhes {N83b}
bya ba‘i dcn de rab tu bsgrub pa’i phyir gtan tshigs ma
nges pa nyid kyi skyon brjod pas te117l don dam par me ni
sreg118 par byed pa nyid du ma grub pa‘’i phyir dang| tha
snyad du yang lta ba“i ngo bo nyid du ma grub pa’i phyir

roll® zhes bya bar dgongs sol|
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yang na|120

lta ba rab tu bsgrub pa’i phyir|]*2l
me yi dpesl?2 ni nus ma yin|| [MMK 3-3ab]

gtan tshigs kyi skyon brjod pa’i phyir te| me‘i ngo bo
nyid rang dang gzhan gyi bdag nyid snang bar byed pa de
ni gzhan gyi phyogs la yang med pa‘i phyir dang| tha
snyad du yang sreg123 par byed pa’i ngo bo nyid du ma
.grub pa‘i phyir rol?4 zhes bya bar dgongs so|| sregl25
pa zhes bya ba yang mes126 byas pa‘i bud shing ‘gyur ba
vin pas| de‘il?7 phyir me’i ngo bo nyid mé yin nol |

gzhan ?ang}l28

lta ba rab tu bsgrub pa’i phyir]|12°
me yi dpes ni nus ma yin| |
song dang ma song {PY5b} bgom130 va yis||

de ni 1tal3l bcas lan btab pol32|| [MMK 3-3]

1tal33 bcas zhes bya ba ni lta ba dang bcas pa’ol |
gang zhe na| me’i dpe de’o|| <i zhig byas she na| lan
btab po||134 gang gis she na| song ba dang| ma song ba
aang] bgoml3S pa dag gis te| ji ltari3® sngar don dam par
song ba dang| ma song ba dang| bgom!37 pa dag la ‘gro ba
med de| song zin pa’i phyir dang| ma song ba‘i phyir
dang| song ba dang| ma song ba ma gtogs par bgom138 pa
shes‘par mi ‘gyur ba‘i phyir rol39 zhes bshad pa de bzhin

du don dam par mes kyang bud shing bsregs140 pa dang| ma
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142

bsz:egsl41 pa dang| bsreg bzhin pa dag sreg par mi byed

de| bsregs pa‘i phyir dang|l43 ma bsregs pa‘i phyir dang]|

bsregs pa dang| ma bsregs pa ma gtogs {D79b} parl44

145 146

bsreg pa shes par mi ‘gyur ba’i phyir ro zhes bya
ba dang|{ de bzhin du don dam par mig kyang gzugs bltas pa
dang| ma bltas pa dang| blta ba dag la 1t2al47 bar mi byed
de| bltas pa‘i phyir dang| ma bltas pa‘i phyir dang]

bltas pa dang| ma bltas pa ma gtogs par blta ba shes par

148 zhes go rimsl42 bzhin du sbyor

mi ‘gyur ba‘i phyir ro
ba‘i tshig dag brjod par bya‘o||
‘di la gzhan dag ni pha rol pos me bzhin {N84a} du

ta ba la sogs pa ‘grub stel30| dper na me ni sregl®! par

byed pa yin yang| gzhan dag sregl32

par byed pa nyid yin
gyi {C79b} rang gi bdag nyid sreg par byed153 pa ni ma
vin no|| de bzhin du lta ba yang lta bar byed pa yin

yang| gzhan dag la lta bar byed pa nyid yin gyi154|

rang
gi bdag nyid la lta bar byed pa ni ma yin nol55 zhes
smras pa‘i lan du|l56

1ta ba rab tu bsgrub pa’i phyir| |37

me yi dpes ni nus ma yin| |

song dang ma song bgom158 pa yis| |
Ge ni 1tal5? beas lan btab pol®C|| [MMK 3-3]
de yang gzhan sreg par mi byed pa’i phyir rolél zhes zer

rol |
gzhan dag na re de ni rigs pa ma yin te| dpe tsam

gy:i.s162 {P96a} phycas snga ma shin tu snying po ma yin
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pas de ‘gog pa’i rigs pa ma yin pa’i phyir ro zhe "o | 163

gzhan dag gis smras pal164 mig la lta ba‘i bya ba
yod pa kho na yin te| sgra’i bstan bcos las de ltar bstan
pa’i phyir ro]| 7di na sgra‘il®5 pstan bcos las byed pa
po la bya ba’i rkyen brjod nas ita barl66 byed pas 1tald?
ba zhes bya ste| der gang ci bstan pa de ni de bzhin te|
dper na byed pa po la bya ba“i rkyen brjod nas thugs su
chud par mdzad pafam168| thugs su chud par gyur pas sangs
rgyas zhes bya ba bzhin no| |

‘dir bshad pa| sgrub pa de tha snyad kyi bden pa’i
khongs su ni yod mod kyi| don dam par ni med do|| ji
itar zhe na] 'ai nyid du mig lta ba bkag pa’i phyir dang|

de’i skye ba bkag pa’i phyir lta ba dang bral ba yin pas|

gang tshe cung zad mi lta ba||

lta bar byed pa ma yin no|| [MMK 3-4ab]

170 cung zad la

gang gi tshe gtan pa'am169| khri“™u’am
yang lta bar mi byed pa de’i tshe lta bar byed pa ma yin

no|] d&e’i phvir|

ilta bas lta bar byed ces byar| |

de ni ji ltar rigs par ‘gyur|| [MMK 3-dcd]

lta bas lta bar byed ces bya ba de ji ltar rigs par

‘gyur te| de ni mi rigs pa kho na‘o zhes bya {D80a} ba’i
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tshig gi don to|| de’i phyir|

lta ba lta nyid ma yin te]|

lta ba min pa mi lta nyid|| [MMK 3-5abl

lta ba‘i nus pas stong pa’i phyir||

bong ba la {N84b} sogs pa bzhin no| |
zhes bya bar dgongs so|| des na don dam par sgra‘il7?l
bstan bcos las 1lta ba’i sgra dang! sangs rgyas kyi sgra
bstan pa mi rung ba kho na ste| dpe med éafi phyir roj|
mdzad pa’i mtha’ dang yangl72 mi ‘gal te| don dam par
bcom ldan ‘das kyang ngo bo nyid med pa‘i phyir dang| ‘og
nas kyang]|

de bzhin gshegs pa’i dngos nyid gang] |

de ni ‘gro “di‘i ngo bo nyid173||

de bzhin gshegs pa dngos nyid med||174

‘gro ‘di ngo bo nyid med do|| [MMK 22-16]
zhes “byung ba’i phyir ro]| 4

yang na gzhan éu brtag ste175| ‘di {Cc80a} la de lta
ba yin pa 1al76 byed pa po 1al77 bya ba’i rkyen brjod nas
lta bar byed {P96b} pas lta ba zhes bya bafam178i ita ba
ma yin pa la byed pa po la bya ba’i rkyen brjod nas lta
bar byéd pas lta ba zhes bya| des cir ‘gyur| gal te de
1ta bal7? yin pa la bya na nil

gang tshe cung zad mi lta pa||180

lta bar byed pa ma yin no|| [MMK 3-4ab]
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‘o na ci zhe na| 1lta bal8l nyid ni lta bar byed pa yin
no|| des na mig lta ba’i bya ba skyes pas lta bar byed
de| de 1lta na gtan tshigs dang dpe’i skyon de nyid yod
do| |

gal te de lta ba’i bya ba‘il82 byed pa po yin pa‘i
phyir lta bar byed pa nyid yin no zhe na| de’i tshe de
lta ba yin na lta ba’i bya bal®3 don med pa nyid de| de’i
phyir]184

lta bas lta bar byed ces byar||183

de ni ji ltar rigs par ‘gyur|| [MMK 3-4cd]
mi rigs pa kho na yin te| 1lta ba“i bya ba dang ldan pa‘i
phyir rol85 zhes bya ba“i tshig gi don to]|

ji ste de 1lta ba ma yn:.n pa la bya na yang|

gang tshe cung zad mil®7 1ta bal |

lta bar byed pa ma vin no|| [MMK 3-4ab]
de’i tshe de lta ba’i ngo bo nyid ma yin na| bong ba la
sogs pa bzhin du lta ba“i bya ba dang bral ba yin pas 1lta
ba ma yin pa yang lta bar mi byed pa nyid do||

de’i phyir de ltar gnyi ga yang lta ba’i bva ba dang
mi ldan pa’i phyir]

ta ba lta nyid ma yin te]|188

lta ba min pa mi lta nyid|| [MMK 3-5ab]

ci ste dgag pa gnyis yod na| skabs kyi don go bas
de“i phyir mig lta ba‘i bya ba skyes pas lta bar byed do
zhe na] del89 pj; bzang po ma yin te190] yod pa dang med

'pa’i rkyen dgag pa bzhin du yod pa dang| med pa’i rgyu
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nyid bkagl9! (n8sa} pa’i phyir ro|! phyis ‘byung ba’i
- tshul gyis lta ba nyid éu nye {D80b} bar brtags nas| de
lta ba yin par rtog192 na ni tha snyad kyi bden pa rab tu
bsgrub pa‘i phyir “dod pa nyams sol|

yang na pha rol po na re mig lta ba“i bya ba skyes
pas lta bar byed par smra ste| bya ba’i tha snyad yod
pa’i phyir rel| gang la 1tal?3 pa‘i bya ba ma skyes pa
de ni lta bar byed dol%4 zhes mi brjod de| {P97a} dper
nal®5 rna ba bzhin no|| mig la ni lta ba’i bya ba yod
pas mig lta bar byed do zhes tha snyad ‘dogs so zhes zer
ba 1al96| slob dpon gyis bshad pal de ltar naj

lta ba lta nyid ma yin te||197 [MMK 3-5a]
pha rol pos don dam par lta ba po ‘ga’ éhig la lta ba’i
bya ba skyes par ma bstan pa’i phyir dang| lta ba la lta
ba‘i bya ba skyes pa‘i sngon rol na| lta ba nyid du ma
grub pa’i phyir ro {C80b} zhes bya bar dgongs sol|

sngon lta ba ma yin pa198 las phyis lta ba“i bya ba
dang ldan par ‘gyur ba ni bstan dka’ ba’i phyir|

lta ba min pa mi lta nyid}| .[MMK 3-5b]}
§e 1tarl®? na gtan tshigs kyi don ma grub pa nyid dam|
don ‘gal ba nyid yin pas! dam bcas pa nyams so |

'dir-grangs can dang| bye brag pa dag gis smras pa|
‘dis lta bar byed pas lta ba ste| byed pa la bya ba’i
rkyen brjod pa‘i phyir ro|| byed pa de gang gi yin pa de
ni lta ba po ste| de yang des lta bar byed do|| dper na

gcod pa po sta res200 gcad par bya ba shing gcod par byed
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ky:i.zOl sta re nyid bcod par mi byed pa bzhin te| des na

202

mig gis lta bar mi byed do zhes bya ba de ni grub pa

la sgrub?03 pa yin no|| byed pa dag la byed pa po yod
de'l byed pa yin pa’i phyir dper na sta re la sogs pa dag
la-gcod pa po yod pa bzhin no| |

‘dir bshad pa|

lta ba nyid kyis lta ba po]|

rnam par bshad par shes par bya|| [MMK 3-5cd]

204 205 1an

rnam par bshad par shes par bya ba zhes bya ba
btab par shes par bya’o206|| gang gis she?97 na| 1ta ba
nyid kyis so|| gang gi zhe na| lta ba po’i ste| lta ba
po nyid du rnam par rtog pa dgag pa yang ‘dra ba’i phyir
rozo.8 zhes bya bar dgongs sol |

ji ltar der mig gi chos rang gi {N85b} bdag nyid la
lta bar mi byed pa yin pa de bzhin du “dir bdag gi chos
kyang rang gi bdag nyid la lta bar mi byed pa yin te|
gang {P97b} gi phyir bdag ni rang gi bdag nyid la 1ta20%
bar byed pa mi ‘thad de| rang gi bdag nyid la “jug pa
‘gal ba’i phyir ro|| ‘di ltar ral {D8la} gri‘i so de

210

nyid kyis ral gri‘i so de nyid gcod par mi byed pa

212 oy dpag pa ni den dam par

bzhin no|| de?ll ltar rijes
bdag kyang lta ba po ma yin te| rang gi bdag nyid la lta
bar mi byed pa’i phyir dper na rna ba bzhin no||

pha rol pos gtan tshigs kyi don ma grub pa nyid du
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dogs pa’i dug gis bslad du yang mi rung ngo|| .gang la lar
bdag gis bdag la lta bar byed 30213 zhes bshad pa der ni|
yid phan ‘dogs pa yin pa’i phyir| bdag gis zhes?l4 bya
ba‘’i sgrar sgr0215 btags nas tha snyad du de skad bshad
pa yin nol]|

‘dir rang gi bdag nyid la lta bar mi2lé byed pa ni
mtshan nyid kyi sgra'i217 tshul nye bar gzung218 ba’i
phyir te| gtan tshigs dngos po nyid dang| {C8la} shes bya
nyid dang| brjod par bya ba nyid la sogs pa dag gi
phyir219 rna ba la sogs pa bzhin no229 zhe'am221| sgra la
sogs pa bzhin no zhe’amzzzl bdag gi bdag nyid bzhin no
zhes gtan tshigs dang| dpe’i rjes su dpag pa dag kyang
rgyas par brjod par bya‘of|

de ltar na don dam par bdag ni gzugs la lta bar mi
byed de! dngos po yin pa‘i phyir dper na rna ba la sogs
pa bzhin no{ |223 de bzhin du don dam par bdag ni gzugs
la lta bar mi byed de| shes bya yin pa’i phyir dper na
sgra la sogs pa bzhin no|| de bzhin du don dam par bdag
ni gzugs la lta bar mi byed de| brjod par bya ba yin pa’i
phyir dper na bdag gi bdag nyid bzhin no|| gzugs la yang
de bzhin du ci rigs par brjod par bya‘o|| dam bcas pa la
sogs pa’i skyon yang med de| tha snyad kyi bden pa’i
dbang du byas pa‘i phyir dang| spyir khas blangs pa’i
bdag phyogs su byas pa’i phyir dang| de’i chos bstan
{P98a} pa‘i phyir dang| dpe nyid du yang de nye bar

224

bzhag pa’i phyir ro}|
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de ltar don dam par sta re la sogs pa ma grub pas
dpe yang {N86a} med pa’i phyir grub pa la sgrub225 pa ma
yin no| |

‘dir kha cig na re| lta ba po lta bar mi byed do
zhes bya ba ni de nyid kyis don de la skur pa btab pa“i
phyir| dam bcas pa’i skyon du ‘gyur ro zhes zer rol|

‘dir rten cing. ‘brel bar?26 ‘byung ba skye ba med
30227 zhes bya bas lan btab zin pa’i phyir yang phyir
bzlas mi dgos sol |

gzhan yang ‘di la lta ba po de228 1ta ba po’i ngo bo
nyid yin namI229 {D81b} ‘on te lta ba po“i ngo bo nyid ma
yin| de la gal te lta ba po’i ngo bo nyid yin te| ji ltar
grangs can dag na re skyes bu’i ngo bo nyid ni shes pé
yod pa nyid 30230 zhes zer ba lta bu‘c zhe nal de la gal
te de’i lta ba po de?3l 1ta ba po’i nge bc nyid yin na
ngo bo nyid ni ma byas pa‘’i phyir| lta ba med par yang
lta ba por ‘gyur rol|

ci ste gcod pa po de la sta re med na gcod pa po
nyid du mi “thad pa de bzhin du de yang lta ba ma spangs
na232] lta ba po nyid du blta bar bya‘o zhe na| de lta na
bdag 1lta ba233 po nyid ni tha snyad pa yin te| gcod pa po

tha snyad pa yin pa’i phyir roj| de ltar rtog na]:':34
ma spangs lta po yod min te] |235 [MMK 3-6a]

lta ba ma spangs na de 1lta ba po nyid?-36 du {C81b}
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khas blangs pa‘i phyir ro237 zhes bya ba‘i tshig gi lhag
ma‘o|| ‘i na lta ba dang ldan pa’i sngon rol dang lta
ba dang bral-ba‘i 'og‘na lta ba med pas lta ba med na
blta?38 par bya ba la lta ba yang med .pa'i phyir| lta ba
po nyid du mi ‘thad pas lta ba po med -de|239 lta ba po‘i
.ngo bo nyid ma yin no240 zhes bya ba‘i tha tshig 901241

me bzhin du yang de mi “grub ste242| bud shing med
par me mi ‘grub pa‘i phyir ro]|

yang na gal te lta ba243 yod na lta ba po yin no zhe
na?44 yang grangs can dag gis yongs su brtac;;s245 pa’i lta
ba po med24® do zhes bya ba“i tshig gi {P98b} lhag ma
ste| ‘@i la gzugs dmigs shing247 lta bar byed pas lta ba
po’o zhes rjes su dpag pa yin na| gzugs dmigs pa de yang|
mig dang!| gzugs dang| snang ba dang| nam mkha’dang| yid
la byed pa dag yod na yod pa yin pas de'j. phyir| lhas
byin zhes bya ba’i tshogs de dag dang ldan pa 12248 1ta
ba po zhes gdags kyi de las gzhan ni med do|| {N86b} de
las gzhan pa yongs su brtags pa’i yod pa nyid cig yod du
zin na yang| long ba’i rgyud la gzugs dmigs pa med pa‘i
phyir ro] |

byed pa‘i rgyu dag la byed pa por tha snyvad gdags
te| mar me bzhin du rigs pa nyid yin no|| dper na mar me
la sems pa med249 kyang snang ba“i rgyu yin pa‘i phyir
snang bar byed pa yin no250 zhes zer ba bzhin te| de’i
phyir tha snyad du yang de?3l med dol]

ci ste lta ba po’i ngo bo nyid ma yin te| ji ltar
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bye brag pa dag na re bzhi“i sbyor ba las gzugs shes pa
skyes pa n;‘;t lta bar byed do zhes zer?32 ba 1ta bu’o zhe
na| de233 1ta na yang skyon de nyid yod de| ma grags pa‘i
yod pa nyid la der254 brtag pa {D82a} mi “thad pa’i phyir
ro| |

thun mong du khas blangs nas de yod do zhe na| yang

bshad pa]
lta ba spangs par gyur kyang ngo|| [MMK 3-6b]

ci zhig'255 ce na| lta ba po yod min tel256 zhes bya
ba‘i skabs yin te| 1lta ba”i nus pa spangs par gyur na|
de '5:257 ngo bo nyid ma yin pa‘i phyir ro|| don dam par
de gzugs la lta bar byed par mi “thad de| mig las gzhan
yin pa“‘i phyir dper na bum pa bzhin no|| de ltar phyogs
gnyis ka258 1a yang| lta ba ponyid ma grub po| |

yvang na lta ba po’i ngo bo nyid du yongs su brtags
na yang|

ma spangs lta po yod min te|]259

lta ba spangs par gyur kyang ngo|| [MMK 3-6ab]
1ta260 pa dang {C82a} bcas sam| lta ba med kyang rung
ste| lta ba po’i ngo bo nyid med 30261 (p99a} zhes bya
bar dgongs soj |

gal te re zhig lta ba po de mig yod na lta bar byed
do zhes bya ba de ltar ‘dod na| de lta na gzugs dmigs pa

‘grub pa ni mig yod na yod pa’i phyir me yod na bsreg pa
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nyid bzhin pas lta ba po nyid tha Snyad pa ste| mig nyid
vin par ‘“dod par byao|| ci ste lta ba med kyang lta ba
pe yin no zhes byar ni long ba‘i rgyud la gzugs dmigs pa
med pa’i phyir de lta ba po nyid yin par mi rigs soj|

‘dir smras pal| lta ba’i bya ba yod pa nyid ni lta ba
po yin par shes par bya ste| de la byed pa dang| las yod
pa’i phyir roj| ‘di na gang la bya ba med pa de la ni |
byed pa dang las med de| dper na nam mkha’i me tog bzhin
no|| 1lta ba po de la ni byed pa 1lta ba dang262 {n87a}
las blta263 bar bya ba yod pas de’i phyir lta ba’i bya ba
yod pa nyid ni lta ba po yin par shes par bya“o| |

‘dir bshad pa| don dam par lta ba rnam pa thams cad
du bkag pa’i phyir dang| lta ba med na lta ba po yang mi

“thad del

lta po med na khyod kyi ni|]

blta bya lta ba ga la yod|| [MMK 3-6cd]

gang gis kyang lta bar mi byed264 pa la blta bar bya
ba2%5 mi rigs pa’i phyir dang| ‘dis lta bar byed pa’i lta
ba po med pa kho na’i phyir byed pa yang mi rigs pa’i
phyir ro zhes bya bar dgongs so|| des na khyod kyi byed
pa dang las yod pa’i phyir ro266 zhes bya ba’i gtan
tshigs kyi don ma grub pa nyid dam| don ‘gal ba nyid yin
no |

rang gi sde pa dag las| kha cig na re| rgyu dang
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rkyen gzhan gyi dbang dang gYo ba med pa‘i ‘du byed dag
la mig 1ta Bar mi byed d02%7 zhes bya ba dang| {D82b} de
las gzhan pa’i bdag lta ba po med 30268 zhes bya ba gang
yin pa de?®2 ni rigs kyi| b1ta’0 bar Bya ba dang| lta ba
dag med do zhes bya ba ni mi ‘dod de| de dag gi ‘bras bu
{P99b} rnam par shes pa la sogs pa bzhi yod pa‘’i phyir
ro|| gang med pa de la ni| ‘bras bu rnam par shes pa
dang| reg pa dang| tshor ba dang| sred pa zhes bya ba dag
med de| dper na dmus long gi mig bzhin no|| blta bar bya
ba dang lta ba dag la ni ‘bras bu rnam par shes pa la
sogs pa bzhi yod pas| de’i phyir blta bar bya ba?71 dang |
lta ba dag yod do zhes zer rol|

‘dir bshad pa| {C82b} gal te ji skad bstan pa’i
tshul gyi5272 blta bar bya ba dang| lta ba rab tu ma grub

par bstan pa de’i tshel

blta bya lta ba med pa’i phyir]||
rnam par shes la sogs pa bzhi|J

vod min| [MMK 3-7ab,cl]

rkyen med pa“i phyir ro zhes bya bar dgongs sol| de’i
phyir de dag ma grub pas ma grub na blta bar bya ba dang |
lta ba yang ‘grub par mi rigs tel dpe273 yvang med pa’i
phyir rol |

gang dag ‘di skad ces don dam par rnam par shes pa

la sogs pa dag yod pa nyid de[274 de dag gi ‘bras bu nye
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bar len pa la sogs pa dag yod pa’i phyir ro zhes zer ba

de dag la {N87b} bshad par bya ste]

nye bar len pa la sogs pal|275

ji lta bur na yod par 'gyur!l276 [MMK 3-7¢2,4]

de dag kyang rnam par shes pa la sogs pa bzhin du ma
grub pa’i phyir ro2’7 zhes bya bar278 dgongs so|| nye
bar len pa zhes bya ba ni| nye bar blang bar bya ba dag
ste| ‘dod pa dang| tshul khrims dang| brtul zhugs mchog
tu ‘dzin pa dang| bdag tu smra ba dang| lta ba zhes bya
ba dag 901279 sogs pa zhes bya ba ni gang dag gi dang
por de dag bstan pa ste| de dag kyang srid pa dangzso.
skye ba dang281 rga shi dag goi282 de’i phyir khyod la
skyon de nyid yod do] |

da ni pha rol pos rab tu byed pa’i dang por283 nyan
pa la sogs pa dang| sgra la sogs pa dpe nyid du nye bar
bzhag pa dag ji skad bstan pa’i tshul gyis “dra bar bstan

par bzhed nas|

lta bas?84 nyan dang {P100a} snom pa dang| |
myong285 bar byed dang reg byed yid286ll
nyan pa po dang mnyan la sogs]|

rnam par bshad par shes par byal||287 [MMK 3-8]

zhes bya ba gsungs so|| nyan pa dang| snom pa dang]|
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mycng288 bar byed pa dang| reg par byed pa dang| yid
dang| nyan pa po dang| mnyan par bya {D83a} ba la sogs pa
dag gi lan kyang289 btab par shes par bya‘c|| gang gis
she na| 1lta ba nyid kyis te| lta ba dga=g pa bzhin du nyan
pa la sogs pa29° dag dgag pa yang ci rigs par rjes su
dpag pa rgyvas pas291 spros pa dang bcas te292 pstan par
bya ‘o] |

des na rab tu byed pa rﬁsom pa nas293 rnam par rtog
par byed pa’i {C83a} skye ba yang ma grub la ‘gro ba yang
ma grub po|| de la “dir rab tu byed pa’i don ni pha rol
pos smras pa’i sgrub pa’i skyon brjod pas skye mched
rnams stong pa nyid du bstan pa yin no| |

de’i phyir nang gi sa’i khams gang yin pa dang| phyi
rol gyi sa’i khams gang yin pa de?%4 ni gnyis su med pa‘i
don te|295 de yang de¢ bzhin gshegs pas shes rab dang ye
shes kyis gnyis su med pa dang| gnyis su dbyer med pa
dang| mtshan nyid gcig pa “di lta ste]| mtshan nyid med
par mngon par rdzogs par sangs rgyas 50226 zhes bya ba
dang| de bzhin du bu mo khams dag ji ltar blta bar bya]
bu mos smras pa| “jam dpal {N88a} ‘di lta ste| dper na
“jig rten gsum bskal pa’i mes bsregs pa na?%7 thal ba
yang med pa ltar ro298 zhes bya ba dang| de bzhin du] 233

mig ni gzugs la mi lta zhing]||300

yid ni chos rnams mi shes te||

gang la “jig rten mi “jug pa]|

de ni30! gam pa‘i bden pa“ol]
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zhes bya ba dang| de bzhin du chos thams cad ni shes par
mi byed| lta bar mi byed de| de ni chos smra ba la yang
dmigs par mi byed| sems par mi byed| rlom par (P100b} mi
‘byed 30302 znes bya ba dang| de bzhin du sring mo mig ni
gzugs la 1ta3%3 bar mi byed| rnam par shes par mi byed
de| byang chub kyang mig dang304 gzugs dang?“05 bral306 ba
nyid do|| rna ba dang| sna dang| lce dang| lus dang| 307
yid kyang398 chos rnams “dzin par mi byed |39 rnam par
shes par mi bved de| byang chub kyang yid dang chos
dang310 bral ba‘311 nyid 30312 zhes bya ba la sSogs pa
dang| de bzhin du rab kyi rtsal gyis rnam par gnon pa
gzugs ni gzugs kyi spyod yul ma yin no|| tshor ba dang]|
‘du shes dang|{ ‘du byed rnams dang| rnam par shes pa yang
rnam par shes pa‘i spyod yul ma yin no|| rab kyi rtsal
gyis rnam par gnon pa spyod yul zhes bya ba ni gzugs kyis
gzugs mi shes mi mthong ba {D83b} dang| tshor ba dang|
‘du shes dang| ‘du byed {C83b} rnams dang| rnam par shes
pas rnam par shes pa mi shes mi mthong ba‘o|| gzugs mi
shes mi mthong ba dang313| tshor ba dang| “du shes dang]
‘du byed rnams dang| rnam par shes pa mi shes mi3l4
mthong ba gang yin pa de ni shes rab kyi pha rol tu phyin
pa ‘0315 zhes bya ba la sogs pa gsungs pa de dag grub pa
yin no| |

slob dpon legs ldan byed kyis nye bar sbyar ba|316

dbu ma’i rtsa ba‘i ‘grel pa3l7 shes rab sgron ma las|

skye mched brtag pa zhes bya ba ste| rab tu byed pa gsum



pa ‘ol |
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Notes to Tibetan Text of Prajfiapradipa, Chapter Three

1pNDC: de 1la da; Ava Plb-1, Dlb-1 omm. de la.
2pc add na.

3pN add |.

4%: kha.

SN: skya.

6PN: myang.

TPN: rim.

8N: kha.

°p: da.

10py. phyir ro|| for phyir].
p, 1.

*2px 2dd ||.

13PN: myang.

l4pn. yin.

15p ad. so.

18y: da.

17pN: gol.

18p, B

19p. |].

20pc; pas for pa“i phyir.

21P: [

22PN add ba.

23pN omm. bl

24y: “o]].



25pN add |.
26pc omm. |.
27py. bsgrubs.
2%pN add |].
29N add |].

30?: I
31P: l

32pN: blta.
33pN adg ||.
34pc: te].
35¢ om. pa‘i.
36pN: bilta.
3¢ om. pa.
38PN: gi.
3%9pN: bilta.
40p, byad.
A41C: gzungs.
12pN 244 |].
43pN: blta.
44pN: bilta.
45pc. bsgrub.
46pN add |.
47pc; bstan.
48pN 2dd ||.
49pNDC: rten;

50PN omm. |].

Ava P8a-8: rten, D7b~5: brten.
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naj.

5lpN add |].

32pc: phyir ro|| for phyir.

58PNDC add zhe na!; Ava Pl0a-4,5, DSa-6 omm. zhe

9pN 244 ||.
60pN: blta.
Slpy ada |].
62pN adq |-
63x: gnad.
64¢c. go“i.
65p., |

*%eN omm. |].
67px: bzhag.
68DC: brtag.
®9pN add |].
70pN adqd |.
7lpn: bita.
72¢, gtshugs.
73pN add |].
74pN add |.

75pNpC: tshogs for la sogs; Ava Pl4a-4, Dl2b-5: la



sogs.

: pa.
77pc add dang].
78N dpar.

79px adad ||.

80pc aad phyir.

86pN add |.
87N pa‘a.
88y. dpar.
89x: ja.

90pNDC: gi; Ava Pl8a-3: gi, Dl6a-2: gis.
°lpc: gi gcig brtsal for gis gcig bsal.
92p: bar.

93p: bo.

94pc add |.

95pc: ba.

%c¢. pa.

97pc: bdag.

98pN add ||.

99DC add na.:

100DC: omm. da.
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1OIPN omm, ltar.

102y, pyad.

s & o - -
s ci’l for ci yi.

1OSPN omm. zhes zer ro.

PN omm. yang.

105¢;: na “ang for na’ang.

110py add ||.

11lpy omm. |].

112p.: min for ma yin.

113py add ||.

114pc: ba.

115swpC omm. pa’i; Ava P2lb-8, Dl9a-5: pa‘i.

116py add ||.

117py. par bya ste, DC: pa ste for pas te; Ava
P22a-4, D19%b-1: pas te.

118¢, gsrea.

119:y4 add |].

120py omm. |.

121py. |.
122y, dpas.
123y, srag.
124py add |]|.

125y. srag.
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126N: mas.

128pN omm. .
1295,

130pc. bsgom.
131py: 1tar.
132p; po.
133pxn: 1tar.
134py. pol; DC: kol |.
135DC:~bsgom.
136?N add sngon.
137DC: bsgom.
138pxpce: bsgom.
139py add ||.
140PN: bsreg.
14lpy, bsreg.

142PNDC: sreg for bsreg bzii:i; Ava P23a-8 to 23b-1l:
bsregs bzhin, D20b-2: bsreg bzhin.

143pn omm. |.

144p. par.

145py. bsregs.

146py 244 ||.

148py agq ||.
149PN: rim.

lSON: sta.
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151PN: bsreg.

152N: srag.

153y. byad.

154PN: gyis.

155N adgd ||.

156pN omm. |.

157PN: | .

158pc. bsgom.

159pN: 1tar.

161py agq |].

: gyi; N: gya. L o ]

1°°pN: zhe na| for zhe o

18dc. 1.

163¢c. skra“i.

-

o

o
o
(@]

: ba bya ba for bar.

167pn: bilta.

168p. ba“‘am.
169pc, pa “am for pa’am.

170y, xhri‘u “am; D: khre’u’am; C: khre“u ‘am.
171py, sgra yi for sgra‘’i.
172DC omm. yang.

173p ad. med.

174p om. MMK 22-16c.

175DC: brtags te for krtag ste.

176pN omm. 1ta ba yin pa la.



177DC omm.

178yc: ba

179pNDC add ma;

180py. |.

la.

‘am.

Ava P26b-1, D232-2 omm. ma.

181PNDC: bar byed pa for ba; Ava P265—2, D23a-3: ba.

182DC: ba.

183pN: pa”

184pN omm.
185p, |

186py ada

187N: ma.

185y 4a.

190D: ta.

i.

' 191C: bgag.

1923C: rtogs.

193py: bita.

194py agq

195pN ada

126pN adga

197pn: |j.

198y:. pas.

ni.

1995c: 1ta.

200pc ag4
201lpy ag4

202py aaa

shing.
| .
.
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203?&: bsgrub.

204py omm. rnam par bshad par shes par bya ba.
205py add ni.

206py; bya ba‘o for bya‘o.

207p; shes.

208py add ||.

209py: bita.

210N: nga.
211y, ga.
212y, rjas;
213py add ||.
214py: shes.
215¢ a4. ba.

216N: ma.

2i7yc: skra“i.
218py.. bzung.
219py add |.
220py add ||.
221pyN: zhe ‘am.
222pN: zhe ‘am.

223pc: no zhe nal| for no.

224pc, gzhag..

225py. bsgrub.

226PN: par.
227py ad44 |].

228y 1ta po da for lta ba po de.



229p¢ omm. |.

230py add ||.

231pc omm. lta ba po de.
232pc, pa’i phyir for na.
233pc omm. lta ba.

234pN omm. |.
2355y, |. ’
236y, snyad.
237px add ||.
238pyN: 1ta.
23%N omm. |.
240py add ||.
241pc. |].
242y. sta.
243pc add po.
244py a4a |.
245py:. brtag.
246N: mad.
247py agq |.

248y: lha for pa la.

249N: sams pa me for sems pa med.

250py agq |].
251y

252y,

253N: da.

2S‘IPN: der, DC: 1la de for la der; Ava P34b-3,
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D29%b-6: la derx.

255? -a—d.. gi.

256pc; ]
257

““‘N: da“i.
258?: ga.
259%n: |.
260pN: blta.
261p aq. |].
262py 244 |.
263py: 1ta.
264y beq.
265py omm. ba.
266py add ||.
267py add |].
268py add |].
289py omm. de.
270py: 1ta.

271N: pa.

272PN: gyi.

2735: @ab.
274pc cim. |-
2755y, |

277pN add ||.

278pyN omm. bya bar.

279pN omm. |; pC: ||.

>
o



442

28lpy ag4 |.

282pc. ||,

283N: par.

284DC: dang.

285PN: myang.

286py: yin.

287N: 1

288pN: myang.
289¢ om. kyang.
290py omm. pa.
291pynpe: par; Ava P38b-6: pas, D33a-6: par-
292pN: beas te, DC: dang bcas pa for dang bcas fé;
Ava P38b-6, D33a-6: dang bcas te.
293py omm. nas.

294PN omm. de.

295pN omm. te|.
29%pN add ||.
297,

298py agd ||.

2998 omm. 1.
300?: I.
301N: da na for de ni.

302py add |].
303pN: pita.

304py agqg |.



30

[&)]

PN add |.

w
(&)
Cch

N: pral.
30

~]

PN omm. lus dang].

308DC: gang.

309p¢ omm. |.
310py add |.
311y pa. |
312p ag. ||; N: aal].

313pNDC omm. ba dang; Ava P4la-8, D35b-2: ba dang.
314N: ma.

315py add |].

316y5. sbyar|| for sbyar bal.

317C: ba.

13
(93]



Tibetan Text of Prajnapradipa, Chapter Four

{P100b-7, N88a-7, DC83b-2} da ni skye mched yod pa
nyid mi mthun pa‘’i phyogs kyi khyad1 pér dgag2 pas phung
" po rnams ngo’bo nyid med pa nyid du'bstan pa‘i doﬁ.gyi
dbang {N88b} gis rab tu byed pa bzhi pa brtsam mo] !

rab tu byed pa bstan mé thag pa“i mjug tu|

lta bas nyan dang snom pa dang] |3

myong? bar byed dang reg byed yidj |

nyan pa po aang mnyan la sogs]| |

rnam par bshad {Pl0la} par shes par bya]|

[MMK 3-8 (CPP: 3-9)]

zhes bshad pa’i phyir rang gi sde pa dag na re| don dam

par skye mched rnams yods pa kho na yin te| phung pos
bsdus pa’i phyir ro]| °di na gang yod pa ma yin pa de ni
gzugs la sogs pa’i phung pos ma bsdus te| dper na nam
mkha’i me tog_bzhin no|/| nang gi skye mched rnams la ni
phung pos bsdus pa yod de| ‘di lta ste|® gzugs can beu ni
gzugs kyi phung pos bsdus la| chos kyi skye mched ni
phung po gsum dang}-gzugs kyi phung po‘i phyogs gcig gis
bsdus| yid kyi skye mched ni rnam par shes pa“i phung pos
bsdus so|| de’i phyir gtan tshigs ji skad smos pas don
dam par nang gi skye mched rnams yod pa kho na yin no’
zhes zer ro |

‘dir bshad pa| “di la gzugs ni mdor bsdu na rnam pa

gnyis te| ‘byung ba’i gzugs dang| ‘byung ba las gyur pa’i
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gzugs so|| dus la sogs pa’i dbye bas tha dad pa de dag
thams cad gcig tu bsdus nas gzugs kyi phung po zhes
bya’o|| de la re zhig pha rcl po’i gtan tshigs nyid du
mig la sogs pa bsdus par® ‘dod pa’i phyir dang| bstan sla

ba’i phyir gzugs las brtsams te bsam par bya‘o| |

gzugs kyi rgyu ni ma gtogs par] |

gzugs ni dmigs par mi “gyur ro|| [MMK 4-lab]

gzugs zhes bya ba ni {DC84a} gzugs su rung ba’o] |
de’i rgyu ni gzugs kyi rgyu ste| de gang zhe na| sa la
sogs pa ‘byung ba chen po bzhi po dag go]9 de dag ma
gtogs par zhes bya ba ni| de dag bstsal na‘of|

gzugs ni dmigs par mi ‘gyur ro|| [MMK 4-1b]
zhes bya ba ni don dam par ro|| ‘o na ci zhe na| tha
snyad gdags pa‘’i phyir| gzugs kyi rgyu ‘byung ba chen po
bzhi po {P10lb} dag la brten nas gzugs zhes ‘dogs par

byed do| |

de ltar na “dis gzugs kyilo bsgrub par {N89a} bya
ba‘ill chos sal? 1a sogs par ‘dus pa tsam nyid dang|
gzugs kyi sgrub13 pa‘’i chos rang gi rgyu ma bzungl4 na
de’i blo med pa bstan to|| dpe ni de’i dbang gis te]
dmag dang nags tshal la sogs pa dag yin no| |

‘dir rjes su dpag pa ni don dam par gzugs rdzaslS su
yod pa ma yin te| rang gi rgyu ma bzung na de’i blo med

pa’i phyir ro|| ‘di na gang rang gi rgyu ma bzung nal®
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de’i blo med pal7 del® ni rdzas su yod pa ma yin te| dper
na dmag la sogs pa bzhinno|| de bzhin du gzugs kyang

20 pa| gzugs kyi

rang gi rgyu sal? 1a sogs pa dag ma bzung
blo med pas rdzas su yod pa ma yin no! |

yang na sbyor ba‘i lam gzhan yang yod de| don dam
par gzugs kyi blo ni dngos po rdzas su yod pa’i yul cén
ma yin te| blo yin pa‘i phyir dper na nags tshal la sogs
pa’i blo bzhin no| |

yang na sbyor ba‘i lam gzhan yang yod de| don dam
par gzugsn zhes bya ba’i sgra ‘@i =ni tshig gi don rdzas
su yod pa‘i vul can ma yin te| sgra yin pa’i phyir dper
na dmag la sogs pa’i sgra bzhin noj|

rnam par shes pa danc_;l22 sems las byung ba dag kyang
bsgrub par bya ba dang! rigs mthun pa nyid kyis de bzhin
du dgag par bya ba yin pa‘i phyir| gtan tshigs ma nges pa
nyid ma yin no| |

gal te gzugs ni don dam par yod pa23 vin te| de zhig
kyang de’i blo mi “jig?4 pa‘i phyir ro|| ‘di na gang
zhig na de’i blo “jig pa de ni kun rdzob tu yod pa yin
te25| dper na bum pa bzhin no|| gzugs sngon po la sogs
pa dag ni zhig kyang de‘i blo de ltar mi 'jig26 pas de’i
phyir gzugs ni rdzas su yod pa yin no zhe na| de ni bzang
po ma yin te| rjes su ‘gro ba med {Pl02a} pa’i phyir rol|

de ltar re zhig rgyur byas pa’l gzugs brtags zin

to|| da ni ‘byung ba‘i gzugs {C84k} kyi {D84b} dbang du

byas te bshad par byao}|
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rgyur byas pa’i gzugs ni yod pa kho na yin te?7]
de‘i rgyu {N89b} yod pa’i phyir ro|| ‘di na gahg med pa
de la ni rgyu gzung du med de| dper na nam mkha’i me tog
"bzhin no|| rgyur byas pa’i gzugs la ni rgyu sa?8 1a sogs

pa de dag yod pas de’i phyir rgyur byas pa’i gzugs ni ycd

pa kho na yin no zhe na| de”i phyir kshad pa|

gzugs zhes bya ba ma gtogs par] |

gzugs kyi rgyu yang mi snang ngo|| [MMK 4-lcdl

‘di la rgyur byas pa’i gzugs kyi mtshan nyid gzugs
dang| sgra dang| dri dang| ro dang| reg bya ma gtogs par
gzugs kyi rgyu sa la sogs pa dag kyang mi snang zhing
gzung du med do|| “dir yang ‘byung ba‘i gzugs kyi bsgrub
par bya ba chos gzugs la sogs pa °‘dus pa tsam nyid darg]|
sgrub pa‘’i chos gzugs la sogs pa mi snang na sa?? 1a sogs
pa de dag kyang mi snang bar bstan to]| de’i phyir de’i
dbang gis30 dpe yang mngon no| |

de 1a “dir re zhig sa’i dbang du byas te sbyor ba’i
tshig bya’o|| ‘dus pa tsam nyid kyang3l don dam par mi
ston pa‘i phyir ro|| ‘dir bstan bcos mdzad pas ‘dus pa
tsam nyid bstan pas! rdzas su yod pa nyid dgag pa kho na
bstan te| de dgag pa ni don che ba’i phyir ro|| Jji ltar
de don che ba nyid yin zhe na| “di ltar tha snyad du
brten nas ‘dogs par byed pa gang yin pa de ni| don dam

par rdzas su yod pa ma yin pa’i phyir skye ba med pas ngo
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bo nyid med pa nyid grub pa’i phyir roll32
‘phags pa lang kar gshegs pa’i mdo las|
gang phyir ‘dus pa ma gtogs par| |
blo yis dngos po gzung du med| |
de phyir stong dang ma skyes dang]| |
rang bzhin med par nga33 smra’ol|

[Lank3avatara 3-88]

‘di la rkyen {P102b} gyis cung zad kyang| |

skye ba dang ni ‘gag pa med] |

34

skye ba dang ni “gag”® pa yangj|

rkyen rrams kho na ‘ba’ zhig go| |35

[Ladkavatara 2-138 = 10-85]

zhes bya ba la sogs pa ji skad gsung ba lta bu’o]|

‘dir sbyor ba“i tshig ni don dam par sa ni rdzas su
yod pa ma yin par shes par bya stel de’i rgyu mi snang na
de mi snang ba“‘i phyir ro|| gang rgyu mi snang na de mi
snang ba de ni don dam par rdzas su yod pa ma yin te|
dper na dmag la sogs {N90a} pa bzhin no|| debzhin du36
blo dang sgra‘i phyogs la yang ci rigs par brjod par
bya ‘oj |

yang na gzugs kyi rgyu sa la sogs pa de dag ma gtogs
{D85a} par de dag las {C85a} gzhan pa’i gzugs dmigs su
med de| rang gi rgyu ma bzung na de <_:;zung37 du med pa ni
gzugs kyi chos yin no|! ‘dir sbyor ba’i tshig ni38 don
dam par gzugs ni rang gi tshogs pa’i yan lag dag las

gzhan ma yin te| de ma bzung na de’i blo med pa’i phyir|



dper na sa la sogs pa’i rang gi bdag nyid bzhin nol |
‘dir bya ba las3? 1a gnas pa yin par bsams*0 pas ma bzung
ba ble’i chos yin pa’i phyir! gtan tshigs kyi dcn ma grub
pa nyid ma yin no] |

grangs can dag na re41] gzugs la sogs pa dag las sa
la sogs pa dag gzhan ma yin pas| de ni grub pa la sgrub
‘pa yin no*? zhes zer ro||

de43 ni bzang po ma yin te| gzharn nvid dgag pas
gzhan ma yin pa nyid du ston par mi byed pa‘i phyir dang]|
pha rol po ‘dod pa’i gzhan ma yin pa nyid kyang khas ma
blangs pa‘i phyir rol|

bye44 brag pa dag gtan tshigs ma nges pa nyid du
rgol bar byed de| mar me ma bzung yang de las gzhan pa
yod na bum43 pa la de’i blo yod pa‘i phyir ro%® zhe na|
de yang bzang po ma vin te| de’i blo med pa kho na’i
phyir ro zhes nges par bzung ba’i phyir dang| mar me med
kyang nor bu dang| ‘od zer dang| {P103a} sman dang|%7 zla
ba dang| nyi%® ma‘i snang ba yod na de’i blo yod pas |
mi4% mthun pa“i phvogs la sgrub>0 pa‘i chos med pa‘i
phyir ma nges pa nyid ma yin no|| rang gi tshogs pa‘i
yan lag dag las gzhan ma yin te zhes®l dam bcas pa khyad
par can nye bar Bzung ba‘i phyir mar me ni bum pa’i rang
gi tshogs pa‘i®? yan lag ma yin nol|

‘og nas| 33

gang yang gang dang lhan cig tul[54

gzhan nyid du mi ‘thad do||®3 [MMK l4-4cd]
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zhes ston pas mi mthun pa’i>® phyogs med pa’i phyir| don
dam par mar me las bum pa gzhan nyid du ma grub pa‘’i |
phyir yang ma nges pa nyid ma yin no] |

{N90b} gal te émag la sogs pa yan lag can gyi rdzas
dag la| rtsom pa yod pa’i phyir sa la sogs pa dag rdzas
su yod pa nyid ma yin par rab tu sgrub pa’i rjes su dpag
pa dag gi57 dpe ma grub po zhe na| dmag gi yan lag dag ni
dmag ces bya ba yan lag can gyi58 rdzas rtsom par byed pa
ma yin te| yan lag yin pa’i phyir| dper na| shing gi yan
lag rtsa ba dang| sdong po dang| yal ga dang| yal ga phra
mo la {D85b} sogs pa dag bzhin {C85b} no|| yang na glang
po che dag la yongs su rdzogs pa de’i yan lag gang yin pa
de ni shing rta dang rta la sogs pa dag rtsom par byeds9
pa ma yin te| de la med pa‘i phyir dper na rgyu spun la
sogs pa bzhin pas dpe med pa ma yin no| |

de bzhin du|

gzugs zhes bya ba ma gtogs par] [60

gzugs kyi rgyu yang mi snang ngo| |61 [MMX 4-1cd]
zhes bya ba ‘di la yang snga ma bzhin du bsgrub par bya
ba dang| sgrub pa’i chos dag nye bar sbyar nas| rjes su
dpag pa rgyas par brjod par bya‘c] |

ji ltar gzugs la sogs pa dag las gzhan ma yin pa de
bzhin du| sa la sogs pa dag gzugs las gzhan ma yin pa
vang ma yin te| ‘og nas {Pl03b} gzhan ma yin pa nyid
kyang ‘gog pa‘i phyir dang| gzhan ma yin pa nyid kyisb2

‘c ma yang zho nyid du ‘gyur ba'am63| zho yang ‘o ma nyid
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du ‘gyur na mi rung ba‘’i phyir ro|| de’i phyir|
gcig pa nyid dang gzhan nyid du]|%4

ji ltar byis pas rnam brtags ltar]|

dngos po gzhan pa ma yin dang] |

tshogs las gzhan pa’ang gang na’ang med]|®°

[Lankavatdara 3-102 = 10-598]
66||

ces gsungs pa de grub pa yin no
de’i phyir de ltar skye mched rnams rab tu bsgrub

pa’i phyir gtan tshigs phung pos bsdus pa‘i phyir rob7

68

zhes smras pa’i don®® ma grub pa nyid dam| don ‘gal ba

nyid yin no| |
gzugs kyi rgyu ma gtogs par yang gzugs yod do zhes®?

shes par bvar mi nus te| ‘on kyang rnam par rtog na]

gzugs kyi rgyu ni ma gtogs par]| |
gzugs na gzugs ni rgyu med par}||

thal bar “gyur te|’0 [MMK 4-2ab,cl]

gzugs kyi rgyu zhes bya ba ﬁi gzués kyi yod pa nyid
kyi rgyu ste| bar gyi tshig mi mngon pa’i phyir me’i’}
;tgyu bzhin no|| {N%ia} de ma gtogs par zhes bya ba ni
gzugs kyi rgyu ma gtogs par te72[ gzugs yod pa nyid du
ston éa'i rgyu med par zhes bya bar dgongs so|{ gzugs na
zhes bva ba ni dam bcas pa ts;am las rnam pa de lta bu de

‘dod na’oc|| gzugs ni rgyu med par thal bar ‘gyur te zhes

bya ba ni “thad pa med par zhes bya ba“i tha tshig gol73
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de yang mi ‘dod pas ji skad smras pa’i skyon ldog pa med
do] |

rgyu med par cmra ba’4 gang dag dngos po thams cad
rgyu med pa kho na las skye bar khas blangs pa’i phyir|

75 zhes zer na| de

gzugs ‘grub pa yang de dag dang ‘dra’c
la bshad pa| {DC86a} gal te ‘ga” zhig ji skad smras pa’i

rnam pa lta bur gyur na ni de yang rung ba zhig na|

don gang yang|’®

rgyu med’”’ pa ni gang na’ang med| |78 [MMK 4-2c2,d]

des na’? dpe med pa’i phyir smra ba de la yang grub
pa med do|| kho bos dang po nyid du yang rgyu {P1l04a}
med par smra ba dag bsal zin pas de ni don med pa80 yin
nol |

gang dag grangs can dag gi tshul la mkhas su re bas|
‘di skad ces khyod kyis sa la sogs pa dag gzugs la sogs
pa dag las gzhan ma yin no zhes smras pas| de dag gzhan
ma yin pa .nyid du khas blangs pa yin pas des na don dam
par sa la sogs pa dag rdzas su yod par shes par byar nus
te| gzugs ia sogs pa dag las gzhan nyid ma yin pa‘i
phyir[ dper na gzugs la sogs pa’i rang gi bdag nyid bzhin
no8l zhes zer na|82 ji skad bstan pa“i tshul gyis gzhan
ma yin pa nyid ma grub pa’i phyir gtan tshigs kyi don ma
grub pa nyid yin no|| dpe yang med de| gzugs la sogs

pa’i rang gi bdag nyid bsal ba’i phyir rol|
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gzhan dag na re| don dam par sa la sogs pa dag yod
pa kho na yin te| de dag gi “bras bu yod pa’i phyir ro||
‘di na gang med pa de la ni ‘bras bu gzung du med de|
dper na nam mkha“i me tog bzhin nol | 'sa la sogs pa dag
laxui;bras bu gzugs la sogs pa dag yod pas de i phyir sa
la scgs pa dag yod {N91b} pa kho na yin no83 zhes zer
ro| |

‘dir bshad pa|

gal te gzugs ni ma gtcgs par| |
gzugs kyi rgyu zhig yod na ni| |
‘bras bu med pa’i rgyur ‘gyur tel]

“bras bu med pa’i rgyu med do|| [MMK 4-3]

kho bo“i phyogs la gal te gzugs ma84 gtogs par gzugs
kyi rgyu sa la sogs pa85 zhig yod na ni des na ‘bras bu
med pa‘i86 rgyur ‘gyur te| ‘bras bu gzugs la sogs pa‘i
mtshan nyid kyis87 ‘bras bu med pa‘i rgyur ‘gyur ba‘i
phyir ro|| gzhan yin pa”i phyir88 rtsi rkyang®2 la sogs
pa bzhin no|| ‘bras bu med pa‘’i rgyu med do zhes bya ba
ni| de yang gzugs la sogs pa ‘dus pa’i {P104b} bdag nyid
vin pa‘i phyir ro20 zhes bya bar dgongs so|| de’i phyir
rgyu bzhin du ‘bras bu yang ma grub pa’i phyir de dag gi
‘bras bu yod pa’i phyir ro?l zhes sngar smras pa'i92 gtan
tshigs kyi don ma grub pa nyid kyi skyon yod do|| spyir

grags pa‘’i gtan tshigs nyid du {C86b} brjod na ni don



sun dbyvung ba‘i 1an93 gzhan yang yod del “di la gzugs
kyi rgyu zhig brtags na gzugs yod pa'am94] med pa la

brtag95 grang na| gnyi ga la yang mi “thad par bshad pa|

gzugs yod na yang gzugs kyi nil|

rgyu yang ‘thad par mi ‘gyur nyid|| [MMK 4-4ab]

yod pa‘i phyir dper na bum pa dang snam bu yod pa bzhin

no|| ci ste med na yang|

gzugs med na yang gzugs kyi ni||

rgyu yang “thad par mi ‘gyar nyid|| [MMK 4-dcd]

sa la sogs pa ‘dod pa ste|?® skye ba‘i sngon rol na
med pa’i phyir de las gzhan pa bzhin no zhes bya bar
dgongs so|| ‘dir skye ba med pa‘i rab tu byed par bstan
pa’i sun dbyung ba rjes97 su b%las pvas| sun dbyung ba
brjod par rig par bya‘ol]

rgyu med par smra ba dag rgvu med pa kho na“o zhes

zer bas?® de dag gi phyir bshad pa]

rgyu med pa yi99 gzugs dag ni| 1100

“thad par mi rung rung ma yin|| [MMK 4-5abl

" kun rdzob tu yang de khas ma blangs pa’i phyir rol0l zhes
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bya bar dgongs sof |

yang na bye brag tu smra ba dag ma ‘ongs pa’i gzugs
kyang yod do zhes zer bas de dag gi phyir bshad pa|

rgyu med pz yi gzugs {N92a} dag ni||

‘thad par mi rung rung ma yin|| [MMK 4-5ab]
ma ‘ongs pa skye ba‘i rgyu ma blangsl02 pa bdag103 nyid
kyi dngos po ma thob pa ni tha snyad du yang yod par mi
‘grub pa‘i phyir ro zhes bya bar dgongs so]]

gang gi phyir de ltar ‘byung ba dang| ‘byung ba las
gyur pa‘’i bdag nyid kyi gzugs {P105a} rnam pa thams cad

du mi “thad pa|

del04 phyir gzugs kyi rnam par rtog]

‘ga’ yang rnam par brtag mi bya|| [MMK 4-5cd]

mkhas pa chcs kyi de kho na rnam par rtog pa dang|
legs par bral barl05 rtogsl06 par ‘dod pa yang dag pa‘i
shes pa’i mig yang dag par bye:"07 bas gzugs rdzas su yod
pa dang| rgyu las gzhan pa dang| rgyu las gzhan pa ma yin
pa dang| de dag la sogs pa kha dog dang| dbyibs kyi dbye
ba la sogs pa yul gyi rnam par rtog pa mang po bu ma
btsasl08 pa’i rmi lam na bu’i gzugs dang spyod pa la sogs
pa“i yul dag mthong nas sad pa lta bu dag la rnam par
brtag par mi bya‘ol|

de’i phyir de ltar gzugs kyi rgyu mi “thad pa’i

phyir ji skad smras pa‘’i skyon dang ma bral lo] ]
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dbul0% nma‘i rtsa ba’i ‘grel pa shes rab sgron mal |
| |bam poll0 inga pa| |11l

vang gzhan yang ‘di na rgyu’i yon tan snga na yod
pé'i {D87a} rim gyis ‘bras bu la yang yon tan mthong ba’i
mtshan nyid kyis]uz gang dag {C87a} ‘bras bu rgyu dang

‘dra‘o zhes zer ba de dag gi phyir bshad pa|

‘bras bu rgyu dang ‘dra ba zhes||

bya ba ‘thad pa ma yin te|]| [MMK 4-6ab]

‘bras bu rgyu dang ‘dra bar bstan pa ‘thad pa ma yin

114 2hes bya

te| rgyu dell3 ‘bras bu ma yin pa nyid do
ba‘i tha tshig go|115 ‘dir ni bsgrub par bya ba chos
smra bar ‘dod pa‘i rgvu| rgyu ma yin pa nyid dang! sgrub
pa'i chos ‘@ra bar bstan pa nye bar bzhag qo|116 dpe ni
de‘i dbang gis te]| rgyud tha dad pa’i rdzas yin pa bzhin
no|| ‘dir sbyor ba‘i tshig ni don dam par smra bar ‘dod
pa‘i rgyu117 rgyu spun sngon pol:L8 ni la ba sngon po’i
rgyu ma yin tel ‘drall? pa‘i phyir dper na del?0 1as
gzhan pa’i la ba sngon po bzhin no| |

‘dir grangs can pa dag na re de las gzhan pa’i la ba
{N92b} sngon po la yang smra bar ‘dod pa’i la ba sngon
po’i rgyu medl2l par {Pl05b} ma §rub pa’i phyir dpe med
do zhes zer rol|

de ni bzang po ma yin tel da ltar de “byung ba’i

rgyu (122 dngos po ma yin par123 grub pa nyid dpe nyid du
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‘dod pa’i phyir dang| dgag pa ‘di ni sgra gang dang lhan
cig sbyor bar byed pa de’i brjod par bya ba don dgag pa
kho nas mthu nye]'24 bar zad pa yin telzsl de nil?6 ge‘i

khyad par mi ston pa’i phyir| bram zel27 128

ma yin no
zhes bya ba bzhin pas skyon med do| |

rang gi sde pa dag ni “bras bu .rgyu dang ‘dra ba
dang mi ‘“dra bar yang smra bas skad cig ma snga ma mtshan
nyid “dra ba ias skad cig ma phyi ma skye ba la ltos
na5129| dper na mar me dang chu’i rgyun la sogs pa dag la
nil30 rgyu’i skad cig ma dang ‘dra ba’i phyir| “dra ba
yin noj| skad cig ma snga ma mtshan nyid mi ‘dra ba las
skad cig ma phyi ma skye bal3l 13 1tos nas| dper na shing
dang ‘o mal32 la sogs pa‘i thal ba dang| zho la sogs pa
dag]-33 ni rgyu’i skad cig ma dang mi ‘dra ba‘i phyir mi
‘dra ba yin nol3% zhe na| de la “bras bu rgyu dang ‘dra
ba gang yin pa de ni rjes su dpag pa Jji skad bstan pa
nyid kyis bkag zin to|| ‘bras bu rgyu dang mi ‘dra ba
gang yin pa de’i dbang du byas te bshad pal135

‘bras bu rgyu dang mi ‘dra zhes||136

bya ba‘angl37 ‘thad pa ma yin no|| [MMK 4-6c@]

‘dir yang bsgrub par bya ba‘i chos myu gu smra bar
‘dod pa’i rgyu’i ‘bras bu ma yin pa nyid dang| sgrub pa’i
chos mi ‘dra bar bstan pa nye bar bzhag go|138 des na

van lag lhag {D87b} ma yang snga ma bzhin du mngon no | |
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‘dir {C87b} rjes su dpag pa ni don dam par myu gu ni smra

bar ‘dod pa‘i rgyu’i ‘bras bu ma yin te| mi “dra ba‘i

phyir dper na gyo mo la sogs pa bzhin no| |

ci ste yang ‘bru ni myu gu’i rgyu kho na yin te| de
yod na ‘byung ba‘i phyir ram| des tha snyad “dogs pa’i
phyir dper na rnga bo che’i sgra ‘am nas kyi myu gu bzhin
nol3% zhe na| de ni bzang po ma yin te| skye ba {Pl06a}
can rnams kyi skye ba rnam pa140 thams cad du bkag pas
dpe ma grub pa’i phyir sgrub pa ma tshang ba’i skyon yod
dol |

gang dag ‘di skad ces {N93a} mig la sogs pa’i ‘bras
bu ni mig gi rnam par shes pa la sogs pa mi “dra ba yin
pa‘i phyir141 mi ‘dra ba zhes bya ba’i gtan tshigs ma
nges pa nyid dol4d2 zhes zer na| de yang bzang po ma yin
te| mig gi rnam par shes pa la sogs pa yang bsgrub par
bya ba dang| rigs mthun pa nyid kyis de bzhin du dgag par
bya ba yin pa‘i phyir mi mthun pa’i phyogs med pas ma
nges pa nyid kyi skabs med do]

vang na smra bar 3od pa sa la sogs éa dag rgyu ma
yin pas gzugs ma grub pa’i phyir de dag gi “bras bu yod
pa’i phyir rol43 zhes bya ba‘i gtan tshigs kyi don ma
grub pa nyid dam| don ‘gal ba nyia yin no zhes ji skad
bstan pa“i tshul dang ‘dra‘ol|

bye brag tu smra ba dag na re! ‘bras bu ni rgyu dang
‘dra ba yang yin la| mi ‘dra ba yang yin te| byed pa“i

rgyus ‘dus byas kyi byed pa’i rgyu ni thams cad yin par
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khas blangs pa’i phyir dpe med dol44 zhes zer rol|

de ni bzang po ma yin te] rigs mthun pa bskyed pa‘i
rgyu thun mong ma yin pa la sogs pa’i khyad par can gyi
sgrub par byed pa nyid ‘gog par ‘dod pa’i phyir rol|

de ltar na gzhung gi tshogs des -‘byung ba’i gzugs
dang| rgyur byas pa‘i gzugs bkag pas gzugs kyi phung po
mi srid par bstan to|| da ni gzugs bkag pa bzhin dul43

tshor ba la sogs pa dag dgag pa yang rim pa mtshungs par

bstan par bya ste]

tshor dang ‘du shesl4® “Gu byed.dang]|l47

sems dang dngos po thams cad kyang]| |

rnam pa dag ni thams cad du]|

gzugs nyid kyis ni rim pa mtshungs|| [MMK 4-7]

gzugs dgag pa bzhin du tshor ba la sogs pa dag dgag
pa yang rim pa mtshungs pa’i {P106b} phyir rol48 zhes bya
bar dgongs so|| 3ji ltar don dam par gzugs rdzas su yod
pa ma yin te| rang gi rgyu ma {D88a} bzung {C88a} na de’i
blc med pa’i phyir| dper nal4? dmag la sogs pa bzhin
nol50 zhes bstan pa de bzhin du don dam par151 tshor ba
dang| “du shes dang| ‘du byed rnams dang| rnam par shes
pa dag kyang {N93b} rdzas su yod pa ma yin te| rang gi
rgyu ma bzung na de’i blo med pa’i phyir| dper nal52 dmag

153

la sogs pa bzhin no zhes rgyas par khong du chud par

bya ‘ol |
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tshor ba la sogs pa dag gi rgyu nils4 reg pa dang|
mig dang| gzugs-dang| snang ba dang! nam mkha” dang| yid
ia byed pa la sogs pa dag155 yvin par ci rigs par brjod
par bya’ol]

ji ltar don dam par gzugs ni rang gi tshogs pa’i yan
lag dag las gzhan ma yin te| de ma bzung na de’i blo med

pa‘i phyir| dper na sa la sogs pa’i rang gils®

bdag nyid.
bzhin nol37 zhes bya bas don dam par gzugs rang gi rgyu
dag las gzhan ma yin par bstan pa de bzhin du ‘dir yang
don dam par tshor ba la sogs pa dag rang gi rgyu dag las
gzhan ma yin par brjod par bya’c|| “@ir sun ‘byin pa
dang| sun ‘byin pa‘i lan dag kyang snga ma bzhin nol |

dngos po thams cad kyang zhes bya ba ni phung po las
gzhan pa ‘dus byas kyi chos med mod kyi| de dag gi bye
brag dag dgag pa brjod par bzhed pas nye bar bzhag ste|
yongs su brtags pa’i bum pa dang| snam bu la sogs pa dag
rdzas su yod pa nyid dang| gzhan pa nyid dgag pa’i phyir
ro|! “dir yang snga ma bzhin du sbyor ba‘’i tshig dag ci
rigs par brjod par bya‘ol|

de ltar phung po rnams ma grub pa’i phyir phung pos
bsdus pa zhes bya ba’i gtan tshigs kyi don ma grub pa
nyid dang|l>® dpe med do|| {P107a} ji ltar zhe na| ‘ai
lta ste| gzugs la sogs pa’i phung pos bsdus pa dag don
dam par yod dol39 zhes bya bar med pa’i phyir rel|

vang na gtan tshigs kyi don ‘gal ba nyid kyang yin

te| phung pos bsdus pa ni tha snyad kho nar yod pa yin
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pa’i phyir rol]

de ltar rigs pa des na|

stong pa nyid kyis brtsad byas tshe| |
gang zhig lan °‘debs smra byed pal|
de yi thams cad lan btab min]|

bsgrub par bya dang mtshungs par ‘gyur|| [MMK 4-8]

de kho na brtag pa’i mtshan nyid la dngos po ‘ga’

160 ngo bo nyid brtag- pa brtsam pa na

zhig gi don dam pa’i
stong pa pa nyid kyis don dam par skye mched {D88b} rnams
skye ba méd pa dang| {N94a} rdzas su yod pa ma yin par
tshad ma yongs su bzung ste| brtsad {C88b} cing ‘gyed pa
byas pa’i tshe161l gang zhig rtog ge phyi ma nye bar
bzhag pas lan ‘debs shing smra bar byed pa de’i de dag
thams cad ni larn btab pa ma yin te| bsgrub par bya ba
dang mtshungs par ‘gyur ba’i phyir ro|| de ston pa’i
gtan tshigs dang| dpe de dag bsgrub par bya ba dang
mtshungs par ma grub pa’i phyir| rtog ge phyi ma mi ‘grub
po zhes bya bar dgongs soj |

de bzhin du|

stong pa nyid kyis bshad byas tshe]| |

162 gmra byed pal|

163

gang zhig skyon ‘dogs
de yi thams cad skyon btags min]| |

bsgrub par bya dang mtshungs par ‘gyur|| [MMK 4-9]
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phung po dang| khams dang| skye mched dag ngo bo
nyid med pa nyid du bstan pa na stong pa nyid kyisl64
sbyor ba rnam par dbye ba byas te| rnam par bshad pa‘i
tshe gang zhig tshad ma log pas blo gros bslad pa nyid
kyis phung po la sogs pa dag yod pa kho na yin te165|
bden pa la sogs pas bsdus pa“i phyir rol®® zhes bya ba la
sogs pas skyon ‘dogs shing smra bar byed pa de’i {P107b}
de dag thams cad kyang skyon btag3167 shing sun ‘byin pa
ma yin te| bsgrub par bya ba dang mtshungs par “gyur ba‘i

phyir rol68

zhes bya ba“i tshig gi lhag ma‘o]| ji
1tarl®? zhes na| sun dbyung ba dang ‘dra ba‘i phyir]
bsgrub par bya ba ma grub pa nyid dang spyir mtshungs te|

dngos po gcig la gang lta bal|170

de ni kun la’‘ang lta bar “dod] |

gcig gi stong nyid gang yin pal|

de nyidl71 xun gyi stong pa nyid] |

[catuhSataka 8-16]

ces gsungs so||172"

de la “dir rab tu byed pa’i don ni skyed mched rnams
yod par ston pa nye bar bzhag pa’i sgrub pa‘i skyon brjod
pas | phung po rnams ngo bo nyid med pa nyid du bstan pa
yin nol |

de’i phyir rab kyi rtsal gyis rnam par gnon pa phung
po lnga po dag gi mngon par ‘grub par gtogs pa ston pa

gang yin pa de ni| shes rab kyi pha rol tu phyin pa ma
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yin no|| rab kyi rtsal gyis rnam par gnon pa gzugs ngo
bo nyid dang bral ba ni gzugs so|| de bzhin du tshor ba
dang| ‘du shes dang| {N94b} “du byed rnams dang| rnam par
shes pa nyo bo nyid dang bral ba ni rnam par shes pa‘o]|
gzugs dang| tshor ba dang| ‘du shes dang| ‘du byed rnams
dang| rnam par shes pa dag gi ngo bo nyid dang bral ba
gang vin pa de ni {D89a} shes rab kyi pha rol tu phyin
pa‘o|| rab kyi rtsal gyis rnam par gnon pa gzugs ngo bo
nyid med pa {C89a} ni gzugs so|| de bzhin du tshor ba
dang! ‘du shes dang| ‘du byed rnams dang| rnam par shes
pa ngo bo nyid med pa ni rnam par shes pa‘ol| gzugs
dang| tshor ba dang| ‘du shes dang| ‘du byed rnams &dang|
rnam pax shes pa dag gi ngo bo nyid med pa gang yin pa de
ni shes rab kyi pha rol tu phyin pa’ol73 zhes bya ba
dang| de bzhin du|

ngas ni “jig rten phung po bstan] |

de la “jig rten gnas par gyur||

mkhas pa det74 1a mi gnas pa| |

“jig {P108a} rten chos kyis mi gos so| |

“jig rten nam mkha’i mtshan nyid de]|

nam mkha®~ la yang mtshan nyid med] |

de phyir de yis de rtogs pasl75[|

“jig rten chos kyis mi gos so]|
zhes bya ba dang| de bzhin du byang chub sems dpas| gzugs
‘dang| sgra dang| dri dang| ro dang| reg bya dang| chos la

gnas te sbyin pa sbyin”6 par mi bya'o177 zhes bya ba
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dang| de bzhin du|

zhes

ma‘i

srid pa gsum ni btagsl78 pa tsamj|
ngo bo nyid kyis dngos po med| |

179 pa dngos po’i rang bzhin dul |

btags
ngan rtog rnams ni rtog par byed!|
[LaRk3avatara 3-52 = 10-83]

180

blo yis rnam par brtag byas na] |
ngo bo nyid ni.gzung181 du med| |
de phyir de dag brjod med dang]| |
ngo bo nyid ni med par bstan| |

[Lank3avatara 2-173 = 10-167]

bya ba la sogs pa gsungs pa de dag grub pa yin no| |
slob dpon legs ldan byed kyis nye bar sbyar ba| dbu

rtsa ba‘i ‘grel pa shes rab sgron ma las phung po

brtag pa zhes bya ba ste| rab tu byed pa bzhi pa’ol|
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Notes to Tibetan Text of Prajfiapradipa, Chapter Four

lc. khyod.
2N:dgags.

3P: | .

4PN:_myang.

5¢: mod.

6PN omm. |.

7PN add |]-

8PN: pa.

be: I ]:

10pc: kyis; N: da ltar na “das gzugs kya for de ltar
na ‘dis gzugs kyi.

llpc: ba.

12pN omm. sa.

13pc: bsgrub.

14PN: gzung.

15¢. rjes.
16py agq |.
17pN: par.
18pNDC omm. de; Ava P4sa-5, D38a-3: de.

19N: rgyus for rgyu sa.

20p. gzung.
2lpc aad kyi.
22¢ om. |.

23PN add ma.
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24p. “jigs.

2SP: ta.
26p: ‘jigs.

27pp: ta.

28py omm. sa.

29pNC: nas for na sa.
30pN: gi.

3lpc adgd |.

32pN: tel.

33D: ngas?

34p. déag.

35PN omm. ||.

36pc ada |.

37p. bzung.

38p om. ni.

39pNDC omm. las; Ava P47b=7, D4lb-l: las.
40pN: bsam.

4lN: ra.
425 ag. |[|.
43N: da.

44N: pe.

45p: pam.
PN add ||.
47pc omm. |.
48N: nya.

49pc. de’i mi for mi.



S0pxpeC: bsgrub; Ava P4%a-1, D42b-2: sgrub.

5lpN: te| des for te zhes.

32y: chags pa‘a for tshogs pa‘i.

>3pNDC omm. |; Ava P49b-6, D43a-5: |.

S4pNDC omm. ||; Ava P49b-6, D43a-6: 1].
55pc omm || .
58pN omm. pa‘i.

57pc: gis.

38p, gyis.

39N: byad.

“OPN: l.

6lpN omm. ||.

52pN: kyi.

63pN: ba “am.
64p. |

65pN omm. |].

66N: na.

57PN add ||.

68PN cmm. don.

69?: ces.

70PN omm. .

1c: ma‘i.

72P: ste.

T3pe: |].

74DC omm. smra ba.

752N add |].



76pN omm. |.
778: mad.

78pN: |.

73pc: de yang for des na.

80pc: bden pa ma for don med pa.
Slew add |].

82pc omm. |.

83pN ada |].

84yN: mi.
85P: ma.
86y. pa‘a.

87pN: kyi.

88pN add |.

89PNDC: skyang; Ava P55a-3, D48a-4: rkyang.
292N add ||.

91py add |].

92p. ma smra ba‘i, N: smra ka“i for smras pa’i.

93pn: lam; DC: len; Ava P55b-6, D48b-5: lan.
94pN(c3): pa “am for pa’am.
95PN: brtags.

S6pnpc: |].

10lpN add ||; € ad. |.



102p, blang sa for blangs.
103pN omm. bdag; DC: dag; Ava P56b-2, D49b-2: bdag.
104pyN: de’i.

105NC: par.

106p. rtog; N: rtag.

107N: bya.

108pp. ptsas.

109pc. | |dbu.

lloN: pa.

lllpc, ma| bam po lnga pa| for ma|| ||bam po lnga

17p ad. |; ¢ 24. |].

118pN omm. sngon po.

11%9g, ‘ang.

120y, 4a.

121p; pad.

122pypc: rgvu ni for rgyu’i; Ava P58b-4, D5lb-1l:
rgyu ‘i.

123y: par.
124N: nya.

12SN:_,ta.

469
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126DC; na.
127y: za.
128py add ||.
129p5: 1as.

130py add |.

131pnpe: skyed pa for skye ba; Ava P59a-6, D52a-2:
skye ba.

132ps 244 dang de.

133pc a44 1a.

134p add ||. : —

135pN omm. |.

136py omm. |].

137ypc: ba ‘ang for ba’ang.

138pc: |].

139pyn add ||.

140py omm. rnam pa.

14lpNy omm. mi ‘dra ba yin pa“i phyir.

142pN: yin no|| for nyid do.
143py add ||.

1845y 234 |].

145pN: tu

146¢ ad. dang.
147y, .
148py add |1.
149p ad. |.

150pyN add |].
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151pc agq |.
152py add |.
i53py add ||.
154pc agq |.
omm. dag.
156py omm. rang gi.
157p add j|.
158pN: dol].

159py add IJ-

IGGPN: par.

161N: che.
162py. “dog.
163DC: brtags.
184py. kyi.
16SN: ta.
166py add ||.
167DC: brtags.
168py add |].

169pc: 1ta.

17, nji.

172py omm. ces gsungs so||.

173py aaq ||. -

l74N: da.

175pN: de’i phyir de’i de rtogs pas, DC: de phyir de

yl Ge brtags pas for de phyir de yis de rtogs pas; Ava
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P6%a-3, D6la-l: de phvir de yis de rtogs pas.
176py. byin.
1775y add |].
178DC: brtags.
179DC: brtags.
180py. yi.
181p, bzung.



Tibetan Text of Praijfidpradipa, Chapter Five

{P108a-5, NS4b-7, DC89a-5} dal ni stong pa nyid kyi

ni mthun pa’i phyogs kyi khyad par dgag pas khams rnams
ngo bo nyid med pa nyid' du bstan pa“i don gyi dbang gis
rab tu byed pa lnga pa brtsam mo| |

rab tu byed pa bstan ma thag tu|?

gzugs zhes bya ba ma {N95a} gtogs par| |

gzugs kyi rgyu yang mi snang ngo|| [MMK 4-lcd]
zhes bshad pa“i phyir re zhig rang gi sde pa dag na re|

‘d4i 1a3 bcom 1ldan ‘das kyis?

rgyal po chen po khams drug
po ‘di dag ni skyes bu’o zhes gsungs pas khams drug pol5
sa dang| chu dang]| me dang| rlung dang| nam mkha” dang]
rnam par shes pa zhes bya ba dag gi mtshan nyid sra ba
dang| gsher pa dang| tsha ba dang|® gyo ba dang| skabs
‘byed pa dang| rnam par shes par byed pa {D89b} dag bstan
to|]| nam mkha’i me tog la sogs pa lta bu med pa dag ni
skyes {C89b} bu“i rgyu nyid {P108b} du ma bstan pas de’i
phyir| slob dpon gyis sa la sogs pa- dag la yang gzugs kyi
rgyu med do zhes dam bca’ ba’ byas pa de ni khas blangs
pa la gnod par ‘gyur roj |

gal te de bzhin gshegs pas tha snyad du khams drug
po dag skyes bu’o zhes bstan par khas blangs pas nyes pa
med do8 zhe na| don dam par bstan par khas blangs pa’i
phyir nyes pa med pa ma yin no|| gal te de ma grubpa’i

phyir rigs pa ma yin no zhe na| ma grub pa ma yin te| don
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dam par sa la sogs pa khams rnams yod pa kho na yin te]

4 ]

de daj gi mtshan nvid vod pa’i phyir ro||{ °di la bcom
ldan ‘das kyi59 gang don dam par med do zhes gsungs pa de
la ni mtshan nyid med de| dper na nam mkha“i me tog bzhin
no|| sa la sogs pa dag 1al9 ni sra ba nyid la sogs pa’i
mtshan nyid dag yod pas de ltar de dag gi mtshan nyid yod
pa’i phyir sa la sogs pa khams rnams yod pa kho na yin

11 zhes zer rol|

no
de la ‘dir nam mkha’i ngo bo nyid stong pa nyid kyis
bstan sla ba‘i phyir dang| de yod pa ma yin par bstan pas
khams lhag ma rnams dgag pa yang sla ka’i phyir| slob
dpon gyis nam mkha’i khams kho na’i dbang du mdzad de

bshad pa|

nam mkha’i mtshan nyid snga rol na}|l2

nam mkha® cung zad yod ma yin||}3  [MMK 5-lab]

{N95b} dbyer med pa’i phyir ro zhes bya bar dgongs sol|
‘di la byel? bragld tu smra ba dag nam mkha’ ni mi

18 ston pas mi sgrib pa nyid nam mkha’

sgrib pa kho nar
yin la| de yang yod pa nyid du sgrub17 pas mi sgrib pa
yod pa nyid kyis bsgrub par bya ba dang18 sgrub pa mi
‘grub stel®| dper na sgra mi rtag ste| mi rtag pa’i
phyir ro?0 zhes bya ba de bzhin du “dir yang nam mkha’

yod de| nam mkha“ yin pa’i phyir ro zhes bya bar?l smras

par ‘gyur rol|



yang na gang dag dbu ma‘i {P109a} bstan bcos kyi

23

tshul la sdang ba dag ‘di skad ces gang22 gi phyir| rim

mam cigZ4

car de mi “thad par °‘gyur ba‘i mtshan nyid kyi
gzhi dang| mtshan nyid dag gzhan nyid yin par khas mi len
te| skyes bu chen po’i mtshan rnams las skyes bu chen po
gzhan yin par mi rigs pa bzhin no|| ‘di la de mtshon?3
par bva ba yin pas mtshan nyid de| las la bya ba’i rkyen-
brjod pa‘i phyir ro?® {D90a} zhes smra’o {C90a} zhes zer
roj |

de dag gi de ltar khas blangs pa nyid la yang]|

nam mkha’i mtshan nyid snga rol na| |

nam mkha’ cung zad yod ma yin| | [MMK 5-lab]

nam mkha’ nyid mtshan nyid yin na de nyid kyis de
bsgrub pa‘’i phyir nye bar sbyor bar byed pa ni gtan
tshigs su mi rung ste| don ma grub pa‘i phyir des na gang
gis27 ci zhig sgrub par ‘gyur| ci ste yang tha snyad du
yed pa’i nam mkha’ ni mi sgrib pa nyid yin par grags so?8
zhe na| de bstan pa‘’i phyir gtan tshigs mi ‘dod do|| don
dam par ni ma grags pas de ltar bstan pa la rab tu ‘bad?®

par byva ‘030

zhe nal de la yang gtan tshigs kyi skvon dang
dpe‘i skyon yod de| dam bcas pa tsam la gnas par zad dof|

yang na bye brag tu smra ba dang| bye brag pa dag
nam mkha’ ni rdzas su yod pa dang| ‘dus ma byas so zhes
zer bas de dag gi phyir bshad pa|

nam mkha‘i mtshan nyid snga rol nal|

nam mkha’ cung zad yod ma yin|| [MMK S5-labl
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rdzas su gyur pa‘’o zhes dam bca” ba nye bar bzhag pa yin

nc|| de skye ba med par phyogs gnyi ga la grags pa ni
chos yin noj| dpe ni de’i dbang gis te| ri bong gi rwa
{N96a} la sogs pa dag yin no|| ‘dir rjes su dpag pa ni|

don dam par nam mkha’ rdzas su yod pa ma yin te| skye ba
med pa‘i phyir dper na ri bong gi rwa bzhin no|| de
bzhin du rgyu med pa‘i phyir dang| ‘bras bu med pa‘i
phyir dang| yod {P109b} pa ma yin pa‘i phyir ro3l zhes
bya ba la sogs pa‘’i gtan tshigs dag kyang brjod par
bya ‘o] | .

gang dag nam mkha’ ni sgra‘i mtshan nyid do32 zhes
zer ba de dag la yang| sgra nyid nam mkha’ yin pas gtan
tshigs kyi skyon snga ma bzhin no| |

‘dir kha cig na re gal te don ‘di bstan bcos byed
pa‘i bsém Pa yin par gyur na de lta na bstan bcos byed
pas[33 '

nam mkha ‘i mtshan3% las gzhan35 gyur pa’i| ]36

nam mkha® cung zad yod3’ ma yin]||38
zhes smras pa kho nar ‘gyur ro zhes zer r.ol! snga phyi
mi srid par bstan pa kho nas gzhan nyid dgag pa ‘grub
pa ‘i phyir de ni mi gnod do| |

bye brag pa dag ni39 mtshan nyid kyi gzhi dang]
mtshan nyid dag gzhan nyid du dam bca“ bas40 de dag gi
gzhan nyid yin na lan ‘ga” snga phyir yang ‘gyur te|
gzhan nyid yin pa“i phyir dper na {D90b} bum pa {C90b}

dang| snam bu dag bzhin pas de’i phyir bshad pa|



gal te mtshan las snga gyur naj |

mtshan nyid med par thal bar ‘gyur!l [MMR 5-lcdj

mtshan nyid med pa ni mtshan nyid yod pa ma yin pa
ste| de smra bar ‘dod pa’i mtshan nyid kyi gzhi nyid du
ma gyur par zhes bya ba’i tha tshig go|4l

gal te mtshan las snga gyur naj |42 [MMK S-1lc]
zhes bya ba ‘dis43 de’i chos dus tha dad pa nyid bstan
to|] ‘dir rjes su dpag pa ni nam mkha’ ni smra bar ‘dod
pa’i mtshan nyid kyi44 mtshan nyid kyi gzhi ma yin te| de
bas dus snga na yod pa’i phyir dper na de las gzhan pa
bzhin nol |

yang na|45

mtshan nyvid med par thal b;ar ‘gyur| |46 [MMK 5-1d]
zhes bya ba ni mtshan nyid la med pa ni mtshan nyid med
pa ste| de la mtshan nyid kyi gzhi nyid med par zhes bya
ba’i tha tshig go|47

gal te mtshan las snga gyur‘l8 na| [49 [MMK 5-1c]
zhes bya ba ni nam mkha’ zhes bya ba’i {N96b} skabs yin
vtel ‘d4is50 ni de’i chos mtshan nyid kyi gzhi las mtshan
nyié gzhan pa nyid bstan to|| “dir rjes su dpag pa ni
smra {Pl10a} bar ‘dod>l pa‘i mtshan nyid kyis mtshan nyid
kyi gzhi nam mkha® mtshon par52 mi nus te| gzhan yin pa’‘i

53

phyir dper na de las gzhan pa®~ bzhin nol|

pha rol po’i ni rang gi rjes su dpag pa la gnod



478

de|54 mtshan nyid kyi gzhi dang|>> mtshan nyid dag la
mtshan nyid med pa nyid du mi ‘dod pas| gzhan nyid du
rnam par rtog pa yang spang bar bya ba yin no| |

ci ste yang dbyug pas ma bzlog pa‘i phyir| kun
rdzob pa‘i gtan tshigs brjod na| gtan tshigs kyi don ma
grub pa nyid ma yin yang don ‘gal ba nyid bzlog dka’ bas]|
de’i phyir mtshan nyid don gzhan dang| don gzhan ma yin
par gyur pa ma grub pa’‘i phyir| nam mkha” mtshan nyid med
pa zhes bya bar gyur £03% zhe na| de mtshan nyid med pa‘i
dngos po nyid yin par yang shes par byar57 mi nus te| “di

ltar|38

mtshan nyid med pa'i_dngos po niI[59

60 yod ma yin|[®l [MMR 5-2ab]

‘ga’ yang gang na’ ang
don dam pa pa’i dngos po gzhan gyi phyogs dang| bdag
cag gi phyogs gang na yang ‘grub pa med dol |

gang dag mtshan nyid kyi gzhi nam mkha” ni yod pa
63

kho na yin tel de 1282 michan nyid “jug pa’i phyir ro

zhes zer na| de yang rigs pa ma yin par nges par bzung

stel

mtshan nyid med pa’i dngos med na| |

mtshan nyid gang du “jug par ‘gyur|| [MMK 5-2cd]

gzhi {D91la} med®% pa’i {c9la} phyir®> gzhi®® bzhin du
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gtan tshigs mi ‘grub ste yul med pa la gtan tshigs “jug
pa mi ‘grub pa’i phyir gtan tshigs kyi édon ma grub pa
nyid kvi skyon du ‘gyur rol|

yang na gzhan ma yin pa nyid kyi phyogs la ni| 67
mtshan nyid kyi gzhi dangl68 mtshan nyid dag gzhan ma yin
pa nyid yin na de nyid kyis‘de mtshon par byar mi rung
ste| de las gzhan pa’i mtshan nyid med pa’i phyir| nam
mkha’ la mtshan nyid®°® med do]| | gzhan’0 nyid {P110b} kyi
phyogs la yang smra bar ‘dod pa’i mtshan nyid ni mtshan
nyid kyi gzhi’i mtshan nyid ma yin te| {N97a} gzhan yin
pa‘i phyir de las gzhan bzhin no|| mtshan nyid med pa’i
phyir| des kyang nam mkha’ la mtshan nyid med de| mtshan
nyi& med pa’i dngos po nam mkha’ zhes bya ba med na
mtshan nyid gang du “jug par ‘gyur te| de “jug pa mi
‘grub pa nyid do’l zhes bya ba‘i tha tshig go!72

gzhan yang mtshan nyid kyi gzhi la “jug pa zhes bya
ba‘i gtan tshigs de’i don ni ‘di la mtshan nyid “di
mtshan nyid kyi gzhi‘i chos yod.pa nyid la sogs pa med na
mi ‘byung ba des mtshan nyid kyi gzhi shes par ‘gyur ba

yin na} gang gi’3 tshe kho bo cag gi phyogs lal]’%

mtshan nyid med la mtshan nyid nil|

mi “jug mtshan nyid bcas la min|| [MMK 5-3abl

de’i tshe med pa la ni mtshan nyid mi “grub pa’i phyir

dang’® mtshan nyid dang bcas pa’i dngos po yang mi ‘grub



pa“i phvir ro’® zhes bya bar dgongs sc!|
ji skad bstan pa’i rnam pa dang| mtshan nyid wi dra

ba’i mtshan nyid kyi gzhi yang mi ‘grub pa‘i phyir|

mtshan bcas mtshan nyid med pa las] |

gzhan la“ang “jug par mi “gyur ro|| [MMK 5-3cd]

de’i phyir de ltar don dam par dngos po ‘gal ba la
mtshan nyid “jug par77 ma grub pa‘i phyir dang| dpe med
pa’i phyir khyod kyi ‘dod pa‘i don ma grub pol|’3

yang na mtshan nyid med pa nam mkha’i me tog la sogs
pa dag la mtshan nyid de med pa’i phyir mi “jug pa de ni
grags pa yin no] |

da ni mtshan nyid bcas ’ min?9 [MMK 5-3b2] zhes bya
ba mtshan nyid dang bcas pa 1a80 mtshan nyid mi “jug gosl
zhes bya ba’i skabs de ni dam bca”ba nye bar bzhag pa
yin no|| de’i chos ni mtshan nyid gang gis mtshon82? na
' mtshan nyid dang bcas pa zhes bya ba‘i mtshan nyid83 yin
no|| dpe ni de’i dbang gis te| de {D91b} las gzhan
{C91b} pa’i {Plila} mtshan nyid dag yin no|| ‘dir rijes
su dpag pa ni don dam par mi sgrib pa ni nam mkha’i
mtshan nyid ma yin te84] mtshan nyid yin pa“i phyir dper
na sra ba la sogs pa dag bzhin nol|

rnam pa85

gnyis su smra ba dag rnam {N97b} grangs
las mtshan nyid dang bcas pa dang| mtshan nyid med pa la

mtshan nyid “jug pas nyes pa med 3088 zhe na| de dgag
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pa’i phyir yang bshad pa]|

mtshan bcas mtshan nyid med pa las) |87

gzhan la’ang “jug par mi ‘gyur ro|| [MMK 5-3cd]

gnyi ga’i bdag nyid kvi dngos po mi srid pa’i phyir
dang | ltos88 pa‘i nges pa yang me dang bud shing brtag
pa’i rab tu byed pa las ‘og nas ‘gog par ‘gyur ba’i phyir
dang| phyogs gnyi gar bstan pa‘i skyon gnyi589 ‘gyur du
‘byung ba’i phyir! de yang rigs pa ma yin nol!

gzhan dag nil

mtshan nyia med la mtshan nyid ni||20

mi ‘jug [MMK 5-3a,bl]
ces bya ba ‘di la| de ltar gang gi phyir mtshan nyid med
pa’i dngos po ‘ga’ yang yod pa ma yin pa de’i phyir .
mtshan nyid med pa’i dngos po med na gzhi med pa la
mtshan nyid “jug par mi ‘thad do|| mtshan nyid bcas la
min9l [MMK 5-3b2] zhes”2 bya ba “di la yang mtshan nyid
dang becas pa“i dngos po la yang mtshan nyid “jug pa mi
“‘thad de| dgos pa med pa’i phyir ro?3 zhes zer ro| |

de ni rigs pa ma yin te| mtshan nyid yod na de dang
ldan pa la med pa nyid mi “thad pa’i phyir dang| de
bzhin?4 Gu mtshan nyid kyi gzhi yod pa“i phyir ro] |
mtshan nyid dang bcas pa’i dngos po grub pa la yang pha
rol po dran par bya ba“i phyir mtshan'nyid kyi gzhi la
mtshan nyid95 ‘jug pa ‘gal ba med pa’i phyir des?® mi nus
sol |

de’i phyir de ltar mtshan nyid kyi gzhi la mtshan
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nyid®7 ‘jug par®® mi ‘thad pas|
mtshan nyid “jug pa ma yin nal |99

mtshan gzhi ‘thad par mi “gyur ro|| [MMK 5-4ab]

zhes bstan pa“i don gyi {Plllb} dbang gis mjug bsdus so| |
‘dir mkhas su re ba‘i mngon pa‘i nga rgyal can kha

100

cig rang gi phyogs kyi skyon brjod pa brnag par mi

bzod pa na ‘di skad ces nam mkha’ yod pa yin te| mtshan
nyid yod pa‘i phyir ro zhes smra ba na| khyed kyisml
mtshan nyid kyi gzhi dang mtshar nyid dag snga phyir sgro
btags nas gtan tshigs kyi don ma grub pa nyid du brjod pa
ni dper na vsgra mi rtag ste| byas pa’i phyir ro zhes
smras {N98a} pa la| gal te sgra skyes {D92a} pa’i snga
rol nai102 {C92a} byas pa nyid yod na ni sgra la

“khru1103 pa yod pa’i phyir gtan tshigs su mil04 rung

ngo|l| ‘on te sgra skyes pa’i sngon rol na byas pa nyid
med de| phyis yod na ni gtan tshigs kyi don ma grub pa
nyid 30105 zhes zer ba de’i tshig de rigsi?® pa dang 1dan

pa ma yin te| ma grub pa ltar snang ba nyid du brjod pa‘i

phyir rol07 zhes bya ba de bzhin du khyed kyisl108

nam mkha ‘i mtshan nyid snga rol na|]l0°

nam mkha’® cung zad yod ma yin| |10 [MMK 5-lab]
zhes bya ba la sogs pas gtan tshigs ji skad smras pa sun
‘byin par ‘dod pas mtshan nyid yod pa ‘gog par byed pa’i

112

tshig de yang 1egslll par smras pa ma yin not zhes zer
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ro| |

A ‘dir bshad pa| mtshan nyid kyang de nyid dang| gzhan
la sogs pa’i khyad par gyisll3 mtshan nyid kyi gzhi‘i
khongs su gtogs pa yin la| mtshan nyid kyi gzhi’i skye

mched de dag gi don dam pa pa’illd

yod pa nyid ni don dam
par bstsal basllS ge’i phyir mtshan nyid kyi gzhi mi
‘thad na mtshan nyid kyang mi srid pas de dgag pa‘i phyir
ni ‘bad pa mi rtsom moj| °di skad ces mtshan nyid kyi
gzhi dang| mtshan nyid dag snga phyir sgro btags nasll®
zhes bya ba la sogs pa gang smras pa de 1a yang nyon cig

dang| snga phyill7

mi srid par bstan pa kho nas gzhan
nyid dgag pa bstan pa‘i phyir ma grub pa ltar snang.ba
nyid ma yin no| |

ci ste gang la gzhan nyid yin yang med na mi ‘byung
ba“ill8 mtshan nyid kyis {Pll2a} ‘brel pa de ni gtan
tshigs yin pas des na gzhan yin pa’i phyir gtan tshigs
kyi don ma grub pa nyid du brjod pa yang ma grub pa ltar
snang ba nyid yin notlS zhe na| de ni bzang po ma yin te]
don dam par gzhan nyid dang] medl?% na mi ‘byung ba‘i
mtshan nyid kyi5121 ‘brel pa ma grub pas de la mngon par
zhen pa yang spang bar ‘dod pa’i phyir ro|| sgrub pa de
tha snyad kyi bden par gtogs pa’i dngos po bstan pa‘i
phyir| tha snyad dang rjes su mthun pa ni yin nol |
{N98b} zhar la bshad pas chog gol122

‘dir smras pa| don dam par nam mkha® yod pa kho na

yin te| mtshan nyid yin pa’i phyir ro|| ‘i nal?3 gang
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vang med pa de ni mtshan nyid yin par mi ‘dod de| dper na
nam mkha ‘i me tog bzkin no|| nam mkha’ni mtshan nyid

yin te| rgyal po chen po khams drug po ‘di dag ni skyes

bu‘ol24 zhes gsungs pas de’i phyir'de ni yod pa kho na
yin no||
{D92b} bshad pa| {C92b} mishan nyid kyi gzhi mi

“thad dol2?5 zhes bstan zin pas de’i phyir|

mtshan gzhi “thad pa ma yin nal|126

metshan nyid kyang ni yod ma yinj i127 [MMK 5-4cd]

mtshan nyid kyang mtshan nyid kyi gzhi“i khongs su
gtogs pa’i phyir de bzhin du mi ‘grub pa‘’i phyir dang'l
dpe yang med pa’i phyir rol28 zhes bya bar dgongs so] |

gang gi phyir de ltar shes rab kyis nye bar brtags
na mtshan nyid kyi gzhi dang| mtshan nyid dag mi “thad pa

de“il2% phyir bstan bcos mdzad pas |

gel30 phyir mtshan gzhi yod min te| I13l

mtshan nyid yod pa nyid ma yin]|132 [MMK 5-5ab]

zhes mjug bsdu ba mdzad de| de ston pa’i rjes su dpag pa
med pa‘’i phyir dang| de med par ston pa’i rjes su dpag pa
yod pa‘i phyir rol33 zhes bya bar dgongs so| |

bye brag tu smra ba dag gis smras pa| nam mkha“ ni

dngos po yin te|l34 yul de la “dun pa‘i “dod chags spong



ba‘i phyir!| dper na gzugs bzhin no|| {P112b} yang na
snyoms par “jug pa‘i dmigs pa yin pa’i phyir dper na|
rnam par shes pa la sogs pa bzhin no|| yang na ‘dus ma
byas yin pa’i phyir dper na mya ngan las ‘das pa bzhin
no| |

‘dir bshad pa| ‘di la don dam par nam mkha’ de dngos
po nyid du ‘dod na| mtshan nyid kyi gzhi‘aml33| mtshan
nyid yin grang na| mtshan nyid kyi gzhi dang| mtshan nyid
de dag ji ltar mi srid pa de ltar ni sngar bstan zin pas|

des na gang gi phyir kho bo cag gi phyogs la]

mtshan gzhi mtshan nyid ma gtogs pa’il |

dngos po yang ni yod ma yin||[138 [MMKR 5-5cd]

de’i phyir dpe ma {N99%a} bstan par bsgrubl37 par bya ba
‘grub pa med do|| mya ngan las ‘das pa dang| gzhan gang
yang rung ba dag kyang dngos po nyid du grub pa med pa’i
phyir ro||

‘dis ni sde pa gzhan dag gi sgrub138 pa nam mkha’
yod pa kho na yin te| gzugs yongs su chad pa’i phyir
dang| ‘dus ma byas yin pa‘i phyir rol39 gzhes bya ba dag
la yang skyon gyis lan btab pa yin te| gtan tshigs kyi
don ma grub pa nyid kyang brjod par bya’ol |

mdo sde pa dag gis smras pa| nam mkha’ dngos po nyid
ni ma yin te| ‘o na ci zhe na| kho bo cag la de ni thogs

pa dang bcas pa‘i rdzas kyi dngos po med pa tsam yin no] |



snyoms par ‘jug pa’i dmigs pa yin pa‘i phyir zhes
bya ba dang| yul de la ‘dun pa’i ‘dod {D93a} chags spong
ba‘i pnyir zhes {C93a} bya ba des dngos po medl40 pa‘i
ngo bo nyid sel bar byed pa yin mod kyi| ‘on kyang de dag
nam mkha’ la rtog par byed pa de dag dgag pa’i phyir|
dgag pa ches gsal ba brjod par bzhed pa de nyid bshad pa!

gzugs kyi rgyu ni ma gtogs par| |

gzugs ni dmigs par mi ‘gyur ro|| [MMK 4-lab]

zhes bya bas de bstan zin pas de’i phyirl141

dngos po yod pa ma yin nal |

.

dngos med gang gil42 yin par ‘gyur|| [MMK 5-6ab]

thogs pa dang bcas pa‘i {Pll3a} gzugs zhes bya ba’i
dngos po yod pa ma yin na khyed kyis nam mkha” zhes bya
bar btags]'43 pa gang yin pa’i dngos po med pa de gang gi
yin par ‘gyur te| de ston pa’i rjes su dpag pa yod éa ma
yin pas don de rab tu mi ‘grub pol44|]

vang na gzhan du brtag ste| i)ha rol pos smras pa|
nam mkha® dngos po yin tel45 zhes bya ba‘i don de bstan
éar mi nus te| khyod kyis|146

mtshan gzhi mtshan nyid ma gtogs pa’i] |147

dngos po yang ni yod ma yin|| [MMK 5-5cd]
zhes bya bas dpe148 med pa dang dpe bsgrubs su zin kyang
bsgrub par bya ba dang| sgrub pa mi ‘grub pa kho nar

{N99b} ‘gyur rol49 zhesl30 smras paslls} de’i phyir| kho



bos de nyid bsgrub pa bya ste| gzugs la sogs pa 1al32

153 pas de dag med pa

154

dngos po yod pa kho na yin te| ltos
yod pa‘i phyir ro|| ‘di na gang yod pa de la ni ltos
pas dngos po me.d pa yod de155| dper na gzugs la ro nyid

med pa bzhin no|| gang med padelani ltosl>®

pas dngos
po med pa med de| dper na rta’i rwa bzhin no| |

gtan tshigs kyi don ma grub pa nyid kyang ma yin
te157{ ‘di ltar khyod kyis lan cig ma yin par phung po
dang| khams dang| skyel58 mched dag phung po la sogs pa
nyid kyis med pa nyid du brjod pas| de’i phyir ltosi>?
pas de dag med pa yod pa‘i phyir dngos po yod pa kho na
yin noj |

‘dir bshad pa| kho bos gzugs la sogs pa’i dngos po
yod pa nyid dgag pa byas par zad kyi| de dag med par ma
bstan pas| de‘i phyir gzugs zhes bya ba’i dngos po yod pa
ma yin na gang ro nyid med par ‘gyur te| de med pa’i
phyir dpe ma grub pas ‘dod pa‘i don grub pa med dol |

gzhan dag gis smras pa[160 dngos po dang dngos po
med pa dag ni yod pa kho na yin161 te| de dag shes pa yod
pa’i phyir ro|| ‘di na gang la shes {DC93b} pa yod pa de
ni yod de| dper na chos nyid {Pl13b} bzhin no| |

‘dir bshad pa | pha rol po’i yid la bsam pas brtags

pa‘i dngos po dang| dngos po med palb2

shes pa de yang
dngos po‘am|1®3 dngos po med pa zhig yin grang na! de
gnyi ga dgag pa yang bstan zin pas de dag shes pa yod par

mi ‘grub pol®4|]



dngos po dang dngos po med pa dang mi mthun pa’i
shes pa gzhan zhig yod par rtog na| de yang mi rung ste|

de’i phyir bshad pal

dngos dang dngos med mi mthun chos]|

gang gis dngos dang dngos med shes|| [MMK 5-6cd]

de ni yod pa ma yin pa nyid do zhes bya ba“i tshig

gi don to] |

pa‘i dngcs po dang dngos po med pa dang'l mi mthun pa165

de dag shes pa yod {N10Oa} pa‘i phyir nyes pa med dol66
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zhe na| de ni rigs pa ma yin tels-"l gcig la'’bdag nyid mi

mthun pa gnyis mi srid pa’i phyir dang| ltosl®8 pa mi
“thad pa’i phyir dang| de ston pa’i rjes su dpag pa med
pa’i phyir rol®? zhes bya bar dgongs sol |

gang gi phyir de ltar dpyad na| nam mkha® “thad pa
mi bzod pa|l70 ) |
de phyir nam mkha® dngos po min] |
dngos med ma yin mtshanl’l gzhi min]|

mtshan nyid ma yin [MMK 5-7ab,cl]

zhes pha rol pos smras pa’i dngos po nyid la sogs pa
stonl’2 pa‘i sgrub pa sun ‘byin pa bsall73 ba’i dbang

gis mjug bsdus so] |



khams lnga po||174

gzhan gang dag kyang nam mkha’ mtshungs| |
[MMK 5-7c¢2,d]

Khams zhes bya ba’i don ni ‘byung khungs kyi175 don
te| gser gyi ‘byung khungs176 bzhin du nam mkha’ la
sogs177 pa dag kyang sdug bsngal dang yid mi bde ba la
sogs pa dag gi ‘byung khungs sul78 gyur pa179 yin nol||

vang na khams zhes bva pa’i don ni b?ed pa med par
rang gi mtshan nyid “dzin pai don to|| 1lnga po zhes bya
ba ni sa dang| chu dang| mel80 dang| rlung dang| rnam par
shes pa zhes bya ba dag go| 181 gzhan zhes bya ba ni n-am
mkha“i ‘og tu dgag par bya ba yin pa’i phyir ro|| gang
dag kyang nam mkha® {Pll4a} mtshungs182 zhes bya ba ni
khams 1nga po gzhan gang dag yin pa de dag kyang nam
mkha® dang mtshungs par dgag par bya ba ste| ji ltar
sngar |

nam mkha ‘i mtshan nyid sna rol naii183

nam mkha’ cungl®? zad yod ma yin||185 [MMK 5-lab]
zhes bya ba nas brtsams te]

de phyir nam mkha’ dngos po min| |

{D94a} dngos med ma yin mtshan gzhi min] |

mtshan nyid ma yin|18% [MMK 5-7ab,cl]
zhes bya {C%4a} ba’i bar gyi5187 nam mkha® dgag pa bstan

pa de bzhin du ‘dir yang|
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sa sogs mtshan nyid snga rol nal|

sa sogs cung zad yodi88 ma yin||
zhes bya ba nas brtsams te]

de phyir sa sogs dngos po min] |

dngos med ma yin mtshan gzhi min| |

mtshan nyid ma yin
zhes bya ba‘i bar du rgya cher briod par bya zhing sa la-
sogs pa’i khams {N100b} lnga po gzhan gang189 dag yin pa
de dag kyang nam mkha’ dang dgag pa mtshungs pa’i phyir
‘dra bar bstan par bya‘o!l| -

bcom ldan ‘das kyi190 gsung rab la khams deldl dag
de ltar yod par bstan pa192 ni de dag bstan pas| gdul
}:.»ya'i193 skye boi rjes su thugs brtse bas tha snyad du
grags pal94 tha snyad kyi bden par gtogs pa yin gyi| don.
dam par ni khams rnams yod éa ma yin no |195 xhams rnams
yod pa‘i phyir khas blangs pa la gnod pa yang med la]
skye mched rnams ‘grub par yang mi ‘gyur ro| |

yang]-96 kha cig na re| khyod kyis don dam par dngos
po thams cad la skur pa btab pa’i phyir log pa‘i ita ba
dngos po thams cad la skur pa “debs pa’i tshul can rjes
su brjod pas! bcom ldan ‘das kyi gsung rab ltar bcos pas
“jig rten rgyang phan!?7 pa‘i ‘dod pa bsgrub pal?8 byas
pa’i phyir ‘di nil®? bcom ldan ‘das kyi bka” ma yin pas
spang bar bya ba yin no29% zhes zer rol|

de 12201 <ir pha rol po dag ni skyon cha ma

mnyam?02 pas rab rib skyes pa dag| skra shad?%3 dang
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sbrang bu {P114b} dang| sbrang bu mchu rings la sogs pa
yang dag ma yin pa dag sel bar byed pa dang ‘dra ste| “di
ltar kho bos ni skye mched rnams kyi yod pa nyid dgag pa
smras pa na ngo bo nyid yod pa dgag pa bvas par zad
kyi]204 dngos po med pa nyid du ni ma smras te| mdo sde
las|

ji srid sems kyi spyod yul ba]|

yod med gnyis kyi mthar yang ‘gyur]| |

spyod yul ‘gags?05 par gyur na nil|

sems kyang yang dag ‘gag par ‘gyur| |

[Lafk3avatara 3-9]

zhes bya ba dang| de bzhin du dngos por ma lhung ba ni
dngos po med‘pas] chos ‘ga’ yang dngos po med par mi byed
do zhes bya ba la sogs pa ji skad gsungs pa lta bu‘ol |
de bzhin du slob dpon nyid kyis kyang gzhan dag tu|

‘di ni yod nyid °‘gog pa stej]

med nyid yong su {DC94b} ‘dzin pa min| |

206 smras pa nal |

nag po min zhes
dkar po yim zhes ma brjod bzﬁinll
zhes gsungs sol !
. de’i phyir rnam pa de gnyi ga {Nl0la} yang lta ba
ngan pa kho na207 yin te| mkhas pa spros pa ma lus pa nye
bar zhi ba’i bde ba ‘dod pa‘i gegs208 yin pa’i phyir rol|
ji ltar zhe nal di la don20% gam par ‘dod pa dang| gzugs
dang| gzugs med pa na spyod pa dang| “jig rten las ‘das

pa dang| dge ba dang| mi dge ba dang| lung du ma bstan pa
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dag gal te tshul gang gis tha snyad gdags su rung ba des
bdag nyid thob pa’i ngo bo nyid yin par gyur na de’i
phyir dge ba dang| mi dge ba"i chos rnams skyed pa dang

»

mi skyed pa’i phyir ‘bad pa don med pa nyid du ‘gyur te]
yod pa“i phyir dper na bum pa dang| snam bu yod pa bzhin
pas bde ba dang ldan pa rnams kyang bde ba’i khyad par
nyams pa med pa dang| sdug bsngal dang 1dan pa rna.ms
kyang sdug bsngal gyi khyad par nyams pa med?10 par ‘gyur
te| rtsig pa la bris pa‘i ri mo bzhin du srog chags rnams
kyi na tshod dang]?ll {P115a} bong?l2? tshod dang| spyod
lam gyi khyad par dag la skyed dbri2l3 med par ‘gyur rol|
ci ste khams gsum pa dang| “jig rten las ‘das pa
dang| dge ba dang| mi dge ba dang| lung du ma bstan pa
@éag ngo bo nyid med pa yin par gyur na| de lta na yang
dge ba dang mi dge ba“i chos rrnams skyed214 pa dang| mi
skyed215 pa’i phyir ‘bad pa don med pa nyid du ‘gyur tel
med pa’i phyir dper na ri bong gi rwa rnon por bya ba’i
phyir ‘bad pa bzhin pas| tha snyad chad par ‘gyur rol |
de’i phyir ‘di bshad de| lta ba ngan pa’i rab rib

kyis blo gros kyi mig nyams pa|

blo chung gang dag dngos rnams216 1aj|
yod pa nyid dang med nyid éu| |
lta ba des?!7 ni blta2l8® bya bal]

nye bar zhi ba zhi mi mthong|| [MMK 5-8]
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blo chung ngu219 gang dag rab rib can dbang po nyams:
pas zla ba gr.yis la sogs pa yang dag pa ma yin pa mthong
ba bzhin du dngos po rnams la yod pa nyid dang| med pa
nyid du lta ba de dag gis ni don dam pa‘i bden pa shin tu
{N101b} cha phra ba220 ‘phags pa’i shes rab kvi spvan gvi
spyod yul blta bar bya ba nye bar?2l zhni zhing zhi ba
mi222 mthong ngo zhes bya ba®i tha tshig go|223
blta bar bya ba nye bar zhi ba zhes bya ba ni ‘di la
blta bar bya ba mtshan ma thams cad mi snang bar “gyur
ba‘i phyir ro}| =zhi zhes bya ba ni gnod pa thams cad
dang bral ba’i phyir te| mdo {D95a} sde las|

gang gis gang la rkyen rnams kyi5224||

{C95a} yod par sgrub pa med nyid ‘gyur| |

lta ngan skye bar smra ba yis||

yod pa dang ni med par bstan] |
zhes ji skad gsungs pa lta bu’o |

mkhas pa gang stong pa nyid la lta ba dang| sgom
pa’i mig sman dang 1dan pas| blo gres kyi mig gi skyon
dang bral bar gyur pa blo gros kyi mig yang dag par bye
ba?25 des ni dngos po rnams kyi ji lta ba nyid mthong
ste| bcom ldar “das kyis|226

gang tshe “jig rten yod min zhing]|

med min yod med min227

mthong ba] |
de tshe {PllSb} sems ni rnam ldog cing]]
bdag med nyid kyang rtogs228 par ‘gyur] |

[Lank3avatara 3-22 = 10-476]
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zhes ji skad gsungs pa dang| de bzhin du?29 ‘oq srungs

yod ces bya ba “di ni mtha’ gcig go]230 med ces bya ba

i} .-
231 zres b

‘di yang mtha’ gcig go ya ba i1a sogs pa ji skad
gsungs pa lta bu’oj|

de?32 1a ‘dir rab tu byed pa’i don ni sa la sogs pa
khams rnams yod par ston pa’i gtan tshigs mtshan?233 nyid
yod pa‘i phyir ro234 zhes bya ba nye235 bar bzhag pa de’i
skyon brjod pas khams rnams ngo bo nyid med pa nyid du
bstan pa yin noj |

de’i phyir nang <_:;i?-36 sa’i khams gaﬁg yin pa dang]
phyi rol gyi sa“i khams gang yin pa de ni gnyis su med
pa‘i don to|| de yang de bzhin gshegs pas shes rab dang
yve shes kyis gnyis su med pa dangl_ gnyis su dbyer med. pa
dang| mtshan nyid gcig pa ‘di lta ste| mtshan nyid med237
par mngon par rdzogs par sangs rgyas so zhes bya ba dang|
de bzhin du bu mo khams dag ji ltar blta ba bya| bu

mog238

smras pa| ‘jam dpal ‘di lta ste| dper na?3? ‘jig
rten gsum bskal pas240 bsregs pa na thal ba yang med pa
ltar ro24l zhes {N102a} bya ba dang| de bzhin du gzugs
med pa dang| bstan du med pa dang| gnas med pa dang|
snang ba med pa dang| rnam par rig‘pa med pa gang yin pa
de la mngon par zhen par mi bya’oz‘i’2 zhes byai ba dang| de
bzhin du?43 sh3?44 ra dwa ti‘i bu chos thams cad ni chags
pa med pa’i mtshan nyid de| gang chos?45 gang gi mtshan
nyid yin pa de ni de’i246 mtshan nyid med pa yin pas|

247

chos ‘ga’ yang mtshan nyid mngon par sgrub pa’i phyir|



>
0
wm

nye bar mi gnas so zhes bya ba dang| de bzhin du| 248

ngas?%? ni “jig rten phung po bstan] |

de la “jig rten gnas par gyur||

mkhas pa de la mi gnas pa|| |

“jig rten chos {D95b} kyis?30 mi gos sol|

“3ig rten nam {C95b} mkha’i mtshan nyid de] |

{Pli6a} nam mkha’ la yang mtshan nyid med]| |

de phyir de yis?5! de rtogs pas]|

‘jig rten chos kyis mi gos sol|
zhes bya ba dang| de bzhin du sh32°? ra dwa ti‘i bu chos
thams cad kyi mtshan nyid med pa nyid dang| vongs su grub
pa med pa nyid gang yin pa de ni chags pa med pa nyid ces
bya"o253 zhes ba ba la sogs pa gsungs pa de dag grub pa
vin nol|

siob dpon legs ldan byed254 kyis nye ba.T;' sbyar bal
dbu ma’i rtsa ba’i ‘grel pa shes?33 rab sgron ma las|

khams brtag pa zhes bya ba ste| rab tu byed pa lnga

pa ‘o |
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Notes to Tibetan Text of Prajfiapradipa, Chapter Five

lN: de.

2pc: | |.

3pN omm. la.

4p. ‘dra gyis for ‘das kyis.
>ppc: | |.

®bc omm. |.

Hy
(o]
(2]

7PN: beas pa bca’ ba.
8pN ada ||.

SPN: kyi.

10p om. la.

llpy 244 |].

125, l

13pN omm. |].
14, byed.
15x. bag.
16PN: na.
17px: bsgrub.
18pN add |.
19%: sta.
20py add ||.
2lpy omm. bya bar.
22pc add dag.
23¢. mim.

24pN: gcig.
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25C: mtshan.

26pN 2da |].

27pN: gi.

2%pN agd | |-

29¢: ‘bod.

30px 2dd |1.

len add |].

32pN add ||.

33pc omm. |.

34pc add nyid.

35pc add du.

3%pc omm. |].

37pc add pa.

38pc omm. |].

3%pc: gi.

40pN: beas pas for bca’ bas.
4lp. |].

42N omm. ||.

43py add ni.

44pc omm. mtshan nyid kyi.
45pN omm. |.

ey omm. |].

47p. |].

48py. ‘gyur.

49p% omm. ||.

S0py: “gir.
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51lpc, byed.
S2pc omm. par.
53PN omm. pa.
54pc: do |].
55pN omm. |.

*°p ad. ||; N ad. |.
57pc omm. byar.
58pN omm. |.
S%eN: |.

60x: na ‘ang for na’ang.
6lpy: |.

62N: pa.

63p ad4. |].
64N: mad.

65pN add |.
66pc add ji.
7p: |

68on omm. |.

89pc add kyi gzhi.

70pc: gzhi gzhan for gzhan.
"1pN a4d |].

72p; |].

73pN omm. gi.

74pN omm. |.

75pN add |.

76py add |




¢, pa’‘i.
78pN: po; D: bol].

7%pc adq | |-

80C: 1i.
8lpy add |.
82C: mtshan.

83pN add nyid.
84N: ta.

85pN omm. pa.

86pN add |]|.
87P: I

88pN: bltos.
89eNDC: nyis.
90px: |.

5lpN add |.

92N: zhas.

93pN add ||.

94N: bzhan.

95PNDC add du; Ava P8Ca-5, D71a-3 omm. du.

96c: de 1a for des.
97pc add kyis.

98DC: pa.

99p: yin]| for yin nalj.
100pc, brnags.

*Cipc: kyi.

1024 om. |.

\0
0
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103PN: byas.
104pc omm. mi.
105py add ||.
106py. rig.
107py add ||.

108pN omm. |.

1l4py, par for pa pa’i.

115pc: bresal pas for bstsal bas.
116py add |.

117PN: phyir.
118p om. ba‘i.
119y add ||.

120DC: me med for med.

121pes kyi.
122pc; 1],
123¢: ni.
124py add |!.
1255y add |].
126py. |«
127y4. | .

128py agq |].



: da’i.

133py add ||.
134y om. |.
135pc: gzhi ‘am for gzhi “am.
136p, |.
137PN: sgrub.
138pc: bsgrub.

139py agd |].

140y. mag.
141N: ]!.
142py. po med gang for med gang

143pc. brtags.

144D: bo.

149py add |].
150y: zhas.
151DC: pa.
152p om. la.
153pN: bltos.

154py: pitos.

gi.

501



155N: da.
156PN: bltos.

157x%: ta.
158y,

15%9pN: bltos.
16%pN omm. | .

i6ly ad. yin.

162DC: par.

163p,

184, po.
165¢ om. pa.
166py add ||.
167N: ta.
168py5: bitos.

169N add |].
170N: I‘

171PN: mchan.

l72N: sngon.

173PN: gsal.

174py. l

17SPN: khung gi for

176py. khung.

l77N: sags.

178py; khung du for

179DC add dag.

180N: ma.

dang bskye for dang| skye.

po “am|; N: po “am gangs for

khungs kyi.

khungs su.

po “am| .
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181pe, [ 1.

182py aaq |].

183y, .
184N: chung.
185p. |,

186pc omm. |.
187¢. gyes.
188y, yad.

189pN omm. gang.
150py. kyis.
191p, gai.

182pn add ge.

193pN: ‘@ul ba’i for gdul bya’i.

194pc: pa“i.
195on: tel.

196pc add na.
197pxpC: pan.

198p0, par.

199py add |.
200py add ||.
201p om. la.
2025: myan.

203py

: sha.

204pc omm. |

205pN: ‘gag.

206N: zhas.
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min.

207PN omm. nNa.

208DC: bgegs.
209y: gden.

210¢ om. pa med.

2llpc omm. |.

212PN: bongs; C: pong.
213p; bri.

214PN: bskyed.
215py; bskyed.
216¢c; prnams.
217pN: ge.
218py.: 1ta.
219p, gu.
220py add pa.

221DC omm. nye bar.

222P: ma.
223pc; ||.

224pc, skye rnams kyi for

225¢, byed pa for bye ba.

22%pN omm. |-

rkyen rnams

kyis.
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227PNDC: min mi for med min; Ava P98b-5, D88a-7: med

228p; rtog.

229%c add |.
230pc. |].

231lpy agqd |.
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232N: da.
233DC omm. mtshan.

234py add ||.

235y, nya;

236y. ga.

237y, nyad mad for nyid med.

238N: mas.

239N agd |.

240PN: pa; C: bas.

241py aga ||.
242py agd ||.
243pc 244 |.

244DC: sha.

245N: chas.

246y; pa“a da na for pa de ni de’i.

249p. gas.
25Cpy;. kyi.
251py; yi.

252DC: sha.

2332y add |

254¢;, byod.
255N: shas.



Tibetan Text of Praijfidpradipa, Chapter Seventeen

{P211%-6, N18%a-6, DC170b-2} dal ni de bzhin au
stong pa nyid kyi mi mthun pa’i phyogs kyi khyad par dgag

2 3 ngo bo nyid med pa nyid4 du bstan

pas® las dang ‘bras bu
pa‘i don gyi dbang gis rab tu byed pa bcu bdun pa brtsam
mo|| rab tu byed pa ‘@as ma thag par ‘du byed rnams
dang| sems can dang| gang zag khor bar mi ‘thad dol|
zhes bstan pa’i phyir ‘dir pha rol pc dag gis bstan bcos
mdzad pas dam bcas pa“i don sgro bi:ags nas smras pal
khyeds kyis “du byed {N189b} rtag pa d;mg] mi rtag pa
rnams {P212a} la ‘khor ba mi “thad de| rtag pa dang]|®
chad pa“i skyecn du ‘gyur ba“i phyir ro zhes smras pa7 nll
‘u byed mya ngan ‘da’ bar® ni| |
ji lta bur yang mi ‘thad do|| I[MMK l6-4ab]
zhes ‘bstan pa yin pas| de’i phyir “dir ji ltar rtag pa

9

dang| chad pa’i skyon du yang” mi ‘gyur ia| ‘du byed

rnams la ‘khor ba yang yod pa de ltar bsgrub par bya stel|

don dam par nang gi ‘du byed rrnams la ‘khor ba yvod pa kho

10 phyir ro]] -ai

11

na yin te] las dang ‘bras bu ‘brel pa‘i
na gang med pa de la ni las dang ‘bras bur ‘brel pa~* ma
mthong ste| dper na mo gsham gyi bu zhes bya ba’i “du
byed rnams bzhin no|| nang gi ‘du byed rnams la ni las
dang ‘bras bur ‘brel pa yod pas de’i phyir gtan tshigs ji

skad smos pa’i mthus don dam par nang gi ‘du byed rnams

la ‘khor ba yod pa kho na yin no]|
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de la re zhig las ni|

bdag nyid legs par sdom pa dang]| |12
gzhan la phan ‘dogs byams sems gang] |
de chos de ni ‘di gzhan du] |

‘bras bu dag gi sa bon yin|| [MMK 17-1]

bdag nyid legs par sdom?i3 pa zhes bya ni bdag nyid
yvang dag par sdom par byed cing mi dge ba las ldog par
byed pa ste| mi dge bald spong {Dl7la} ba“i sems pa
{Cl71a} dang mtshungs par ldan pa’i sems zhes bya ba’i
tha tshig goll5 gzhan 1al® phan ‘degs par zhes!? bya ba
ni sbyin .pa dang snyan par smra ba dang| 'ji9518 pa las
yongs su skyob pa la sogs pa gzhan dag la phan ‘dogs par
byed pa‘c|]| byams pa zhes bya ba ni mdza’ bshes lasl®
‘bvung bas byams pa‘ol! vyang na byvams pa nyid bvams pa
ste| bdag gi don la de20 dang mthun pa‘i rkyen brjod pa‘i
phyir rc|| de lta bu’i sems pa gang yin pa de chos yin
no| |

de ni sa bon yin tel rgyu dang rkyen ces bya ba“’i
tha tshig go|2l gang dag gi zhe na| ‘bras {P212b} bu dag
gi‘ol | géng du zhe na| ‘di dang gzhan du ste| tshe “di
darng gzhan {N190a} dag tu myong bar ‘gyur ba’i2? dbang
gis so|]| sems pa ni sa bon nyid du gsungs te| lus dang
ngag gi las dag23 kun nas slong ba yin pa’i phyir rol]

chos las bzlog pas chos ma yin pa stel24 chos ma yin
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pa dang| sdig pa dang| mi dge ba zhes bya ba dag ni rnam
grangs so|| chos ma yih pa las bzlog pas chos kyi rnam
grangs dag go/| [25 lung du ma bstan pa ni rnam par smin pa
las skyes pa dang| spyed lam las byung ba dang| bzo’i
gnas las bvung ba dang| sprul pa byed pa las byung ba‘i
bye brag gis rnam pa bzhi ste| rnam par smin pa “dod pa
dang| mi ‘dod pa mi skye ba‘i phyir dang| dge ba dang| mi
dge ba nyid du brda mi sprod pa‘i phyir lung du ma bstan
to] |

de ltar chos la sogs pa“i dbye bas tha dad pa de dag

kyang rnam pa gnyis te|

drang srong mchog gis las rnams ni| |

sems pa2® dang ni bsam par gsungs|| [MMK 17-2ab]
drang27 srong mchog ni bcom ldan “das te| de ni
drang srong yang yin la mchog kyang yin te| bgrod par bya
ba ma lus par bgrod zin pa‘i phyir dang| nyan thos dang]
rang sangs rgyas dang! byang chub sems dpa’ zhes bya ba’i
drang srong rnams las mchog tu ‘gyur ba’i phyir ro|| de
las chos dang|28 chos ma yin pa dang| lung du ma bstan

pa °129 dbye bas tha dad pa rnams ni rnam pa gnyis te|

sems pa dang| bsam pa‘oc zhes gsungs sol |

las de dag gi bye brag nil|30

rnam pa du mar yongs su bsgrags| [31 [MMK 17-2cd]
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zhes bya ba ni mdor bstan pa’o|| de rgyas par bshad pa

ni|

de la las gang sems pa3?2 zhes] |
gsungs pa de {Cl171b} ni yid kyir33 ‘dod]|

[MMK 17-3ab]

de la zhes bya ba’i sgra {Dl7lb} ni dmigs kyis bsal
ba‘i don to|| 1las gang sems pa zhes gsunés pa de ni
{P213a} yid kyir3% ‘dod de| yid kyi zhes bya ba ni yid
las byung ba ste| yid kyi sgo kho na nas de mthar thug
par ‘gyur ba’i35 phyir ro|| 1lus kyi dang ngag {N 1905}
gi dag ni sems pa zhes mi brjod de| de36 dag sems pas kun
nas bslang ba yin yang lus dang| ngag gi sgo nas yongs

su rdzogs pa‘i phyir rol |

bsam pa zhes ni gang gsungs pal |

de ni lus dang ngag gi yin|| {[MMK 17-3cd]

bsam pa zhes bya ba ni blos bsams37 nas byed pa gang

yin pa ste| de ltar las gang bsam pa zhes bya ba38

39

gsungs
pa de ni lus dang ngag gi yin te| lus dang ngag40 las
byung ba‘’i phyir dang| de dag gi sgo nyid nas mthar thug
par ‘gyur ba’i phyir ro|| de ltar re zhig las rnam pa

gnyis bstan to] |
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ji ltar rnam pa du ma zhe na|

ngag dang bskyod dang mi spong ba’i] |

rnam rig byed min zhes bya gangj |

spong ba‘i rnam rig byed min pa] |

gzhan dag kyang ni de bzhin ‘dod|| [MMK 17-4]
longs spyod4l 1as byung bsod nams dang||

bsod nams ma yin tshul de bzhin] |

sems pa dang ni chos de bdun| |

las su mngon par ‘dod pa yin|| [MMK 17-5]

de la ngag ni yi ge gsal bar brjod pa‘o|| bskyod pa
ni lus g¥o ba’oc|| mi spong ba’i rnam par byed ma yin pa
zhes bya ba ni| bdag gi lus sam ngag gam yid kyis mi dge
ba ‘di lta bu zhig bya’c snyam du yi42 dam bcas pa’i skad
cig ma tshun chad nas byed pa pos las de mi byed du zin

kyang| mi dge ba yang43 dag par blangs pa'i44

rgyu las
byung ba mi spong ba“i mtshan nyid kyi rnam par rig byed
ma yin pa gang dag yin pa‘ol |

spong ba“i rnam par rig byed ma yin pa gzhan_dag\
kyang de bzhin du ‘dod de| bdag gis lus sam ngag gam yid
kyi dge ba‘i las “di lta bu zhig bya“o snyam du vi43 dam
du bcas pa‘i sems pa tshun chad nas byed pa pos‘l6 las de
mi byed du zin kyang47 dge ba’i48 bya ba {P213b} yang dag

par blangs pa’i sems pas bskyed pa spong® ba‘i mtshan

nyid kyi rnam par rig byed50 ma yin pa gang dag yin
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pa‘o|| rnam par rig byed ma yin pa zhes bya ba ni| gzugs
dang bya ba‘i ngo bo nyid yin51 du zin kyang rnam par rig
byed bzhin du gzhan la rnam par rig par mi byed pa‘i
phyir roj |

longs {N191la} spyodsz pa las byung ba“i {Cl172a} bsocd
nams zhes bya ba ni yongs su longs spyods3 pa’i rgyu las
bsod {D172a} nams de byung ngo zhes bya bar tshig rnam
par sbyar te| yongs su longs spyod54 pa zhes bya ba ni3>
dkon mchog gsum gyi yul la dngoss6 po yongs su btang ba
nye bar spyod>’ pa‘o|]| de’i rgyu las byuné ba zhes bya
ba ni de’i rijes las byung ba ste| “brel pa dang ‘phel ba
zhes pa dag gi rnam grangs so|! bsod nams zhes bya ba ni
dag par byed pas bsod nams te| dge ba zhes bya ba dag gi
rnam grangs so|| longs spyod®® pa las byung ba‘i bsod
nams ma yin pa yang tshul de bzhin te| yonrgs su longs
spyod59 pa’i rgyu las byung zhes bya ba’i tha tshig go|60
bsod nams ma yin pa ni bsod nams las bzlog61 pa las khong
du®? chud par bya“‘o| |

sems pa zhes bya bas®3 x: yi'd kyi las bstan te| ‘o
na sems pa zhes bya ba de gang yin zhe na| yon tan dang
ékyon las sems mngon par ‘du byed pa ste yid kyi las sol |

de ltar ngag la sogs pa bdun po de dag ni chos te|
rang gi mtshan nyid ‘dzin pa’i don gyis chos yin no| |
las su mngon par “dod pa yin zhes bya ba pi las kyi
mtshan nyid dag tu ‘dod pa yin no|| bsam gtan dang| klog

pa la sogs pa‘i las dag kyang yod med kyi ‘di dag nyid



512

kyi khongs su ‘dus pa’i phyir|®4 bdun kic nar nges pa

L

bzung ngo|| las de dang®>® ‘bras bur ‘brel pa mthong ba
ni| ‘gro ba lngar {P2l4a} phung po lnga skye ba’i mtshan
nyid yin no|| de ltar las dang bras bur®® ‘brei pa‘i
mtshan nyid kyi67 gtan tshigs kyis don dam par nang gi
‘du byed rnams la ‘khor ba vod pa kho na yin te| des na
becings pa dang thar pa yod pa’i phyir don dam par nang gi
dngos po rnams la ngo bo nyid yod pa Xhc na yin no| |

‘dir bshad pa| ‘3168 1a 1as de skyes {N191b} nas

69

smin®~ pa‘i dus kyi bar du gnas pa“am| skyes nas ‘jig par

‘gyur ba zhig’0 grang na| de la re zhig]

gal te smin pa’i dus bar dul |

gnas na las de’l rtag par ‘gyur|| [MMK 17-6ab]

skyes ma thag tu mi “jig pa de’i bdag nyid ma yin pa
ni phyis kyang “jig par mi rigs pa‘i phyir rtag pa nyid
du thal bar ‘gyur ro’2 zhes byz ba“i tha tshig go|’3 gal
te chu shing dang ‘dam bu dang| smyig’% ma bzhin du ‘bras

75

-

bu smin pa’i ‘eg tu de “jig pas skyon med do’° zhe na|

skyon med pa ma yin te|76 chu shing la sogs pa dag skad
cig {Cl72b} ma re re la °“jig pa nyid dang| {D172b} de
dang rigs mthun pa’i rgyun chad pas “jig pa nyid tha dad
par khas blangs pa‘i phyir dang| don dam par ni las bzhin

du smyig77

78

ma la sogs pa dag kyang ‘bras bu dang ‘brel

par mi ‘thad pa':i.-"9 phvir dang| sngar ma zhig pa phyis



de’i bdag nyid du “gyur ba yang bstan dka” ba“i phyir
ro| |8C

gal te “jig pa’i rgyu’i snga rol na®l ‘jig pa med du

82 sngon ma zhiglpa yang

zin kyang phyis yod par ‘gyur bas
phyisﬁ'jig pa nyid du ‘gyur ro zhe na| de yang rigs pa ma
vin te| ‘di ltar gang zhig gang gi “jig pa“i rgyur brjod

pa de ni de’i “jig pa’i rgyu ma yin te| de las gzhan pa’i
phyir raml83 rgyu can yin pa‘i phyir dper na de las gzhan

84 gnod pa‘i phyir dang]|

pa bzhin pas rjes su dpag pas
lung las|
lus dang dbang poblornams ni|| - -
skad cig las ni ring mi gnas| |85
zhes {P214b} gsungs pas| khas blangs pa la gnod par ‘gyur
ba“i phyir rol|
ci ste skyon der gyur na mi runé ngo86 snyam

nas skyes ma thag tu “jig par dam bca’ nal de lta nad’?

yang|

gal te ‘gags na ‘gags gyur pa]]

ji ltar ‘bras bu bskyed par ‘gyur|| [MMK 17-6cd]

'gagsss pa ni rang gi bdag nyid med pa kho na’i
phyir ro zhes bya bar dgongs so|| ‘gag bzhin pa yang
‘bras bu bskyed pa nyid du rtog na yang ‘gag bzhin pa

‘gags pa‘am| ma ‘gags8? pa nyid la de mi “thad pa’i phyir
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dang| brgal zhing brtag?® pa dang| lan mtshungs pa‘i
{N192a} phyir ro|| ‘gag bzhin pa ni 'gag.pa la mngon par
phyogs pa’o zhes 1 rtog na yang skycn ji skad bstap pa
nyid du ‘gyur ba‘i phyir ro|| brjod par bya ba ma yin pa
nyid du rtog na yang don dam par brjod par bya ka ma yin
pa ni ‘bras bu bskyed pa nyid du mi “thad de| brjod par
bya ma yin pa‘’i phyir dper na skye bzhin pa92 bzhin pas
rjes su dpag pas gnod pa'i phyir de yang snying po ma yin
no|| de’i phyir gtan tshigs kyi don ma grub pa nyid kyi
skyon dang| don ‘gal ba nyid kyi skyon de nyid yod do] |
‘dir smras pa| las dang ‘bras bur ‘brel pa ni ‘thad
pa kho na yin te| ci‘i phyir zhe na| rgyud kyi rgyun las

‘bras bu ‘grub pa’i phyir te| ‘di lta ste?3 dper nal

myu gu la.sogs rgyun gang nil| |

sa bon las ni mngon par ‘byung]|

de las ‘bras bu sa bon nil|

med na de yang ‘byung mi ‘gyur|| [MMK 17-7]
gang phyir sa bon las rgyun {Cl73a} dang] |
rgyun las ‘bras bu ‘byung {D173a} “gyur zhing] |
sa bon 'braé bu i sngoﬁ ‘gro ba| |

de phyir chad min rtag ma yin}| [MMK 17-8]

myu gu dang| ‘dab ma dang| sdong bu dang| sbu gu

dang| snye ma dang| sbun pa%4 dang| gra ma dang| srus®?

dang| ‘bras thug pc che 1z sogs pa’i mtshan nyid kyi
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rgyun gang yin pa de ni sa bon ‘gags pa las mngon {P2l5a}
par ‘byung zhing rgyun de las ‘bras bu mngon par ‘byung
ngo|| sa bon med na myu gu sngon du btang ba‘i rgyun de
las mngon par byung bar mi ‘gyur ro|| gang gi phyir sa
bon las rgyun mngon par ‘byung la| rgyun las ‘bras bu

4

mngon par ‘byung bar®® ‘gyur zhing| sa bon ‘bras bu’i

sngon97 du ‘gro ba de’i phyir chad pa ma yin te| sa bon
gyi rgyun gyis nges par gnas pa‘’i phyir ro|| rtag pa
yang ma yin te| myu gu byung ba na sa bon de ‘gags pa‘i
phyir rol! de ltar na de ni chos mthun pa‘i®® dpe‘i

{N192b} tshig vin no|| de bzhin du|

sems kyi rgvun ni gang yin pal |

sems pa las ni mngon par ‘byung] |

de las ‘bras bu sems pa nil|

med na de yang ‘byung mi ‘gyur||99 [MMK 17-9]
gang phyir sems pa las rgyun dang |

rgyun las ‘bras bu ‘byung “gyur zhing] |

las ni “bras bu’i sngon “gro bal|

de phyir chad min rtag ma yin|; [MMK 17-10]

sems kyilo0 rgyun ‘brel par ‘jug pa’i mtshan nyid

gang yin pa de ni byams pa dang| byams pa ma yin pa’i

101 102

sems pa las su briod pa gang yin pa’i sems pa ‘gags

pa de las mngon par ‘byung zhing rgyun de las ‘bras bu
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‘dod pa dang mi ‘dod pal03 nyams su myong ba’i mtshan
nyid mngon par ‘byung ngo|; sems pa med na sems kyi
rgyun de yang mngon par ‘byung bar mi ‘gyur te| de ltar
des ni las kyi chos rgyun rjes su “jug pa nyid bstan to| | |
gang gi phyir sems pa104 las rgyun ces bya ba rgyu
dang ‘bras bu’i dngos por ‘brel cing rgyas par105 ‘gyur
ba‘i rgyun ‘brel pa zhes bya ba“i don mngon par ‘byung
la| rgyun las ‘bras bu mngon par ‘byung bar ‘gyurl0S
zhing| las “bras bu’i sngon du ‘gro ba de’i phyir chad pa
yang ma yin la| rtag pa yang ma yj;n te| bsgrub pa ji skad
bstan pas 'du byed rnams kvi rgyun gyis ‘bras bu
bskyed1°7 pa’i phyir dang| skad cig ma gunyis par nges

108 ni gpas pa‘i phyir rol02 {p215b} zhes bya bar

par
{C173b} dgongs te| de 1taril? ge ni miug bsdu ba“i tshig
yin nol |

de’i phyir ‘dir rjes {D173b} su dpag pa ni don dam
par sems can gyi sgrar brjod pa“i “du byed rnams la las
dang ‘bras bur ‘brel pa ycd pa kho na yin te| bcom ldan
‘das kyislll “bras bu khyad par can thobll2 par ‘dod pa
rnams la de dang ‘brel pa thobl3 par bva ba‘i phyir
éhabs bstan pa yod pa‘i phyir| dper na sa bon dang bras
bur ‘brel pa bzhin no|| ‘di na gang yod pa ma yin pa de
la ni bcom ldan “das kyis de dang ‘brel pa thob par bya
ba“i phyir thabs ma {N193a} bstan te] dpef na nam mkha’i
me tog gi phreng ba bzhin no| |

‘di la nil



chos sgrub pa yi thabs rnams nif|
dkar po’i las kyill4 lam beu ste||
chos kyi ‘bras bu °‘di gzhan du| |

‘dod pa‘i yon tan rnam lnga‘o|} [MMK 17-11]

rnam par smin pa dang| rgyu mthun pa’i ‘bras bu’i
bye brag ias so zhes bcom ldan ‘das kyis ‘bras bu khyad
par can ‘dod pa rnams la de dang ‘brel pal15 thch par bya
ba‘i phyir thabs bstan pa yod pas| de’i phyir gtan tshigs
ji skad smos pa’i mthus ji skad smras pa’i don grub poj|

gzhan dag gis smras pa|

gal te brtag pa der gyur nal|
nyes pa chen po mang por ‘gyur]|
de lta bas na brtag pa de||

‘dir ni ‘thad pa ma yin no|| [MMK 17-12]

gal te khyod kyi sa bon gyi rgyun dang| chos mthun

LX)

pa’i mtshan nyid kyi brtag pa de itar gyur na| nyes pa’i
skyon chen po mang du “byung bar ‘gyur te|116 mi‘i rgyud
las lha la sogs pa’i rgyud du skye bar mi ‘gyur te| rigs

tha dad pa’i phyir dper117 na shing nim pa‘i sa bon las a

mra la sogs pa’i ‘bras bu skye bar mi “gyur ba bzhin

118

pas rjes su dpag pas gnod pa’i phyir ro|| de bzhin du

([ 30ad



dge ba‘i sems las mi dge ba dang| lung du ma bstan pa’i
sems dang|l1l% mi dge {P216a} ba’i sems las dge ba dang|
lung du ma bstan pa’i sems dang| lung du ma bstan pa‘i
sems120 1as dge ba dang| mi dge ba’i sems dang| ‘dod pa
na spyod pa’i sems las gzugs dang| gzugs med pa nat2l
spyod pa dang| “jig rten las ‘das pa’i sems dang| gzugs
na spyvod pa‘i sems las ‘dod pa dang| gzugs med pa nal2?
spyod pa dang| ‘jig rten las ‘das pa’i sems dang| gzugs
med pa na spyod pa‘’i sems las ‘dod pa dang| gzugs na
spyod pa dang| ‘jig rten las °‘das {Cl74a} pa’i sems skye
bar mi {N193b} ‘gyur te| rjes su dpag pa ji skad bstan
pas gned {Dl74a} par ‘gyur ba’i phyir te| de ltar na dge
ba dang| mi dge ba dag bya ba dang| spang par mi ‘thad
pas| de’i phyir brtag pa de ni ‘dir “thad pa ma yin no] |
‘o na cil?23 1ta bu “thad ce na| ji skad smos pa‘i

skyon gyi dri mas ma gos pa|

sangs rgyas rnams dang rang rgyal dang] |
nyan thos rnams kyis gsungs pa yil||
brtag pa gang zhig ‘dir “thad pal|

de ni rab tu brjcd par byal| [MMK 17-13]
de yang gang zhe na]

ji ltar bu lon dpang rgya ltar]|

de ltar las dang chud mi za|| [MMK 17-14ab]
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bu lon gyi dpang rgya ji lta ba de ltar las kyi chud
mi za ba’i mtshan nyid kyi chos nges par gnas te| dper na
bu lon gyi nor de spyad124 kyang dpang rgya yod pas nor
bdag gi nor chud mi za zhing nor gyi phung po skyed dang
bcas pa ‘ong bar ‘gyur ba del25 pzhin du las skad cig ma
‘gags su zin kyang| de”i rgyu las byung ba chud mi za ba
zhes bya ba’i chos yod pas| byed pa po’i las kyi ‘bras bu
chud mi za zhing ‘bras bu khyad par dang bcas pa ‘ong bar
‘gyur ro|l 3ji ltar nor bdag gis nor phyi? khugs na bu
lon gyi dpang rgya ror 'gyurlzs ba de ltar byed pa
{P216b} pos bras bu myong na chud mi za ba yang de bghin

du ‘gyur rol|

de ni khams las rnam pa bzhi[l127 [MMK 17-14c]

chud mi za ba de ni ‘dod pa dang| gzugs dang| gzug
med par gtogs pa dang| zag pa med pa“i khams kyi bye brag
las rnam pa bzhir ‘gyur rol|

de yang rang bzhin lung ma bstan{| [MMK 17-144]

dge ba dang mi dge ba nyid du brda mi sprod pa’i

phyir roj]

speng bas spangl2® ba ma yin te| [MMK 17-15a]
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sdug bsngal dang| kun ‘byung dang| ‘gog pa dang| lam
mthong bas spang bar bya ba spong bas129 spang ba ma yin

pa’i phyir rol|
bsgom pas spang ba nyid kyang yin|| [MMK 17-15b]

‘bras bu ‘pho ba na bsgom pa’i lam gyis spang ba yin
pa‘i phyir ro|| kyang zhes bya ba’i sgra ni “bras bu
bskyed pas kyang spang ba nyid yin 70130 zhes rnam nar

brtag pa‘i don to||

{N194a} de phyir chud mi za ba yis| [}3}
las kyi ‘bras bu bskyed parl32 ‘gyur] |
[MMK 17-15cd]

gang gi phyir de sdug bsngal la sogs pa mthong bas
spang bar bya ba spong bas| spang ba ma yin pa de’i phyir
sdug bsngal la sogs pa mthong bas spang bar bya ba‘i las
mi dge.ba bzhin du las spangs su zin kyvang chud mi za bas
las {Cl74k} rmams kyi ‘bras bu bskyedl33 par ‘gyur rol |

de la chud mi za ba de]

gal te mthong bas spang ba dang] |
{D174b} las ‘pho ba dang mthunl34 gyur nal|

de la las “jig la sogs pa’il |
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skvon rnams su ni thal bar “gyur|] [MMK 17-16!

de la gal te chud mi za ba de sdug bsngal la sogs pa
mthong bas spang bar bva ba nyon mongs pa“i phra rgyas
sdug bsngal la sogs pa mthong bas spang bar bva ba dang|
las ‘pho ba dang| rigsl35 mthun pa yin par gyur na de la
las kyi ‘bras bu med pas| las "jig pa la sogs pa’i skyon
rnams su thal bar ‘gyur ro||13® 1las mi dge bani mthong
ba’i lam gyisl37 spang ba yin par138 blta bar bya stel
{P217a} ‘phags pa yang so so’i skye bo’i las dang ldan
par gyur na mi rung ba‘i phyir ro}| de lta bas na mthong
bas spang bar bya ba dang| las bzhin du spang bar bya ba
ma yin te| ‘bras bu.'phos139 na ni spang140 bar “‘gyur
ro|| “dod par gtogs pa ni ‘dod pa’i khams las yang dag
par ‘das pas spong141 la| gzugs dang gzugs med par gtogs
pa dag kyang| gzugs dang| gzugs med pa’i khams dag las

yvang dag par ‘das pas spong ngo| !

khams tshungs las ni cha mtshungs dang] |
cha mi mtshungs pa thams cad kyij|
de ni nying mtshams sbyor ba’i tsheH142

gcig pu kho nal43 skye bar ‘gyur| [MMK 17-17]

khams mtshungs pa‘i zhes bya ba ni khams ‘dra ba’i
‘cl| 1las cha mtshungs pa ni rigs mthun pa‘o]||l%4%4 cha mi

mtshungs pa ni rigs {N194b} mi mthun pakﬂ]l45 de dag
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thams cad kyi chud mi za ba del46 tshe ‘@i 1la re re las
bskyed pa dag ni nying mtshams sbyor ba‘i dus kyi tshe
deld? dag thams cad ‘gag pa na yang gcig pu kho nal48

skye bar ‘gyur ro]|

tshe “di la ni las dang las] |
rnam pa gnyis po thams cad kyil|
de ni tha dad skye ‘gyur zhing]|

rnam par smin kyang gnas pa yin|| [MMK 17-18]

tshe “di la ni las dang las so so ba sems pa dang]|
bsams pa‘i bye brag gam| dge ba dang| mi dge ba“i bye

brag gis rnam pa gnyis po thams cad kyi149

chud mi za ba
gang yin pa de ni tha dad par skye bar ‘gyur ro|| zrnam
par smin nals0 yang gnas pa yin te| de ni las rnam par
smin pa‘i rgyus ‘gag pa ltar nges pa nyid ma yin no|| de
gnas su zin kyang yang151 ‘bras bu ,':>skyed152 par mi nus

te| ‘bras bu bskyedl33 zin pa’i phyir nges par spyad zin

pa‘i dpangl3% rgya bzhin nol |

de ni ‘bras bu ‘phos pa dang]|
shi bar gyur na ‘gag par {Cl75a} “gyur]]
de {D175a} yi {P217b} rnam ébye zag med dang] |

zag dang bcas par shes par byall155 [MMK 17-19]

las de’i chud mi za ba de’i ‘gag pa ni rnam pa
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gnyis su nges pa yin te|156 ‘bras bu “phos par gyur pa
dang| shi bar gyur pa’o|| de la “bras bu “phos par gyur
pa ni bsgom157 pas spang bar bya ba nyid kyang yin zhes
bstan pa vin ﬁo[l shi bar gyur pa ni|

khams mtshungs las!38 ni cha mtshungs dang!|

cha mi mtéhungs,pa thams cad kyil| |

de ni nying mtshams sbyor ba’i tshe}] .

gcig pu kho nal3? skye bar ‘gyur|| [MMK 17-17]
zhes bstan pa yin no|| d&e’i de yang rnam par dbye na
rnam pa gnyis su shes par bya ste| zag pa med pa dang|
zag pa dang bcas pa‘i las kyi bye brag gis sol |

de’i phyir de ltar chud mi za ba yod na| srog ¢chags
las sna tshogs pa las skyes pa ‘gro ba dang| rigs dang|
rus dang| yul dang| dus tha dad pa rnams kyi lus dang]
dbang po dang| kha dog dang| dbyibs dang| stobs dang|
{N195a} blo dang| mos pa dang| ngang tshul dang| longs
spyod la sogs pa tha dad pa dag mngon par ‘grub par ‘gyur

ro|| de’i phyir]

stong pa nyid dang chad min dang] |
‘khor ba dang ni rtag pa min]| |
las rnams chud mi za ba’i chos||

sangs rgyas kyis ni bstan pa yin|| [MMK 17-20]

de ltar gang gi phyir las dang “bras bur ‘brel pa

de’i phyir stong pa nyid kyang “thad pa yin te| “du byed
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rnams160 py stegs byed kyis yongs su brtag5161 pa’i bdag
gis stong pa’i phyir ro|| chad pa yang ma yin te| chud
mi za ba nges par gnas pa‘’i phyir ro|| ‘“khor ba yang
“thad del162 ‘gro ba tha dad par “du byed rnams mngon par
grub pa’i mtshan nyid yod pa“i phyir ro|| rtag pa yvang
ma yin te| las rnam par “jig pa‘i phyir rol|| 1las

4 chud mi za ba zhes

rnamsi®3 kxyang chud mi za ba ste|l®
bya ba‘i {P218a} chos sangs rgyas kyis bstan pa de yang
grub pa‘i phyir ro||1%5 de ita bas na brtagl®6 pa de
nyid ‘dir ‘thad pa yin no|| de’i phyir sngar smras pa‘i
gtan tshigs las dang ‘bras bur ‘brel pa‘i phyir ro%67
zhes bya ba de’i don ma grub pa nyid kyang ma yin la|
rtag pa dang| chad pa’i skyon du yang thal bar mi,'gyﬁf

N
rol|

‘dir bshad pa| kho bo cag gi phyogs lal

gang phyir las ni {Cl175b} skye med pal| |

[MMR 17-21a]

de’i phyir las kho na bzhin du don dam par sa bon
gyi rgyun kyang skye ba med pas {D175b} dpe med pa’i
phyir sgrub pa ma tshang ba’i skyon yod do] |

gal te las de ci’i phyir skye ba med ce na|

gang phyir dngos nyié med de’i phyir|| [MMK 17-21b]
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gang gi phyir las ngo bc nyid med pa de’i phvir skye
ba med do|| de ltar re zhig phyogs dang po shos kyi
phyir skyon bshad do!| phyogs gnyis pa shos kyis gang
smras pa de la yang gal te sgrub pa’i sbyor ba ‘di yin
te| las dang ‘bras bur ‘brel pa yang yod la| rtag pa
dang| chad pa‘i skyon du {N195b} yang mi ‘gyur te| chud
mi za ba yod pa‘i phyir rol68 zhe na| de 1lta na yang kho -
bo cag gi phyogs la|

gang phyir las ni skye med pa] |169. [MMK 17-21a]
de’i phyir ddn dam par chud mi za ba yang ma grub ste|
‘di ltar skyes na ni de’i chud mi za ba yang chud mi za
bar ‘gyur ba zhig na| de yang ma skyes pas| de med pa‘i
phyir de yang med pas gtan tshigs kyi don ma grub pa nyid
do|| kun rdzob tu las dang| ‘bras bur ‘brel pa ston

170

pa na ni doa ‘gal ba nyid do] |

phyogs dang po pa’i phyir phyogs gayis pa pasl71

gal
te| khyod kyi sa bon gyi rgyun dang chos mthun pa’i
mtshan nyid kyi brtag pa de ltar gy'ur na nyes pa‘i skyon
chen po mang du ‘byung bar ‘gyur tel72 zhes gang smras
pa| de yang rigs pa ma yin te| rgyu dang ‘bras bu’i rgyun
rjes su “jug pa nyid kyis ‘brel pa med na mi ‘byung ba
nyid dang| {P218b} rtag pa ma yin pa dang| chad pa ma yin
pa nyid med na mi ‘byung ba nyid kyisl73 sa bon gyi rgyun
dpe nyid du ‘dod pa“i phyir ro|| de’i khyad par dag
bsgrub par bya ba la rnam par rtog parl74 byed pa yaingl75

rnam par rtog pa ‘dral’® ba’i ltag chod du ‘gyur te| sems

w
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dang sems las byung ba‘i rgyun las| de dag gi177 rgyun

‘byung basl78 rigs tha dad pa’i phyir zhes bya ba’i gtan
tshigs kyi don ma grub panyid do|| gtan tshigs xyil7?
don ma nges pa nyid kyi skyon yéng yod180 de| de dag gi
phyogs la ba lang gi spu dang| lug gi ba1l8l dag las

rtswa di rba‘il82 rgyun ‘bvung ba‘i phyir dang] rwal83

184 na skye ba’i phyir rol|

las smyig

‘dir smras pa| lung las byung]'85 ba yvang rtags yin
pas chud mi za ba yang bcom ldan ‘das kyis gsungs la]
de‘l rtags rtag pa ma yinl86 pa da.nglls'7 chad pa ma yin
pa nyid kyaﬁg grub pa‘i phyir las bzhin dul88 donis9% gam
par chud mi za ba yang mal90 grub pas gtan tshigs kyi don
{C176&a} ma grub pa nyid dol%l zhesld? gang smras pa de
rigs pa ma yin no}| |

‘dir bshad {D176a} pa| bcom ldan ‘das kyis|193

gang phyir de ni ma {N196a} skyes pa||194

de phyir chud zarl®3 mi ‘gyur ro|| [MMK 17-21cd]

zhes gsungs pas| de’i phyir ma skyes pa la chud za bar mi

‘gyur rol2%6

zhes gang gsungs pa de ‘dod 1aAde yang pha
rol po“i phyogs la ma grub pas rang la don ma grub pa
nyid dol |

ngo bo nyid yod par smra bas kyang las 1al®7 ngo bo
nyid med dol%8 zhes nges par199 khong du chud par bya

dgos so|| gzhandudam becas na|200
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gal te las la dngos nyid yod!|

rtag par ‘gyur bar20l the tshom med|| [MMK 17-22ab]

rang bzhin ni mi ‘gyur ba’i phyir ro<02 zhes bya bar

dgongs so |
de’i phyir|203

las ni byas pa ma yin ‘gyur]|

rtag la bya ba med phyir ro|| [MMK 17-22cd]
las ma byas pa la ‘bras bu myong ba yod par rtog na|
ci ste las ni ma byvas na]|

ma byas pa dang phrad “jigs204 ‘gyur||

gzhan {P219a} yang]|205

tshangs?0%® spyod gnas pa ma yin pa‘ang]|
de la skyon du thal bar ‘gyur|| ' [MMK 17-23cdl
tshangs pa ni mya ngan las ‘das pa‘o|| tshangs

par spvod pa ni de207 13208 gpuoq pa‘o|| tshang par
spyod pa la ¢gnas pa ni de’i don du gnas pa’o]|20?

tshangs par spyod pa la gnas pa ma yin pa ni2l0 tshangs
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r spyod pa la mi gnas pa’c|| de la tshangs par spyoa
pa lé gnas pa ma yin pa yang tshangSle par spyod pa la
gnas pa’i skyon du tha.l bar ‘gyur te| mya ngan las ‘das
pa thob par byed pa‘li las ma byas pa nyid la yang de

213

yod212 par ‘gyur ba‘i phyir ro zhes bya bar dgongs

so!l |
1A

_ L. . - . . ) ) . 91e
de bzhin du bum?:* pa dang| snam bu dag gyis shig<*~

ces bya ba la sogs pa’i|2l®

tha snyad thams cad nyid dang yang] |

‘gal bar ‘gyur ba the tshom med|| [MMK 17-24ab]
gzhan yang|

bsod nams dang ni sdig byed pa“i| |

rnam par dbye ba'angz}'7 “thad mi ‘gyur||

[MMK 17-24cd]

‘di ni bsod nams byed pa‘o|| ‘di ni sdig pa byed
pa ‘0218 zhes bya ba‘’i rnam par dbye ba dag kyang ‘thad pa
nyid du mi ‘gyur rol |

219 gsmin gyur pall

de yi rnam smin
yang dang yang du rnam smin {N196b} ‘gyur]|

{MMK 17-25ab]
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de yi rnam smin smin gyur pa| |220 zhes bya ba ni
de’i rnam par smin pa smin zin par gyur pa ste| las kyi
‘bras bu bskyed zin pa zhes bya ba’i tha tshig goi221
gal te ci’i phyir las kyi rnam par smin pa smin zin
kyang| yang dang yang du rnam par smin par ‘gyur bar222

bshad ce na|

gal te gang phyir las gnas pal]
{C176b} de phyir ngo bo nyid yod phyir]]
[MMK 17-25cd]

gal te gang gi phyir {D176b} las ngo bo nyid kyis
nges par gnas pa de’i phyir ngo bo nyid yod pa’i phyir
ro|| gal te de gnas su zin kyang yang ‘bras bu bskyed?23
par mi nus te ‘bras bu bskved?24 zin pa‘i phyir| nges par
spyad zin pa‘i dpangzz-5 rgya bzhin no zhe na| nges par
spyad pa’i dpanc_r,?-:’:6 rgya yang don dam parz“27 ma grub pa’i
phyir de?28 ni 1an22? ma yin no| |

phyir rgol ba dag na re| {P219b} don dam éar las ni
yod pa kho na yin te] de’i rgyu yod pa’i phyir rof| ‘di
na gang med pa de la ni rgyu mi ‘thad de| dper na rus230
sbal gyi spu”i gos bzhin no|| 1las la ni rgyu nyon mongs
pa dag yod pas de’i phyir gtan tshigs ji skad smos pa’i
mthus don dam par las ni yod pa kho na yin no zhe nal 231

de ni bzang po ma yin te]232
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ias “di233 nyon mongs bdag nyid nal|

nyon mongs de dag yang dag min| |

gal te nyon mongs yang dag min||234

las ni de yis ji ltar byas|| [MMK 17-261

’

las ‘di235 nyon mongs bdag nyid nal|| zhes bya ba ni

las ‘di nyon mongs pa‘i236 237

rgyu las byung ba yin na
zhes bya ba‘i tha tshig ste|238 dper na bum pa “jim pa‘i
bdag nyid yin na?39 zhes bya ba 1lta bu’o|| nyon mongs
de240 gag yang dag min|| zhes bya ba ni nyon mongs pa‘i
ngo bo nyid med do?4l zhes bya ba‘i tha tshig ste| skye
ba bkag pa’i phyir dang| ‘dod chags dang242 chags pa
brtag par de’i ngo bo nyid bkag pa’i phyir ram| yang na
‘og nasj

gang dag sdug dang mi sdug pa’il |

phyin ci log la brten?%3® ‘byung ba| |

de dag ngo bo nyid med pas] |

de phyir nyon mongs yang dag min|| [MMK 23-2]
zhes ‘gog par “‘gyur ba’i {N197a} phyir ro|| de’i phyir
de ltar gal te nyon mongs pa de dag yang dag par ngo bo
nyid med pa yin na las de| de dag gis byas par ji ltar
‘gyur te| las kyi rgyu nyon mongs pa ma yin no zhes bya
ba“i tha tshig gol244 de'i phyir gtan tshigs kyi don ma
grub pa nyid dam| don ‘gal ba nyid do|]

245

‘dir smras pa| don dam par nyon mongs pa rnams ni

yod pa kho na yin te| de dag gi “bras bu yod pa’i phyir
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ro|| ‘i na24® gang med pa de la ni ‘bras bu gzung du
med de| dper na?47 ‘on pa’i rna ba“i dbang po la ‘bras bu
rna ba“i rnam par shes pa bzhin no|| nyon mongs pa248
rnams la ni ‘bras bu las dang lug kyi mtshan nyid {P220a}
yod pas de’i phyir don dam par24=9 nyvon mongs pa {Cli77a}
rnams ni yod pa kho na yin pas gtan tshigs kyi don ma
{Di77a} grub pa nyid dangi250 don ‘gal ba nyid ma yin
pa‘i phyir ‘dod pa“i don grub poH251 yang na don dam
par las ni yod pa kho na yin te| de’i “bras bku yod pa’i
phyir rol | 'di.na gang med pa de la ni “bras bu med de]
dper na nam mkha‘i me tog gi ‘bras bu-bzhin no|| 1las la

ni ‘bras bu lus kyi mtshan nyid yod pas de’i phyir don

dam par las ni yod pa kho na yin pas?'52 las?253 yod pa ma

yin par sgrub pa‘i rjes su dpag pa dag la rtog ge254 phyi
mas gnod par ‘gyur rol ||

“dir bshad pa|

las dang nyon mongs pa dag nil|

lus rnams kyi ni rkyen &u bstan|! [MMK 17-27ab]

bstan bcos las de ltar bstan pa ni tha snyad pa dag
yin gyi don dam pa ni ma yin no|| don dam par ni kho bo

cag gi'phyogs la sgrub pa sngar bstan pa dag gis|

gal te las dang nyon mongs pal |

de stong lus la ji ltar brjod|| [MMK 17-27cd]
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las dang nyon mongs pa dag la ngo bo nyid med pa’i
phyir las dang nyon mongs pa dag kh¢ na bzhin du lus
kyang ma grub pa‘i phyir ro zhes bya bar .dgongs sol|
{N197b} de’i phyir de dag gi “bras bu yod pa’i phyir
ro253 zhes bya ba’i gtan tshigs kyi don ma grub pa5256
257

ji
skad bstan pa“i skyon yang ma nyams la dpe ma grub
pas| rtog ge phyi mas gnod pa yang med do| |

smras va| don dam par las ni yod pa kho na yin tej
de’i ‘bras bu la longs spyod pa“i za ba po yod pa’i phyir
ro|] ‘di na gang med pa de la ni de’i ‘bras bu 1a258
longs spyod pa‘i za ba po med de| dper na nam mkha’i me
tog gi phreng ba bzhin nc|| las la ni ‘bras bu la longs
spyod pa‘i za ba po|259

260 p3°i skye bo gang] |

ma rig bsgribs
sred?®l 1dan de ni za ba pol]
de yang byed las gzhan min zhing]| |

{P220a} de nyid de yang ma yin no|l [MMK 17-28!

- zhes bya ba262 yod263 de| de la ma rig pa ni rig264 pa’i
mi mthun pa’i phyogs su gyur pa’i chos zc!| des
bsgribs?®5 pa ni gYogs pa‘c{| skye bo gang zhes bya ba
ni skye ba po gang yin pa ste srogs chags so|| sred ldan
265

zhes bya ba la sred pa ni ‘dod pa’o|| de la kun tu

sbyor ba de nyid yod pas sred ldan te| sred pa’i kun tu
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sbyor ba dang ldan pa zhes bya ba’i tha tshig go|267 de
ni las kyi bras bu za ba po ste| ji skad du?68 mdo sde
1as|269

ma rig279 bsgribs??’! pa“i sems can dag|

sred pa’i kun tu sbyor dang ldan]||272
zhes bya ba dang| de {Cl77b} bzhin du ji ste khyod
{D177b} rang nyid kyis sdig pa’i las “di bvas na khyod
rang nyid kyis de’i rnam par smin pa nyams su myong bar
bya dgos so0273 zhes gsungs pa’i phyir ro|| de yang byed
pa po las gzhan274 ma yin zhing| de nyid de yang ma yin
te| de nyid dang gzhan nyid du brjod par bya ba ma yin
pa’i phyir ro|| de’i phyir275 gtan tshigs ji skad smos
;;a'i mthus las kyi “bras bu la icags spyod pa’i za ba po
yod pas| don dam par las ni yod pa kho na yin noj |

‘dir bshad pa| de ni bstan bcos kyi dang po kho nar
dngos po spyir|276

277 278

de phyir rkyen las byung ma yin|[279
{N198a} rkyen min las byung ‘bras bu nil|

yod min ‘bras bu med pas naj|

rkyen min rkyen du ga la ‘gyur}|280 [MMK 1-14]

zhes bshad?8l zin pas]|

gang gi phyir na las “di ni||
rkyen las byung ba ma yin zhing]| |
rkyen min las byung yod min pal |

de phyir byed pa po yang med|| [MMK 17-29]



de yang de bzhin du ma skyes pa‘i phyir dang| byed
pa po bkag pa’i phyir dang| rdzas282 gy yod pa ma yin
pa’i phyir ro zhes bya bar dgongs so|| de’i?83 phyir de
ltar sgrub284 pa ji skad bstan pas]

gal te las dang byed med na| |

las skyes “bras bu ga la yod|| [MMK 17-30ab]

des na|

ji ste “bras {P22la} bu yod min na]|

za ba po lta ga la yod|| [MMK 17-30cd]

za285 pa pol sgrar brjod pa nyid kyi rgyu med pa‘i
phyir ro zhes bya bar dgongs so|| de’i phyir de’i ‘bras
bu la longs spyod pa’i za ba po yod pa’i phyir ro?8% zhes
bya ba’i étan tshigs de’i don ma grub pa nyid do|| log
par ston na287 ni don ‘gal ba nyid do| |

‘dir kha cig gis smras pa| las dang ‘bras bu la skur
pa ‘debs pa’i lta ba ni log par lta ba yin pas| dbu ma
smra ba lta ba’i skyon gyi ling t09288 gis blo gros kyi
mig bsgribs289 pa rnams la de kho na mthong ba mi “thad

do| |

“dir bshad pa]



ji ltar sprul pa ston byed pal|
rdzu ‘phrul phun sum tshogs pa yis||220
sprul zhing sprul pas gzhan sprul byed] |

sprul pa des kyang gzhan dag ltar|| [MMK 17-31]

sprul par byed pa zhes bya bar sbyar ro| |

de bzhin byed pos las gang byas] |

de yang sprul pa’i rnam pa bzhin|| [MMK 17-32ab]

 de bzhin du byed pa pos las gang byas pa’i byed pa
po de yang sprul pa‘i rnam pa bzhin te| thog ma med pa
nas rkven brgyud pa las byung ba’i bdag nyid bzhin.yin291
pa‘’i phyir ro|| 1las de yang sprul pa’i rnam pa bzhin
{D178a} te| ngo bo nyid med pa’i phyir roj|
dper na sprul pas sprul gzhan {N198b} zhig||292
sprul pa mdzad pa {Cl78a} de bzhin nol|

[MMK 17-32cd]

dper na de bzhin gshegs pa’i sprul pas sprul pa
gzhan zhig sprul pa mdzad pa de la yang ngo bo nyid med

pa bzhin noj |

nyon mongs las dang lus rnams dang] |

byed pa po dang ‘bras bu dag| |
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dri za’i grong khyer lta bu dang] |

smig rgyu rmi lam ‘dra ba yin|| [MMK 17-33]

rgyu dang rkyen tshogs pas bskyed pas tha snyad du
grags pa mtho ris dang293 byang grol “thob294 pa’i tshogs
su gyur pa dag tha snyad du khas len pas| de’i phyir las
dang ‘bras bu la skur pa mi ‘debs pas ji skad smras
{P221b} pa“i skyon med do]|

gal te don .dam par de dag la skur pa btab pas295 de
ni lan ma yin no zhe na| de ni sngar|296 '

gal te.dngos por ma grub nal |

dngos med grub par mi ‘gyur ro|| [MMK 15-5ab]

yod ces bya ba rtag par ‘dzin||

med ces bya ba chad par lta |

de phyir yod dang med pa la]|

mkhas pas gnas par mi bya “o|| [#MMK 15-10]
zhes bya ba bstan297 pa der sgrub298 pa smras pas| las
dang ‘bras bu med par smra ba khas ma22? blangs pa‘i
phyir lan ma yin pa ma yin390 pol]|

yang na3%l rnam par rmongs pa’i sems dang ldan pa
éag don dam par dngos po rnams ngo bo nyid med pa nyid
yin na las dang ‘bras bu dang de dag “brel pa dang| byed
pa pc dang za ba po dag med pas tshangs par spyod pa la

303 rnams

gnas pa don302 nmeg par ‘gyur ro snyam du sems pa
kyi rnam par rmongs pa’i yol ba bshu3%4 bai phyir las ia

sogs pa kun rdzob tu sprul pa la sogs pa’i rnam pa bzhin
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du yod par bstan pa‘i phyir|305
ji ltar sprul pa ston byed pal|
rdzu ‘phrul phun sum tshogs pa yis]|306
sprul zhing sprul pas397 gzhan sprul byed| [308
sprul pa des kyang gzhan dag ltar|| [MMK 17-31]
zhes bya ba la sogs pa rgya cher gsungs sol]

de la “dir rab tv byed pa’i @on309 il pra rel

"3

pos310 rab tu byed pa’i dang por smras pa‘’i gtan tshigs
kyi skyon brjod pas| las {N199a} dang “bras bu ngo bo
nyid med pa nyid du bstan pa yin no|| de’i phyir gang la
las kyang med31l 1as kyi bras bu yang med pa de ni byang
chub bo||312 byang chub ji lta ba bzhin du “thob pa yang
de bzhin no|| “thob pa ji lta bzhin du lung bstan pa
yang de bzhin no|| de bzhin du ‘phags pa rnams kyi rigs
gang yin pa de la ni las kyang med las kyi rnam par smin
pa yang med do|| rigs {Cl178b} de la ni lus {D178b}
kxyis313 kyang las mi byed| ngag gis31%4 kyang mi byed]| yid
kyis {P222a} kyang mi byed do315 zhes bya ba la sogs pa
gsungs pa de dag.grub pa yin nol|

slob dpon legs ldan byed kyis nye bar sbyar ba| dbu
ma‘’i rtsa ba’i ‘grel pa shes rab sgron ma las| las dang
‘bras bu brtag pa zhes bya ba ste| rab tu byed pa bkcu

bdun pa’o| |
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Notes to Tibetan Text of Prajfiapradipa, Chapter Seventeen

IN: ge.

2p; ba, C: pa.'

3¢c: bu‘i.

4pxn omm. med pa nyid.
5pc: khyod.

6pc omm. |.

IN: pas.

8¢: pa.

9P: iang.

10p;: ba‘i.
l1p, ba.
12p. |.

13N: sdam.

lipy omm. ba.
15p: 1.
16C: yvyang.

17N: zhas.

8¢ ‘jig.

19x: 1a.

20p; 4i.

21p, | 1.

22pc: adé rkyen.
23¢. degq.

24pc. te| for pa ste].



25PC: .
26p, dpa’.
2-"C: dong.
28pN omm. |.

29pN add phyir.

32py; dpa”’.
33pN: kyi.
34pN: kyis.
35x: pa‘i.

36x: do| da for de| de.
37PN: bsam.

38py omm. bya ba.

3%pc omm. de.

40pN omm. gi vin te| lus dang

ngag.
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5l omm. yin.
52pNpc:  spyad.
53pNpc:  spyad.
54PN: spyad.
55pc: “di.
56p;: lad ngos for la dngos.
S7pNDC: spyad.

58DC: spyad.

59PNDC: spyad.

60p, II.

6lp. ba zlog for bzlog.
62PN: xhongs su.

63pN: ba.

%4pc omm. |.

65¢: gad.

66pN: bu.

67x: kya.

68p. ‘air.
69N: sman.
70p¢c add yin.
Ipc: te.

72p a4. |].
73p: |].
74px: smig.
75PN. aad ||.
76P: | .



77pN: smig.

78pN: bar. -
79p: ba‘i.
80x: raj|.
8lpc aad |.

82C: pas.

83pc: dang|, N: ram.
84pN: pa‘i.

85p om. ||, C: |-
36 aaa ||.

87PN omm. na.

88pc: ‘gag.

lpy add bya bar.
92nc omm. bzhin pa.
93pN aad |.

94¢: pa.

95DC: srugs.

%6¢: ba.

9-"PN: mngon.

°8p. pa.

99pc: ‘byung]|.
100pc: ni.

101N: sams.

102pnpe: ‘gag for pa ‘gags; Ava P36a-6: pa ‘gag, -

N
o>
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D30b~4: pa ‘gags.
1035 om. dang mi ‘dod pa.

104pN omm. pa.

l05}?1\1 omm. par.

106c, “kyur.
]_'07DC: skyed.
108PN omm. nges par.
109py add |]|.

110pc add na.
11lpyn: kyi.
112p5: “thob. -
1131\7: thab.
1l4pec. po las ni for po’i las kyi.
115C: ba.

llGN: ta]l.

117y, dpar.

118pe add |.

119y ad. dge ba dang.

1205y add |.

121p, ni.

1225, pi.

123pc: 51,

124N: spyod.

125DC omm. de.

126p, ‘byung.

127pc omm. |].



128¢. spong.
1295¢ a4 |.
1305 a4, |[].
13lpNp: yil|, C: yin]].
132pc, skye bar for bskyed par.
133pNp:  skyed.

134p. “thun.

135PN: ris.

136y, .

137PN: gyi.

138py. pas.

13%pn: ‘pho, C: ‘phas.
140'PN: spong.

141P: spand.

142?: [

143?’:2-DC: nar; Ava P4&3a-7, D36b-3: na.

144N: I.

14‘7PN omm. de.

148DC: nar.

149pc; kyis.

150pxpc: pa; Ava P43b-8, D37a-2: na.

151pc omm. yang.

152py: skyed.

153PN: skyed.
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chud

154¢, dbang.
155?: [.
156C: [L

137pc, séom.

158PN: la.

159p¢. nar.

160p ad. su.

16lpy. rtaq.

162p8 omm. |.
163p,

rnam sa for rnams.

164PNDC omm. chud mi za ba ste|; Ava P45b-4, D38a-7:

mi za ba ste].

185y: ro].

166pN: rtag.

167pn add |].
168py aad |].

169py. | .

17 OPN omm. pa.

171pc, las.
172py add |.
173py;, kyi.
174py: pa.

175pc aga |.

176pc: pa‘i dra

177pN: ge’i.

178y. pa-i.

pa “dra.:

Hh
[0
H



179y
180,

181y.

1825¢. adr ba‘i.

183P: ngwa.
184PN- smin.

omm. |.
188pc agg |.
: dan.

cmm. yang ma.

193p omm. |.

194py. l.

195pN: za bar for zar.
1965 add | 1.

197¢ om. la.

128,y add |].

199pc: ge for nges par.

200pc. ||.
20lpy; ba.
202py agq |1.
203pN omm. |.

204pc: ‘4iq.
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205p¢ omm. |.
206p, tshungs.
207x: ga.

208py;, laé.
209py

omm. preceding

sentence.

210pc agq |.

211, tshongs.

212y, yid.

213py add ||.

214N: pumn.

215pN adgd |.

216pN omm. !.

217pc: ba.
218py agg ||.

21%pNpC: par;

221D:|l

222?: par.

223PN: skyed.

224py. skyed.

225¢, dbang.

226C: dbang.

227P om. par.
228N: da.
229DC: lam.

230P: rul; N:

Ava P5la-1,

D42b~-4:

smin.
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231la, [

232p, ||

233DC: ni.

234py omm. 17-26c¢.

235DC: ni.

236p. pa‘i.

243pN. rten.
244D. |L
245C: ba

246p, ‘den, C: “dir for ‘di na.
247 py add |.

248¢. pa,

249pn add |.

250pc;: ol |.

251p. pol|.

252py add |.

253DC:lus.

254¢, gi.
255pN add ||.

256py add |.
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257¢,

258N: sa.
259%ppc: |].

260PN: sgribs.

26lpy: sreg.

262py agg yang.

263
‘63N: mod.

264py. rigs.

265py. sgribs.
266D: na.
267pc: |].
26850 add |.
269pN omm. |.
270p ¢ add pa.
271py.
272pN omm. |].
273p g adad ||.
274py add yang.
275y ad. |.

278pN omm. spyir]..
277py omm. de phyir.

278pN add ba.
279py: |

281lpy. dpyad.

282P: rijas.

nyams| for nyams

la.

bsgrib, DC: sgribs.
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283¢. ga‘i.
284py;, bsgrub.

285?: bra. . -

2862y add ||.

287DC:pa.

288p; rtogq.
289py; bsgrib.

290pn: yil].
291py omm. yin.
292pp, |.
293py aag |.
294pN: +thob.
295p. pas.

296pN omm. |.

297P: ba stan for bstan.

298pc, bsgrub. -

299PNDC omm. ma; Ava P56a-8, D47a-1l: ma.
300¢; min.
30lp add |.
3C2¢: non.
303p. pa.

304c, pa shu for ba bshu.

305pc: phyir ro|| for phvir].
30€px: yill.
307pnDC: pa.

308¢ om. byed||.



po sa for
11~ a0 P
-=-PN add |, C:
312¢; pol |.
313pN: kyi.

3l4y ad. las.

315p; pyed| for

don.
pos.

mad.

byed do,

N E.
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Tibetan Text of Praijfidpradipa, Chapter Twenty-three

{P275b-6, N250b-1, D219b~6, C219b-7} dal ni de bzhin
du stong pa nyid kyi mi mthun pa“i phyogs kyi khyad par
dgag pas| phyin ci log ngo bo nyid med? pa nyid du bstan
pa’i don gyi3 dbang gis rab tu byed pa nyi shu gsum
brtsam moj |

‘dir smras pal

“dod chags {C220a} zhe sdang gti mug rnams]| |

kun tu rtog las byung bar gsungs|] [MMK 23-lab]

bstan bcos las so|| ‘dod chags dang| zhe sdang dang| gti

mug de dag kyang| go rim bzhin du|

sdug dang mi sdug phyin ci log|
brten pa nyid las {P276a} kun tu ‘byung]|

[MMK 23-1cd]

nyid las zhes bya {D220a} ba’i sgra ni nges par gzung
ba‘i don te| sdug pa dang? mi sdug pa“i phyin ci log la
brten pa nyid las kun tu ‘byung gi| ma brten par mi
‘byung ngo® zhes nges par gzung gi| sdug pa dang| mi sdug
pa‘i phyin ci log nyid la brten nas zhes bya bar ni nges

par mi gzung ste|! de dag skye ba’i rkyen tshul bzhin ma
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yin pa yid la byed pa la sogs pa dag kyang yod pa’i phyir
ro| |

‘de itar na de ni® chos mthun pa’i dpe’i tshig yin
te| bsgrub par bya ba dang| sgrub pa’i chos kyi dbang7
gis dpe bstan pas yan lag lhag ma dag mngon no|| de‘i
phyir rjes su dpag pa ni don dam par phung po la sogs pa
dag ngo bo nyid yod pa kho na yin te| rgyu la brten nas
‘byung ba‘i phyir dper na| ‘dod@ chags la sogs pa bzhin
no|| gang ngo bo nyid med pa de ni rgyu 1a® brten nas mi
‘byung ste| dper na nam mkha’i me tog bzhin no|| phung
po la sogs pa dag ni rang rang gi rgyu la brten nas
‘byung bas| de’i phyir gtan tshigs ji skad smos pa’i
mthus don dam par phung po la sogs pa dag ngo bo nyid yod
pa khec na yin nol |

‘dir bshad pa]

gang dag sdug dang mi sdug pa“il |
phyin ci log la brten {N25la} “byung ba]|
IMMK 23-2ab]}

9

‘dod chags la sogs pa nyon mongs pa khyod kyis® dpe nyid

du bstan pa dag go)l0

de dag ngo bo nyid las med||ll [MMK 23-2c]

gang gi phyir sngar bstan pa i tshul gyis so| |
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de phyir nyon mongs yang dag med|| {MMK 23-2d]

yang dag par zhes bya ba ni don dam par zhes bya ba‘i
tha tshig goll2

de’i phyir sgrubl!3 pa dpe ma tshang ba’i skyon yod
del!] +tha snyad pa’i dperl? rtog na ni bsgrub par bya ba
chos ma tshang ba nyid kyi lan gdab dka“ ste| don dam par
nyon mongs pa rnams ngo bo nyid med pa’i phyir ro|| tha
snyad {P276b} pa’i ngo bo nyid yod pa nyid du sgrub
{C220b} na ni grub pa la sgrub pa yin noj|

yang gzhan yang|

bdag gi yod nyid med nyid ni|| [MMK 23-3a]
don dam pa dang kun rdzok kyi tshul la bltos rxasl15

ji lta bur yang ‘grub pa mele_ [MMK 23-3b]
yang zhes bya ba’i sgra ni nges par gzung16 ba“i don te]
‘grub pa med pa nyid do zhes bya ba ‘of |

de ltar bdag]|

de med nycn mengs rnams kyi17 nil]

yod nyid med nyid ji ltar “grub|| [MMK 23-3cdl



mi ‘grub pa nyid do zhes bya ba’i tshig gi don to| |18

brtenl® pa ni rten yod na yod par ‘gyur ba’i phyir ro20
zhes bya bar dgongs soj |
don de nyid gsal bar bya ba‘i phyir ‘di?! {p220b}

bshad de|
nyon mongs de dag “ga’ las “byung|| [MMK 23-4a]

de’i yon tan yin pa’i phyir dang| de’i longs spyad par

bya ba yin pa“i phyir rol|
de yang “grub pa yod ma yin||22 [MMK 23-4b]

ji ltar zhe na| de ltar bdag brtag pa‘i rab tu byed
pa nyid du brtags?3 zin to|]| de ltar na “dis ni nyon
mongs pa rnams kyi chos ni rten med pa yin par bstan tol |
de’l phyir rjes su dpag pa ni|24 don dam par ‘dod chags
la sogs pa dag yod pa ma yin te| de dag gi rten med pa‘i
phyir dper na| mo gsham gyi bu’i sngo bsangs nyid bzhin
no| |

rang gi sde pa dag na re| bdag med du zin kyang sems
kyi nyon mongs pa rnams s025 zhes {N251b} ‘brel pa26

‘grub ste| nyon mongs pa?’

rnams ni sems de’i chos yin
pa’i phyir|{ bdag med pér smra ba rnams la gtan tshigs kyi
don ma grub pa nyid do28 zhes zer ro||2°

gtan tshigs kyi don ma grub pa nvid ma yin te| sems



555

kyi skye ba bkag pa’i phyir dangl?’0 rnam par shes pa’i
ngo bo nyid bsal ba’i phyir dang| de rdzas su yod pa nyid
bkag pas sems ma grub pa’i phyir rol|

gang dag yod par smra ba dag na re ‘di ltar kho bo
{P277a} cag ni gcig la gcig med pas| dngos po’i mtshan
nyid med par smra ba yin pas| nyon mongé pa rnams yod pa
ma yin no3l zhes bya ba de grub pas| sems las byung ba
rnams la3? dngos po rnams kyi ngo bo nyid med pa dangl33
‘brel par yang grub par ‘gyur ro zhes zer 'ro||

de dag gi phyir ‘di bshad de| khyed bum pa dang]
snam bu dag la de las gzhan pa’i dngos {C22la} po’i
mtshan nyid med par ‘dod pa gang yin pa de ni dngos po
dang| dngos po med par snang ba“i blo skye ba‘i rgyu yin
pa’i phyir dngos po’am34| dngos po med pa zkig yin grang
na| de i1a gal te dngos po yin na ni35 dam bcas pa nyams
soj| ci ste dngos po med pa yin na ni ‘o na| des na bum
pa ‘di’i sngo ba nyid dan§| dmar ba nyid ‘di‘oc zhes bya
ba’i ‘brel pa med pa’i phyir tha snyad med par3® ‘gyur
bas de‘i phyir bshad pal|

gal te gang med ci zhig yod]|37 [MMK 23-4c]

38

rten bum pa‘am rnam bu gang zhig med par brten3d pa

sngo ba nyid dam dmar ba nyid iji zhig40 vin par 'dod!41

nycn mongs ‘ga’ yang yod ma yin|| [MMK 23-4d]
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mo gshams kyi bu la sogs pa“i mtshan nyid dngos po med pa
1242 zhes bya~ bar dgongs so|| de ltar ni mi ‘dod pas
de’i phyir yod pa ma yin pa {D22la} dpe nvid du mi rung
bas “dod pa“i don grub pa med do| |

rang gi sde pa rnams kyi phyir yang ‘di bshad par

bya ste]
rang lus lta bzhin nyon mongs rnams|| [MMK 23-5a]

rang zhes bya ba ni bdag dang bdag-gi‘o|| 1lus zhes bya
ba ni ming43 dang44 gzugs nye bar {N252a} bsags pa’i

45

rnam*” grangs so|| rang gi lus la lta ba zhes bya ba ni|

rang gi lus la dmigs pa‘i nyon mongs pa can gyi lta
ba‘c|| rang gi lus la lta ba bzhin® zhes bya ba ni rang -
gi lus la lta ba dang ‘dra ba?7 ste|4® ji 1tar]49

sku min sku 'las gzhan ma yinj|

de la {P227b} sku med der de med| |

de bzhin gshegs pa sku ldan min] |

de bzhin gshegs pa gang zhig yin|[30 [MMK 22-1]
zhes bya ba bzhin du nyon mongs pa rnams kyang de dang
‘dra’c|| nyon mongs pa rnams zhes bya ba ni gnod pa‘i

don gyis nyon mongs par byed pa dag go|51

nyon mongs can la rnam lngar med|| [MMK 23-5b]
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nyon mongs can gyi sems la ste| nyon mongs pa rnams
ni nyon mongs pa can ma yin te| de las gzhan ma yin pa

nyid bkag pa’i phyir dang| sreg pa dang| bsregs>2

pa dag
gcig pa nyid du thal bar ‘gyur ba‘i phyir ro|| nyon
mongs pa rnams ni nyon mongs pa can las gzhan pa yang ma
yin ste| snga ma bzhin du de las gzhan nyid bkag pa’i

phyir dang]| nyon {C221b} mongs pa rnams med par yang53

nyon mongs pa can nyid du thal bar ‘gyur ba‘i phyir54
ro|| nvon mengs pa rnams nyon mongs pa can la med cing]
nyon mongs pa Can yang nycn mengs pa rnames la med lal
nyon mongs pa rnams nyon mongs pa can dang idan pa yang
ma yin te| gzhan nyid med pa kho na’i phyir ro|| de ltar

nyon mongs pa rnams nyon mongs pa can la rnam pa lngar

med do| |

rang lus lta bzhin nyon mongs can| |

nyon mcngs pa la rnam lngar med|| [MMK 23-5cd]

nyon mongs pa can nyon mongs pa rnams la rnam pa
lngar>> med pa yang de bzhin du sbyar bar bya‘o|| de la
nyon mongs pa rnams med pa’i phyir| dpe la bsgrub56 par
bya ba chos ma tshang ba nyid kyi>’ skyon yod do| |

vang gzhan yvang| gang gi tshe kho bo cag gi phyogs
la]

sdug dang mi sdug phyin ci log|
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{N252b} ngo bo nyid las yod min pa|| [MMK 23-6abl]
de i tshe]

sdug dang mi sdug phyin ci log].

brten nas nyon mongs gang dag yin|| [MMK 23-6cd]

‘byung ba zhes bya ba‘’i tshig gi lhag ma’o|| de’i phyir
don dam par nyon mongs pa {D221b} rnams kyi chos ni brten
nas byung ba {P278a} ma yin pas| dpe la sg ub3® pa‘i
chos ma tshang ba nyid kyi skyon yod do}l |

rang gi sde pa dag yang phyir zlogs9 par byed de|

gzugs sgra ro dang reg pa dang| |

dri dang chos dag rnam drug ni|| [MMK 23-7ab]

61 yin zhe nal

rnam pa drug go]®? de dag ci zhig

gzhi ste [MMK 26-7cl]

‘di la gnas pas gzhi ste| de dag las ‘byung ngo zhes bya

ba“i tha tshig gol62 gzugs zhes bya ba ni gzugs su rung

ba‘o|| sgra zhes bya ba ni bsgrag tu rung ba’oj| dri
zhes bya ba ni bsnam tu rung ba’o{| ro zhes bya ba ni
myang du rung ba‘c|| reg pa zhes bya ba ni reg byar rung

ba‘c|| <chos dag ces bya ba ni rang gi mtshan nyid ‘dzin
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pa’i phyir rol|

rnam pa drug pc de dag gang gi gzhi yin zhe nal

‘dod chags zhe sdang dang]|®3

gti mug gir ni rnam par brtag||®% [MMK 23-7c2,d]

‘dod chags ni chags par byed pa ste| lhag par chags

pa‘o|| 2zhe®S sdang ni sdang bar byed pa ste| sems can
rnams la kun nas mnar sems bskyed pa‘o|| gti mug ni
rmongs par byed pa stel mi shes pa’o|| “dis ni phyin ci

log gi chos ni gzhi yod pa yin par bstan {C222a} to]]

de’i phyir rjes su dpag pa ni don dam par sdug pa
dang| mi sdug pa’i phyin ci lcg gang dag la brten nas
‘byung ba“i “dod chags la sogs pa dag ni yod pa kho na
vin te| de dag gi gzhi yod pa‘i phyir ro|| “di na gang
don dam par yod pa ma yin pa de la ni gzhi med de| dper
na long ba‘’i mig gi rnam par shes pa bzhin no|| “dod
chags la sogs pa dag la ni gzhi phyin ci log dag tu rnam
par brtag pa gang dag yin pa dag yod.pasi de’i phyir gtan
tshigs ji skad smos pa’i mthus phyin ci log dag yod pas
de dag la {N253a} brten nas| nyon mongs pa rnams ‘byung
ba ‘grub pas®® {P278b} dpe’i skyon med do|]|®7

“dir bshad pa|

gzugs sgra ro dang reg pa dang]||®8

dri dang chos dag ‘ba’ zhig pal|®? [MMK 23-8ab]
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‘ba zhig ces bya ba ni ngo bo nyid med pa ste| ngo bo
nyid kyi dri tsam gyis kyang ma bsgos pa dag yin nol |

tha snyad kyi bden pa la skur pa ‘debs pa yang ma
yin te| ‘di 1tar’0 ge dag ni|71

dri za’i grong khyer 1lta bu dang||’2

smig rgyu rmi lam “dra ba yin|| [MMK 23-8cd]

dri za“i grong khyer lta bu zhes bya ni yul dang dus nges
pa dangl73 rgyud nges pa med par dmigs par bya ba nyid
dang chos mthun pa’i phyir rol | smié rgyu ‘dra ba zhes
bya ba ni ngo bo nyid stong pa nyid yin yang de la
{D222a} mngon par zhen pas yongs su tshol ba“i phyir
rkyen gyi dngos por nye bar ‘gro ba dang! chos mthum pa’i
phyir ro|| rmi lam ‘dra ba zhes bya ba ni ngo bo nyid
med pa nyid yin yang re zhig par ‘dod pas rgyu dang74
‘bras bu sgrub pa‘i dngos por nye bar ‘gro ba dangl75
chos mthun pa’i phyir ro||

gang gi phyir rnam pa de lta bu’i gzugs la sogs

pa|76

77

sgyu’’ ma‘i skye bu 1lta bu’® dang]l79 [MMK 23-9a]

log par snang ba dang| chos mthun pa’i phyir rol|
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gzugs brnyan ‘dra ba de dag la|| I[MMK 23-9b]

byed pa po’i bya ba 1a80 mi 1tos8! par skye ba nyid dang]|
chos mthun pa“i phyir rol |

de’i phyir|82

sdug pa dang ni mi sdug pal |
‘byung bar yang ni ga la ‘gyur|| [MMK 23-9cd]

zhes bya ba smrés te| ‘byung bar mi ‘gyur ba nyid de| don
dam pa pa‘i ngo bo nyid sfong pa“i phyir ro83 zhes bya
bar dgongs so|| de’i phyir don dam par gzhi ma8? grub
{C222b} pa’i phyir85 gtan tshigs kyi don ma grub pa86
nyid dang| don ‘gal ba nyid yod do||

gzhan yang|

gang la brten nas mi sdug pa| |87 [MMK 23-10al
mi sdug pa zhes bya bar “gyur bao]||88
89 ni gdags bya ba|| [MMK 23-10b]

mi sdug par

mi sdug pa gang ‘di ni mi sdug pa’o zhes mi sdug pa’i ngo

bo nyid du ‘o bu cag gis gdags par bya of|



sdug pa ma bltos30 {N253b} yod min pas] ]
[MMK 23-10c]

sdug pa {P279a} de mi?l sdug pa la ma bltos’? par sduc_:)93
pa’i bdag nyid du vod pa ma yin pas zhes bya ba’i tha

tshig go|?4

de’i phyir sdug pa “thad mz yin|| [MMK 23-10d]
mi sdug pa med pa‘i phyir sdug pa yang de la ma bltos’>
par sdug pa nyid du mi ‘gyur ba nyid kyi phyir ro9® zhes
bya bar dgongs so] j

de bzhin du|
gang la brten nas sdug pa ni||°7 [MMK23-1la]
sdug pa zhes bya bar rab tu ‘grub pa“ol|

sdug pa zhes ni gdags®® bya ba|| [MMK 23-11b]

99

sdug pa gang ‘di ni sdug pa‘o zhes sdug pa“i ngo bo

nyid du ‘o b1 cag gis gdags par bya ol |

100

mi sdug ma bltos yod min pas| |0l [MMK 23-11lc]

102

mi sdug pa de sdug pa la ma bltos par mi sdug pa’i

562
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bdag nyid du grub pa med pas so} |
de phyir mi sdug “thad ma yin]|103 [mmx 23-114]

gang gi phyir de ltar sdug pa yod pa ma yin pa de’i phyir
mi sdug pa yang sdug pa de la ma bltosl04 par mi sdug pa
nyid du mi ‘gyur ba nyid kyi phyir rol05 zhes bya bar
dgongs so| |

de’i phyir de ltar|l0®

sdug pa yod pa ma yin naj|

‘dod chags ‘byung bar ga la ‘gyur]|

mi sdug yod pa ma yin nal |

zhe sdang ‘byung!07 bar ga la ‘gyur]]| [MMK 23-12]
de dag med pa’i phyir gti mug kyang med de| de {D222b}
dag med pa kho nas de yang yod pa ma yin par grub po| |1°8
de dag brjod nal0S skyon med pa ma yin pasl10 de’i phyir
gtan tshigs kyi skvon 111 ji skad bstan pa 1dog pa med
dol |

| |dbu ma’i rtsa ba“i ‘grel pa shes rab>sgron ma| |12
bam po bcu bdun pal|ll3

‘dir smras pal| don dam par sdug pa dang| mi sdug
pa’i phyin ci leg dag ni yod pa kho na yin te] bcom ldan
‘das kyis mdo sde las gsungs pa’i  phyir ro|| bcom ldan

‘das kyis gang mdo sde las gsungs pa de ni yod de[114
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dper n2l15 naag med pa nyid bzhin no|| mdo sdell$ las|
{P279b, C223a} mi rtag pa la rtag pd dang| bdag med pa la
{N254a} bdag dang| sdug bsngal ba la bde ba dang| mi sdug
pa la sdug par ‘dzin pa ni phyin ci log go zhes gsungs pa
de dag yod pas| de’i phyir don dam par sdug pa dang| mi
sdug pa‘i phyin ci log dag yod pa kho na yin no| |

‘dir bshad pa| gal te °‘ga’ zhig lecg par bsgrub117 pa
yod na tha snyad pa‘i sdug pa dangl| mi sdug pa’i phyin ci
log dag bsgrub pa la ni sgrubll® pa ‘4i rung ngoj| don
dam par ni mi rung ngo| |

sangs rgyas rnams kyis bdag dang nill

bdag med gang yang med par gsungs| lllg [MMK 18-6cd]
zhes bya ba der lan btab zin pas| bdag megl20 pa nyid ma
grub pa’i phyir dpe med dc]|12!

gtan tshigs kyang med de| don dam par mdo sde las|
phyin ci log dag yod par gsungs par khas ma blangs pa‘i
phyir ro|| ‘dir phyin ci log nil?2 rnam pa gnyis te|
‘’khor ba dang| mya ngan las ‘das pa dang| ries su mthun
pa‘oc|l]| de la ‘khor ba dang| rjes su mthun pa ni “di lta
ste] mi rtag pa la rtag pa zhes bya ba la sogs pa’o| |
mya ngan las ‘das pa dang| rjes su mthun pa ni ‘di lta
ste| mi rtag pa la mi rtag pa zhes bya ba la sogs pa‘o]|
de gnyi ga yang phyin ci log ste| rnam par mi rtog pa’i
ye shes thob pas spang bar bva ba yin te| de’i mi mthun
pa’i phyogs yin pa’i phyir ro||

gal te mi rtag pa la sogs pa la| mi rtag pa la sogs
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par lta ba ni phyin ci ma log pa’i phyir phyin ci log
nyid yin par mi rigs sol23 zhe nall24 phyin ci log ces
bya ba de’i don gang yin| gal te mi rtag pa la rtag go125
zhes log par 1lta ba’i don to zhe na| de’i {D223a} phvir

bshad paj

gal te mi rtag rtag pa zhes| 1128 (MM 23-13a]

mi rtag pa rtag pa nyid kyisl?'"7 stong pa la rtag pa zhes

sof |

de ltar “dzin pa log yin na||[128 [MMK 23-13b]

de ltar {N254b} shes pa phyin ci log gi {P280a} don la

dmigs pa’i phyir phyin ci log yin na“o|| de ita nal

stong la rtag pa yod min pas] |22
‘dzin pa ji ltar log {C223b} ma yin]||130

[MMK 23-13cd]

stong pa la rtag pa nyid kyang ngo bo nyid kyisl?’l stong

132 stong pa la rtag par ‘dzin pa ji ltar phyin

pa’i phyir
ci log ma yin te| de ni phyin ci log nyidl?’3 yin nol34

zhes bya ba’i tshig gi don te| dper na gal te khams gsum
pa las| ‘dod chags dang bral nal ji ltar grol ba ma yin

£el35 136

grol ba nyid yin no zhes bya ba bzhin noj |
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3i ltar don dam par stong pa la rtag pa nyid kyang |
ngo bo nyid kyis stong par ‘dod ce na| sngar bstan pa’i
tshul gyis ma skyes pa‘’i phyir dper na| mya ngan las “das
pa bzhin noj | '

yang na |

gal te mi rtag mi rtag éesl[ [MMK 23-14a]

mi rtag pa mi rtag pa nyid kyisl37 stong pa la mi rtag pa
zhes so] |
de ltar “dzin pa log min na|| [MMK 23-14b]

de ltar shes pa phyin ci log gi don la dmigs pa ma yin

pa ‘i phyir phyin ci log ma yin na‘c|| de lta nal

138 |139

stong la mi rtag vod min pas|

‘dzin pa ji ltar log ma yin|| [MMK 23-14cd]

stong pa la mi rtag pa nyid kyang ngo bo nyid kyis stong
pa‘i phyir stong pa la mi rtag par ‘dzin pa yang Jji ltar
phyin ci log ma yin te| de yang phyin ci log nyid yin

nol40 zhes bya ba’i tshig gi dor te| de’i chos ni rnam
par rtog pa nyid yin pa‘i phyir dper na| rtag par ‘dzin

141 0}142

pa bzhin no zhes bya ba’i tha tshig g

de ltar na ‘dir glags yod pa‘il43 tshig yin pa’i
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phyir pha rol po’i dam bcas pa’i don las bzlog pa’i tshig
gi don mngon te| dper nal44 gal te bum pa byas pa mi rtag
na| sgra byas pa yang ci’i phyir mi rtag par mi ‘gyur

zhes bya ba bzhin no|| “dir sbyor ba’i tshig ni don dam

145

par gzugs mi rtag go zhes bya bar shes pa de ni phvin

ci log yin te| rnam par rtog pa nyid yin pa’i phyir|146
dper na| {P280b} gzugs rtag go zhes bya bar shes pa bzhin
no| | '

gal te “du byed rnams {N255a} stong ngo zhes bya bar
shes pa rnam par rtog pa dang bcas pa dag gis ma nges pa
nyid do zhe na| de yang phyin ci log yin pa’i phyir skyon
med do| |

gal te de lta na stong pa nyid kyil47

ye shes kyang
{D223b} thar pa thob par byed pa ma yin te| phyin ci log

vin pa’i phyir dper na| nang gi skye mched {C224a} rnams

kyi vul la bde ba la sogs par shes pa bzhin no zhel48 na |
‘dir dam bcas pa de’i don gang yin| gal te migl49 stong
150 151

par shes pa thar pa thob par byed pa ma yin no zhe
na ni grub pa la sgrub pa yin te| thar pa ni rnam par mi
rtog pa’i ye shes kyisl5? thobl33 pa yin pa’i phyir rol|
ci ste rnam par mi rtog pa‘oc zhe na ni| de phyin ci log
gi shes pa nyid yin par ma grub pa“i phyir gtan154 tshigs
kyi don ma grub pa nyid do] |

gal te stong pa nyid kyi ye shes rnam par mi rtog pa
vang thar pa thob par byed pa ma yin te] rnam par mi rtog

pa’i phyir dper na byis pa’i mig gi rnam par shes pa
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bzhin nol35 zhe nal156 rang la gtan tshigs kyi don ma
nges pa nyid de| ‘gog pa shes pa bsgom pa las byung ba
dag gis ma nges pa nyid yin pa’i phyir ro|| rang la gtan
tshigs kyi157 don ma grub pa nyid kyang yin te| stong pa
nyid kyi ye shes kyang ngo bo nyid rnam par rtog pas rnam
par rtog pa yin pa’i phyir ro|! =rjes su dpag pas kyang
mi gnod de| rang la dpe med pa nyid kyi phyir rol|

158

gzhan yang thar pa thob par byed pa ma yin te zhe

bya ba de’i don gang yin| gal te thar pa mi byed pa’o
zhe na ni grub pa la sgrub pa yin 1:e|l59 thar pa ni byas
pa ma yin pa‘i phyir ro|| gal te don ji lta ba bzhin du
shes pa ma yin no zhe na ni| rang la ma nges pa nyid
de|169 mngon sum gyi blo dag gis ma nges pa’i phyir ro]|
‘dis ni rnam {N255b} par {P28la} mi rtog pa’i ye
shes kyang phyin ci log gi shes pa yin te| rnam par mi

161 zhes

rtog pa’i phyir mig gi rnam par shes pa bzhin no
zer ba dag la yang lan btab par rig par bya’o] |
ji ste mngon sum gyi shes pa rnam par rtog pa dang
bcas par smra ba dagl62 ‘di skad ces mngon sum gyi shes
pa ni rnam par rtog pa dang bcas pa yin te| shes pa yin

pa’i phyir dang| tshad ma yin pa’i phyir dper nal3

rjes
su dpag pa’i shes pa bzhin nol®4 zhe na| de dag la

yang165 ‘di skad ces lhas byin gyi mngon sum gyi blo ni
rnam par rtog pa med pa yin te| mngon sum gyi gzugs kyi

yul can yin pa’i phyir dang| {C224b} mig la brten pa’i

phyir dper na byis pa‘i mig gi rnam par shes pa bzhin
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nol®% zhes brjod par bya‘ol]

de’i phyir tha snyad du ni shes pa del®” dag gis ma
nges pa {D224a} nyid yin la| don dam par ni dpe med de |
rjes su dpag pa la sogs pa‘i shes pa dag kyang rab tu
dben pa dang]| rol68 gcig pas mtshan nyid gcig pa“i phyir
rol |

.zhar la bshad pas mchog gi169 skabs nyid kyi dbang
du bya‘o| |

ji ltar mi rtag pa 1al70 rtag pa dang171 mi. rtag par
‘dzin pa phyin ci log yin pa de bzhin du bdag dang| bde
ba dang| sdug pa dag la|l72 bdag dang bde ba dangl73 sdug
pa dang| bdag med pa dang| sdug bsngal ba dang| mi édug
par 'dziﬁ pa dag kyang phyin ci log yin par brjod par.
bya ‘o] | -

gzhan dag gis dam bcas pa“i don sgro btags nas smras
pa| ‘dzin pa ni yod pa kho na yin te| de ‘dzin par byed
pa dang| ‘dzin pa po dang gzungl74 ba dag yod pa‘i phyir
ro|| "di na gang yed pa ma yin pa de la ni gsum po de
dag med de| dper na ri bong gi rwa bzhin no|| phyin ci
log tu ‘dzin pa la ni shes pa gang gis ‘dzin par byed pa
dang§175 {P281b} ‘dzin pa po phung po’i bdag nyid dang]
gzung ba g'zugsl—}6 la sogs pa dag yod pas {N25_6a} de’i
phyir gtan tshigs ji skad smos pa’i mthus| phyin ci log
tu “dzin pa ni yod pa kho na yin noj |

‘dir bshad pal
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gang gisl?7 ‘dzin dang ‘dzin gang dang||178
‘dzin pa po dang gang gzung ba] |
thams cad nye bar zhi ba ste||

del7? phyir ‘dzin pa yod ma yvin|| [MMK 23-15]

gang gis ‘dzin par byed pa ni dngos po'i180 rang
dang spyi’i mtshan nyid la dmigs pa’i shes pas sol|
‘dzin pa gang yin pa ni sgro ‘dogs pa dang| skur pa ‘debs
pa‘i bdag nyid do|| ‘dzin pa po ni ming dang gzugs kyi
bdag nyid dam| de las gzhan pa’oc|| gang gzung ba ni
gzugs la sogs pa‘o|| de dag ni skabs ji lta ba bzhin du
ngo bo nyid stong par bstan zin pas| des na ‘dzin par
byed pa la sogs pa thams cad nye bar zhi ba ste|

de phyir “dzin pa yod ma yinjllsl [MMK 23-154]
‘dzin pa bzhin du de dag yod pa nyid du ston pa’i gtan
tshigs dang| dpe ma grub pa’i phyir ro zhes bya bar
dgongs so| |

de’i phyir de ltar|

log pa’‘am yang dag nyid du nil| |

‘dzin pa yod pa ma yin na|| [MMK 23-16ab]

rtag pa dang mi rtag pa la {C225a} sogs par ro|| "o na

don dam parl82|

gang la phyin ci log yod cing| |
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gang la phyin ci ma log yod|| [MMK 23-16cdl

rnam par mi rtog pa’i shes rab kyi spyod pa la gnas pa
la| rtag pa dang| mi rtag'pé la sogs par shes pa kun tu
mi ‘byung ba‘i phyir ro zhes bya bar {D224b} dgongs so| |

yang na gang dag ‘di skad ces phyin c¢i log rnams ni
yod pa kho na yin te| de dang ldan pa yod pa’i phyir rel|
dper na gdugs dang ldan pa yod na| gdugs yod pa de bzhin
du phyin ci log dang ldan pa’i byis pa ‘di dag yod pas|
de’i phyir183 pﬁyin ci log rnams ni yod pa kho na yin no
zhes zer na| de dag gi phyir ‘di bshad dej

log pa’am yang dag nyid du ni||

‘dzin pa yod pa ma yin na|| [MMK 23-16ab]
rnam pa gnyi ga yang sngar bstan pa‘’i {N256b} sgrub pas
skye ba la sogs par {P282a} ma grub pafi phyir ro|| de
bzhin du|

gang 1al84 phyin ci log dang nil|

gang la phyin ci ma log yod|| [MMK 23-16cd]

phyin ci log gang la ltos nasl8 “4i ni phyin ci log
dang ldan pa’o|| ‘di ni phyin ci ma log pa dang ldan
pa‘c zhes bya ba de dag kyang phyin ci log bzhin du yod
pa ma yin te| gang la phyin ci log yod pa dang| gang la
phyin ci ma log pa yod pa de dag186 yod pa ma yin pa nyid
do zhes bya ba‘i tshig gi don to|| de’i phyir don dam
par gtan tshigs kyi don ma grub pa nyid dang| dpe yang

med la| kun rdzob tu nil87 gon ‘gal ba nyid kyang yin
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no| |

yang gzhan yang| ‘di la phyin ci log dang ldan pa
‘di ni phyin ci log dang bcas par “dod na| de yang phyin
ci log tu gyur pa ‘am| phyin ci log tu ma gyur pa ‘am]
ohyin ci log tu ‘gyur bzhin!®® pa zhig yin189 grang na|
de laj

phyin ci log tu gyur pa lal|

phyin ci log dag mi srid do|| [MMK 23-17ab]

de dag dang ldan pa 12190 ge dag dang ldan par ‘gyur ba

don med pa nyid du ‘gyur ba’i phyir rol|

phyin ci log tu ma gyur laj|

phyin ci log dag mi srid do|| [MMK 23-17cd]

de dag dang bral ba’i phyir dper na ‘phags pa bzhin nol|

phyin ci log tu ‘gyur bzhin lal|

phyin ci log dag mi srid do|| [MMK z3-18ab]

skyon gnyi gar °‘gyur ba’i phyir {C225b} rol|
phyin ci log tu gyur pa dang| phyin ci log tu ma

gyur pa dang| phyin ci log tu.'gyur191 bzhin pa ma gtogs

192

pa‘’i phyin ci log dang ldan pa mi “thad pas de’i phyir

bshad pa| khyod nvid phyogs su lhung ba’i blo med par



573

gyis la|

gang la phyin ci log srid pal]

bdag nyid kyis ni rnam par dpyod| ] [MMK 23-18cd]

phyin ci log dang ldan pa vod pa ma yin pa nyid do zhes
bya ba“i tshig gi don to|| de”i phyir gtan tshigs
dangl93 dpe’i skyon snga ma bzhin nol |

gzhan yang| gang gi tshe don dam par ji skad bstan
{D225a} pa“i tshul gyi dbang gis dngos po thams cad skye
ba med par bstan pa de’il®? tshe|

phyin ci log rnams ma skyes nal |

ji lta bur na yod par ‘gyur|| [MMK 23-19ab]

yod {N257a} par mi ‘grub pa nyid de| ma skyes pa’i phyir
ro zhes bya ba‘i tshig gi don to]|
{P282b} phyin ci log rnams skye med naj| |

phyin ci log can ga la yod|| [MMK 23-19cd}

phyin ci log can zhes bya ba ni phyin ci log dang ldan pa
zhes bya ba’i tha tshig gol195 de’i phyir gtan tshigs la
sogs pa ‘i skyon de nyid yod doj |

vang gzhan yang| don dam par|
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gal tel96 bdag dang sdug pa dang[l197
rtag dang bde ba yod na nil |
bdag shes sdug shes rtag shes dang] |

bdel?8 shes phyin ci log ma yin|| [MMK 23-20]

shes bya phyin ci log ma yin pa’i phyir ro zhkes bya bar
dgengs so|| ‘dir bdag shes zhesl?99 bya ba la sogs pa’i
sgra ni| bdag la sogs pa de dag la gnas pa nyid kyi
phyir| bdag la sogs pa shes pa yin par bstan to|

de bzhin du don dam par|

gal te bdag dang sdug pa dang]|]<00
rtag dang bde ba med na nil|
bdag med mi sdug mi rtag dang] |

sdug bsngal yod pa ma yin no|| [MMK 23-21]

bdag med pa la sogs pa‘i ngb bo nyid ni bdag la sogs pa
bsal20l pas sam| de dag la bltos202 pas bdag med pa nyid
la sogs par ‘grub pa’i phyir ro293 zhes bya bar dgongs
sof| bdag med pa la sogs pa ma grub pa‘i phyir| gang dag
la bdag la sogs par lta ba phyin ci log tu ‘gyur204 te]
‘di ltar mi med na sdong?93 Gum la mir mthong ba‘i phyin
ci log kyang med do|| phyin ci log nyid ma grub pa‘i
phyir gtan tshigs la sogs pa med pa’i skyon de {C226a}
nyid bzlog dka’oj|

‘o na rnal ‘byor pa de la de ltar rtag pa dang| mi
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rtag pa la sogs pa’i phyin ci log dang| phyin ci log ma
vin pa dag ma20C6 grub pa‘i phyir de dag tu rnam par rtcg
pa log par gyur ba na| yon tan ci zhig ‘byung bar ‘gyur
zhe na| ji skad bstan pa‘i tshul gyi52°7 ‘bras bu bstan

par bzhed pas|

de 1tar298 phyin ci log ‘gags?9? pas]|

{N257b} ma rig pa ni ‘gag par ‘gyur|| [MMK 23-22abl

phyin ci log dag gi rgyu yang ma rig pa yin pa’i phyir
phyin ci log 'gags:210 pas| bdag la sogs {P283a} par lta
ba‘i rgyu ma rig pa ‘gag par ‘gyur rof|

211 212

ma rig ‘gags par gyur na nil |
‘du byed {D225b} la sogs ‘gag par ‘gyur| |

[MMK 23-22cd]

‘du byed la sogs pa zhes bya bar tshig213 sbyar te| “du
byed dang| rnam par shes pa dang| ming dang| gzugs dang|
skye mched drug dang| reg pa dang| tshor ba dang| sred pa
dang| len pa dang| srid pa dang| skye ba dang| rga shi la
sogs pa dag go|21% de’i phyir?l5 de 1tar?l® ngo bo nyid
med pa nyid rtogsz}'7 pa las?i8 nyon mongs pa nye bar zhi

ba ‘grub po?l9]] .

ngo bo nyid yod par smra ba’i phyogs ‘di la nyon

mongs pa de dag yod par gyur pa'amzzol med par gyur pa
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zhig yin grang na| des cir ‘gyur zhe na|

gal te la la’i nyon mongs pall

gang dag ngo bo nyid yod na|| [MMK 23-23ab]

yod par gyur pa‘i zhes ma smos kyang| skabs las shes par

bya ‘o] |

ji lta bur na spong bar 'gyu#ll [MM# 23-23c]
ji ltar spozig bgr mi ‘gyur zhe na|

yod pa su zhig-spong bar byed|| [MMK 23-23d]

yod par gyur pa ni22l ngo222 bo nyid mi ‘gyur ba‘i phyir
ro zhes bya bar dgongs so] |

ji ste med par gyur pa223

ri bong gi rwa lta
bufam224| gcig la gcig225 med pa’i mtshan nyid lta bu yin

na|22% ge 1ta na yang|

gal te la la’i nyon mongs pa] |

gang dag ngo bo nyid med na|| [MMK 23-24ab]

‘dir yang med par gyur pa zhes ma smos kyang| skabs las

shes par bya ol |
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ji lta bur na spong bar ‘gyur|| [MMK 23-24c]
ji ltar spong bar mi ‘gyur zhe na|
med pa su zhig spong bar byed|| [MMK 23-244]

med par gyur pa’i med pa nyid ni spang du med pa’i phyir

227 neqd pa‘’l ngo bo

te| “di ltar nam mkha’i me tog med pas
nyid {C226b} spong bar mi byed la| rta. ngo bo nyid med
pas kyang| rta med pa‘i ngo bo nyid spong bar mi byed
do]| |

ii ste yang228 ‘di snyam du nyon mongs pa yod par
gyur pa rnams nyid gnyen po skyes pas| spong bar ‘grub
pa‘i {N258a} phyir skyon med do snyam na| yod par gyur
pa229 gang gi gnyen po skyes pas| {P283b} ji ltar spong
ba’‘i don de bstan dka ‘o] |

de la ‘dir nyon mongs pa rnams yod par gyur pa dang]
med par gyur par rtog pa la de dag spong ba mi “thad pas|
glags yod pas nyon mongs pa rnams kyi chos ni spang ba
yin par bstan to|| de’i phyir rjes su dpag pa ni don dam
par nyon mongs pa rnams ngo bo nyid med de| spang ba yin

231 gprul pa‘i

pa’i phyir dper na[230 sgyu ma mkhan gyis
bud med dang| skyes pa dang| gzugs su byas pa’i na chung
bzhin te| skyon rtogs‘232 pa la {D226a} de dag spong ba
yod dol |

de la ‘dir rab tu byed pa’i don ni| pha rol pos
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smras pa‘i sgrub?33 pz‘i skyon brjed pa dang| rang gi
sgrub pa kha na ma tho ba med pa bstan pas| phyin ci log
ngo bo nyid med pa nyid du bstan pa yin no]|

de“i phyir! |

ji ltar ngag °di gzugs can min234|]235

kXun nas dmigs su med pa ltar||

de ltar nyon mongs gzugs can min||236

gtan du dmigs su yod ma yin||237

ji ltar ngag “di23® yod pa min| |

nang dang phyi na mi gnés ltar]| |

de ltar nyon mongs yod min pal |

nang dang phyi na gnas pa min| |
zhes bya ba la sogs pa dang| de bzhin du

shd ra dwi?3? ti‘i bu kun nas nyon mengs pa‘i yongs
su .shes pa gang yin pa de ni yang dag pa ji lta ba bzhin
no|| de la ni kun nas nyon mongs pa ‘ga-240 yang med de|
sems can phyin ci log tu gyur pa rnams ni kun nas nyon
mongs par ‘gyur ro|| phyin ci log gang yin pa de ni yod
pa ma yin te| gang yod pa ma yin pa de la yod pa“i yongs
su ‘grub pa‘am| mtshan nyid med do||2%! sh3 ra w3242
ti’i bu de ltar yongs su shes pa gang vin pa de ni| rnam
par byang ba zhes bya‘o
zhes bya ba la sogs pa dang| de bzhin du

de bzhin gshegs pas nyon mongs pa rnams {N258b} yod
pa ma yin par mngon par {C227a} rdzogs?43 par sangs rgyas

shing bstan te| gzugs su mi snang yang kun tu {P284a}



mkhyen la| gnis su ma mdzad kyang| mnon sum du mdzad cing
thob pa yang med do244
'zhes bya ba la sogs pa gsungs pa de dag grub pa yin
no[|245

slob dpon legs ldan byed kyis nye bar sbyar ba| dbu
ma’i rtsa ba’i ‘grel pa shes rab sgron?4® ma las| phyin
ci log brtag pa zhes bya ba ste| rab tu byed pa nyi shu

gsum pa ‘oj |



Notes to Tibetan Text of Praifnapradipa,

Chapter Twenty-three

In: de.

2¢: mad.
3pc: kyi.
4 ag. |.

5PN add | |.

6PNDC: de’i for de ni; Ava P259b-8, D216b-5: de ni.

7pN: bdag.

8PN: las.

9pN: kyil.

105¢: |].

lpyn: |.

12D: -

13pc: bsgrub.

l4pNDC: dpes; Ava P260b-7, D217b-2: dper.
15pN: bltos pas|; DC: ltos nas].

16C: gzungs.

7pc: kyis.

23py: brtag.

580



3lpN 2ad ||.
32pc agd |.
33pc omm. f.
34pNC: po “am for po’am.

35p om. ni.

36pN: pa.

37pn: | .

38pc add |; PNC: pa “am for pa’am.
39P: rten; N: rtan.

4OPN: cig, DC: gcig for ji zhig; Ava

D219b-1: 3ji zhig.

4lp.|].
42pN 24d |.
43p: mi.
44pc adad |.

46pc agd |-
47pc: ‘dra for dang ‘dra ba.

48y om. |.

P263a-2,3,

581



49N: lta; DC omm. |.
50pN omm. ||.

Slpc: .

52pN: bsreg.

53pN add nyon mongs pa.
54pN omm. ba’i phyir.
55pc: 1nga“‘i.

56pN: sgrub.

SSpNDC: bsgrub; Ava P264a~7, D220b-3: sgrub.

59pN; bzlog.

6Cpc: |].

6lpn omm. zhig.

62pc: |].

63pN omm. dang||; DC: |.

64py: gti mug ni chags par brtag for gti mug gir ni
rnam par brtag]].

35pN: zhes.

66p: pas.

67p, dei.

684, |

69¢. |«

70pN add |.

7lpNDC omm. |; Ava P265b-1: |; Ava D221b-3: |

72pNpe: |; Ava loc. cit.: |

73p:]|.

(9]
[e ¢}
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74pc add |.

75pc omm. |.

76oNDC, Ava P265b-6 omm. |; Ava D221b-7: |.

77PN: rgyu.

78py omm. lta bu.

" T9oxpe: |.

80¢ om. la.

8lpN: biltos.

82pN omm. |.

8p ad. ||; ¥ ad. |.

84pc: mi.

85pN cmm. phyir.

86pc add de.

87p: |.

88pN omm. mi sdug pa zhes bya bar “gyur ba‘oll; D:
pa ‘o for ba‘c.

89pnpc: pa; Ava P266a-4, D222a-4: par.

90pc: 1tos.

%lpn: ni.

92pc: 1tes.

93¢: sdus.

94p; [ .

95DC: ltos.
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99pN add |]|.

100pc: 1tos.
101y, |

102pc, 1tos.

104pc: 1tos.
105py aga ||.

106pN omm. |.

107py. ‘gyur.

108pc 44 de dag brjod na skyon yod pa ma yin par
grub na!l.

110py. pa.

llpe omm. kyi skyon.
112450 omm. |].

113ypc: |.

1l4pc omm. | .

115y add |.

116p, sga.

117DC: sgrub.

118P: bsgrub; DC: grub.
1195, ]

120p om. med.

122p ad. ||; N ad. |.

123pN adad |].
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124pNpe omm. |

125py ad4-|.

126py: 1.
1275y, kyi.
128py. |.
129p, |«
130py: |.
131pn: kvi.

132gxpc 2dd ro||; Ava P268a-1, D223b-6 omm. rol].

133DC: ma.

134py add |].
135py add .
136py agd ||.

137pN: kyi.

138DC: pa.

1395, l
140N omm. de yang phyin ci log nyid yin no.
14lpy agd |-

142p. |].

143Ngg.phyir.
14454 add |.
145py add |.
146pN omm. phyir|.
147px: kyi.

148p. zha.

149PN: mi.



150py add ||.
15ip; zhes.
152py: RKvi.
153pc: “thob.
154N: gnyan.

155pN agd |].

156pN omm. |.
157P:

gyi.
158py add |.
159pc, noI] for te]l.
160¢, do].
18lpy aga !].

162py. dang.
163py add |.
164py add ||.
165pc add |.

: pa dag gis for gi.

170p¢ omm. mi rtag pa la.

171pc add |.

172pc omm. bdag dang| bde ba dang| sdug pa dag la.
173pc add |.

1745y,

bzung.

175p om. |.

wm
[es]
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176PNDC omm. gzugs; Ava P272b-4, D227b-6: gzugs.
177PN: gi.

178P: l .

179p; ge“i.
180y, po’a.

181C: I.

182py omm. don dam par.
183py zad4 |.

184pc. pa.

185pN omm. phyin ci log gang la ltos nas.
186pNDC omm. yod pa de dag; Ava P273b-6, D228b=-6: yod
pa de dag.

18.7DC omm. ni.

188PN: yin; D: ba bzhin, C: pa bzhin for bzhin.

18928 omm. yin.

190py omm. de dag dang ldan pa la.

191pc add ba.

1925¢ 244 |.

193pc 244 |.

1%4pypc: pa’i for pa de’i; Ava P274a-7, D229%a-6: pa
de’i.

195D=|l

196y ta.
197P: l

198pNpe: de; Ava P274b-4, D229b-3: bde.

199PNDC omm. zhes; Ava P274b-5, D229b-4: zhes.



we

20lpc: brtsal.

202pc; 1tos.

203py add ||.

2%4pNpe: gyur; Ava P275a-1, D229b-7: ‘gyur.
2OSN: sdom; DC: sdang.

206PNDC omm. ma; Ava P275a-5, D230a-3: ma.

207py;. gyi.

208pc 244 .
209py. ‘gag.
210py;. ‘gag.
2llpy add pa.

212py, ‘gag.

213¢: tsiq.
214y, 1.
215py add |.

2165y 244 |.

217pN: rtog.

218¢. 12 sas for pa las.
219py: bo.

220pyN: ‘gyur ba ‘am, C: gyur pa “am for gyur
221pc omm. ni.

222y 4do.

223pc add ni.

224pNc: bu “am for buam.

225py. cig la cig for gcig la gcig.

pa ‘am.

588

L )
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226y om. |.
227pc omm. med pas.
228py add |.

229pNDC: pas; Ava P276a-2, D230b-6: pa.

230p, ||,

231py. gyi.

232PNDC: rtog; Ava P276a-7, D23la-3: rtogs.

233pc: bsgrub.

234pc; yin.

237¢, |,

235pc: sha ra dwa for sh3 ra dwa.

240p, dga“.

24lpc. del.

242pc. cha ra dwa for sh3 ra dwa.
243y, rdzags.

244py add ||.

2455 om. no| |.

246p, sgrol.



Tibetan Text of Prajfiapradipa, Chapter Twenty-six

{P312b-2, N286a-3, D249a-2, C25la-2} dal ni de bzhin
du stong pa nyid kyi mi mthun pa’i phyogs kyi khyad par
dgag pas tha snyad pa‘i rten cing brel par2 ‘byung ba3
bstan pa’i don gyi dbang gis rab tu byed pa nyi shu drug
pa brtsam mol| |

‘dir smras pa| khyod kyis rab tu byed pa ‘das ma
thag par|

sangs rgyas gyis ni gang du yang]|

su la‘ang? chos ‘ga’ ma bstan to|| [MMK 25-24cd]
zhes smras pa ni| bcom ldan ‘das kyis rten cing ‘brel?
par ‘byung ba mu stegs byed kyi ri dags kyi tshogs thams
cad 'byers par byed pa| lta ba ngan pa’i skyon nye bar
zhi bar byed pa7 bka“ stsal pal8 de thugs su chud pas
bcom ldan ‘das “jig rten na sangs rgyas zhes bya bar .
snyan par grags pa de’i phyir khyod kyis de sun dbyung
bar ‘dod pas|

sangs rgyas gyis ni gang du yang| |

su la’ang®

chos ‘ga’ ma bstan to|| [MMK 25-24cd]
zhes smras pa yin pas de la khas blangs pas gnod par
‘gyur roj |

de’i phyir bshadl® pa |

ma rig bsgribs!! pas yang srid phyir]||

‘du byed rnam pa gsum po dag|
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mngon par ‘du byed gang yin pa“’i]|

las de dag gis ‘gro bar {N286b} ‘gro|| [MMK 26-1]

zhes byva ba la sogs pa ste| de 1la ma rig pa zhes bya ba
ni| rigl? pa‘i mi mthun pa’i phyogs su gyur pa’i chos
sami13 rten cing ‘brells par ‘byung ba’i yan lag bcu
gnyis po bdag med pa| gYo ba med pa skad cig ma dag mi
shes pa‘i phyir ma rig pa'olsll des bsgribs pas zhes bya
bal® ni khebs pasl'7 so|| “dir ma rig pas bsgz:ibs]'8 pa]'9
kho nas ‘du byed rnams mngon par ‘du {P313;a} byed kyilzo
ma bsgrib521 pas ni mi byed do zhes nges par gzung22 bar
bya“i| ma rig pas bsgribs pas ‘du byed- rnams kho na
{C251b} zhes ni nges par gzung23 bar mi bya ste l rnam par
shes pa la sogs pa yan lag lhag ma rnams la yang rgyu de
yod pa‘i phyir rol |

ma rig pa kho nas {D249b} bsgribs pas zhes?4 kyang
nges par gzung25 bar mi bya ste| de las gzhan pa’i nvon
mongs pa rnams kyang yod pa’i phyir ro|! “du byed rnams
kyi rgyu nyid ni “dod ch'ags la sogs pa nyon mongs pa
rnams kyang26 yin na ma rig pa gzung27 ba ni gtso bo nyid
yin pa‘i phyir tel déer na rgyal po rgyal ba dang dung gi
ma ‘gro ba bzhin nol|

ci ste yang la la “di snyam du mi dge ba’i ‘du byed
rnams ma rig pa“i rgyu las byung ngo zhes bya ba de ni
gti mug mi dge ba yin pa’i phyir rigs na dge ba’i “du

byed rnams ji ltar snyam na| ma rig pa dang bcas pa lha’i
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pho brang na iha mo dang rtsen-pa ‘i bde ba nyams su myong'
bar?8 ‘dca pas dge ba spvod pa bzhin du ma rig pa yang
brgyud pas?-9 rgyu nyid yin pa’i phyir dang| ‘khor ba ni
don dam pa‘i mi dge ba yin pas der gtogs30 pa‘i dge ba
yang mi dge ba yin pa’i phyir ma rig pa ni de mngon p'ar
‘du byed pa‘i rgvu yin pa‘i phyir skyon med do] |

vang srid ces bya ba ni yod pa rgyu dang ‘bras bu’i
rgyun ‘brel pas yang srid par ‘gyur ba ste| vang skye ba
zhes bya ba‘i tha tshig go|31 yang srid pa’i phyir zhes
bya ba ni yang srid pa‘i don du’o|| {N287a} ‘du byed ces
bya ba ni ‘du byed rnams wmngon par ‘du byed pa‘c|| rnam
pa gsum po dag ces byla ba ni bsod nams dang| bsod nams ma
yin pa dang| mi gYo ba‘i bye3? brag gis sam| lus dang
ngag dang yid kyi “du byed kyi bye brag gis so|| mngon
par ‘du byed pa33 gang yin pa zhes bya ba ni bsod rams
{P313b} la sogs pa'i34 chung ngu dang| “bring dang chen
po’i bye brag dag3> go[36

las de dag gis ‘gro bar ‘gro}|37 [MMR 26-1d]
zhes bya ba ni bsod nams su nye bar ‘gro ba dang| bsod
nams ma yin par nye bar ‘gro ba dang| mi gYo ba‘i nye38

bar ‘gro ba“i ‘gro bar ro] |

‘du byed rkyen can3? rnam par shes]||

‘gro ba rnams su “jug par ‘gyur|| [MMK 26-2ab]

zhes bya ba 1a%? “du byed rkyen can zhes bya ba ni
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{C252a} gang la “du byed kyi rkyen yod pa de ni ‘du byed
kyi rkyen can te rnam par shes pa’o||4! rnam par shes pa
zhes bva ba ni dnges po so sor rnam par rig pa‘o|| ‘gro
ba rnams su zhes bya ba ni l1ha la sogs pa’i rigs su “gro
ba‘i4? ‘gro ba rnams su’c|| ‘jug par ‘gyur zhes bya ba
ni skye bar ‘gyur ba“o||

‘dir ni ‘du byed kyi rkyen can gyi rnam par shes pa

kho na “jug par ‘gyur ro43 zhes kyang nges par gzung44 mi

bya {D250a} la] ‘du byed kyi rkyen can kho na‘i rnam par

45 46

shes pa ‘jug par ‘gyur ro®*° zhes kyang nges par gzung

bar mi bya| ‘du byed kho na’i rkyen can gyi rnam par shes

47

pa “jug par ‘gyur ro®’ zhes kyang nges par gzum_:y48 bar mi

bya ste| sems las byung ba rnams kyang “jug par ‘gyur

ba“i phyir c’iang]49 dgra bcom pa ‘du byed yod kyang yanc_:;50

srid par nying mtshams mi sbyor ba‘i phyir dang]| srid pa

51 52

la sogs pa dag gi rkyen yang yod pa’i phyir ro zhes

nges par mi gzung53 ba‘i dgos pa gc rims bzhin du brjod
par bya‘o||
‘dir slob dpon rnams kyi blo gros {N287b} dag tha

dad par gyur te| kha cig na re bar ma do’i srid pa zhes

bya ba‘’i ming®? dang| gzugs kyi rgyun gyis®> ‘gro ba’i

56 zhes zer ro|| gzhan dag na re rnam par

yul “thob peo
shes pa ‘du byed kyi rkyen can’ ‘gro bar skye ba nyid

58 zhes zer ro)|]

kyis ‘gro ba “thob po
de la snga ma pa dag na re sems can gzugs can gang

du 'gagssg pa {P31l4a} rnams kyi60 gzugs kyi rgyun skye ba



594

ni rgyun chags su yul gzhan du skye bas yul gzhan thob
par ‘dod de| gzugs can yin na ‘gro ba’i rgyun rjes su
“jug pa‘i phyir®l dper na mar me bzhin no|| yang na

62

gzugs la brten pa’i ming dang gzugs kyi rgyun gyis ‘chi

ba‘i yul nas ‘gro ba’i yul gzhan du skye ba’i phyir dper

na gson po-i®3

gnas skabs bzhin no zhes zer rol|

phyi ma pa dag na re gzugs can gyi khams su ‘chi ba
dang| skye ba’i srid pa dag ni srid pa {C252b} gzhan gyis
bar bu ma chod de!64 2ag pa dancj bcas pa‘i phyir dper na
gzugs med par ‘chi ba dang| skye ba’i srid pa dag bzhin
nol| |

’

yang na lus can rnams kyi ‘chi ba’i srid pa’i mjug

thogs su lus gang65- skye ba de ni bar ma d0°i%6 sriq .pa'i

lus ma yin pa’i phyir te| rnam par smin pa yin pa’i phyir

dang| sdug bsngal gyi bc.ien67

par gtogs pa‘i phyir dper na
nye bar spyod pa‘i lus bzhin nc||

gzhan yang yid las byung ba“i lus yul gzhan ‘thob
pas ‘gro ba’i rgyun rjes su “jug pa‘i phyir des gtan
tshigs ma nges pa‘i phyir bar ma do’i srid pa mi ‘grub
ste] bar ma do’i srid pa med par yang kha ton®8 dang|®?
mar me dang|’® rgya dang| me long dang| skad dang| me
shel dang| sa bcn dang]| skyur-"1 dag gis phung po“i nying
mtshams sbyor ba mi ‘pho bar mkhas pa rnams kyis rtogs
par {D250b} bya‘o zhes zer rol|

72

gzhan ma yin pa na re’4 gzugs can yin na ‘gro ba’i

rgyun' rjes su “jug pa’i phyir zhes gtan tshigs khyad
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{N288a} par can yin pa‘i phyir snga ma dag la skycn de

med do zhes zer ro| |

rnam par shes pa zhugs gyur naj |

ming dang gzugs ni chags par ‘gyur|| [MMK 26-2cd]

zhes bva ba laj ming zhes bya ba ni ‘gro ba rnams su’3
gzhol ba'am74| nyon mongs pa rnams {P31l4b} kyis75 gzhol
bar bya ba ste| phung po gzugs can mé yin pa bzhi po dag
go|7® gzugs zhes bya ba ni gzugs su rung ba ste| “byung
ba chen po bzhi dang ni’7 rgyur byas pa‘i gzugs rnams
so |

yang ‘dir rnam par shes pa kho na’i rkyen can gyi
ming dang gzugs zhes kyang nges par gzung78 bar mi bya
stel ma’® rig pa la sogs pa dag kyang de’i rkyen yin pa’i
phyir ro|| rnam par shes pa‘i rkyen can gyi ming dang®?
gzugs kho na zhes kyang nges par gzung bar mi bya ste]
rdzus te skye ba rnams kyi skye mched drug gi rkyen81
kyang rnam par shes pa yin pa“i phyir dang| gzugs med
pa’i ming gi rkyen kyang rnam par shes pa yin pa’i phyir
ro|| rnam par shes pa’i rkyen can kho na’i ming dang
gzugs zhes kyang nges par gzung82 bar mi bya ste| dgra

bcom pa‘i tha ma’i sems rkyen ma yin pa’i phyir rol|

{C253a} ming dang gzugs ni chags gyur nal|

skye mched drug ni ‘byung bar “gyur|| [MMK 26-3ab]



zhes bya ba la skye mched ces bya ba la ni rnam par shes
pa skye ba’i sgo ‘byed par byed pa“o|!l drug ces bya ba
nang gi skye mched kyi dbang du byas pa‘i phyir te83]| de
dag ni mig dang|®% rna ba dang| sna dang]| lce dang| lus
dang| yid ces bya ba dag yin par “dod do|| mig gi skye
mched ni yul kha dog dang| gzugs dang ba dang| mig gi
rnam par shes pa’i gnas dang ldan pa‘c|| =rna ba la sogs
pa lus kyi bar gyi skye mched dag kyang yul sgra la sogs
pa dang| gzugs dang ba dangl85 rna ba la'sogs pa’i
{N288b} rnam par shes pa dag gi gnas dang ldan pa‘ol i
yid kyi skye mched ni rnam par shes pa’i tshogs drug po
dag ‘gags ma thag pa’ol|

‘dir yang ming dang gzugs kho na’i rkyen can gyi
skfe mched drug ces kyang nges par gzung bar mi bya ste|
‘qu8s byed®7 1a {P315a} sogs pa dag kyang de’i rkyen yin
pa‘i phyir dang| rdzus te skye ba rnams kyi skye mched
drug gi rkyen miné ‘ba” zhig kyang yin pa‘i phyir rol |
{D251a} ming dang gzugs kyi rkyen can gyi skye mched drug
kho na zhes kyang nges par gzung bar mi bya ste]| reg88 pa
la sogs pa dag gi rkyen kyang ming dang gzugs yin pa‘i
phyir ro|! ming dang gzugs kyi rkyen can kho na‘i skye
mched drug ces kyang nges par gzung bar mi bya ste| dgra
bcom pa“i tha ma’i ming dang gzugs rkyen ma yin pa‘i

phyir rol|
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skye mched drug la brten nas ni{|

de las reg pa ‘byung bar ‘gyur|| [MMx 26-2c4}

zhes bya ba la brten nas zhes bya ba ni gnas thob nas
so| |89 de las zhes bya ba ni skye mched drug las sol|
reg pa zhes bya ba ni phrad pa ste bde ba dang| sdug
bsngal dang| sdug bsngal ba vang ma yin bde ba yang ma
yin pa myong bar ‘gyur ba ste| mtshan nyid ‘og nas ston

to] |

mig®® dang gzugs dang dran byed la||

brten nas skye ba kho na yin|| [MMK 26-4ab]

zhes bya ba 1221 aran byed ces bya ba ni yid la byed

pa ‘ol |

de ltar ming dang gzugs®? brten nas||?3
rnam {C253b} par shes pa skye bar ‘gyur||?%
[MMK 26-4cd]

’ .

jug pa’i dus na ste| ji ltar mig dang gzugs la

3

brten la dmigs pa‘i rnam par shes pa skye ba de

a2
3

n
[Th]

zZug

in
fu

»

H

bzhin du rna ba dang| sgra la brten pa dang| yid dang
chos rnams kyi bar la brten nas yid kyi rnam par shes pa
skye bar?> brjod par bya ste| skye mched drug gi ‘bras bu

skYe ba brjod par ‘dod pa‘i phyir ro||
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‘0 na reg pa de gang zhe na |

mig dang gzugs dang rnam par shes||2®
{N28%a} gsum po ‘dus pa gang yin pall

de ni reg pa [MMK 26-5ab,cl]

zhes bya ba yin te! gsum éo zhes bya ba ni dbang po
dang?? yul dang|®® rnam par shes pa rnams so|| ‘dus pa
zhes bya ba ni gcig tu tshogs pa {P315b} ste| de ni reg
pa yin no|| mig la sogs pa smos pa ni khyad par bstan
pa’i phyir te| de dag gi dbang gis reg pa brtag sla ba’i
phyir rol]

reg pa de?? 1as|100

tshor ba kun tu “byung bar 'gyur||1°1 [MMK 26-5c2,d]

zhes bya ba 1al02 tshor ba zhes bya ba ni so sor rig pa‘i
don gyis te| rnam pa gsum myong ba‘o|| kun tu ‘byung bar
‘gyur zhes bya ba ni mngon par ‘byung bar ‘gyur ba ste]

104

reg pa‘’i rkyen can gyi103 tshor ba ‘byung ngo zhes bya

ba‘i tha tshig go|105

tshor ba’i rkven gyis sred pa ste]|

tshor ba’i don la sred par ‘gyur|| [MMK 26-6ab]

zhes bya ba 12106 gsreg pa zhes bya ba ni ‘dod pa’i mtshan
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nyid do| |
tshor ba’i don la sred par ‘gyur||107 [MMK 26-6b]

zhes bva ba ni| byis pa thos pa dang mi ldan pa ral grii

so la {D251b} sbrang rtsi‘il08 thigs pas skus pa:L09 mngar

:110

ba‘i ro yun thung ba ita bu’i ‘gyur ba‘i sdug bsngal

mnog chung la nyes dmigs che ba ma rtogs pa rnams de la
sred par ‘gyur rol]
ci ste “di snyam du bde ba’i tshor ba ni phan ‘dogs

pa vin pas nyams su myong ba na yang dang yang du de ‘dod
1

11 - - - . ‘- N
== de la sred par ‘gyur bar rigs na sdug bsngal gyi

[o]]

pas

tshor ba ni snyams su myong ba nall? gnod par ‘gyur ba
yin pas dell3 “dod par mi ‘gyur ba yin na ji ltar de’i
rkyen gyis sred par ‘gyur zhe na| sdug bsngal gyi tshor
ba nyams su myong ball4 na de dang “bral bar “dod pa‘i

sred pa skye bas skyon med do] |

sredlls par gyur pa nye bar len]| |
rnam pa bzhi po nyerll® {c254a} len “gyur]|

[MMK 26-6cd]

zhes bya ba 15117 nye bar len pa zhes bya ba ni nye bar
blang ba yin pas nye bar len pa’o|| kha cig na re| srid
pa {N289b} ‘phel ba nyid nye bar len pa’o zhesl1i8 zer
ro|| gzhan dag na re| longs spyod rnams thob par bya

ba‘i phyir ‘bad pa“o zhe’o|| rnam pa bzhi po zhes bya ba

ni ‘dod pa dang| lta ba dang| tshul khrims dangtl® brtul
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zhugs mchog {P316a} tu ‘dzin pa dang| bdag tu smra ba nye

bar len pa‘i msthan nyid dag go]|l20

nyer len yod nal2?l len pa po’il22{]

srid pa rab tu ‘byung bar “gyur|| [MMK 26-7ab]

zhes bya ba la| srid pa zhes bya ba ni las kyi srig ga
zhes bya ba ste| sxid par byed pas srid pa’oc|| yang na
srid pa ni ‘byung ba ste| E&ung ba dang123 skve ba zhes
bya ba dag ni rnam grangs sc!! =rid pa’i rgyu’i ias gang
yin pa de srid pa ste| ‘bras bu la rgyu nye bar btags
pa’i phyir dper na sangs rgyvas rnams ‘byung ba bde’ol24
zhes bya ba bzhin no| |

‘dir yang re 125 pa la sogs pa dag ni gnyi ga ltar
yang nges]'26 par gzung bar mi bya ste| rkyen nyid kyis de
dag rkyen can yin pa’i phyir dang| de dag gzhan dag gi
rkyen kyang yin pa‘i phyir ro|| rnam par shes pa la sogs
pa da ltar gyi dus su gtogs pa dag ni ma rig pa dang “du
byed ces bya ba dag gi rgyu las byung ba yinl27 no| |

de la gal te dge ba’i bshes gnyven la brten pa dang]|
dam pa‘i chos nyan pa dang| tshul bzhin yid la byed pas
‘du byed rnams sdug bsngal ba la sogs pa’i rnam pa dag
gis ‘du byed kyi sdug bsngal nyid dam| ngo bo nyid stong
pas ma skyes par mthong ba de“i tshe na de kho na shes pa
skyes pas sre@i28 par mi ‘gyur zhing] sregle? pa med na

nye bar {D252a} len par mi byed pas|



gal te nye bar len med na||130

grol bar ‘gyur te srid mi “gyur|j [MMK 26-7cd]

rten cing ‘brel par131 ‘byung ba phung po gsum pa la yang
da ltar yod pa “jig na ‘bras bu nye bar ston pa yin la
yod pa “jig pa‘i sbyor ba yang da ltar gyi dus kho na’i
sbyor ba yin pa‘i phyvir ro||

nye bar len {C254b} pa yod {N290a} na srid pa zhes

gsungs pa de’i mtshan nyid kyang gang zhe.nal
srid pa de yang phung po lnga]|132 [MMK 26-8a]

‘dir {P316b} yang phung po lnga’i rgyu133 la phung
po lnga zhes tha snyad btags te| phung po lnga ni srid pa
kho na‘o zhes nges par gzung barl34 bya“i| phung po lnga
kho na srid pa‘c zhes ni nges par gzung bar mi bya ste|
gzugs med pa’i khams kyi srid pa ni phung pc bzhi po135

yin pa’i phyir rol|

srid pa las ni skye ba ‘byung]|136 [MMK 25-8b]

zhes bya ba 12137 skye ba zhes bya ba ni skye bas na skye

ba ste| phung pc rnams ma byung ba las byung ba o] |

rga shi dang ni mya ngan dang|| [MMK 26-8c]
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139 ni yongs ‘gyur

zhes bya ba 1al33 rga shi zhes bya ba
ba dang| “jig pa‘i rgyu dag goI140 mya ngan zhes bya ba
ni sdug pa dang bral bas bskyed141 pa ste| nang gi yong

su gdung ba‘i mtshan nyid do| |

smre sngags ‘don bcas sdug bsngail dang] | 142

[MMRK 26-8d]

zhes bya ba la| smre sngags “‘don pa zhes bya ba ni skye
bo snying du sdug pa chud zos pa’i yon tan kun tu143
brjod pa la brten pa‘i tshig brjod pa ste| yongs su
smrel44 zhing smre sngags “don pa’o|| sdug bsngal zhes

bya ba ni lus kyi mi bde ba tshor baol|
yid mi bdel45 dang ‘khrug pa rnams||*4® [MMK 26-9a]

zhes bya ba la| yid mi bde dang zhes bya ba ni sems kyi
mi bde ba tshor ba‘o|| ‘khrug pa rnams zhes bya ba ni

lus dang sems ‘khrug pas ‘khru a rnams so| |
I 1

de dag skyel47 las rab tu byung||14® [MMK 26-9b]

zhes bya ba ni de ltar rga shi la sogs pa ji skad bstan

pa de dag skye ba las rab tu ‘byung bar ‘gyur baol|
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de ltar sdug bsngal phung po ni] |
‘ba’ zhig pa ‘@il4% ‘byung barld0 ‘gyurl!

[MMK 26-9cd]

zhes bya ba la| sdug bsngal phung po zhes bya ba ni sdug
bsngal gyi tshogs zhes bya ba’i tha tshig 90!151 ‘ba’
zhig pa zhes bya ba ni bde ba dang ma ‘dres pa zhes bya
ba“i tha tshig goi152 ‘di ‘byung bar ‘gyur zhes bya ba
‘ni skye bar {N250b} ‘gyur ba‘oc|| +tha snyad kyi bden par
gtogs pa’i phung po de ‘byung ba de n:i.[153 tha snyad pa‘i
rten cing {P317a} ‘brel par ‘byung ba yin no|| don dam
par ni skye ba med pa“i rab tu byed par ji skad bstan
{c255a} pa“i tshul {D252b} gyis yod pa ma yin pas khas
blangs pa la gnod pa med do] |

de ltar skye ba’i rgyun “jug pa de ji itar ldog par
‘gyur zhe na| de’i phyir bshad pa| gang gi phyir mi mkhas

pa rnams kyis mngon par ‘du byas pal

de phyir mkhas rnams ‘khor ba nil|

rtsa ba’i ‘du byed ‘du mi byed|| [MMK 26-10ab]
‘du byed kyi skyon mthong ba rnams yang dag pa154 ji
lta ba bzhin du mthong ba nyid kyis155 de mngon par ‘du

- . /’_——’__’ - - _—

mi byed pa’i phyir ro|| mi mkhas pa rnams ni ‘du byed
sgyu ma dang| smig rgyu lta bu thog ma med pa’i rkyen

brgyud pa:L56 laslis7 byung158 ba dag la de dag gi skyon ma
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mthong ba“i phyir yang dang yang du bde ba nyams su myong

bar ‘dod pas mngon par ‘du byed pas|

del5® phyir mi mkhas byed pa vin|!

mkhas min de nyid mthong phyir ro|! [MMK 26-10cd]

gnyen po skyes pa’i phyir dang| nyon mongs pa dang| shes
bva“’i sgrib pa’i ngo bo nyid kyi ma rig pa spangs pa‘i

phyir ro||!

ma rig ‘gags par gyur na ni||
‘du byed rnams kyang ‘byung mi ‘gyur| |
[MMK 26-1lab]

rkyen med pa’i phyir sa bon med pas!®0 myu gu bzhin no| |

ma rig pa ‘gagl®l pa de yang |

ma rig ‘gagl®? par ‘gyur bal®3 ni||

shes pa de nyid bsgoms pas so|| [MMK 26-11lcd]

ches bdag med pa nyid kyi yul can stong pa nyid shes pa

rten cing ‘brel par ‘byung ba la dmigs pa de nyid ji skad

£,

bstan pa“i tshul gyis &ngcs po’i ngo bo nyi

164

ma lus par

dgag pas bsgom zhing goms par bya bas so] |

de dang de ni ‘gags gyur pasi®3]]
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de dang de ni mngon mi ‘byung|| [MMK 26-12ab]

‘du byed la sogs pa srid pa‘i yan lag snga ma de
dang de gnyen po skyes pas ‘gags par gyur pas rnam par
shes {N29la} pa la sogs pa srid pa‘i yan lag phyi ma de {P317b}
dang de mngon par ‘byung bar mi ‘gyur te| “du Byed ‘gags
pas rnam par shes pa ‘gag ces bya ba nas| skye ba ‘gags
pas rga shi “gag ces bya ba’i bar du mngon par ‘byung bar

mi ‘gyur roj |

sdug bsngal phung po ‘ba’ zhig pal|

de ni de ltar yang dag °‘gag| [MMK 26-12cdl

tha snyad kyi bden pa yongs su gzungi®6 ba 1as so| |
don dam par ni ma rig pa la sogs {C255b} pa rten cing
‘brel par byung ba’i yan lag ma skyes pa rnams la skye
ba med pa“i phyir ‘gag pa yang med do|| bcom ldan “das
kyis donl®7 gam par rnam par byang ba“i rten cing
“bre1168 par ‘byung ba bka® stsal par khas ma blangs pa‘i
phyir khas blangs pa la gnod169 pa’i skabs med de| de la
{D253a} “dir rab tu byed pa“i don ni pha rol pos rab tu
byed pa’i dang por dam bcas pa‘i skyon bstan pa‘i lan
btab pas tha snyad pa’i rten cing ‘brel par ‘byung ba
bstan pa yin noj |

de’i phyir bcom ldan ‘das kyis rten cing ‘bre1l70

par ‘byung ba ni skye ba med pal-/1 de’i phvir rten cing
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‘brel par ‘byung ba zhes bya ste| gang la skye ba med pa
de la-‘gag pa ga la yod172 de! ‘gag pa med par rtogs
pasl73 rten cing ‘brel par ‘byung ba rtogs sol74 zhes bya
ba la sogs175 pa ji skad gsungs pa de dag grub pa yin
no| |

slob dpon legs ldan byed kyis nye bar sbyar ba| dbu
ma‘i rtsa ba’i ‘grel pa shes rab sgron ma las| srid pa’i
vyan lag bcu gnyis brtag pa zhes bya ba ste| rab tu byed

pa nyi shu drug paof |
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Notes to Tibetan Text of Prajfapradipa,

Chapter Twenty-six

%: 1a ‘ang.

10¢: pa shad for bshad.
llpy: sgribs; C: bsgri bas.
i2¢, rigs.

13pc omm. |.

l4y: brail.

15§: pa‘a.

16pN: bas.

17¢., pa sa for pas.

18py. sgribs.

19pxpC add mi byed do {N: da) zhes (DC: ces for do

i N Y P P . e 1™
Znes; nges par gzung \r

e om ) - Reee TILDILe NAINCla A
: RzZUngy bq; Ava :304u-5, Uovoo—T=

i

omm. mi byed do zhes nges par gzung ba.
20pc omm. |.

21 :
+ PN: sgribs.
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22py;. bzung.

23py: bzung.

24pc: shes.

°PN: bzung.

26py omm. Xyandg.

27pN: bzung.

28pN: bas.

,29DC: rgyud las for brgyud pas.

30py: btags; DC: brtags; Ava P364a-8, D307a-4:

gtogs.
3lpe: .
32¢, bya.

33pN omm. pa.

34DC: pa.

35pN omm. dag.

36p: |].

37pN omm. |].
: nya.

39N: dang.

40pc aaa |.
4lc. |,

42pc, pa’i.
3px add |].
44py. bzung.
45pN add ||.

46py. bzung.
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47pN add |].
48PN: bzung.
%%pc omm. |.
50py omm. yang.
51PN: gis.

>25W 244 ||.

54p; zhes ba’i ming, C: zhes bya“i mi for zhes bya

ba’i ming.

bar.

55pN omm. rgyun gvis.
5%py; bo.

57pNDC add nye bar; Ava P365b-6, D308a-6 omm. nye

58PN: bo.

59py: ‘gag.

0pNDC: kyis; Ava P366a-6, D308b-4: kyi.
6lpn add |.

62N: rten.

63p, pa‘i.

4pN: dol].

65pNDC: dag; Ava P367a-8, D309b-3: gang.

66¢c: mdo“i for ma do’i.

67P: bdan.

68PN: dog; DC: don; Ava P368a-3, D310a-4: ton.
6%pc omm. |.

705N omm. |.



ip. sgyar.
72px add |.
73p: kyi.
74pN: ba ‘am.
75p; su; N: kyi.
Tépc: |].

77pc omm. ni.
78¢c: da zug for gzung.
79p: mi.
80pc agq |.
81pc add rnams.
82p. bzung.
83N: ta.

84pc omm. |.

85pN: dang ldan pa‘o|| for dang]|.

86p. -qi.

895, nas| for gnas soj].

90PNDC: ming; Ava P370a-3: ming, D31lb-7: mig.

91pc agq |.
92pNDC add la.
93pnpC: |.
S4pnc: |.
35pN: ba.

9pN: |.

610
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100py omm. |.
1lpy omm. |-
1025¢ 244 |.
103z5: gyis.
104pc add kun.
105pc. 1.
106pc aag |.
1078 omm. |].

108pN: rtsi.

109pnpe add dang; Ava P371b-2, D313a-4 omm. dang.

1i%pyNpc: bur gyur pa {P: ba) ni for bu’i “gyur ba’i;
Ava P371b-2, D313a-4: bu’i “gyur ba i.

111pc aq4 |.

112p, pni.

113pc: ges.

1l4pc: bas.

115pN: srid.

116P: nye.

i17p¢ add |.

118¢. zhas.

119pN add |-
1205¢: ||

121pc: pa.
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122¢, pa‘i.

123p¢ add |.
124py add ||.
1254,

126y,

127pNpe: bzhin; Ava P372b-1, D313b-7: yin.
128py; srid.
129%pn: srid.
130p, |

131?: bazr.
132P: l

133pnpC: rgyun; Ava P373a-8: rgyu, D31l4b-5: rgyun.

Foliowing commentary in Ava supports rgywu.

134PN add mi.

135pN: pa.

136oy omm. |].

137pc 2dd |.

138p¢ add |.

135pc. pa for bya ba.
140pc. |).

141DC: skyed.

142, omm. |]-
143¢c. gu.
144pc. smra.
145pN add ba.

146pN omm. |].
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147PN add ba.
148pN omm. ||.

149DC: ni.

1SON: par.
51pe: §j.
15245, 11

11
153N ﬂ.‘ I.

154PN: par.
155py: kyi.
156p; pa.
157¢. 1a.

158y, byung.

15%pN: ge‘i.
160pc, pa‘i.
16lpc, ‘gags.
162pc, ‘gags.

163pnpe: gyur na for ‘gyur ba; Ava $374b-8, D3l6a-2:

‘gyur ba.

164py. ‘gag.

lGS?ND: ‘gyur bas, C: “gyur pas for gyur pas; Ava
P375a-2, D3l6a-3: gyur pas.

166py. bzung.

167y.

dan.

168y. ‘pral.

169N: gnad.

170y. ‘bral.
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Appendix A: Sanskrit Text of MMK for Chapters of BPP
Translated Here, according to CPP as emended by J. W. de

Jong, "Textcritical Notes on the Prasannapada," Indo-

Iranian Journal 20 (1978), 25-59, 217-252.

Chapter Three

dar$anam $ravanam ghr3nam rasanam sparsanam manah|

indriyani sad etesdam drastavyadini gocarahl| | 1

svam' 3tm3nam darsanam hi tat tam eva na pasyati]

na pasyati yad dtmanam katham draksyati tat paran| | 2

na paryapto ‘gnidrstanto darsanasya prasiddhaye|

sadarsanah sa pratyukto gamyamanagatagataih| | 3

nipasyam3nam bhavaci yadd kim cana darsanam|

darsanam pasyatity evam katham etat tu yujyate] | 4

pasyati dar$anam naiva naiva pasyaty adarsanam|

vyakhydto darsanenaiva drastd capy avagamyatam| | 5

dra§§§ nasty atiraskrtya tiraskrtya ca daréanagl

drastavyam dardanam caiva drastary asati te kutah|| 6

pratitya matapitarau yathoktah putrasa@bhavabl



cakslrlpe pratItyaivam ukto viji3nasambhavah| |

drastavyadarsanabhavad vijfidnddicatustayam|

nidstity upadanadini bhavisyanti punah katham| |
vydkhyatam Zravanam ghrdnam rasanam spar$anam manah|
darfanenaiva janIyac chrotrérotavyakadi cal |

Chapter Four

rUpakdrananirmuktam na ripam upalabhyate]

ripenapi na nirmuktam drsyate ripakdranam] |

ripakdrananirmukte ripe rlpam prasajyate|

dhetukam na casty arthah kascid dhetukah kvacit] |

ripena tu vinirmuktam yadi sy3d rtpakZranam|

akdryakam karanam syan nasty akaryam ca kiranam| |

ripe saty eva rupasya kdraram nopapadyate|

ripe ‘saty eva ripasya karanam nopapadyate] |

nisk3ranam puna riipam naiva naivopapadyate|

~ tasmad rupagatan kams$cin na vikalpan vikalpayet] |
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na kd@ranasya sadrsam karyam ity upapadyate|

na kd3ranasydsadrsam karyam ity upapadyate] |

vedan3cittasamjfianam samskarinam ca sarvasah|

sarvesdm eva bhavanam ripenaiva samah kramah| |

vigrahe yah parihdram krte stnyatay3d vadet]

sarvam tasydparihrtam samam sadhyena jayate| |

vyakhyane ya upalambham krte stnyataya vadet|

sarvam tasyanupalabdham samam s3adhyena jayatel |
Chapter Five

ndkasam vidyate kimcit plrvam akasalaksandt|

alaksanam prasajyeta syat purvam yadi laksanat| |

alaksano na kascic ca bhEva@ samvidyate kvacit|

asaty alaksane bhave kramatam kuha laksanamj |

n§1ak§ane laksanasya pravrtiir na salakgagel

salaksanilaksanabhydm napy anyatra pravartate] |

lak§aq§sa@pravgttau ca na laksyam upapadvate |

laksasyanupapattau ca laksanasydpy asambhavah! |
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tasman na vidyate laksyam laksanam naiva vidyate|

laksyalaksananirmukto naiva bhavo “pi vidyate] | 5

avidyam@ne bhave ca kasyabhavo bhavi§yati|

bhavabhavavidharmd ca bhavabhavav avaiti kan| | 6

tasm3n na bh3vo nabh3vo na laksyam ndpi laksanam|

gk3Sam 3kZSasamd dhitavah pafica ye ‘parel| 7

astitvam ye tu padyanti nastitvam calpabuddhayah|

badvandm te na pasyanti drastavyorasamam Sivam!| . 8
Chapter Seventeen

Etmasa@yamaka@ cetah parénugréhakag ca yat]

maitram sa dharmas tad bijam phalasya pretya ceha cal] 1

cetana cetayitva ca karmoktam paramar§igél

tasyd@nekavidho bhedah karmanah parikirtitah] | 2

tatra yac cetanety uktam karma tan manasam smgta@l

cetayitvd ca yat tdktam tat tu k3yikavdcikam|| 3

v3g vispando ‘viratavo yas cavijfaptisamjfiitah]|



avijfiaptaya evanydh smrtd viratayas tathd||

paribhogd@nvayam punyam apunyam ca tath3vidham|

cetand ceti saptaite dharmZh karmifijandh smrtdh] |

tisthaty dpakakdldc cet karma tan nityatam iyat|

niruddham cen niruddham sat kim phalam janayi§yati[l

yo ‘hkuraprabhrtir bijat samtdno “bhipravartate|

tatah phalam rte bijat sa ca n§bhipravar£éte|l

bIjdc ca yasm3t samt3anah samt3nac ca phalodbhavah]

bIjaplrvam phalam tasman nocchinnam ndpi $3@svatam| |

vas tasmdc cittasamtdnas cetaso ‘bhipravartate]|

tatah phalam rte cittat sa ca n3bhipravartate| |

citt3c ca yasmat samtanah samtandc ca phalodbhavah|

karmaplrvam phalam tasmdn nocchinnam n3pi $asvatam| |

dharmasya sZdhanopayah $uklah karmapatha dasa|

phalam kamagundh pamca dharmasya pretya ceha cal |

bahava$ ca mahantas ca dosah syur yadi kalpana |

syad esd tena naivaisa kalpandtropapadyate] |
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imadm punah pravaksyami kalpanam yatra yojyate|

buddhaih pratyekabuddhai$ ca Sravakai$ canuvarnitdm|| 13

pattram yatha ‘vipranasas tatharnam iva karma ca|

caturvidho dh&tutah sa prakrtyd ‘vyakrtas ca sah|| 14

prahdnato na praheyo bhavaniheya eva va|

tasmad avipranasena jayate karmanam phalam] | : 15

prahaqata@ praheyah syat karmanah samkramena va |

yadi dosah prasajyerams tatra karmavadhzdayah] | 16

sarvesam visabhaganam sabhdganam ca karmanam|

pratisamdhau sadh3tlind@m eka utpadyate tu sah] | 17

karmanah karmano drste dharma utpadyate tu sa@[

dviprakdrasya sarvasya vipakve ‘pi ca tisthati]| 18

phalavyatikramad va sa maranad va nirudhyate|

an3sravam sdsravam ca vibhagam tatra iaksayet| | 19
$Unyatd ca na cocchedah samsdra$ ca na $3svatam|
karmanc ‘vipranasa$ ca dharmo buddhena desitah] | 20

karma notpadyate kasman nihsvabhavam yatas tatah|

yasmac ca tad anutpannam na tasmad vipranasyatil]| 21
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karma svabh@vatas cet sydc ch3svatam syad asamsSayam|

akrtam ca bhavet karma kriyate na hi $3svatam| | 22

akrtabhyagamabhayam syat karmakrtakam yadi |

abrahmacaryavdsa$ ca dosas tatra prasajyate] | 23

vyavahara virudhyante sarva eva na samsayah|

punyapapakrtor naiva pravibh3gas ca yuiyate] | 24

tadvipakvavipdkam ca punar eva vipak§yati|

karma vyavasthitam yasmat tasmat svabhavikam yadil] | 25

karma klesatmakam cedam te ca klesd na tattvatah|

na cet te tattvatah kles3h karma syat tattvatah katham| |

26
karma kles$3as ca dehanam pratyayah samudahrtah|
karma kle$3$ ca te $inyd yadi‘deﬁegu k3 kathd| | 27
évidyénivgto jantus trsnasamyojanas ca sah|
sa bhokta sa ca na kartur anyo na ca sa eva sah| | 28

na pratyayasamutpannam napratyayasamutthitam|

asti yasmad idam karma tasmat kart3pi nasty atah] | 29
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karma cen nasti karta ca kutah syat karmajam phala@l
asaty atha phale bhokta kuta eva bhavisyati] | 30
yathd nirmitakam $3st3 nirmimIitarddhisampada|
nirmito nirmimit3nyam sa ca nirmitakah punah]|| 31

tathd nirmitak3k3rah kart3 yat karma tatkrtam|

tadyath3 nirmitenanyo nirmito nirmitas tatha]| 32

kle§ah karmdni deh3$ ca kartdras ca phalani ca]

gandharvanagarak3ra maricisvapnasamnibh3h| | 33
Chapter Twenfy-three

samkalpaprakbhavo rago dveso mohas ca kathyate|

Subh3subhavipary3sdn sambhavanti pratitya hil| 1

Subh&subhavipary3san sambhavanti pratitya ye|

te svabhavan na vidyante tasm3at kle$3 na tattvatah] | 2

dtmano “stitvanastitve na kathamcic ca sidhyatapl

tam vindstitvanastitve klesan3m sidhyatah katham| | 3

kasyacid dhi bhavantIme kle$3h sa ca na sidhyati|

kascid dho vina kamcit santi klesa na kasyacit]|| 4
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svakayadrstivat kle$ah kliste santi na paficadhd]
svakdyadrstivat klistam kledesv api na paficadhd] | 5

svabh3vato na vidyante Subh3subhaviparyayah|

pratItya katam3n kles3h éubhEéuEhaviparyayEn[l 6

=~

ripaSabdarasaspar$d gandnZ dharmas ca sadvidham|

vastu rdgasya dosasya mohasya ca vikalpyate| | 7

ripasabdarasasparsd gandhd dharm3s ca kevaldh]|

gandharvanagar3kdrd maricisvapnasamnibhah]| | 8

asubham vi Subham vipi kutas tesu bhavisyati|

mi3ydpurusakalpesu pratibimbasamesu cal | 9

anapeksya subham nasty asubham prajfiapayemahi |

yat pratItya subham tasmac chubham naivopapadyate| | 10

anapeksyasubham n3sti Subham prajfiapayemahi |

yat pratItydsubham tasm3d a$ubham naiva vidyate| | 11

avidyamdne ca sSubhe kuto rZgo bhavisyatil]

il

Subhe ‘vidyam3ne ca kuto dveso bhavisyati]| 12

anitye nityam ity evam yadi graho viparyaya@i
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ndnityam vidyate sunye kuto grdho viparyayah]| | 13

anitye nityam ity evam yadi graho viparyayah|
anityam ity api gr3hah $unye kim na viparyayah| | 14
yena grhndti yc graho grahita yac ca grhyate|

upasdntdni sarvani tasmad graho na vidyatel | 15

avidyam3ne gr3he ca mithyda v3 samyag eva va|

bhaved viparyayah kasya bhavet kasysévipafyaya?i] 16

na capi viparitasya sambhavanti viparyayi@l

na c3py aviparItasya sambhavanti viparyayah| | 17

na viparyasyamanasya sambhavanti viparyayipl

vimrSasva svayam kasya sambhavanti viparyayah| | 18

anutpanni@ katham nama bhavisyanti viparyayé@!

viparyayesv ajatesu viparyayagatah kuta@l! 19

na svato jayate bhavah parato naiva jayatel

na svatah paratas ceti viparyayagatah xutah] | 20

3tm3 ca Suci nityam ca sukham ca yadi vidyate|

dtma ca Suci nityam ca sukham ca na viparyayah| | 21



ndtma ca suci nityam ca sukham ca yadi vidyate]

anatma ‘sucy anityam ca naiva duhkham ca vidyate]|

evam nirudhyate ‘vidya viparyayanirodhanat|

avidyayam niruddhayam samskaradyam nirudhyate] |

yadi bhitah svabhavena kles3h kecid dhi kasyacit|

katham nama prahiyeran kah svabhavam prahdasyati| |

yady abhitah svabhavena klesdh kecid dhi kasyacit]|

katham nama prahiyeran ko “sadbhdvam prah3syatil |

Chapter Twenty-six

purarbhavadya samskaran avidyanivrtas tridh3|

abhisamskurute yams tair gatim gacchati karmabhih] |

vijfidnam samniviSate samsk3rapratyayam gatau]

samniviste ‘tha vijfiane namaripam nisicyatel |

nisikte namarlpe tu sadayatanasambhavah]|

sadayatanam dagamya samsparsah sampravartate| |

caksuh pratiItya riUpam ca samanvih3ram eva ca|

namarlpam pratityaivam vijfidnam sampravartate] |

640

22

23

24

25

—



samnipatas trayanam yo ripavijfidnacaksusam|

sparsah sa tasmat spars$3c ca vedand sampravartate] |

vedandpratyaya trsnd vedandrtham hi trsyate|

trsyam3na upadanam up2datte caturvidham] |

upddane sati bhava upddituh pravartatej

syad dhi yady anupadidno mucyeta na bhaved bhavah] |

pafica skandhah sa ca bhave bhavaj jatih -pravartate|

jar@maranaduhkhadi sokah saparidevanah| |

daurmanasyam upSyasa jater etat pravartate]

kevalasyaivam etasya duhkhaskandhasya sambhavahll

samsaramilam samskardn avidvan samskaroty atah]

avidvan karakas tasman na v1dvams tattvadarsanat] |

avidydayam niruddhdyZm samskaranam asambhavah|

avidydya nirodhas tu jfidnasydsyaiva bhavanidt] ]

tasya tasya nirodhena tat tan n3@bhipravartate]

duhkhaskandhah kevalo ‘yam evam samyag nirudhyate]| |
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Appendix B: Bibliographical Abbreviations Not Explained

in the Notes

The Abhidharmakosa and Abhidharmakoéabh§§ya of

Vasubandhu - See Abhidharmako$a and Bhasya of

Ac3rya Vasubandhu with Sphutartha Commentary of

Bcarya Yasomitra, ed. Swami Dwarikadas Shastri,

Bauddnz Bharati Series, vols. 5, &, 7, and 9
Varanasi: Bauddha Bharati, 1970, 1971, 1972, 1973

and The Abhidharmakosabh3syam of Vasubandhu, ed.

Prahlad Pradhan, Tibetan Sanskrit Works Series, vol.
8, Patna: K. P. Jayaswal Research Institute, 1975

(2nd rev. ed.).

-

Akutobhayd In Dbu ma Tsa: D vol. 1; P vol. 95.

Ava Avalokitavrata’s PrajﬁEpradipa;IkE. Chapters One

Bp

and Two in Dbu ma Wa: D vol. 4; P vol. 96. Chapters
Three through Sixteena (Part) in Dbu ma Zha: D vol.
5; P vol. 97; Chapters Sixteen (Part)} through

Twenty-seven in Dbu ma Za: D vol. 6; P vol. 97.

Buddhapalita’s Buddhap3lita-Mulamadhyamakavrtti. In

Dbu ma Tsa: D vol. 1; P vol. 95 and in Saito.

BPP Bh3vaviveka’s Praijiapradipa. In Dbu ma Tsha: D vol.
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2; P vol. 95.

C Co ne edition of bstan ‘gyur, Dbu ma Tsha.

Published on micrcfiche by the Institute for the
Advanced Study of World Religions, Stony Brook, New

York, 1974.

CP? Candrakirti’s Prasannapada. Sanskrit in

MUlamadhvamakak3rikas de Nagarijuna avec la

Prasannapad3d, Commentaire de Candrakirti, ed. Louis

de La Vallée Poussin, Bibliotheca Buddhica, vecl. 4,
St. Pétersbourg: Académie Impériale des Sciences,

1913. Tibetan in Dbu ma “a: D vol. 7; P vol. 98.

D Sde Dge Tibetan Tripitaka Bstan Hgyur, Dbu Ma, eds.

K. Hayashima, J. Takasaki, 2. Yamaguchi, and Y.
Ejima, 17 volumes and index, Tokyo: Sekai Seiten

Kanko Kyokai, 1977.

LVP AX L ‘Abhidhamakosa de Vasubandhu, tr. Lcuis de La

Vallde Pcussin, 6 volumes, Paris: Paul Geuthner,
1523~-31 (reprinted 1971-2 as vol. 16 of Mélanges

Chinois et Bouddhigues).

MMK N3agarijuna’s Mulamadhvamakakarikas. Sanskrit in CPP.

Tibetan in Dbu ma Tsa: D vol. 1; P vol. 95 and also

in Akutobhaya, Ava, Bp, BPP, and CPP.
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May Candrakirti Prasannapada Madhyamakavrtti, Jacques

May, Paris: Adrien-Maisonneuve, 1959.

N Snar thang edition of the bstan ‘gyur, Dbu ma Tsha.

Xerox of the blockprint in the Royal Library,

Copenhagen.

P The Tibetan Tripitaka, Peking Edition, ed. D. T.

Suzuki, 168 volumes, Tokyc-Xycto: Tibetan Tripitaka

Research Institute, 1957-61.

Szito Study of the Buddhapalita-milamadhyamaka-

I

vrtti, Akira Saito, Ph. D. dissertation, Australian
yrceta

National University, 1984. (Saito’s edition and
translation are paginated separately. References

. are to the edition unless otherwise indicated.)



VITA

William Longstreet Ames

Birthdate: May 9, 1942

Birthplace: Dallas, Texas

Education: Graduated from St. Stephen’s Episcopal

School, Austin, Texas, 1960.

B. S., Massachusetts Institute of Technology,
Cambridgé, Massachusetts, 1964.'

M. S., California Institute of Tecnnology,
Pasadena, California, 1967.

M. A., University of Washington, Seattle,
Washington, 1982.

Ph. D., University of Washington, Seattle,

Washington, 1986.

Publication: "The Notion of svabhd@va in the Thought of

Candrakirti," Journal of Indian Philosophy 10

(1982), 161-177.

‘



