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PREFACE

It is nowadays for a mere sanskritist no longer entirely im-
possible to translate, or rather interpret, one of those exegetical
sanskrit treatises which belong to the great Buddhist-philosophical
schools. The recent editions and translations of important sanskrit
texts, the numerous treatises and standard works by great scholars,
such as Sylvain Lévy, Th. Stcherbatsky, L. de la Vallée Poussin,
E. Obermiller, and many others, afford such a mass of information,
that even one who is not thoroughly acquainted with such almost
indispensable languages as Tibetan, Chinese or Japanese, may find
his way in this seeming labyrinth of subtle Buddhist thought. It
is for this reason that [ readily accepted a proposal made to me
by Prof. J. Rahder, to translate into English the first part of
Sthiramati's Madhyantavibhagatika, of which at that time two
editions were just published; one by Professor Susumu Yamaguchi,
the other by Professors G. Tucci and Vidhushekhara Bhattacharya.

When I had worked at this translation for a considerable time,
the late Prof. Sylvain Lévy was good enough to inform me that
Prof. Th. Stcherbatsky likewise was about to finish the same work.
In his reply to a letter, which I had written to him, Prof. Stcher-
batsky urged me to continue my work, referring to the two simul-
taneous translations of the Trimsika by S. Lévy and H. Jacobi.
It was only then that I had the courage to finish the present work
since, at first, | was of opinion that it had become superfluous
under the circumstances. For | am only too well aware of the fact,
that as a beginner my knowledge and abilities don’t come up to
the height of those of Prof. Stcherbatsky, the more so since it
would have been impossible for me to accomplish this translation
without the aid of his invaluable great standard works. That is
why [ wish to avail myself of the opportunity to express my gra-
titude for his kind encouragement. A short time ago, Prof. Stcher-~
batsky’s version appeared in the Bibliotheca Buddhica. As my



publication was in the press then, I had no opportunity to read
his work.

Many thanks are due to Prof. J. Ph. Vogel for the help which
he has rendered in reading and criticizing my version of the trans-
lation, and for the valuable suggestions I received from him. I am
greatly indebted to Prof. ]. Rahder, who spent many hours in dis-
cussing with me the difficult philosophic problems contained in this
text, and who was always willing to put his great Japanese, Chinese
and Tibetan learning at my disposal. Finally I wish to express my
gratitude to Dr. B. Ch. Cchabbra Shastri for the kind suggestions
I received from him.

Prof. Rahder was kind enough to compare my rendering of
several obscure passages with that of Prof. Yamaguchi in the
Japanese language.
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INTRODUCTION

The material used: In the year 1928, the late Professor Sylvain
Lévy had the good fortune to discover at Katmandu in Nepal a
manuscript of the Sanskrit text of Sthiramati's sub-commentary on
the Madhyantavibhdga. This manuscript he entrusted to Mr.
Susumu Yamaguchi, at present Professor in the Otani University,
for the sake of revising and editing it. Having first published the
text in five instalments in the Review of the Otani University,
Professor Yamaguchi brought out an entirely revised edition in
1934 under the title of Madhyantavibhagatika, to which he added
an elaborate introduction discussing therein all textual matter, the
authorship of the $astra and the main points of the contents. In-
dependently of Professor Yamaguchi, Professor Tucci, who had
likewise discovered this text, published in 1932 in codperation with
Prof. Vidhushekhara Bhattacharya the edition of the first chapter
of the Tika, the Chapter on Laksana, under the title of
Madhyantavibhagasiitrabhasyatika. I have used and compared both
editions for my interpretation of this first chapter. Yamaguchi's
edition has been denoted by Y., Tucci’'s edition by T. An excellent
review of T.’s edition was published by the late Dr. E. Obermiller,
in the Indian Historical Quarterly, vol. IX, pp. 1019 ff. In it he
discussed its central conceptions and especially suggested numerous
textual improvements, which in the main correspond to the readings
as brought forward by Professor Yamaguchi in his edition. Another
review, by Prof. L. de la Vallée Poussin, we find in the Mélanges
chinois et bouddhiques, vol. I, pp. 400 ff. Prof. de la Vallée Poussin
gives the integral text of the first 12 karikas and of the introductory
§loka. In his “Some Aspects of the Doctrines of Maitreya[natha]
and Asanga”, Prof. Tucci likewise discusses some of the main
points of the Madhyanta. Further references we find in three more
articles by Dr. E. Obermiller: The Sublime Science of Maitreya
(Acta Orientalia, vol. IX; Nirvana according to Tibetan Tradition
(Indian Historical Quarterly, X) and The term Sanyatd and its
different interpretations (JGIS, I). Other references have been
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INTRODUCTION

mentioned in the notes. As all textual matter has been discussed
by Prof. Yamaguchi in his edition, by Professors Tucci and
Bhattacharya in their edition and by Dr. Obermiller in his
review, | refrain from repeating it here. For the sake of clearness
however, I only wish to mention some particulars: The Madhyan-
tavibhaga is one of the five famous treatises inspired by the
Bodhisattva Maitreya to the Saint Asanga. It is a Yogacara-
Vijfianavada text, strongly influenced however by Madhyamika
views. It was composed in karika form. On this karika, a
commentary, a bhasya or vrtti was written by Vasubandhu,
Asangas's brother, and on this bhasya again Sthiramati wrote his
subcommentary or tika. Both the karika and Vasubandhu's bhasya
are partly quoted in the tika. In the two editions these quotations
are underlined. In my translation they are printed in bold printing-
type. As to the authorship of the Madhyantavibhaga different
views prevail. According to Professors Hakuju Ui and G. Tucdi,
Maitreya[natha] was a historical person, the real founder of the
Yogacara school. This is denied by Prof. de la Vallée Poussin (in
his Introduction to the Abhidharma Kosa, p. XXVI) and by Dr.
Obermiller in his different works. From the tikd of Sthiramati no
internal evidence can be obtained as to this difficult and in my
opinion not yet solved problem. I might refer in this respect to
Prof. de la Vallée Poussin in Mél,, I, p. 401: “La strophe d'intro-
duction existe toute entiére en morceaux dans la tika;
$astrasyasya pranetdram abhyarhya sugatitmajam |/

vaktaram casmadadibhyo yatisye ‘rthavivecane |/
c'est-a-dire: “Je salue le fils du Bouddha auteur de ce traité—
Maitreya, Bodhisattva de la 10e terre qui n'a plus & renaitre qu'une
fois — et celui qui a dit ce $3stra aux gens comme nous — c'est-
a-dire Asanga......

C’est Vasubandhu qui parle. Mais d’autres lisent sugatitmajah.
Alors, c'est Asanga qui parle: “Moi, qui suis un Bodhisattva, je
salue [Maitreya] l'auteur et révélateur...... ”. Asanga est né dans
la famille du Bouddha, soit par 'acquisition de la premiére terre,
soit par la seule production de la pensée de I'Illumination.” In both
readings of this verse, Maitreya apparently appears as the true
“revealer” or author of the Madhyanta. Only Asafnga’s position
is not clear. But Dr. Obermiller observes (IHQ., IX, p. 1024): "It
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INTRODUCTION

is thus clearly said that Maitreya is the Bodhisattva abiding in
the tenth Stage; he is evidently viewed as the future Buddha, the
Ajitanatha, the successor to the religious realm of the Buddha
’'Sakyamuni. It seems in the highest degree improbable that such a
position could have been assigned to one of the Buddhist acaryas,
however celebrated he might have been”. A plausible solution is
suggested by Prof. Yamaguchi (Introd., p. XV f.) which I reproduce
here:

“Nous apprenons ainsi que l'origine de ce ¢astra a été transmis
par Maitreya & Asanga et d'Asanga au commentateur Vasubandhu.
Il faut, cependant, signaler & l'attention le fait que Vasubandhu
affirme dans la strophe qu'Asanga, instruit par Maitreya et aussi
par d'autres maitres, n'a reuceilli les instructions de ceux-ci qu'avec
l'autorisation, de celui-la. Cela signifie & mon sens qu'Asafiga a
synthétisé et systématisé les doctrines de ses maitres précédents en
s'appuyant sur celle de Maitreya, en qui il a toute confiance.
D’Asanga, on connait également le Mahdyanasamgraha comme
ouvrage appartenant a la deuxiéme époque du développement de sa
pensée, ainsi que linforme M. E. Obermiller. Et si la mission
d'Asanga dans I'histoire des doctrines du bouddhisme mahayanique
est, comme j'ai dit tout & 'heure, de synthétiser et de systématiser
les doctrines de ses prédécesseurs, c'est-a-dire, de recueillir tous
les mahdyana (mahayanasamgraha), non seulement le Mahayana-
samgrahacastra, mais aussi les autres ouvrages qui s'y rapportent,
soit le Mahayanasitralamkara, soit le Dharmadharmatavibhaga,
soit le Madhyantavibhaga, devront &tre, au point de vue d'Asanga
lui-méme, tous respectivement un Mahayanasamgraha.

De tout ce qui précéde nous pourrons conclure au sujet de la
karika de notre Madhyantavibhagagastra que, méme si elle était
déja comprise dans les doctrines des maitres antérieurs, son systéme
actuel devrait &tre attribué 4 Asanga. Naturellement on ne doit
pas croire que le systéme lui soit apparu d'une maniére surnaturelle
par la révélation de Maitreya qui se trouve dans le monde Tusita,
mais il n'en est pas moins vrai qu'Asafiga a synthétisé et systématisé
les doctrines de ses prédécesseurs. Sur ce point, deux hypothéses
sont possibles pour nous: lors de la synthése et de la systématisation
des doctrines bouddhiques par Asanga, il y aurait eu parmi ses
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INTRODUCTION

prédécesseurs un maitre qui aurait exercé une trés grande influence
sur lui et qui serait parvenu & étre honoré comme Maitreya-
bodhisattva; ou bien, ces doctrines auraient été déja transmises
comme l'enseignement de Maitreyabodhisattva parmi les maitres
antérieurs & Asanga. Quoi qu'il en soit, le fait est que ce ¢astra
est attribué & Maitreyabodhisattva résidant dans le monde Tusita
comme futur bouddha, objet de vénération de tous les bouddhistes.
Et 2 mon avis, c'est qu'on estimait alors que l'idée profonde du
mahayana n'avait jamais dii étre exposée aux ¢ravaka, qui n'auraient
pu saisir que le sens littéral des Agama, mais aux bodhisattva
seulement, qui, eux, étaient & méme de comprendre le sens caché
(samdhyartha) du mahaydna. Or, un tel sens du mahdyana ne
saurait étre compris, bien entendu, par les hommes ordinaires; per-
sonne autre n'aurait donc pu étre & méme de le comprendre, et de
I'expliquer que ce bodhisattva célébre qui, selon la croyance,
apparaitra un jour dans ce monde comme bouddha succédant au
Bouddhag¢akyamuni.

C'est ainsi qu'on aura été amené a tenir Maitreya pour l'explica-
teur du sens profond et caché du mahayana, tel que le démontre
le titre méme de Samdhinirmocanasiitra, texte principal sur lequel
s'appuyait 1'école de Yogacaravijiaptivada. Au cours du développe-
ment des doctrines du Mahayana, on est arrivé & insister avec plus
de force sur le sens caché des paroles du Bouddha que sur le sens
littéral de ses enseignements. Et en révélateur de ce sens cachég, il
me semble que le futur bouddha Maitreya s'est introduit dans le
milieu des savants de I'école de Yogacaravijiiaptivada.”

The Title and the Contents: At the end of the fifth chapter of
the tika, the Yananuttaryapariccheda, the chapter on the Supreme
Path, we find a short explanation of the title. The sanskrit original
of that explanation has been lost, but was restored from the Tibetan
by Prof. Yamaguchi, at p. 270 of his edition. Here I give a
translation from the sanskrit:

“Because in this $astra the Middle Path has been shown, which
is beyond the extremities of eternalism [of the soul] and nihilistic
materialism it is called Analysis of the Middle Path. It is an expo-
sition as well as an elucidation thereof. And so it is the analysis
of the Middle Path and the Extremes because it explains both of

I\%



INTRODUCTION

them. And here the Middle Path is the Advayadharmadhatu, the
Monistic Ultimate Essence of Existence, the extremes being the
imputation [of real, separate, phenomenal existence on the one
hand], nihilism on the other hand. Some, [the extreme Madhya-
mikas] maintain that the Middle Path is the Tathata, the Unique
Absolute because it implies the negation of the first extreme, [i.e.
the extreme of real phenomenal existence]. But others [the
vijianavadins] say: It has been shown that it is the Abhitaparikalpa,
the Constructive Ideation, the Stream of Consciousness or the Ideal
Reality [in which is implied] the negation of the first anta, [i.e. the
separate reality of phenomenal existence] which is the Middle Path.

This Middle Path is difficult to comprehend but nevertheless
essential. It is dificcult to be understood because it is the object
of that wisdom which transcends logic and dialectics, i.e. because
it is the object of the Nirvikalpajfiana, the Pure Non-Discriminative
Wisdom [of the Saints]. And it is essential because it cannot be
known by the controversialists, the opponents. Its [mystical] essen-
tiality (saratd) has been explained according to the truth [as the
activity of the Bodhisattva on the Path of Final Deliverance, for it
consists of the obtainment and practising of the ten Paramitas the
ten Transcendental Virtues] (See Y. p. 201). The Middle Path is
“Great”, for it has been taught as the Bodhisattvacarya, the Course
of the Bodhisattva [who pursues the spiritual welfare] of himself
and others. And so it is Universal (sarvartham), for it has been
taught with regard to the three “Vehicles”, the Paths of the
Hinayanistic Arhats, ie. the ’Sravakas, the Hearers and the
Pratyekabuddhas, and the Path of the Bodhisattvas, [i.e. the
Mahayana]. Finally it means the renunciation of the Obscurations
of Moral Defilement and Ignorance.”

Summarily we have here the contents of the subject-matter as
contained in the five chapters of the Madhyantavibhaga. These
successively are the chapters on Laksana, Avarana, Tattva,
Pratipaksabhdvana and Yananuttarya. In the first we find an
exposition of the nine characteristics of the “stream of constructive
thought”, which are responsible for the thought-construction of the
separate reality of phenomenal existence and an exposition of the
true essence of the “stream of constructive thought”, i.e. its Non-
Substantiality or Absolute Truth. In the second chapter is contained
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INTRODUCTION

a detailed explanation of the obscurations of moral defilement and
ignorance which find their origin in this “stream of constructive
thought" whereas in the third chapter, the chapter on the Absolute
Truth, a profound analysis of the three aspects of existence in their
relation to ten aspects of the Absolute Truth has been given. The
fourth chapter contains a description of the 37 Bodhipaksadharmah,
the practices and principles which are conducive to the attainment
of Enlightenment and as such the counteragent of the obscurations
of moral defilement and ignorance. They are described such as they
are practised by the followers of the Hinayanistic ’Sravakayana
and such as they are perfected by the non-discriminative wisdom
(nirvikalpajfiazna) of the Mahayana Saints. The fifth chapter
decribes the Supreme Path of the Bodhisattva.

Starting point and central conception of the idealistic system
as set forth in the Madhyantavibhaga is the Abhitaparikalpa,
which I have rendered by Constructive Ideation. By it is meant
the foundation of phenomenal existence, not phenomenal existence
itself. It is a kind of “Cogito, ergo sum’ but without a real, indi-
vidual thinker. It is “thought” here which is real, not the thinker
(subject) nor that which is being thought (object). The Construc-
tive Ideation is seen as a dynamic stream of consciousness, the
component parts of which, i.e. the dharmas, the ideas or elements
of existence arise in causally dependent origination. These ele-
ments, which we might call the noumena, being consciousness, are
capable of objectivizing and are therefore responsible for pheno-
menal existence. As Dr. Obermiller has it (JGIS, vol. I, p. 113):
“they are the substratum on whose basis the attribution of the
superimposed essences and qualities is made: at the same time, as
moments of consciousness, they are the agents, which bring about
the superimposition, inasmuch as the habit of objectivizing forms
a property of the stream of consciousness to which they belong.”
So, the Constructive Ideation constructs the phenomenal world,
the world of the subject-object relation. The Phenomenal world
cannot have for that reason, real, independent existence, since it
is only a product of sense perception (pratyaksa) and inference
(anumana). (See Y. p. 118). This Constructive Ideation
therefore, although real in itself, is devoid of its super-
imposed, phenomenal aspect or to put it otherwise: From

VI



INTRODUCTION

the transcendental point of view it is nonsubstantial inasmuch
as this phenomenal aspect is concerned. And this being
non-substantial, i.e. its Non-Substantiality is at the same
time its true essence, its sole reality. As has been said before, the
elements of existence, the “ideas” arise in dependent origination.
Every dharma conditions all the other dharmas. Therefore there
is no dharma, no “idea” which has an entire reality of its own.
Existence cannot be seen as a “plurality” of realities, such as the
Sarvastivadins thought. For this would conduce to “realism’.
Only the Pure Idea, the “Whole" of the Stream of Consciousness
is real and its component parts, the ideas are only real, inasmuch
as they represent that “Whole”. The Constructive Ideation is
therefore conditioned existence. It is the Causally Dependent As-
pect. And it is this very “Whole” which is the sole reality, the
Ultimate Essence of Existence. Since this is the Whole, it is static
and absolute, not subject to change or modification. It transcends
the seeming plurality of the noumenal reality as well as the duality,
i.e. the subject and object relation of the phenomenal world, and
as such it is the Unconditioned, the Absolute Aspect. And since it
is only the “Whole"”, the Unique Absolute which is real and existent
it is at the same time, the real background of the unreality, i.e.
the Non-Substantiality of separate phenomenal existence, such as
this finds its expression in individual existence of living beings
on the one hand and objective, external reality on the other hand.
Hence, we have here two forms of Non-Substantiality which are
from the transcendental point of view only one:

The Non-Substantiality of the Superimposed Phenomenal As-
pect (1). The phenomena are non-substantial because they are
the product of constructive imagination superimposed on and by
the ideas which are, just as with the Madhyamikas dependent and
therefore relative. Now this Constructive Ideation, such as it is in
itself, the “bare reality, free from the differentiation into subject
and object” (Oberm.) has for its true essence this Non-Substan-
tiality. The Non-Substantiality is in the Constructive Ideation
just as this is in the Non-Substantiality. And this true essence
which rises beyond constructive thought and which is the object
of the Saints Contemplation, is the true background of the un-
reality of everything which is conceived as apart from it and
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INTRODUCTION

external to it. Hence it is also Non-Substantiality (2).

We must not confound however this Absolute Essence with
non-existence as such, for this would conduce to nihilism. And it
is exactly the extremities of realism (samaropa) and nihilism
(apavada) which must be avoided. The Non-Substantiality as
exposed here is not non-existence, but a reality although a reality
which cannot be grasped by constructive dialectical thought. For
it transcends every form of objectivity and becomes itself non-
substantial as soon as it forms the object of discursive thought,
or to put it otherwise, as soon as it is brought within the pale
of a subject-object relation. It represents the pure, monistic prin-
ciple of existence and forms as such the substratum of moral and
spiritual purification. The Constructive Ideation or Ideal Reality is
neither identical with, nor different from the Non-Substantiality.
It is not different in so far as the ideas, the dharmas, are seen as
(dynamic) manifestations of the Ultimate Essence. For the Ulti-
mate Essence, the Dharmata is to be recognized or inferred from
the dharmas on which it depends. We might compare it to imper-
manence, which is being inferred from things impermanent. For
things impermanent come and go, impermanence however remains.
The Non-Substantiality is the Universal, the General Essence of
all elements of existence and in this respect there is no difference.
There is no identity however, in so far as the Constructive Ideation
is responsible for phenomenal existence which is the product of
its objectivizing capacity. The Constructive Ideation being neither
different from nor identical with the Ultimate Reality is for this
reason, in its true essence, likewise inexpressible. Inasmuch as it
is not identical, it becomes the cause of the samsara, i.e. phenomenal
life such as this is conditioned by the twelve codperating members
of dependent origination, the twelve nidanas. The Constructive
Ideation is then Avidya, Ignorance or rather the Transcendental
Illusion. And it is this Transcendental Illusion which is the
immediate cause of passion (klesa). Passion however produces
action (karma) and both they are the causes of individual existence
(janma). And as such the Constructive Ideation is the source of
moral and spiritual defilement. And it is the Transcendental Illusion
because it prevents the origination of that Transcendental Wisdom,
which has for its object the Unique Absolute. So the Constructive
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Ideation is synonymous with the mind and the mental phenomena
which are active in or belong to the three spheres of (empirical)
existence, viz. the world of Carnal Desire or of Gross Bodies, the
world of Pure Matter or of Etherial Bodies and the Immaterial
Sphere. The Constructive Ideation is also called bhrantivijfiana,
i.e. consciousness which creates the illusory world of phenomena.
Now, although the separate phenomena are unreal, the potentiality
of creating this illusion is real because it is necessary for the
attainment of final deliverance from the bonds of passion and
ignorance. For if this bhrantivijiana should not exist, only the
Non-Substantiality would exist and all sentient beings would be
delivered without effort. Our empirical knowledge however teaches
us, that nobody can be delivered without effort and therefore the
illusion is necessary, must have some degree of reality as it conduces
to the obtainment of Final Deliverance. For spiritual purification
(vyavadana) is established in relation to moral and spiritual defile-
ment (samkle$a), a conception which has been developed fully in
later, tantric literature. (Cf. L. d. 1. V. Poussin, A propos du
Cittavisuddhiprakarana d'Aryadeva, BSOS, VI, p. 411 ff.).

The idealistic system of the Yogacara - Vijianavada school as
founded by Maitreya-Asanga is known by several names: vijfiapti-
matratd, vijianamatratd, cittamatrati. “A pure Idea not differen-
tiated into subject and object as a final Absolute, and reducing all
other ideas to illusions” is assumed. (BL., I, p. 525). The system
as exposed in the Madhyanta is called abhtitaparikalpamatrata
(see p. 18, n. 7), which is expressive of the same Pure Idea and
reducing likewise all other ideas to illusions. For exactly these very
ideas are respomnsible for the wrong notion of the separate reality
of the subject-object relation. Nevertheless, phenomena do exist
as illusion and this must have a valid cause. Hence, the particular
characteristic of the Constructive Ideation is explained. This par-
ticular characteristic is consciousness in its various differentiations.
Consciousness is the structure of the Constructive Ideation just
as the Constructive Ideation is the nature of consciousness. For this
consciousness arises in the appearance of sentient beings, external
objects, the empirical ego and the ideas, without any real external
object. All the categories of phenomenal existence are merely internal
reflections or phantasms of the mind and the mental phenomena.
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They are mere ideation and have no separate reality. Apparently
the objective side of existence is denied by means of establishing
the reality of its subjective side. For consciousness implies subjec-
tivity. But whereas it has been shown that the objective side of
existence has no reality of its own, the subjective side cannot be
real, since subject and object are always mutually dependent.
Therefore not only the separate reality of all phenomena is
denied, but also the “mere ideation” itself, i.e. consciousness in its
various manifestations. So first all objective phenomena are
reduced to subjective ideas, subsequently all ideas to ideation and
finally this last is merged in the Pure Idea of the Omnipresent
Unique Absolute. To realize this, logic and dialectical thought are
not sufficient, though the empirical validity thereof is not denied,
and, as is clear from the text itself, even presupposed. The full
realization is accomplished on the various stages and degrees of
the Path of the Bodhisattva. It is a process of mystical contem-
plation and intuition which results in the cognition that, from the
transcendental point of view, perception and non-perception are
identical. For, where neither a perceiver nor the perceived
is real, perception cannot be true perception. (ICf. Meél, II, pp.
160 f). From this point of view the Unique Absolute and the
Constructive Ideation are identical, or to put it in another way,
there is no difference between Nirvana and Samsira inasmuch as
its true essence is concerned. Starting from this point of view it
could be incomprehensible how causes, conditions and effects can
exist. For this reason, the pravrttilaksana, the characteristic of
activity - causation is explained. As has been said before, the
Constructive Ideation in its quality of dynamic aspect of the Ab-
solute is conceived as an uninterrupted stream of conscious mo-
ments which arise (and disappear again) in causally dependent
origination. By means of their objectivizing capacity they are
responsible for phenomenal existence, and as in this objectivizing
capacity action is implied, we have here at the same time causation,
since all activity necessarily involves its natural effects.

It is this action with its effects, which gives form to the stream
of the conscious moments. For this stream in its totality is con-
ceived as a subconscious and unconscious store of ideas, (alaya-
vijiana) wherein all the seeds and germs of phenomenal existence
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repose. From these seeds seven other forms of active conscious-
ness (pravrttivijiana) are developed which represent all the sub-
jective and objective categories of phenomenal existence. And as
phenomenal existence means activity, it leaves the traces of its
activity behind in the sub-conscious store, as new seeds and germs
of futur phenomenal life. We may therefore say that phenomenal
life is the result of an “eternal play” of subconscious and conscious
thought which condition each other. And it is exactly this “play”
regulated by causes and conditions, which forms the internal acti-
vity of the Constructive Ideation. It is this real internal activity
which is called bhrantivijidna i.e. consciousness which creates the
illusory world of phenomena. And by realizing that this illusion
is only “appearance” and not “reality”, one understands its non-
substantiality, which in its positive aspect is the Ultimate Essence
of all elements of existence.
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INTRODUCTORY.
WORSHIP. — THE STRUCTURE OF THE SCRIPTURE.

Inasmuch as the learned commonly proceed to work after having
paid homage to their spiritiual preceptor and to the divine nature
of faith 1), he [Vasubandhu] 2), in order to make known that he
is desirous of composing a commentary 3) of the Madhyantavi-
bhagasiitra while following the course of the learned, has proceeded
in the analysis of the meaning 4) thereof, after having first paid
obeisance to the composer and to the expounder5) of the same.
It is with regard to this, that he says:

“To the composer of this scripture, etc.” 6)

By acting thus, what good is obtained?

Merit 7) is accumulated for them, who show obeisance to the
virtuous and beneficent. And when because of their enterprisa
merit is accumulated, as removers of obtacles8) they will ac-
complish with slight labour [their] unvitiated [aims]. Or rather,
all this: “To the composer of this scripture etc.”, has been said in
order to bring out the authority 9) of the siitra-text and its com-
poser, of the expounder and his commentary, by a right exposition
of the doctrines of the composer and the statements of the ex-
pounder 10),

In this respect the authority of the siitra-text is brought forward
through the exposition of the subject-matter dealt with by the
composer. For, the composer of this karika-scripture is Arya
Maitreya. “He is separated [from the attainment of Buddhahood]
only by one birth; accordingly he has attained the highest cul-
mination of the Bodhisattva's supernatural faculties 11), power of
memory 12), degrees of intense penetrationl3), states of transic
meditation 34), controlling powers 15) degrees of steadfastness 16),
and degrees of liberation 17), and has entirely removed the obscu-
rations 18) on all the stages of Bodhisattva perfection19)”. The
commentary 20) acquires authority by means of being rightly set
forth by the expounder. Now the expounder thereof is Acarya
Asanga. The venerable Master Vasubandhu after having heard it
from him, composed a commentary upon it. Both of them were
possessed of the highest wisdom; thence in consequence of their
faculty of rememberirig and teaching an unerring knowledge, the
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meaning of the siitra has here been taught by them without fail.

Thus the authority of the commentary is brought out. It is in
this way that the sfitra-text and its commentary acquire authority
through those individuals [whose words are regarded as] authori-
tative 21). And they, who have their refuge in the dharma 22)
understand the true meaning of the siitra and the commentary. And
when a well-defined judgment 23) has been formed, it derives its
authority 24) from the confidence in the author and the expounder;
it is not only authoritative because of its mere belonging to the
traditional doctrines of the philosophers 25). Therefore the autho-
rity of the composer and the expounder is brought out.

Now it is to be explained which is the essential quality of a
$astra 26). What is it, that is called a $astra? The [spiritual]
information 27) revealed by means of an aggregate of names,
words and syllables is a $astra. Or rather, that information, which
is imparted by means of such particular words as convey the
supermundane wisdom 28), constitutes a $astra. How is [that spiri-
tual] information composed or explained? Since it has its origin
in a composer or in an expounder, there is no fault with regard
to the teachings 29) here. And as by [this] teaching there is a
particular production of moral practice, transic meditation and
higher wisdom 30), the righteous pupil abstains in bodily action,
speech and thought from works which do not produce moral
provisions 31), and performs acts which do produce them. Or
rather, a $astra is a $astra because it teaches as to its special
character 32). And this is the character of a $astra: That teaching,
which by its repeated and concentrated practice becomes clear and
evident and [therefore] puts an end to all passions with their
residues 33). It rescues us from [phenomenal] existence 34) and
from [re-birth in a realm of] misery 35), which is made horrible
by incessant and enduring various violent pains 36).

Therefore, because it rules over those enemies which are the
passions and because it rescues from [phenomenal] existence and
from misery, it bears the special character of a $astra. And these
two [advantages, viz. this ruling and saving] are found in the
whole Mahayana and in the whole interpretation 37) thereof, and
nowhere else. Therefore it is a §as - tra. And thus it is said:

“That which “chastises” our enemies, i.e. all passions and saves
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[us] from the misery and phenomenal existence, is, owing to its
“chastising’”’ 38) and by virtue of its “saving” 39) a §astra. Those
two advantages- are not to be found in other philosophic doc-
trines’” 40).

Asya, “of this” means that there is a direct reference4l) to
[the treatise], in consequence of one taking to heart the Madhyan-
tavibhagakarikasastra which is a compendium of the seven sub-
jects according to the Triple Vehicle, procuring the removal of the
obscuration of Moral Defilement and of that of Ignorance 42).

Pranetaram, “to the composer” means “to the maker”, [“to the
author’’]. Although this verbal root [ni] has the meaning of “to
lead”, yet owing to its being compounded with the preposition
“pra” it must be understood in the special sense of “to make” 43).
For it is said:

Owing to a preposition [being added] a different meaning of a
root must of necessity be acknowledged 44) in like manner as the
sweetness of Ganga’s waves [is changed by its mixing with] the
ocean’s brine.

Sugatatmajam45), “Son of the Sugata’; Sugata [refers to him]
who, having removed the obscuration of moral defilement with
its residues and that of ignorance, has perfectly attained to the
Apratisthita Nirvana, the “Altruistic Nirvana”. And he, the Sugata,
having removed all the obscurations with their residues possesses
a full knowledge of alle the elements of existence ¢6) and is the
upholder of all [superhuman] power. He has a shape of incon-
ceivable might 47) like the wishfulfilling gem 48) and is capable of
putting into practice all the rules of altruism 49) in behalf of all
living creatures, without effort50), He has the special character
of non-discriminative wisdom 51). His essential nature 52) is the
visuddhi-tathata, the Essence of Purity, since the non-discrimina-
tive wisdom arises therefrom. Sugatitmaja means “born from or
in him, i.e. the Sugata” 53),

Or rather sugatdtmaja means “born with the essence 54) of a
Sugata”. As has been said in another Satra: “He is born in the
race 55) of the Tathdgatas in consequence of his having obtained
the character essential to a [Tathagata].

If this be so, “to a Bodhisattva who [like Arya Maitreya] abides
on the tenth stage, all the things cognizable in all their forms
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appear, as clearly as a myrobalan fruit on the palm of one’s hand;
[the Bodhisattva at that time] is similar to one whose eyes are
covered by a very fine veil” 56). To a Buddha on the contrary
[they appear] as to one, from whose eyes the cover has been
removed; that is the distinction. And.here “Son of the Sugata”
refers to him who minds neither gain nor honour and whose
authorship of the $astra shows the perfection 57) of his knowledge
to compose a $astra. [It also shows] the perfection of his compas-
sion as well as the perfection of his wisdom 58).

Vaktaram means “‘the maker of an expository treatise” 59). This

is connected with the word abhyarhya, “having honoured”. Others

say that it is also [connected with] “Son of the Sugata”. And this
again stands for Arya Asanga. For this scripture has been revealed
and explained to him through the spiritual influence of Arya
Maitreya as a continuation of the Doctrine 60).

The word ca, “and” is used to express collectiveness or plurality
and, as an additional word, to complete the pada [i.e. metri causa].
Here it denotes that he has honoured also other Buddhas and
Bodhisattvas, not only the author and the expounder.

To whom was he the expounder? To us 61) and other such indi-
viduals. [Those] of whom we are the beginning, they are indi-
viduals like we. To those individuals [he was the expounder].
And he explained the [original] teaching faultlessly, after it be-
came clear to himself.

Abhyarhya 62), “having honoured” means abhyarcya, “having
paid homage”. Abhitah is equal to puratah, “before, in front, in
presence of, [It therefore means that] he has through body, speech
and mind reverenced and honoured him, who is as it were per-
sonally 63) standing before him [i.e. before the commentator].

[To the question]: “What shall you do after having paid obeis-
ance to the author and the expounder of the treatise”, he answers:

I shall exert myself in the sifting of the meaning, viz. I shall make
an effort to determine the significance, to explain the meaning or
to analyse [the subject-matter]. Here the locative 64) conveys the
sense of purpose. Thus it means: for the purpose of analysing the
subject-matter. Here the subject-matter is in reality the structure
of the treatise 65). The subjects are seven in number which are
explained in this treatise.

4
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For what purpose has this treatise been composed? In order to
produce the true non~discriminative wisdom 66) of the Buddhas,
the Blessed. And as it teaches as to the unreality of the elements
of existence 67) [as separate entities], the removal of the obscu-
rations of moral defilement and ignorance with all their residues 68)
is achieved by reason of the production of the non-discriminative
wisdom and by reason of the constant practice 69) thereof. Now
about the unreality of the separate elements of existence, conflicting
opinions 70) exist. [Some hold that] the ““dharmanairdtmya” is
the voidness, the non-existence of all the elements of existence 71).
[Others maintain that it is] the exclusion of an agent, a subject of
internal activity 72). Therefore, in order to refute this and in order
to set forth the true “nairdtmya”, this treatise has been undertaken.

According to others [this $astra has been composed] in order to
remove the non-understanding and the mis-understanding of those
who do not understand or wrongly understand the characteristics,
the obscurations etc., by producing a right knowledge [with regard
to these subjects].

Or rather in order to remove the shrinking [which seizes] the
heart 73) of the Bodhisattvas with regard to the aspects of the five-
fold object of knowledge 7), to wit:
the Universe 75),
the living beings 76).
the Doctrine 77).
the Discipline 78),

5. the Skilful means 79).
which, each by itself, are hard to comprehend in consequence of
endless differentiation 80), he says:

the Characteristics, the Obscurations, the Absolute Truth,
[ete.] 81).

In this respect we have, to begin with, the establishment of the
basic part of the treatise.82).

Tatra, “in this respect” refers to the determination of the sub-
jects 83) of the treatise, or to the treatise [itself]. Aditah, “to begin
with” means prathamatah, “firstly”. The [word] “$astra” means
vivarana, “interpretation, comment, explanation etc.” 84). The
basic conception thereof, refers in short to a general summary 85)
[of the subjects] or to the subjects as substrate 86) [of the $astra].

5
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Just as the human body 87), which is the substrate of the external
as well as internal bases of cognition 88) is called structure, body,
in the same manner are those subjects which form the basis for
the composition of the $astra, its structure. And these seven sub-
jects are “The Characteristics” etc. Vyavasthapanam, “establish-
ment” is called prajfiapti, teaching, instruction; it means in reality
“abhidhanam”, naming, defining.

Now the basic part certainly will be recognized, while under-
standing the $astra. Therefore it is useless to explain it at the be-
ginning. No, it is not useless, for [it is done with a view] to confer
benefit on the disciples 8%). For a disciple who has understood the
meaning [of the subject matter, as a whole], easily becomes ac-
quainted with the details when they are set forth. It is just as a
horse, which when trained in a variety of ways 90) runs without
fear. It is not otherwise 91).

[The statement]: “These seven subjects are declared in this
scripture” indicates that the basic part of the scripture is com-
plete 92), Ete, “these’” refers to those “characteristics” etc. which
are set forth. Sapta, “seven” is a numeral. It has been employed in
order to know the limit93) [of the sumtotal of the subjects].
Arthah, “subjects’” are so called because they are desired; in other
words: they are accomplished, achieved. Asmifi chastre stands for
“in this treatise, called Madhyantavibhaga”. Ukta, uddista means
“taught” or ‘“‘determined”. Evam, tathd is a particle meaning
“for that purpose”.

Laksana, “characteristic”” is so called, because through it
[things] are characterized 94). It is of two kinds, viz.: samkle-
Salaksana, the characteristic of defilement and vyavadanalaksana,
the characteristic of purification. And here the characteristic of
defilement is of nine kinds, beginning with “abhitaparikalpo
sti” 95) and ending with “saptadhabhiitakalpanat’” 96), In the
remaining half the characteristic of purification has been ex-
plained 97), Now, if you are right in your assertion that “laksana
is so called, because through it things are characterized”, there
must be a distinction between laksana, the characteristic on the
one hand and defilement and purification on the other 98). No,
that is not the case, for a laksana is really the essential nature 99)
of things. For instance, the element of earth has the characteristic

6
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of being solid 100), and the element of earth is inseparable from
solidity. Alternatively a laksana [is so called] because it is charac-
terized [by itself]101)., Thus defilement and purification are lak-
sanas, for defilement is characterized by defilement itself and
purification by purification itself. :

Or rather the characteristic of both defilement and purification
is of two kinds, to wit, a particular characteristic 192) and a gene-
ral characteristic 103),

Avarana, obscuration, obstruction, screen 104), This obscu-
res 105) the kusala-dharmas, the good elements of existence 106).
Or the kusala~-dharmas are obstructed 107) by it, for through it,
they are prevented from originating 108), This again is of fifty-
three kinds 109), Tattvam, Truth, Absolute Truth. This here is
just “That”. Its being is ‘“Thatness”110), viz, it is a non-
confusion 111) [of the mind as to the true nature of things]. This
again is tenfold 112). Because it removes the vipaksa, [the perver-
ted life and views] paksa, [right] notion has here the meaning of
pratipaksa, anti-dote, remedy, and this is the Path. The repeated
practising 113) thereof is [called] Bhavana, Concentrated Con-
templation 114), Avastha. As to the “degrees” of the [Path] 115),
these are particular sequential progressions 116). Of these degrees
again, there are nineteen kinds, to begin with “gotravastha” 117),
Phalaprapti is the attainment of the fruit, and this consists of fifteen
kinds, to begin with “vipdkaphala” 118). Yananuttarya; yana,
“vehicle, path” it is [called] because one proceeds by means of it.
[This] Path, and its being unequalled is called “The supreme
Path”. It is threefold, viz., pratipattyanuttarya etc. 119).

Saptamo ’‘rthah, “The seventh subject” 120), This is he says
for the sake of regular succession. Only so many subjects are
[here] explained and no others than these. Now, this regular suc-
cession [has been adopted] Ibecause it is in agreement with the super-
mundane knowledge 122). And so it is that a Bodhisattva who is
firmly fixed in moral conduct 123), first should thoroughly practise
the understanding of defilement and purification, when abiding on
the stage of adhimukticarya 124). After that he should understand
that which is an obstacle for him in regard of [the origination]
of the good elements. For, as long as the [obscurations] are
not destroyed, deliverance 125) is impossible; and as long as they
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are not recognized 126) they cannot be discarded, as the defect 127)
is not discovered. For that reason, “the object 128) [of the Saints
concentration] owing to which the liberation of the mind from
the obscurations is attained, is to be known as Tattva, Absolute
Truth” 129), [And] therefore, the repeated practice130) [of rea-
lizing] this object [of the Saint's concentration]owing to which
there is a destruction of the obscurations, is to be understood as
Pratipaksabhivani, Concentrated Contemplation on the Anti-
dote. The [progressive] stages?3l) of this Concentrated Con-
templation on the Antidote, [i.e. Enlightenment], due to the
[dialectical process of] decreasing the ‘“perverted life and
views" 132) and increasing the Antidote 133) are therefore to be
known as gotravastha, the Stage of [Spiritual] Lineage 134), etc.
Then, while [the disciple] turns his thoughts towards the super-
mundane essences 135), the “Fruits” 136) [arise]. And these fruits
are to be known as “The Fruit of Entering the Stream” etc. 137)
And all this is common 138) to Sravakas etc. and Bodhisattvas 139).
As has been said in the siitra: “Pasturing in the field of good con-
duct 140), even a monk 141) becomes acquainted with the discipline
of the Sravakas, pasturing in the field of good conduct, he even
becomes acquainted with the discipline of the Pratyekabuddhas;
even with the discipline of the Bodhisattvas he becomes acquain-
ted, if he pastures in the field of good conduct.” But the Supreme
Path, the seventh subject, is [that] Supreme Path of the Bodhisatt-
vas which is not shared [by the Sravakas and Prateykabuddhas].

Others however say that the explanation of “Laksana” has
been undertaken first in order to make one experienced 142) in
the characteristics ‘of defilement and purification. Defilement in this
respect is obscuration; purification, Tattva, Absolute Truth. And
because the removal of the obscurations is [achieved] through the
realization of the Absolute Truth [the explanation of] “Avarana”
and “Tattva” [respectively is undertaken immediately after “lak-
sana”’] Next, in order to show the means by which these
[obscurations] are removed, the Path with its subdivisions, being
an Antidote 143) [against them, has been explained]. The degrees
in this respect [are set forth] for the purpose of pointing out the
inferior, the intermediate and the highest subdivisions 144) in the
beginning, middle and end of this Path. And as the degrees lead

8
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towards their corresponding fruits, immediately thereafter the
“Fruit” [is dealt with]. And all this is common to Bodhisattvas
and Sravakas etc.; therefore in order to elucidate the mahayana-
doctrine 145) [which the Bodhisattvas have] not in common [with
the Sravakas etc.], the “Yananuttarya”, the Supreme Path. [has
been set forth].

Others again say: “Laksana” has been explained first, in order
to make known the characteristics of “being” and “nonbeing” 146),
Having comprehended the characteristics, one must remove the
obscurations and realize 147) the Tattva, the Absolute Truth.
Therefore immediately after [the chapter on Laksana we have the
chapters on] “Avarana” and “Tattva”. The Concentrated Con-
templation on the Antidote is here the means 148) owing to which
both the removal [of the obscurations] and the realization [of
the Absolute Truth] are achieved. The various degrees of the
Path form the gradation, the stages of advance 149) of this [Con-
centrated Contemplation]. And the removal [of the obscurations]
effected thereby is the “Fruit”. In order to elucidate that imme-
diately thereafter the Yananuttarya, the Supreme Path [is ex-
plained], this order of succession [has been adopted] 159).

Others however opine: “Laksana” has been taught in order to
remove [the false conceptions of] nihilism 151) and imputed
realism 152) [caused by] the delusion of the living beings 153) with
regard to the existence and non-existence of phenomena 154).
“Avarana’ [is taught] for the sake of making him experienced in
the obscurations, who has removed that delusion155). Since
the “Absolute Truth” is obscured thereby, it is [taught]
immediately after [“Avarana”] for the sake of the right under-
standing of it. And as the obscurations are removed through the
fathoming of the Absolute Truth, issuing from the practice of Con-
centrated Contemplation 156), immediately after “Tattva” the
Pratipaksabhavan3, the Concentrated Contemplation on the Anti-
dote [has been taught]. And for the sake of a right understanding
of its subdivisions 157), the degrees [are set forth]. By the degrees
[of the Path], their “Fruits” must be produced; therefore “Phalam”
is [taught] immediately after “Avastha” just to make one
thoroughly versed in it. All this [happens] when one has recourse
to the Mahayana, the Great Path; thence the Yananuttarya, the
Supreme Path is taught in the end. 9
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THE CHARACTERISTICS
CONSTRUCTIVE IDEATION.

A. THE CHARACTERISTIC OF BEING AND NON-BEING.

Beginning with the characteristics, [the author] says in this
respect:

Constructive Ideation1) is real2). In it duality does not

[absolutely] exist. Non-Substantiality 3) however exists in it.

In this [ Non-Substantiality] too, that [ Constructive Ideation]

is found 4).

Tatra, “in this respect” means: It is with reference to [its]
characteristic(s) 5) which belong to the seven subjects, 6) viz.,
“laksana”, “dvarana’ etc., indicated [according to the siitratext]
that he says: Comnstructive Ideation is real, etc. [The rule is]: “Like
the [original] exposition 7) [of the doctrine] thus the exegesis 8)
[thereof]”, and as *laksana” is expounded first, the [detailed]
explanation of it is undertaken first in preference to the remaining
[subjects].

Some maintain that, just like the horns of a hare, all the elements
of existence 9) are in all respects Non-Existent 10), Therefore, in
order to refute this entire nihilism 11), he says: Constructive
Ideation is real. Add: “svabhavatas”, real in itself.

It might be questioned: Is not here an inconsistency with the
siitra 12), for in the siitra it is stated: “All the elements of existence
are §iinya, non-substantial”. No, there is no inconsistency. For [it
has been said]: In it duality does not [absolutely] exist, Construc-
tive Ideation, being free from the real existence of subject and
object 13) is called $iinya, non-substantial, but not absolutely unreal
[as a-reality-in-itself]. Therefore there is no inconsistency with
the siitra 14).

Now, if duality does not exist at all, just like the horns of a
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hare, and the Constructive Ideation in reality 15) exists, that is,
according to Ultimate Reality 16), then we have in this way the
absurdity of the non-existence of Non-Substantiality 17).

That is not the case, because: “Non-Substantiality (however)
exists in it”. For the Non-Substantiality here means the being free
from [the real existence of] subject and object and that is the
Constructive Ideation. Non-Substantiality is not “nihilism™ 18).

If the Non-Substantiality is beyond dualism 19) and existent in
the Constructive Ideation, why then are we not delivered 20)? And
if it exists, why is it not perceived21)? In order to remove this
uncertainty, he says: “In this [ Non-Substantiality] too, that [ Con-
structive Ideation] is found”. Because even in the Non-Substan-
tiality the Constructive Ideation is found 22), you are not delivered.
That is why it is not possible to perceive [the Non-Substantiality],
just like the clarity of water [is not perceived] when it is dirty.

Or rather, it is in order to refute the [realistic] view of those,
who are of opinion that sense-data etc.23) exist, as [separate]
realities 24), external to mind and mental states25), that he says:
“Constructive Ideation is real”. It verily has a real, a substantial
existence 26). [Its phenomena, i.e.] sense-data etc. do not exist
apart27?) from it. They are unreal as independent entities 28).
What is the reason? Because “In it duality does not [absolutely]
exist”, For the Constructive Ideation does not perceive anything
nor is it perceived by anyone. What is it than?

It is the bare reality29) free from [the differentiation into]
subject and object. Because [phenomena, i.e.] sense-data etc. are
not perceived outside the consciousness, the consciousness arises
in the appearence of sense-data etc.30), as in a dream. And it is
not possible 31) that [the consciousness] should arise if its
cause 32) [i.e. phenomena] did not exist. Therefore it is to be
understood that justlikein a dream, elsewhere too 33) the conscious-
ness arises in the appearance of phenomena 34) without a [real,
external] object of perception 35), because of the ripening of its
own potentialities 36). Where there is no object 37) if a subject is
absent 38), there can be no subject if there is no object. That is
why phenomena do not exist separately from the Constructive
Ideation.

If [you maintain that] there is no object, then there is neither
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[an opportunity for] deliverance 39) [from the bonds of pheno-
menal existence] since an object-base of [moral and spiritual]
purification 40) is missing. No, that is not the case, for [it is said]:
“Non-Substantiality however exists in it”. The word “tu” how-
ever, has [here] the meaning of “yasmat”, because. And the Non-
Substantiality is based on purification. Although it is the principle
of non-differentiation into subject and object 41), you cannot say:
“There is no moksa, no deliverance”, since the Non-Substan-
tiality exists in the Constructive Ideation 42),

Now, if it exists [in reality] in the Constructive Ideation, why,
being existent 43) is it not perceived? It is not perceived because
it is covered 44) by the Constructive Ideation, in the same manner
as the untaintedness of the [absolute, infinite] Space45) [is not
perceived], and not because it does not exist 46). It is with regard
to this, that he says: “In this [Non-Substantiality] too, that [ Con-
structive Ideation] is found”.

Or rather, in order to refute [the extremity of] entire nihi-
lism 47), he says: “Constructive Ideation is real”. Having so con-
sidered 48): Although there is neither entire non-existence 49), nor
real existence 50) [of phenomena, the Constructive Ideation] exists
as the essence of the transformations of vijidna, consciousness 51).

On the other hand he confutes those who hold that [pheno-
mena, i.e.] sense-data etc. exist just as they appear 52), viz. as real,
separate entities 53), independent54) from the Constructive Ide-
ation. In order to refute [this extremity of] false, imputed
realism 55) [the author says]: “In it duality does not [absolutely]
exist’, The true meaning 56) is that only the Constructive Ide-
ation 57) exists [viz. as bare reality].

By some, the non-existence of duality is taken as extreme
nihilism 58), e.g. just as the son of a barren woman 59). By others
it is said that the Sinyatd of the elements of existence 60) is [to
be understood as] the absence of individuality in internal acti-~
vity 61). Therefore in order to refute the Non-Substantiality in the
sense of nihilism and to establish the true Non-Substantiality 62),
he says: ““Non-Substantiality however exists in it”. If it be really
so that the Non-Substantiality should exist in the Constructive
Ideation all living beings would be delivered without persevering
effort 63), and this is an absurd supposition 64). That is not the
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case, for “In this [Non-Substantiality] too, that [Constructive
Ideation] is found”. Indeed there is no deliverance in the non-
purified 65) Non-Substantiality and as it requires great effort to
become [morally and spiritually] purified when defiled 66), there
is no deliverance without effort. '

Or rather, the laksana, the characteristic is no other than the
mentioned 67) characteristic of defilement and purification 68).
Therefore in order to examine this characteristic of defilement and
purification, he says: “Constructive Ideation is real” etc. The
essence 69) of the Constructive Ideation is defilement because its
characteristic nature is error 70). How is this to be understood?
Since [the Constructive Ideation] is characterized by error.
“Duality does not [absolutely] exist in it”. And because it
appears 71) in the aspect of subject and object 72) which does not
exist in itself 78) its illusive nature 74) is evident.

Now, in order to examine the nature of vyavadana, purification
he says: “Non-Substantiality however exists in it”. For the essen-
tial nature of Non-Substantiality 75) is purification because it is
the real background of the unreality of duality 76). And it is in
this sense [viz. of purification] that even “the Path” 77) and
“Extinction” 78) should be understood, since they both belong to
the realm of Non-Substantiality 79). In order to show that puri-
fication is especially to be achieved 80) as an antidote 81) against
defilement, and that it does not exist irrespective 82) of this, he
says: “‘atra”, here, [i.e. in the Constructive Ideation] 83).

Now the following question may arise: I duality does not exist,
why is here this illusion of the world 84), the more so, since [the
Non-Substantiality] is existent 85)? Therefore [the author] states:
“In this [ Non-Substantiality] too, that [ Constructive Ideation] is
found". It is a false discrimination 86) in subject and object. It is as if
there is [a real existence of] the aspects of elephants etc. 87) in an
illusory image (phantom) 88), which [in reality] is void, non-
substantial, as to the [real existence of] the aspects of elephants
etc.

[The explanation of the term] abhataparikalpa, Constructive
Ideation [is the following]: The duality in it is unreal, non-exis~
tent 90); or [the duality] is constructed by it91). And by means of
the word “abhiita”, constructive, umnreal, he indicates that [the
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phenomenal world] 92) has no real existence 93), in so far as it is
imagined 94) to have the nature of subject and object. By the word
“parikalpa, ideation, imagination”, however he indicates that an
artha, an object 95) does not exist, such as it is imagined [to exist].
In this way it has been made clear that [the Constructive Ideation]
is characterized by its being free96) from [a real existence of]
subject and object. '

What then is it? The Constructive Ideation as a whole 97) “in-~
cludes the mind and the mental phenomena 98) which relate to
the past, the future and the present, represent cause and
effect, relate to the three spheres of existence 99), pertain to time
without beginning, have their final issue in Nirvana, and proceed
in accordance with the stream of Phenomenal Life’ 100), Par-
ticularly however it is the false discrimination 101) in subject
and object. In this respect the false discrimination in objects is
the vijidna, the consciousness appearing as “things” and “living
beings” 102); the false discrimination in subjects is the conscious-
ness appearing as ‘‘dtman’’, ego-substance and “vijiapti”, ideas
representations 103). Duality means subject and object; in this
connexion the objects are sense-data etc.104), the subjects eye-
consciousness etc. 105). Being free from the real existence 106) of
subject and object, i.e. being free from a separate reality 107) [of
subject and object], that is the Non-Substantiality of the Con-
structive Ideation; but it is not meant that the Constructive Idea-~
tion should not exist [as a reality in itself]. The present case is
similar to a rope which is non-substantial in so far as the nature
of a snake [for which it may be mistaken] is concerned. The rope
is at all times 108) non-substantial in so far as it does not have
the nature of that [snake] 109), but it is not non-substantial in
itself 110),

“In this [ Non-Substantiality] too, that Constructive Ideation is
found.” And that is why it has been said that the [Non-Substantia-
lity] cannot be perceived 111), since it is contaminated by external,
accidental obscurations 112), just as is the case with water etc.
[which is polluted, and of which for that reason the purity cannot
be seen]). And so he observes 113) that “this is non-substantial
as to that, which does not exist in it” 114),

What does not exist and in what? Duality in the Constructive
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Ideation. Therefore he considers the Constructive ldeation as
non-substantial as to [the imputed real existence of] duality.

Again, that which is remaining here 115) is the Existent 116),
Now, what is remaining here? The Constructive Ideation and the
Non-Substantiality, These two do exist here; therefore, he who
sees them as the negation of imputed realism 117) and as the nega-
tion of nihilism 118) understands them according to the thruth 119),
In this respect, it is the negation of imputed realism because it
shows that there is no duality in the Constructive Ideation; it is
the negation of nihilism because it shows the real existence 120)
of the Constructive Ideation, and of the Non-Substantiality.

It has been proved that the characteristic of Non-Substantiality
is unperverted 121). For, that which is non-substantial has real
existence 122) and that, as to which it is non-substantial 123) does
not really exist in that [reality] 124). The characteristic of Non-
Substantiality is not unperverted, when [by it is meant] the exis-
tence of all125) or the non-existence of all 126), for in that case,
we should have to admit the non-existence of the very Non-Sub-
stantiality, which is a reductio ad absurdum.

If “things non-substantial” do not exist 127), the Non-Substan-
tiality is not possible, since the Dharmata, the Ultimate Essence is
dependent on phenomena 128), just as impermanence etc.129)
[depends on things impermanent. On the other hand] there is no
Non-Substantiality [possible] if duality [absolutely] exists.

If duality is [only] construction, imagination, just like the horns
of a hare, how is it then possible that the Non-Substantiality
of the Constructive Ideation does exist with regard to that [dua-
lity]? For, the $finyata is seen as the “voidness” of one thing with
regard to another thing 130), just as when a monastery is devoid
of monks.

Your reasoning is not to the point; a rope may appear in the
shape of a snake 132), or a magic illusion 133) in [the shape of a]
man and of other things, which [shapes] do not exist in them-
selves. [This rope or this ilusion] is called $inya, non-substantial,
void, as to [the shape of] a snake, man and other things, in order
to remove the [erroneous] notion 134) of anybody [in regard of
the imagined existence of this illusionary snake, man, etc.]. In the
same way, also the Constructive Ideation appearing 135) in the not
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in itself existing aspect of subject and object is called non-sub-
stantial, as to [that] duality 136) in order to remove the attach-
ment 137) of the ignorant to the [erroneous] notion [concerning
the real existence of subject and object as independent entities].
There is neither a thing non-substantial, nor also 138) a thing
substantial 139),

Why has this $loka been composed?

In order to divulge that all things conditioned and uncon-
ditioned 140) have a nature of removed duality 141). For hereby
the implied meaning 142) of the doctrine of the Prajfiaparamita,
viz.: “All this is neither substantial nor non-substantial”, becomes
manifest as a repudiation of one-sidedness 144). Otherwise, the
former would be inconsistent with the latter145). Moreover
[this Sloka has been composed) in order to elucidate the
“Madhyama Pratipad”, the Middle Path. Otherwise, one would
be attached to the extreme [view] that there is only Non-Substan-
tiality or to the extreme [view] that everything is “astinya”, sub-
stantial (not non-substantial). Or this [§loka] has been made in
order to recapitulate the refutation of nihilism and imputed rea-
lism 146). The Constructive Ideation [represents] the con-
ditioned 147) since it possesses a ' substance’, related to cause
and condition148). The Non-Substantiality again, [represents]
the unconditioned 149), since it has a nature of not being depen-
dent upon these 150),

Vidhiyate means: it is taught in the Prajidparamiti and other
texts. Sattvat, “‘because of the existence”, viz. of the Constructive
Ideation, the conditioned is not non-substantial, since it has the
Constructive Ideation as substance 151). Asattvat, ‘‘because of the
non-existence”, viz. of duality, [the conditioned] is non-substan-
tial, as to the substance of subject and object 152). But since the
whole (?) 153) of the Non-Substantiality exists in the Construc-
tive Ideation, it is the ‘‘dharmatd’, the Ultimate Essence, the
Inherent Nature of it; and thus the Constructive Ideation exists
even in the Non~Substantiality as the substance, the support of
phenomena 154). In the same manner, even the unconditioned, as
substance of the Ultimate Essence 155) is not non-substantial. It is,
as a reality in itself, non-substantial 156) as to duality which is
named non-existence 157).
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Now this is the Madhyama Pratipad, the Middle Path. In the
Ratnakita it has been taught: [To say: “It exists, O Kasyapa”,
that is one extreme. [To say:] “It does not exist”, that is the other
extreme. The middle Way between both these extremes, Kasyapa,
is called the Madhyama Pratipad, the Middle Path. It is the true
cognition of the elements of existence 158). Thus the Middle Path
has been taught, conformable 159) [to the exposition of the Rat-
nakiita] 160).

Sarvam, “all”, i.e. the conditioned and the unconditioned. It is
not $inya, non-substantial in an absolute, one-sided sense 161),
For the Constructive Ideation and the Non-Substantiality thereof
do exist in reality. Nor is it absolutely asinya, non-void, substan-
tial, in consequence of the absence of duality [in it]. [To main-
tain that] “Nothing exists” 162) or “Everything exists” 163) would
be extremes 164), not the Middle Path.

Thus he has [first] explained the Characteristics of Being and
Non-Being of the Constructive Ideation. The Characteristic of
Being is [absolute] existence165) because [the Constructive
Ideation] is characterized thereby 166); by [his statement:] “the
Constructive Ideation exists”, he therefore indicates the absolute
existence of the Constructive Ideation 167). This is the real signi-
ficance. In the same manner the Characteristic of Non-Being is
non-absolute-existence 168) because [the Constructive Ideation]
is characterized thereby. This again is the non-absolute-existence
of subject and object as real, [independent] entities 169). Because
in the Constructive Ideation duality does not exist, it has been
said that even the Constructive Ideation does not exist in so far
as it is substance of duality 170),
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Now he sets forth the svalaksana the Particular Characteris-
ticl). What is the distinction between the sallaksana, the Charac-
teristic of Being and the svalaksana, the Particular Characteristic?
The Characteristic of Being is a universal, a general [characteris-
tic] 2); the Particular Characteristic is a special, an individual
property 3). If the Particular Characteristic had not been discussed
here, what would be the consequence? In that case, the structure 4)
of the Constructive Ideation would not have been explained. There-
fore, in order to set forth the structure of it, it is said:

Consciousness arises in the appearance of things, sentient
beings, (ego-) substance and ideas5); its [external] object 6)
does not exist and because of this non-existence, that
[ consciousness] neither exists.

Orr, since it has been shown that the Constructive Ideation exists
as bare reality 7) free from [the separate reality of] subject and
object, it is not comprehensible how sense-organs, objective sense-
data and consciousness 8) are established 9) in this bare, real Con-
structive Ideation. Therefore in order to point out that this esta-
blishment is [to be understood] as a differentiated appearance 19)
of the Constructive Ideation, he states that the Particular Charac-
teristic of the Constructive Ideation is

the appearance as things, sentient beings, (ego-) substance

and ideas, etc.

Or, by the statement, “the Constructive Ideation is real”, its
mere existence 11) is recognized, but not its nature 12), Nor is it
understood, what is the cause of the attachment 13) to subjects and
objects, even where [it has been stated that] no duality exists.
Nor has it been explained yet, whence it is inferred that duality
does not exist. Therefore, in order to explain [all] this, he says:
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[ Consciousness arises] in the appearance of things, sentient

beings, (ego-) substance and ideas, etc.

Vijfidna, consciousness is in this respect the nature of the Con-
structive Ideation 14). And by this vijfidna is meant here [the cons-
- ciousness] with its associates 15), [i.e. the caittas, the mental phe-
nomena]. The consciousness however is considered to be prin-
cipal 16). The attachment to subjects and objects is in reality
based 17) on the appearance as things, sentient beings, etc.

“Its object does not exist, and because of this non-existence

that [consciousness] neither [absolutely] exists.

That is the cause of the non-existence of duality. In this respect
it is the “‘alayavijidna”, the store-consciousness together with its
associates 18), which appears as things and sentient beings. It is
neutral, indifferent19), because it has a nature of retribution 20).
The “klistam manas”, the mind contaminated 21) together with its
associates appears as ego-substance. And this is called obscured
and indifferent22) because it is associated with passions 23). The
six categories of consciousness beginning with visual sensation 24),
appear as ideas, representations 25) [of sense-data] and are good,
bad and indifferent26). Therefore, by reason of the store-
consciousness which is dependent on codperating conditions 27)
and which is contained in the driving force 28) [of phenomenal
existence], these eight forms of consciousness together with their
associates, appearing as things, sentient beings, ego-substance
and ideas, respectively control29) the five gatis, the five modes
of phenomenal existence 30),

A certain peculiarity 31) of the store-consciousness is the trans-
formation 32) of the véasanas, the impregnations [of the active
forces which perfume as it were the store-consciousness], into
good, bad and indifferent elements of existence 33). By force of
that [transformation] the consciousness arises 34) in mutually dif-
ferentiated appearances 35). _

How is it, that the consciousness appears as a reflection 36) of
things etc., when these things do not exist? For, if there is no exis-
tence of a man, a trunk cannot appear as such. [ You are wrong],
there is no inconsistency 37) [in our reasoning]. For, although it
is the consciousness which appears as things, etc., the ignorant
are attached to the [supposed] reality of things, existing separate
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from 38) the consciousness, just as one who is suffering from
ophthalmia sees unreal hairs39) [which he thinks to be real].
Therefore, in order to remove that attachment, it has been said:
It is only the consciousness here, whch appears as a reflecton of
things etc. Just as e.g. the unreal hairs which are reflected [before
the eyes] of those, who are suffering from ophthalmia [do not
exist, the consciousness] is without [a real, independent existence
of] things, sentient beings, etc. Thus it has been explained that
the Constructive Ideation, being dependent, relative 40), has for
its substance the eight forms of consciousness 41).

As to the empirical reality of [sense-data, i.e.] visible matter
etc. 42) [consciousness] appears as the essence, the substance 43)
of visible matter, sound, odour, flavour, taste, tangibles and non-
sensuous objects 44) [i.e. mental phenomena], because of its being
produced in the aspect [i.e. as the idea] thereof45). [Cons-
ciousness] in the appearance of sentient beings 46) refers to [the
store-consciousness] which appears as the five sense-organs [of
the body] of one’s own and other’s individual streams of life 47).
It has the name of sentient being 48), because it is the abode of
exceeding attachment 49) to the five sense-organs. Because it is
attached by them or to them, it is [called] sattva, sentient being.
The consciousness appears similar to that [sattva] 50), by means
of its being produced in the aspect thereof.

“Klistam Manas”, the mind contaminated appears as ego-sub-
stance 51) because it is associated with the delusion as to [the
real existence of] atma, etc. For the mind contaminated is per-
manently associated with an illusion concerning the ego-substan-
ce 52), with a false conception of the ego-substance 53), with a
craving for the ego-substance [i.e. with self-love] 5¢) and with
egotism 55). And because these have the ego-substance as support
-object56), the appearance of the mind contaminated as ego-
substance is reasonable 57).

The six categories of consciousness appear as ideas, as intimati-
ons 58), Since [the six categories of consciousness] become mani-
fest 59) in the form of self-aspect of objective sense-data 60), [i.e.
as subject, as perceiver, the consciousness] appears as intimations
of things by means of its being produced in the aspect thereof.

Its [external] object does not exist, viz. [the external object]
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of [the consciousness, which arises in] the fourfold aspect 61) [of
things, sentient beings, ego-substance and ideas does not exist in
reality]. For, in the appearance as things and sentient beings there
is absence of akara 62), [which means that they cannot be per-
ceived in reality since they are no real external objects]; and the
appearance as ego-substance and ideas, being appearance, has a
false, unreal nature 63), Because the appearances as things and
sentient beings become manifest in the form of objects 64), in the
meaning of ,,andkaratva’, i.e. being without perception is implied
the non-existence of real external objects 65), since the appearances
[as ego-substance and ideas], being of an unreal nature, cannot
have real existence. The other two [i.e. the ego-substance and
the ideas] however are not without perception 66), since they
become manifest in the form of grahaka, subject, perceiver, self-
aspect. [Their] unreal, phenomenal nature 67) is really explained
as the reason for the non-existence of real external objects. For.
“akara” is a mode of perceiving 68) the alambana, the object of
cognition in its characteristics, such as impermanence etc. 69) And
this [mode of perception] does not exist in the [appearances either
as things or sentient beings]; because they become manifest in the
form of objects, the real meaning of “being without perception” is
“to be no subject” 70). Or, dkara is the intimate and direct feeling
of the object of cognition 71); and because this [intimate and direct
feeling] does not exist in either [the appearance as things or as
sentient beings, they are] without akara, because of the absence of
cognition [in them] 72).

Now if [the things and the sentient beings] are of a mutually
distinct nature 73) although they are both without dkara, just as
visible matter and the other [objective sense-data] as well as
sight and the other [senses], what is this preponderance of the
substance 74¢) of consciousness at the expense of the objective
sense-data and the senses, as these are generally known in current
usage and didactical treatises, in consequence whereof the cons-
ciousness is conceived as a substance not being different from
them 75), after having repudiated 76) them [as to their independent,
separate existence]? Because it is impossible that objects should
exist apart from it 77) [there is this preponderance of the substance
of consciousness]. This has thus been established: The consciousness
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being conceived as a single substance (as a monad) 78) by means
of the respective special determination of the stream of life 79),
arises on account of its own potentiality 80) in the appearance of
different things etc., even where these different things in them-
selves 81) do not exist. For instance: The pretas, the ghosts see
a stream full of pus, excrements, urine, etc., guarded on both sides
by men, who carry rods in their hands. Human and other beings
on the contrary perceive [a river] full of clear, cold water which
is guarded by nobody. And the ascetics who practise the mental
acts etc. of meditating the horrible 82), constantly see the earth
full of skeletons. And as far as those subjects of meditation are
concerned which occupy the “entire’” mind, viz., earth, water, fire
etc. 83), they see everything penetrated by earth, water etc.84)
On the one hand the origination of the consciousness in a dif-
ferentiated aspect is not possible without the object of its coming
forth; [for this origination] is dependent on objects85). On
the other hand [it is not possible] on account of the own-
nature of external objects86), [since it has been proved that
external objects have no real existence]. Therefore it is as-
certained that the consciousness arises in its entirety in the resem-
blance 87) of things, sentient beings etc., [even] without [the
existence of] its real, external object. Because both the appearances
as ego-substance and ideas become manifest in the aspect of sub-
ject, although no object exists, they are of an unreal appearan-
ce 88). Or, in so far as a thing is constructed 89) by the conscious-
ness, it does not exist; therefore the nature of false, unreal appear-
ance is dependent on an unreal support-object90), just as is the
case, when some noise [is mistaken for the roarings] of tigers
etc. And thus it is an admitted truth 91) that even a vijiapti, an
idea (an intimation, a subject of knowledge) is non-substantial in
so far as it is of an imputed substance [imagined] by another
vijiapti 92). And therefore the appearances as ego-substance and
ideas have no external object, just as in the case of the cons-
ciousness [in the appearance] of things and sentient beings 93).

Because of the non-existence of a real external object, the cons-
ciousness thereof has no real existence 94). Because it discerns 95),
it is vijidna, consciousness; since it has no [real] object it neither
can have the nature of a knower, a perceiver 96), Therefore, be-
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cause the external object does not really exist, the consciousness
does not exist [in reality] as a perceiver. But not [does it not
exist] as the reflection of things, sentient beings, ego-substance
and ideas, For if [the consciousness] should not exist in that
capacity, we should have to admit the absurdity of absolute non-
existence 97), since the nature of the consciousness 98) has not
been explained to be different from that 99) [reflection].

Now if the differentiation [into things etc. is due] to the na-
ture 100) [of the consciousness] how then is the consciousness
thereof possible? How is there [such] a mutual differentiation?
It is thus: Because subject and object do not exist [as real in-
dependent entities] and because the consciousness in the appear-
ance thereof has real existence 101), that which has been asserted
before, viz.: “The Constructive Ideation is real. In it duality does
not [absolutely] exist”, has been made clear. Explaining [this]
he says:

Hence it has been proved 102) that this [ consciousness] has the
nature of Constructive Ideation, i.e. it has been proved that these
four [modes of] consciousness have the nature of Constructive
Ideation.

Atas, “hence”, means by reason of that, what has been said
immediately before: “Because of the non-existence of an extermal
object, neither the [consdousness] thereof has real existence”.

Again, in order to prove the reality 103) of the Constructive
ldeation and the unreality 104) of duality, he says:

For it exists neither such as [it appears] 105); nor does it

[not] exist in every respect 106),

Or, atas, “hence” means “by reason of what is going to be
said”. Explaining this, he says: For it exists neither such as [it
appears]; nor does it not exist in every respect. Because there is
neither reality [in the consciousness] such as [it appears] nor
non-reality [of the consciousness in itself] in every respect, it
arises in the appearance of subject and object. In this respect [the
consciousness] has no subject-nature even in these four modes of
appearance, because they are respectively without perception and
of unreal appearance 107). And it has no object nature because
all the elements of existence are non-substantial 108) in so far as
they are of a mutually superimposed substance [i.e. in so far as
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they represent the phenomenal, superimposed aspect] 109),

And there is not absolute non-existence [of the consciousness],
since it arises as mere illusion 110), Although [the consciousness]
has no substantial nature111), [it exists] as the illusory] as-
pect in which it appears [and] which is called bhrénti, illusion 112);
it is just like a magic spell. The word matra, “mere” has the
meaning of excluding, what is beyond it. Therefore it has been
said: Because the consciousness [in its capacity of producing]
illusory i.e., phenomenal existence is real 113), there is not absolute
non-existence [of the consciousness].

Why again is the non-existence of this bhranti-vijidna not ad-
mitted, just as in the case of the non-existence of subject and
object? For, it is not possible for anybody to perceivell4) its
existent nature115), since it has in reality a nature which trans-
cends all objects [and subjects] of cognition116). Because

It is admitted, that deliverance [results] from the destruc-

tion 117) of that [illusion],

the non-existence of this [bhranti-vijidna] is not admitted. How
then? Its existent nature is inferred from its capacity [to establish]
the polarity of defilement and purification 118), Otherwise, if it
should be admitted, that [the bhranti-vijidna] does not absolutely
exist, then, where no bond exists, deliverance119) would exist
neither. For, if there were not even a mere illusion, there would
be no bondage either because no defilement would exist; [and]
as one can be delivered [only] after having been bound before,
there would be no deliverance either. .

Or, in order to refute other opinions120), as é.g.: ,,Why is it
not admitted that the [bhranti-vijidna] exists, just as it becomes
manifest 121), or that it does not absolutely exist?”, he says:

It is admitted, that deliverance [results] from the destruction of
that [illusion], which really means that as long as this is not des-
troyed 122), there will be bondage. This has been explained [by
the statement]: "Otherwise, where no bond exists, deliverance
would exist neither”.

There would be the absurdity of denying 123) defilement and
purification. In so far as the illusion 124¢) becomes manifest as the
real existence of subject and object, defilement would be eter-
nal 125), if this [manifestation] should [be absolute in itself, i.e.]
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exist according to the Ultimate Reality 126), and Nirvana would
not exist.

[On the other hand] if this mere illusion should not exist de-
filement would exist neither, and there would be the absurdity
of an eternal purification. And in both cases, the exertion of those
who strive after deliverance127), would be vain. Therefore the
reality of the Constructive Ideation must necessarily be admitted
as well as the unreality of duality.
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C. THE CHARACTERISTIC OF UNION.

He sets forth the samgrahalaksanam, the Characteristic of
Union 1). The union indeed is the characteristic 2). Or rather,
that by which the union is characterized 3), is the Characteristic
of Union.

And why has this [characteristic] been mentioned? For, it has
been said here, that only the Constructive Ideation exists, [as a
bare reality free from the independent existence of] subject and
object.

[It has been mentioned] because in other siitras 4) three as-
pects 5) of reality are taught. Therefore, in order to show that
there is no inconsistency with the other siitras, the union of these
[three aspects in the Constructive Ideation] is explained here.
Therefore the author of the commentary says: There is only the
Constructive Ideation 6), etc,

It has been taught that there is an Imputed Aspect?), a
Causally Dependent Aspect8) as well as an Absolute As-
pect 9), [respectively] in consequence of the things 10), the
Constructive Ideation 11) and the unreality of duality 12).
Parikalpita, “imputed, constructed” it is called, because [the

differentiation into] subject and object, although unreal 13) since it
is non-substantial in so far as its own-nature is concerned 14), is
imagined to have real existence 15). On the other hand, although
[subject and object] do not exist as real, [independent] entities 16),
it is called “svabhava”, “nature, aspect”, because they exist in
conformity to wordly, phenomenal experience 17).

Paratantra, “causally dependent” means parava$a, “‘ruled by
others” because it is a product of causes and conditions18). A
quotation is:

It is not imputed 19), born [however] from conditions and
absolutely inexpressible. For the paratantra-svabhava, the
Causally Dependent Aspect is the pure, wordly [phenomenal]
domain [of experience] 20).
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The Unique Spiritual Principle of non-differentiation into subject
and object21) of the Constructive Ideation is the Parinispanna
Svabhava, the Absolute Aspect. For this [Aspect] is unconditi-
oned 22) and it is perfect, absolute, since it is without change 23).
Therefore he says: :

“That which is the perfect Non-Substantiality 24) of the
[Constructive Ideation, i.e. the Causally Dependent Aspect]
in so far as this is of an imputed nature, is the Absolute
Aspect, ie. the sphere of the [supermundane] non-discrimi-
native wisdom' 25),

By “arthat” 26) is meant “arthaddhipatyat”, i.e. “by force of the
things”. And in the same way “abhiitaparikalpat” and “‘dvayab-
havat”’ are to be explained. For a thing, an external object is of
an imputed nature. [The word] “thing” [is used here in the con-
notations of] objective sense-data, sense-orgams, ego-substance
and ideas. And because it does not [absolutely] exist in the Con-
structive Ideation in so far as it is of an imputed nature, it is said
that the Imputed Aspect has no real existence 27), Moreover he
states:

[The Constructive Ideation is] not constructed 28); but
[false] discriminative thought is constructed by other false
discriminative thought 29); this has no real nature 80); [for]
the [supposed real nature] of that [false discriminative
thought] is constructed by other false discriminative thought.
The Constructive Ideation is the Causally dependent Aspect.

It is causally dependent because it is regulated 31) by others, i.e.
by causes and conditions 32). It is produced, but it does not exist
by itself 33),

The Parinispanna-Svabhdva, the Absolute Aspect means the
unreality 3¢) of subject and object. Parinispanna, perfect, absolute,
it is called, because of its being perfect 35), as perfection without
change and as [mentally] unperverted perfection36). For the
unreality of subject and object means here that the Constructive
Ideation is free from [an independent existence of] duality 37),
but not the mere non-existence of duality38).

And thus the Constructive Ideation, owing to its being dependent
on causes and conditions, is causally dependent. And it is imputed
in so far as it becomes manifest 39) in the forms 49) of subject and
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object, which do not exist in themselves. And, owing to its being
free from [the independent existence of] subject and object, it is
Absolute. This is really the union, the relation4l) of the three
Aspects of Reality in the Constructive Ideation.

Having in this way ascertained what should be ascertained con-
cerning the Constructive Ideation, and having ascertained what
should be removed 42), the matter 43) which must be realized has
been shown.
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PENETRATE INTO THE CHARACTERISTIC
OF NON-BEING.

In so far as its characteristic of non-being has not been
thoroughly understood 1), the Constructive Ideation turns into
the defilements of passion, action and birth 2). Therefore, in order
to understand thoroughly the characteristic of non-being and in
order to explain the means for it, he says:

Resulting from the cognition, etc. 3)

This [characteristic of non-being] is implied 4¢) in the Con-
structive Ideation. Or rather, it is the Constructive Ideation. The
characteristic of non-being means the non-absolute-existence 5) of
subject and object. The penetration into it means the getting
acquainted with it 6), That by which one penetrates into that
characteristic of non-being is the means [to acquire the know-
ledge of that characteristic]. And this [means] again is in two
ways effective 7), being a special resource 8) and a methodical
training in fathoming 9) the meaning of the Universality 10) of
the Dharmadhatu, the Ultimate Cause of the elements of exis-
tence, the Unique Absolute. In order to point this [means] out,
that verse has been pronounced.

Resulting from the cognition [that all phenomena are] “Mere
Ideation” 11) a non-perception of extermal objec#s 12) arises.
Now the nature of the “Mere Ideation” is free from [the indepen-
dent existence of] objects of perception and from sense objects 13);
the consciousness arises14) in the appearance of sensedata,
etc. by reason of its own potentiality 25), but external objects
consisting of visible matter etc. [separately from the vijidna] do
not exist. That is why, resulting from the cognition of a “gras-
per” 16) (a subject) one penetrates into the non-perception of

objects.

Thus, in the following manner it must be examined: [It might
be said that during the process of] arising, or [when it has al-
ready] arisen 17) the consciousness should depend on objects 18).
In this respect it is not possible that [the consciousness], during
its process of arising should depend on objects, because this

29



Y. p. 25.

THE CHARACTERISTICS OF THE MEANS

artsing [vijfidna], does not exist [yet] 19). Neither [is it possible
that the consciousness, when already] arisen [should depend on
objects], because [the consciousness, when] arisen, exists as a
substance, an essence which appears [in the aspect of some]
object 20). And there is no other act21) of the consciousness, exept
the arising as a substance which appears [in the aspect of some]
object. And it is [conventionally] said that, when performing this
act, the vijidna depends on objects. Or if there should be effi-
ciency 22) of an object of cognition23) in the consciousness 24)
when it is already present, but not during its arising, the objective
condition 25) would not be the producer of the consciousness 26)
[appearing in the aspect of some object]. And to assume such a
supposition would be absurd. [On the other hand, if it might be
assumed that] a [real] present object of cognition is being per-
ceived, this will be inconsistent with the momentariness, the con-
tinual decay of things27). And it is not possible that an object of
perception is being perceived by the consciousness if there is no
preponderance of the substance [of the consciousness] as afore-
said 28), ,
Now, if it is admitted that there is a preponderance of th
substance of [consciousness], when it is perceiving an object of
cognition, even then we should come upon the absurdity that it
perceives indeed an already existing object of cognition 29) dif-
ferent from the perception 30) of the preponderance of the sub-
stance [of the consciousness] elsewhere, in a different place 31).
Another opinion is that the objective condition of arising cons-
ciousness is something impermanent 32). And because this [con-
dition] is different from the remaining conditions [viz. the hetu-,
the samanantara- and the adhipatipratyaya] 33) by its being the
cause of consciousness appearing in its own aspect 34), [we may
ask whether] for this very reason it is imagined that the atoms 35)
of visible matter etc., or the aggregate 36) of those [atoms] should
exist as object of perception. Even in both cases there is no object of
perception. For, although all consciousness arises in the appearance
of jars, woven clothes and other things, it does not appear [in the
shape of] atoms37). And although the aspects [i.e. the ideas] of
the things are consciousness appearing in a differentiated way 38),
[as separate, particular phenomena], the object of cognition could
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not be different 39) [from these aspects of the consciousness and
differentiated into atoms]. For there would be the absurdity, that
the very eye and other [sense-organs, by means of which objects
are perceived] would have the nature of object of cognition 49).

And also he who thinks that the combined 41) atoms become
an object of cognition, but are not objects of perception sepa-
rately 42), could he be confuted here? For, if [the atoms are com-
bined [and as such object of cognition], we must admit that they
have, each by itself, the nature of object of cognition. [For a part
cannot have another nature than the whole. In this case the atoms
are] not [object of cognition] as a combination 43). In this respect
[the objection must be raised that, at the time that an object of
perception is perceived] no knowledge 44) of atoms appearing each
singly by itself is produced. In like manner [there is no knowledge
produced of the object of cognition] appearing as the combination
of those [atoms]. Therefore it is not possible that the atoms should
have the nature of object of cognition. Neither is the aggregate of
the atoms object of cognition as it cannot be a cause 45), though the
designation [of it] exists 46). For it is admitted that just as the
samanantara- and other pratyayas, the 3dlambanapratyaya, the
objective condition also is a cause of vijidna, consciousness47).
Therefore it is not possible, that even an impermanent [thing] is
object of cognition 48). Moreover if there should be an object of
cognition in impermanence 49) even past and future would be
object. But it has been proved that in dreams etc. the consciousness
exists, without a [real, external] object of cognition 50).

Some however are of opinion, that the consciousness in dreams
and so forth is not without an object of cognition, because [they
consider] the mental image 51) to have the nature of an object of
perception. The mental image again is the reflected image of a
thing 52) [and as such it has] the nature of the viprayuktasams-
karas, the things which are neither material nor mental 53). For,
if there is no object in dreams and so forth, there cannot be a
mental image thereof [in dreamconsciousness], just as the reflec-
tion of a face cannot succeed if not such a thing as a face exists.

[Against this it might be adduced that] the consciousness, either
arising or arisen has no mental image as object of perception,
because of the non-existence [of arising consciousness] and be-
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cause of the continual decay of things 54) [which makes it im-
possible for arisen consciousness to perceive things], as formerly
stated. Consciousness is indeed the reflection of things in as much
as it is appearing as things 55). Therefore it is not possible that
the mental image has the nature of the things which are neither
material nor mental 56). And it must necessarily be admitted that
the consciousness has the aspect of external objects 57). For, if
the [consciousness] were without this aspect there would be no
respective special determination of object and subject 58).

Another opinion however is, that the object of cognition in a
dream and in such meditations as the meditation on the horrible 59)
is in reality an immaterial, non-resistant, penetrable visible
[object] 60), But, even of that [object of perception] the non-
resistance and the belonging to the sphere of mere thought 61) is
contradicted, because it consists of colour and shape, etc.62).
And in the $astra no other non-resistant, penetrable visible
[object] is described, than the mere “avijfiapti”’, the “non-infor-
mation”, the “unmanifested matter”, the “vehicle of moral quali-
ties” 63). Therefore [this object of perception] is mere productive
imagination 64), mere comstruction. But another [doctor] main-
tains that in dreams the object of consciousness is an object of
direct experience 65), [i.e. an experience preceding one's dreams],
because one who is blind from birth 66) does not perceive blue
and other colours in his dreams.

It is not true 67) that one who is blind from birth does not
perceive colours in dreams. But he does not know them by name
because he did not come to learn their conventional desig-
nation 88), as it is impossible for someone else tot convey by
words [the knowledge of colours to the blind] 69). And if one
sees correctly in a dream a [previously] perceived [object], why
is it not admitted that thus even one who is blind from birth sees
colours? For he must have perceived colours in previous existences.

[The colours] which appear in his dreams he did not perceive
in his present life. For, [of one who is blind from birth] there
is not any difference between the state of waking and the state
of sleep, as far as past, future and present experience are con-
cerned. Therefore, the [opinion that] consciousness in dreams
must have for its object a previously experienced thing is merely
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false imagination 70). For it is a fixed opinion 71) that, because
the past does not exist 72), the consciousness, being without [any]
object [whatsoever] 73), arises in dreams as the reflection of ex-
ternal objects 7¢). Thus, we have to cultivate the knowledge 75)
that we cannot perceive objects, by the definite cognition that
they have the nature of Mere Ideation 76).

Resulting from the non-perception, [i.e. the negation] 77) of
external objects 78), the negation of the “Mere Ideation” arises.
Owing to the unreality 79) of objects one understands the unreality
even of the “Mere Ideation” just as one penetrates into the
unreality of thought-objects 80) by force of the [cognition, that
there is] only “Mere Ideation”, since no constructed object exists,
which is external to the consciousness. There is no subjectivity 81)
possible if no object exists. For, the corresponding subject can
only be established in relation to objectivity 82). Thus one pene-
trates into the characteristic of non-being of subject and object,
which are both of an imputed nature; [but this characteristic of
non-being] has not been shown of the Constructive Ideation
[itself] 83).

Why again does he not set forth from the very outset that the
“Mere ldeation” does not exist? For, as the subject depends on
the object one might easily penetrate into the non-existence of an
external object which is to be perceived 8¢ )because the nature of
object of perception has been eliminated 85). [For there would be
no subject which could perceive that object of perception]. Other-
wise [if we should have denied the “Mere Ideation” from the very
outset] a negation of [all] existence would be the result, since in
that case there would be no [illusory] mutual dependence 87) of
subject and object.

Now at the conclusion of the first “immeasurable period of
@ons’’ 88), immediately after the “Path of Accumulating Me-
rit” 89) [the Bodhisattva] proceeds [gradually] and enters that
stage of transcendental wisdom, which is beyond the imputations
of the separate reality of subject and object 90). This occurs in the
following manner: Resulting from the [cognition that all pheno-
mena are] “Mere Ideation”, the concentrated state of mind,
attended by its retinue 91), called “Usmagata”, Degree of Heat
becomes manifest; it is the first essential feature 92) of the Super-
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mundane Path93) and is a concentrated meditation 94) on the
non-existence of visible matter etc. Immediately following [the
samadhi] called “Mirdha”, Degree of the Climax [becomes mani-
fest]. And this is followed by the Samadhi, called “Ksanti”, Degree
of Steadfastness, which corresponds to the non-~perception, [i.e. the
negation] of the subject [as a separate reality], resulting from a
negation of all objects [as separate realities]. As soon as this is
realized [the Bodhisattva] has recourse to the non-perception, the
negation of “arthas”, external objects, [and in agreement with
this] contemplates 95) the negation even of the “Mere Ideation”.
Accordingly the Samiadhi attended by its retinue called
“Laukikagryadharma”, Degree of Highest Mundane Virtues be-
comes manifest together with the Highest Wisdom, etc. 96), Im-
mediately following we have the “Darsanamiarga” 97), the Path of
Illumination, and it is there indeed that the [Bodhisattva] enters
the first stage98) by realizing the Omnipresent Unique Abso-
lute 99). And although this is an exact judgment100), it is not
an aspiration, an arbitrary or voluntary judgment101) in the
manner of an “apramina”, an “Immeasurable”, etc.102).

While pointing out that perception has a real nature of non-
perception, he says:

In consequence of that 103), it is an ultimate fact 104) that per-
ception has a real nature of non-perception 105),

Or rather, that which has been previously asserted, viz.: “In
the Constructive Ideation duality does not [absolutely] exist”, has
been realized because it is thus intuited introspectively 106) through
this akara, this idea, this aspect [of perception which has a real
nature of non-perception]. And while explaining this, he says:
In consequence of that it is an ultimate fact that perception has
a real nature of non-perception. “In consequence of that” means:
Because there is no perception if there is no external object of
perception. “Upalabdhi, perception’” [is used] if [the existence
of] one of the three, viz. object, agent and instrument [or process
of cognition] 108) is assumed 109), although even this triad is not
possible if [one of them] should not exist110): Therefore it is an
ultimate fact that perception has a real nature of non-perception.
Hence the author of the commentary says: Because perception
is not possible, if no external object of perception exists.
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Consequently, the identity 111) of non-cognition and cogni-
tion 112) should be admitted. '

Because perception has the nature of non-perception, [their]
identity, i.e. their sameness 113) should be understood. For there
is no difference between the non-cognition of arthas, external
objects and the cognition of the “Mere Ideation”, since, [according
to Ultimate Reality, neither of them] exists114), [as stated
above]. In order to remove the mutual inconsistency between the
words perception and non-perception he says: It is said that there
is perception 115) owing to the appearance [of the vijidna in the
aspect] of unreal objects 116), But nothing whatever is [in reality]
perceived by it, since the arthas, the objects have no [real
independent] existence. Hence there is no inconsistency [between
the words perception and non-perception]. But, although [percep-
tion] has in reality a nature of non-perception, [this is to be
understood] according to Ultimate Reality 117)

Others say: The cognition of objects by ignorant people where
no object exists and the non-cognition of objects by the Saints
should both be known to be identical since they have equal cha-
racteristics 118), just as in the case of the non-perception [and
perception] of an illusory serpent119). That is why he says: It is
said that there is perception, owing to the appearance [of the
vijidna in the aspect] of unreal objects, although it has a real
nature of non-perception; it is just like expounding the non-
perception [i.e. the negation] of an illusory serpent. Another
[doctor] again maintains: The identity of both the cognition and
the non-cognition [of a subject] should be understood, even in
the two cases that a subject is cognized by the ignorant and not
cognized by the Saints on account of the non-existence of things,
since [in both cases] equally a subject is absent120) where no
object has real existence. Hence he says: [It is said that] there
is perception owing to the appearance [of the vijidna in the
aspect] of unreal objects, etc. Some persons however are of opinion
that it is as an antidote against imputed Realism and Nihilism 121)
that he states: Consequently, the identity of non-cognition and
cognition should be admitted.

Since, on account of the unreality of external objects perception
does not exist as real perception 122), it has been said that it
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ultimately 123) does not exist. In cognition the nature of perception
is not removed neither the nature of non-perception added. How
then? They are indentical in so far as they are both beyond dis-
criminative, constructive thought124). Therefore the identity of
cognition and non-cognition should be understood to be Absolute,
intuited introspectively 125), regardless of [the extremities of] im-
puted realism and nihilism. And it is said:

Here there is nothing that is to be removed and absolutely
nothing to be added; the Truth must be only directly per-
ceived, and he who sees the Truth becomes delivered 126).

If this be so, why then is vijfiapti, ideation called perception?
Because, both in current usage and in the didactical treatises it is
admitted [that there is perception] owing to the appearance [of
the vijfiana in the aspect] of unreal objects, although it has a real
nature of non-perception.
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E. THE CHARACTERISTIC OF DIFFERENTIATION.

He sets forth the Characteristic of Differentiation.

It has the character of [the three spheres of existence, viz.], the
World of Carnal Desire or of Gross Bodies 1), the World of Pure
Matter or of Ethereal Bodies2) and the Immaterial Sphere3).
It is the differentiation of the Constructive Ideation4), i.e., its
diversity. “Characteristic of Differentiation” means that it is dif-
ferentiation indeed which is the characteristic, since the Construc-
tive Ideation is characterized by it.

And for what reason is [this] characteristic of differentiation
discussed? For it seems to-be impossible) that the Worlds of
Carnal Desire and Pure Matter [could exist] in the mere Con-
structive Ideation [in which no duality exists, as stated above].
[If one should assume that] through a differentiation into spheres
of existence a discrimination into Saints, [ordinary wordly beings],
etc. 8) would not obtain, [whereas this differentiation is attended]
by a [corresponding] differentiation into defilement and purifi-
cation 7), a great and absurd transgression of the doctrine would
be the consequence. In order to remove the anxiety that [such
a thing would happen], the Characteristic of Differentiation has
been set forth.

On the other hand it is believed that the Constructive Ideation
exists only where reasoning8) and judgment?9) exist, but not
otherwise. Hence, in order to remove that [wrong opinion], the
characteristic of differentiation has been explained.

The Constructive Ideation however, this is the Mind and the
Mental Phenomena which belong to the three spheres of exis-
tence 10),

But it is not [limited] merely [to] vitarka and vicira, reasoning
and judgment. Just as the elements of matter 11) are [divided into]
primary and secondary elements12), the Constructive Ideation
also is [divided into] citta, [fundamental] mind and caittas,
[derived] mental phenomena. It is not only citta, [fundamental]
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mind. And they, [the citta and the caittas] form the essential
nature of that which belongs to the three spheres of existence 13).
They consist of three Dhatus, because they are divided into the
Spheres 14) of Carnal Desire or of Gross Bodies, of Pure Matter
or of Ethereal Bodies and the Immaterial Sphere. Now the twenty
kinds of worlds beginning with the Naraka 15) which proceed from
this Constructive Ideation, they form the Kamadhatu. The seven-
teen kinds [of heavens] beginning with the Brahmakayika, they
form the Riipadhatu. The four aspects beginning with the Akasan-
antyayatana, the Abode of Infinite Space, they form the Ariipya-
dhatu16). Again somebody else says: The Kamadhatu is the
domain of desire in which sensual attachments 17) have not yet
been renounced, and the notions of “riipa”, pure matter, have
not yet been caused to disappear 18). The Riipadhiatu is the domain
of Pure Matter in which sensual attachments have been renounced
but in which the notions of “riipa” have not yet been caused to
disappear. The Arfipyadhatu is the Immaterial Sphere in which the
attachments to carnal desire and to pure matter have been renoun-
ced and the notions of “ripa” have been caused to disappear.
Others maintain: The Kamadhatu is the sphere in which sensual
attachments are inherent19). The Riapadhatu is the sphere in
which the attachments to pure matter or ethereal bodies are in-
herent. The Ariipyadhatu is the sphere in which the attachments
to “ariipya’’, the Formless, the Immaterial are inherent.

Others again pretend: The Kamadhatu is the Sphere of Carnal
Desire in which permanent perversions20) [of the mind] have
become the support21) of the [different] kinds of mental un-
rest22), The Riipadhatu is the Sphere of Pure Matter in which
the states of transic, abstract meditation 23) cause the renunciation
of the different kinds of mental unrest. The Ariipyadhatu is the
Sphere in which the states of transic, abstract meditation cause
the renunciation of the different kinds of [mental] unrest as well
as [mental]ease24). Others again say: In the Sphere of Carnal
Desire, those aspects of [sense-] consciousness as odour and
taste25) have not yet been destroyed. In the Sphere of Pure
Matter those aspects of [sense-] consciousness as odour and taste
have been destroyed. In the Immaterial Sphere the aspects of
fifteen classes [of elements represented in the compositipn of an
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individual stream of life] 26) have been destroyed.

Now, whereas in all these expositions [it has been set forth]
what are these [three planes of existence], these expositions require
indeed supplementary explanations, because the expositions, not
explained [here] before, should necessarily be explained [as yet].
In this connection [however] we cannot discuss the Constructive
Ideation any further, [apart from the fact that it will be dealt with
subsequently, in another relation].
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Next he sets forth the Characteristic of the Synonyms, viz.,
while explaining the division into citta, mind and caittas, mental
phenomena, he explains the characteristics of the synonyms
[applied] to the Constructive Ideation.

In what manner?

The mind and mental phenomena come forward [and are
active] 2) through the productive imagination2?) of a real, in-
dependent nature and the special qualities 3) of a thing imagin-
able 4). The mind and mental phenomena [on the one hand] and
the Constructive Ideation [on the other hand] are synonyms in as
much as their inherent nature is concerned, since they both [corres-
pond to] the perception 5) of a real substance 6) and the special
qualities of a thing.

Vijiana, [pure] consciousness [or pure sensation] 7) is in this
respect the percepsion of a mere thing, [just as it is in its gene-
rality]. The word “mere” [has been employed in order to denote]
the elimination of the special characteristics. It means in reality
that the special characteristics are not perceived, that there is
perception of the substance, the general character of a thing
only8). The feelings9) and other mental phenomena mean
the perception of the qualities of a thing. For they arise in
that place where there is a special characteristic ‘of a thing10).
A thing (a substance) has in this respect such special
characteristics as appertain to delight and sorrow11); [the con-
tact with this state of things produces] a condition of mental
satisfaction 12), [c.q. dissatisfaction] and the grasping, the apper-
ception 13) of it is vedana, feeling. There is a qualification of ob-
jects which is characterized by such desigmations 14) as “man’ and
“woman” and so on and the apperception of this is samjfia,
ideation, faculty of concepts (capable of coalescing with a
word) 15). In the same manner the other [mental phenomena]
must be dealt with according to circumstances. And thus, these
[mental phenomena] are associated 16) [to the mind] since they
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have the same base and the same object of perception 17), since
they are simultaneous 18) and have the same substance19), but
not because they should have the same aspect [of appercep-
tion] 20). For, in that case there would be the absurdity that the
vijiana, the pure consciousness would not be different [from the
mental phenomena] 21).

Some [doctors] are of opinion that the caitasas, the mental phe-
nomena are to be understood here in the sense of special, different
characteristics of the mind 22). Indeed, this very vijiiana arises in
a manifold variegated appearance, as all sorts of independent
things 23), just as in the case of the [many] eyes in the [one]
tail of a peacock.

And how [is it possible that] one becomes a variety? For in
daily usage it is believed that a variety, a manifold has the
characteristic of “not-one”, of “many” 24); therefore, don't say
that “one” could have the nature of “many”.

If the independent, [separate] elements of existence 25) should
be “parinispanna”, absolutely real, [in their separateness], there
would be this contradiction [that “one” should be “many”]. But
because they are merely illusion, error, this contradiction does not
exist, the more so since it has been said:

For it neither exists such as [it appears]; nor does it not exist
in every respect. 26).

That is not the case. [It is not true that the mental phenomena
should be special characteristics of the mind]. For, there is an
inconsistency with the words of the siitra, viz.:

. Vedana, samjfii, cetana27) and vijidna, these dharmas are
“coexistent’'28) they are not separate, standing apart” 29). And
“samsarga” is indeed the simultaneousness of [all] existent
things 30); that is why this siitra does not teach him in this sense,
who believes that the dharmasvabhava, the real nature of the
elements of existence is not absolute 31).
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G. THE CHARACTERISTIC OF ACTIVITY-CAUSATION.

Next he sets forth the Characteristic of Activity-Causation, in
order to explain the difference between cause and effect which
one might not comprehend, considering that only the Constructive
Ideation exists and nothing else. Therefore the Constructive
Ideation is characterized as the substance of cause and effect.l)
And because [this] characteristic is really origination, caus-
ation 2), [we speak of] the characteristic of origination, causation,
activity. Origination again is twofold:

a. The origination of an uninterrupted sequence of moments 3),
the predominance whereof produces that experience of the present
[life] which is defilement4).

b. The origination of re-birth5), the predominance whereof
produces in future that defilement which is passion, action and
birth 6),

Here the characteristic of origination is explained as the ori-
gination of the uninterrupted sequence of moments. The origination
of re-birth he will explain as the characteristic nature of de-
filement 7).

The one is consciousness in its quality of condition 8).

By “the one” is meant here the alayavijiana, the store-cons-
ciousness. Because it is, as condition of causation 9), cause 10) of
the remaining seven forms of consciousness, it is [called] cons-
siousness in the quality of condition.

The other is the experiencing, the enjoying 11), consciousness.
Complete the verse by adding: It is the fruit, the result 12) thereof,
[viz. of the alayavijidna]. This [consciousness] again is seven-
fold. It is the pravrttivijidna, the consciousness of activity, and
since it is employed as a means of experience 13) it is [called]
the experiencing [consciousness].

In it the mental phenomena are experience, exact discrimi-
nation 14) and action, volition 15).

The implied meaning of “in it” is that the mental phenomena,
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being in [that store-] consciousness, are also the fruit, the effect
thereof; for they are [in reality] vijiana and share its good or bad
destiny 16).

Indeed, because the store-conscousness is the condition of the
other forms of consciousness, it is [called] consciousness in the
quality of condition. It is called alaya, “‘store, receptacle”, because
all impure elements of existence 17) “repose’” 18) in it, in the quality
of effect and because it [“reposes”] in them as cause 19); vijidna
it is [called] because it represents the world of the sentient
beings 20) and the inaminate world 21) by appearing as such. And
this [alayavijiana] is indifferent-neutral22) because it is the
retrebution, [i.e. the maturing] in every respect [of all moral or
intellectual antecedents = bijas] 238). And it is pratyayavijiana,
consciousness in the quality of condition because the seed 24) of
all impure dharmas is attached [to it] and because it is the “con-
dition in the quality of cause”25) of the other active forms of
consciousness. The pravrtiivijiidna, having that [alayavijidna] as
a condition, is experiencing [consciousness]. From this alayavij-
fidna [the pravrttivijidna] proceeds; the real significance is that
it arises while having that [alayavijiana] as a condition. How
does it arise? The pravrttivijiana, although evolving 26) from the
dlayavijfiana fosters 27) in the alayavijiiana the seed which is the
producer of a similar28) and not yet arisen pravrttivijiana. Be-
cause from this fostered seed, which contains [the potentiality of]
the different transformations and various evolutions [of pheno-
menal existence] 29), again arises a similar pravrttivijiana, the
pravrttivijidna comes into existence conditioned by that [&laya-
vijiana].

[If we admit this] shall we not have the absurdity then, that
even the alayavijiidna is an experiencing, a receiVing [conscious-~
ness] and the pravrttivijidna a consciousness in the quality of con-
dition? For [the store-consciousness] is the “support” of the ex-
perience of [indifferent feelings, i.e.] the feelings of neither dis-
pleasure nor pleasure30) and [the active forms of consciousness]
“perfume” [or impregnate] the v&sands31), [the latent sub-
conscious] germs [of active life and thought] in the store-
consciousness.

There is no “perfuming” of the germs possible without 32) a con-~
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dition-substance 33) [of those germs, i.e. the store-consiousness].
As has been said in the Abhidharmasiitragatha:

“Whereas all dharmas repose 34) in the vijidna, this
[reposes] in them likewise; eternally they are the effect and
cause of one another” 35),

[The absurdity suggested here, need] not be the consequence.
Why? Because it is difficult to indicate 36) the feeling 37) of that
[alayavijidna]. It is not defined as having an experiencing, an
“enjoying” nature whereas the pravrttivijiana is [defined as
such] 38). It should rather be known as something superior 39),
just like the sun. Accordingly, the pravrttivijfiana, the active cons-
ciousness is indeed the basis of the experience of the threefold
feeling 49), not however the dlayavijiana, the store-consciousness.
And here is expressly meant [that the alayavijiana is] hetupra-
tyaya, condition in the quality of cause but not only a mere pra-
tyaya, a mere condition. Accordingly, the dlayavijidna comprises
by the predominance of the good and bad elements 41) the vipaka-
and nisyandaphalavasanas, the impregnations of the “effect of
retribution” and of the “natural outflow-effect”; and by the
predominance of the neutral, indifferent elements42), the
alayavijidna is the hetupratyaya, the condition in the quality of
cause of all the impure elements without exeption; the pravrtti-
vijidna however is the adhipatipratyaya 43), the condition in the
quality of “regent” of the alayavijiana. And thus, it is not absurd
[to call] the pravrttivijidna a pratyaya, a condition, although it
is not a hetupratyaya, a condition in the quality of cause 44).

Vedana, feeling is upabhoga, experience, “enjoyment’. By upa-
bhoga [is understood] that exactly the three kinds [of feeling,
i.e. pleasant, unpleasant and indifferent] will be enjoyed; the true
meaning is that they are experienced 45). Vedan3, feeling resem~
bles the essence of the qualities of phenomenal existence 46), And
it is exactly for the sake of a direct and intimate feeling 47) of that
[essence] that the ignorant are attached to the things of pheno-
menal existence. Others however hold that vedana, feeling is not
only upabhoga, experience but also arthopalabdhi, definite cog-
nition of (sense-) objects. That is not to the point however be-
cause it is inconsistent with the commentary: upabhoga, experience
or enjoyment is vedana, feeling. And since the arthopalabdhi, the
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definite cognition of (sense-) objects is not different from vijfidna,
consciousness, - it is not possible for it to be a caitasa a mental
state 48).

Samjfia, ideation, is the exact discernment49) of that which
has been felt 50), [by vedana-upabhoga] since it consists of the
grasping, the “abstracting” 51) of the different special charac-
teristics, such as pleasure etc.

The Samskaras are those “forces” which produce 52) (set in
motion or condition) the vijfiana, the consciousness in the upab-
hoga and the samjfia. They are cetana, volition, manaskara,
faculty of attention, mental acts etc. 53).

Or rather vedana is upabhoga just because there is a spon-
taneous and appropriate 54) experience of an object of perception
and 55) because there is a [corresponding] experience of effects
which are to be felt as pleasant etc.56). In the same way,
because vedani is the experience of sense-objects and of the [cor-
responding] effects [thereof] 57), it is [called] upabhoga, expe-
rience, enjoyment. Samjfia is discernment because it discerns the
characteristics of sense-objects58) as empirical characteristic
signs 59). The samskaras, the forces are the “switchings” 60) of
the consciousness to another object of perception . Hence, it is by
the predominance of the volitions 61) etc. that the vijidna partakes
of another object of perception 62). By the word “etc.” are under-
stood desire 63) etc. Herewith has been explained wherefrom, of
what nature and to what purpose there is pravrtti, origination,
activity.
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Next he sets forth the Characteristic of Defilement.

The manner in which the defilements of passion, action and
birth 1), while evolving and being active conduce to the Univer-
sal Suffering 2), is the characteristic of defilement. This again
has been set forth in order to show that even where no atman,
no ego-substance [absolutely] exists 3), the samsara, the pheno-
menal existence is produced because of its being mere Construc-
tive Ideation 4).

Because it enshrouds 5) and because it establishes 6); because it
leads 7), because it embraces 8) etc.

It is with regard to the pravrttipaksa, the [world of phenomena
in its] dynamic, evolutionary [aspect] that the twelve-membered
chain of dependent origination 9) has been explained here. Now
in consequence of the enshrouding the Universe is defiled. This
termination of the sentence [i.e. the Universe is defiled] belongs
to all [the separate parts of the Karikds 10 and 11ab.10) At
the question: “Whereby or in what manner is [the Universe],
on account of its being enshrouded, defiled?”, he answers: By Ig-
norance [i.e. by the Transcendental Illusion] 11). For this forms
an obstruction to see things [i.e. existence, phenomenal and abso-
lute] in their true nature, just as they are. Indeed, because the
essential nature of avidyad is “non-vision"12), true know-
ledge 13) does not arise in so far as the object, the “sphere” 14)
of that true knowledge is hidden. Hence, because [its function is]
to obstruct the origination 15) of true knowledge, avidya is the ob-
struction of true knowledge. And this again, [only] exists in
regard to the transcendental, supermundane wisdom 16). [The
bhiitadar$ana] originates subsequently17) and is acquired sub-
sequently 18) [i.e. after the realization in highest trance of the
transcendental supermundane wisdom, or Unique Absolute]. It
understands that [supermundane wisdom]19) The application
thereof 20) is the result of study21), investigation 22), and medi-~
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tation23). That is why it is called true real insight. And because
the “Transcendental Illusion” is the obstruction thereof, it is the
condition 24) of the samskaras the “formative forces of pheno-
menal existence’ 25). In this manner the Universe26) is defiled
by Avidya on account of its being enshrouded [thereby].

Because it “‘establishes” 27), the Universe is defiled. As regards
the agent, place or object of this “establishing” he says: The
“formative forces” [establish] the Karmavasanas, the “impreg-
nations of the acts” in the (store-) consciousnmess 28).

The formative forces in this respect are those corporeal, vocal
and mental acts, which are of a meritorious, non-meritorious and
non-agitated nature 29) Because they prepare a new birth 30) they
are formative forces. Because of the “establishing’ 31) [they pre-
pare a new birth] i.e. they cause to grow that which is not yet
impregnated 32). And this it is which is denoted by the word
samskdra. But [they do] not [comprise] all [karma] 33). And
since they are capable of projecting a new birth by the predomi-
nance of “Ignorance” 34), but not by their mere existence 35), it
is said that the samskaras are conditioned by “Ignorance”. There-
fore they prepare a new birth of one whose wisdom does not
yet exist but not of one who has obtained wisdom 36). And it is
not solely owing to its predominance that avidya is called the
condition of the samskiras, [but especially] because it is the
universal [and simultaneous] condition 37). For it gives origin 38)
[to the whole process of phenomenal existence, i.e. the samskaras,
etc.]. Indeed, because avidya is associated with all the “passions”,
it is the samanyapratyaya, the common and simultaneous condition
even of the cetana, the “volition” 39), the “will” which has its origin
in and arises together with the kledas, the passions, just as it is
the samanyapratyaya of the passions, which have their origin in
and arise at the same time as [avidya itself]. And it is the
samanyapratyaya even of the meritorious samskaras 40) which
follow the hope and desire for different, better rebirths and en-
joyments4l). Now, so far as [this] simultaneous origination is
concerned, avidya which arises 42) together and at the same time
with those [passions], is the Universal and simultaneous condition.

Therefore, because avidya, existing and arising together with
them, is the samanyapratyaya even of the non-agitated 43)
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[samskdras] which arise simultaneously with the views that are
detached from those [good and bad] states of consciousness 44),
it is called the pratyaya, the condition of the samskaras, the for-
mative forces.

“Vijiana” is to be understood here in the sense of “Alaya-
vijidna’, store-consciousness, but not in the sense of “Pravrtti-
vijfidna”, active consciousness 45). For it is not possible that a
pravrttivijiana that has come to an end [in a certain individual
existence] 46) is led into the condition of re-birth. [Nor is it
possible that] “good and defiled” exist simultaneously in it [as
they do in the Alayavijfidana] 47); and the karmavésanas are not
established in it by the formative forces48). As to the karma-
vasands, what is it really that is called karmavasana? They are
the seed of a future birth 49) [and as such] “cause-substance” 50).
In the same manner the grain of rice is the seed [and as such]
the cause-substance of the origination of [new] sprouts, through
a development in the end which depends on certain conditions
such as land, ashes, manure and so forth.

“Pratisthapana”, establishing, is explained here by a synonym
“ropana”, causing to grow 51). It means the augmentation from
the very beginning of the seeds [of a new birth] in the vijiana-
santina, the “stream of life”’, the “stream of consciousness’ 52).
For no seed is “‘conceived” 53) of any dharma, either impure or
pure, which did not exist before. In this way it is by the samskaras
that the world is defiled, owing to their laying the seeds of
re-birth in the vijiana.

In consequence of “leading” the world is defiled. Since the
agent, the place or the object of [this] leading are not known,
the commentator says: In consequence of [its] being conveyed
by Vijiiana to the place where it will take birth 5¢). “Leading”
means that the impregnations of acts 55) which have become the
seed of a new existence 56) are conveyed to the place where they
are to take birth 57) from the place of their departing 58) [a pre-
vious life] in consequence of the action of continuance 59) by the
act-perfumed life-consciousness 69).

Now if this be so, the pratisamdhivijiana 61) “the first moment
of a new life, the moment of conception” is not conditioned by the
samskaras, the prenatal and formative forces. It has been shown
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that on the contrary the purvakalabhavavijiana, the existence
after the conception and before death is dependent 62) on the
formative forces. For it is not possible that an effect proceeds
from a cause which has disappeared 63). [It is admitted that]
those who have attained the concentrated transic states and exis-
tences of the Ariipyadhatu 64), the Immaterial Sphere, are reborn
even there where they depart [viz. in the Ariipyadhatu]. But in
what manner is in this connexion the condition of birth in the
Immaterial Sphere attained? As ndmariipa, the complex of “soul”
and body, the embryo? 65).

On account of the “embracing” 66) the world is defiled. As
regards the agent or object of [this] “embracing”, [the commen-
tator] says: (Because) the “personmality” 67) [is embraced] by
nama and riipa, by “soul” and “body”. For ndma and riipa are the
five skandhas. And these, in the course of “reincarnation” and
in the [successive] stages of prenatal existence, viz., Kalala, ar-
buda etc. 68), but previous to the formation of the six-sense-
organs are namariipa which is conditioned bij vijiana. Thus, by
the particular development of that [namariipa] a differentiation
into “homogeneous existences” 69) is effected. And it is said
that the &tmabhava the “personality” is embraced by the
namariipa because a differentiation into different “personalities”
results from a differentiation into such “homogeneous existences”
as human beings, animals and so on, after this [namariipa] has
come into existence 70). Or rather because [the ndmariipa] exists
from the beginning as cause-substance 71) of the whole [per-
sonality] it embraces it indeed until “death”. Or rather he shows
that, because the personality is embraced by namariipa, they are
separate [from each other] although not different; just as “every-
thing conditioned” 72) is enclosed by the five skandhas [and still
is separate from them]. But with the “apparitional beings” 73) the
six sense-organs indeed, have only vijfiana as condition [and not
namariipa). Therefore it should be understood that [only] accor-
ding to circumstances 74¢) namariipa has vijiana as condition.

Because of the “completing” 75) [the world] is defiled. As regards
the agent or object of the “completing” [the commentator] says:
It is the support, the body 76) comprised by nidma and riipa
[which is completed] by the sadayatana, the [formation of the]
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six sense-organs. For in the “namariipa’-state, the body is called
incomplete 77) because the eye- and other sense-organs 78) are
[still] absent. And although in this state the sense of touch 79)
and the faculty of the intellect80) are [already] present, yet
[the Sarira or atmabhdva] is incomplete, because the “base”,
[i.e. the body with its sense-organs] 81) together with the “based”,
[i.e. the mind and the mental phenomena] 82) are still to be com-
pleted 83). In the state of [the formation of] the six sense-
organs however, the asraya, the personality, the human complex
becomes complete because [the development] of the eye- and
other sense-organs is accomplished 8¢). And the kaya-ayatana,
the sense of touch becomes complete because the eye- and other
sense-organs which are dependent thereon 85) have become full
grown.

In what manner are the eye- and other sense-organs dependent
thereon? [They are dependent thereon] because they function in
connection with that [sense of touch] 86). And also the mana-
ayatana, the faculty of consciousness, comprised 87) by the six
forms of consciousness becomes full grown because the human
complex has been wholly completed at that time. Now just be-
cause the members and sub-members 88) [of the body] have been
completed, since exactly in the state of [the formation of] the
six sense-organs the human complex has been completed, the
world is defiled by [this formation of] the six sense-organs.

Because of the ‘‘definite perception” [caused] by the three” 89)
the world is defiled. For a triad [is spoken of] because of the
“concourse” 90) of a semse-organ, an object and consciousness.
The definite perception [which results from] that threefold
modification 91) of the sense-organ which is liable to arouse
pleasant and other feelings 92) is [called] sparsa, “definite sen-
sation”, “contact”. Hence it is called spar$a, because it is that
“contact-knowledge” which arises in concomitance with the as-
pects of the modifications of the sense-organs93). Or rather,
spar$a, ‘‘definite sensation”, having the “sadayatana”, the “six
bases of cognition” as condition produces the threefold modifi-
cation of the sense-organ which is concomitant with pleasant and
other feelings 94).

Because of the “enjoyment” 95) [acquired] by means of feeling
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[the world is defiled]. For vedana, feeling is “consumed” 96) by
trsnd, “thirst” 97). It means in reality that it is enjoyed, tasted
[thereby]. Or there is enjoyment of vedana because the fruit of
meritorius and other acts is enjoyed 98). Or rather upabhoga, “en-
joyment” means here the -experience 99) of vedana, feeling. And
where pleasant and other [feelings] are experienced the world
is defiled by lust 100), hatred 101) and folly 102), just because of
the fostering of pleasant and other 108) [feelings].

Because there is projection 104) [the world is defiled]. Now,
since neither the agent nor the object of [this] projection are
known the commentator says: The agent is “craving”, “thirst”
and the object [i.e. the result] is re-birth projected by the acts 105),
[Here follows an explanation of] karsana, projection. Trsna, cra-
ving ressembles water 106), It is the causa of a desire for a “body”
in a new existence, indiscriminately in all the destinies 107). [This
new existence is] projected by the “feeding”, of the “seeds” of
that new existence 108) in the [4dlaya-] vijiana [and this “feeding”
is accomplished] by the samskaras, the formative, prenatal forces.
[These seeds are “‘moistened” by the craving-water and it is
exactly] by this moistening that the re-birth is “harmonized” with
birth and birth [itself] fixed 109).

Because of a continued fettering 110) [the world is defiled].
As regards the agent, place or object of this continued fettering
he says: [It is the vijfiana which is fettered] by the upadanas 111)
to lust, etc., since they are favourable to the birth, the coming to
actual life of the vijidna, the life consciousness112). By means
of the four passions which are characterized by attachment 113),
desire 114) and covetousness 115) the vijidana is projected by the
acts [of the previous existence]; the result is that the vijiana is
fettered 116) to [these upadanas, in the new birth], since they are
favourable to the birth, the coming to actual life [of the vijiana
at the time of conception]. The upddidnas are kama, con-
cupiscence; drsti, heresies; silavrata, ritualism and atmavada, be-
lief in the real substantial existence of the ego, the self. For, the
vijiana, the life-consciousness proceeds and descends 117) in a new
birth by force of desire and covetousness.

Because of the “confronting with” 118) [a new birth, the world
is defiled]. Here also, when questioned about this by some one,
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he states: Because a performed act is directed as “bhava” in
order to produce the “maturing” of a new birth 119). The fettering
of the vijiana [results from] acts which have been performed
formerly [in a previous existence. These acts] produce re-birth.
They exist [in the alayavijidna] in the state of “vasana”, “seed”
and have as fruit the “ripening”'120) [of that seed, viz., a new
birth]. Because they [are active in a previous existence and]
acquire origination 121) [in a new existence] they are bhava, “exis-
tence”, [or rather] “becoming”, active 122) as well as projec-
ted 123). Hence they are directed towards an actualization, an
origination [in a new existence]. In this way the world is defiled
because there is a directing towards a new birth by [and as]
bhava.

Owing to “suffering” 124) the world is defiled 125) by birth and
by decay and death126), Thus, when the realization127) of a
new-birth is accomplished, because of “bhava”, the procreative act,
[the world] is defiled. For the vijidna, the life-consciousness
coagulates 128) in sperm and blood from the very beginning at
[the moment of] the impregnation. Likewise [the world] is defiled
because [the embryo, the foetus) wallows midway between the
stomach 129) and the abdomen 130) of the mother. And [the
world] is also defiled, because it is inevitable that the mother
[is subject] to difficulties with regard to [the taking of] food
and restricted in her freedom of movement 131). Again [the em-
bryo] leaves [the womb] by a narrow and impure channel and
in ‘this manner, too, the world is defiled. Now, all that is born is
robbed of the sweet [possession of] youth and life 132) by bald-
headed and grey-haired 133) age and by Death who is wont to
sever nima and riipa, “soul” and “body”. And thus again the
world is defiled 134).

The world is called “jagat”, Universal Motion because it
moves 135), This means in reality that it [i.e. the world, pheno-
menal existence] moves on from a common universal con-
dition 136) towards momentariness 137). “Klisyate, is defiled”: The
true meaning is that [phenomenal life or wordly existence] is af-
flicted by birth, decay, disease138) and death and so forth in [all]
the three spheres of existence139), since it consists of its coming
and going 140) as a regular uninterrupted sequence of [coherent]
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moments 141). Others however maintain that “klisyate, is defiled”
means that [phenomenal life] is not purified 142). So this twelve-
fold [chain] of dependent origination which is characterized by
defilement, originates as the “opposite” of purification143) by
reason of its eleven “functions’” 144) of which the first is “chada-
nat” 145), It is an uninterrupted and regular sequence, starting from
avidya along the line of a gradual development of each previous
stage into the next one.

Again, [asked] of how many kinds the [universal] defilement
consists which has been briefly explained to consist of this twelve-
fold [chain] of dependent origination, [the following] has accor-
dingly been stated: This very twelvefold [chain] of dependent
origination is:

“Threefold and twofold defilement, sevenfold™.

The word “ca” 146), “and” is used in the connotations of col-
lectivity and repetition. Because samklesa, defilement is in reality
klesa, passion it is [called] klesasamkle$a, defilement through pas-
sion. The same is the case with karmasamklesa, defilement through
action and janmasamklesa, defilement through birth, individual
existence 147). For klesa, passion is defilement because by its
action it hurts oneself and others148). As has been said in the
siitra 149): He who is subject to attachment and overcome by
passion thinks upon disturbing the peace of himself; he also thinks
upon disturbing the peace of others; he even thinks upon distur-
bing the peace of both [himself and others]. This applies also to
dvesa, hatred and moha, folly. And [klesa, passion] is also sam-
klesa, defilement because it produces 150) the defilements through
action and birth. Accordingly the acts project individual existence
[i.e. a new birth] by the predominance of passion. [But] with
him who has seen the truth 151), the projection of a new birth is
absent even if there are acts [performed by him] extant. For
[karma] 152) develops153) the seed of a new birth by means of
the activity of passion 154). And it is in reality the cause 155) of
the defilement through birth, because [at the time of the concep-
tion] it fetters the defiled mind 156) to the [actual] reincarna-
tion 157) in a new birth. Therefore, because the arhat, the “saint”
has no defiled mind he is not bound by actual reincarnation. And
Karma, action, pure as well as impure, is defilement because it has
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the characteristic of bodily and mental exertion in present actual
life 158) and because it produces “maturing’ 159) in future time
[i.e. the maturing of a new birth]. And janman, too, is defilement
because it is the abode of all calamity and mischief 160).

Defilement is threefold because of a twofold differentiation of
the cause 161), The defilement through passion is avidy3, igno-
rance, trsnd, thirst, craving, and the “upadanas’, the passions.
For exactly this triad has as substance klesa, passion. The defile-
ment through action [becomes] the samskiaras, the formative
forces and bhava, action that produces ‘“reéxistence’, because
even these two have karma, action as substance. But there is the
following difference: Karma, action, existing in itself, by its own
right 162) constitutes the samskaras, the formative forces; and
karma, action, in the condition of seed 163) is bhava, action that
produces “reéxistence’’. The defilement through birth [constitutes]
the remaining members [of the twelvefold chain of dependent
origination], viz., vijiidna, life-consciousness, namariipa, the “em-
bryo”, sadadyatana, the six sense-organs, [i.e. the six bases of cog-
nition], spar$a, “sensation”, “contact’, vedana, feeling, jati, ac-
tual birth, jara, decay, old age, and marana, death. For, [all]
these are contained in janma, individual existence.

Defilement is twofold. It is differentiated as cause and effect.
Defilement as cause [is represented] by those members which
have the nature of klesa, passion and karma, action. Defilement
as effect [is represented] by the other members. Karma, action
and klesa, passion [which respectively comprise the members
samskara, bhava and avidya, trsna, upadana] have in this respect
the nature of defilement in the quality of cause 164) because they
are engaged in the production of an individual existence, which
consists of birth, decay, death and pain 165), and to which also
belong [the prenatal states of] vijidna, [namariipa, saddyatana,
spar$a] and vedana166), And defilement in the condition of effect
[is represented] by the remaining [members], i.e. vijiana etc.
because they are the effect of karma, action and klesa, passion.

Again, this [chain of] dependent origination is sevenfold de-
filement. For, it is a sevenfold cause, being the cause of:

1. viparyasa, ‘perversion’.
2. aksepa, “projection-establishment”.
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upanayana, leading”.

parigraha, “embracing, enclosing”.

upabhoga “experience, reception”.

dkarsana, “‘procreation’.

udvega, “commotion”. :
Avidya, ignorance is in this respect the cause of viparyasa,
perversion. For, that which has come into existence by reason of
ignorance is called “perversion”, because it errs with regard to
the “truth” in so far as it considers the impermanent to be per-
manent and so on. The samskaras, the formative forces are the
cause of aksepa, “‘projection, establishment’, because they esta-
blish in the vijidna, the seed of individual existence comprising
four members167) [of the chain of dependent origination].
Vijiiana, life-consciousness is the cause of “leading” because of
its being led into the sphere of conception-birth 168) from death
[in the previous individual existence]. The namarupa, the “em-
bryo” and the sadayatana, the six sense-orgamns [or bases of
cognition] are the cause of “embracing’” because [the vijidna, the
life consciousness which is being] led [into re-birth], is embraced
[and differentiated] by them in those categories of beings, of
which each has [certain characteristics] in common 169) [as e.g.
man, animal, etc.]. With reference to the womb of the vivi-
parous 170) etc. it has been previously stated that there is embrace-
ment only by namariipa, the “embryo’; here [however], referring
to the “apparitional beings” it is understood that there is em-
bracement also by the six sense-organs. Or rather, at first the
intention was to explain that by namariipa is to be understood
the “holding together” of the mere “personality”, the “body’ 171).
Here however, no contrast [is made] between the full grown and
not yet full grown [personality] 172),

Sparsa, “definite sensation’’, and vedana, “feeling” are the
causes of experience [or] enjoyment because they experience or
enjoy the “retribution” of good and bad actions as “experience
originating from a cause” 173).

Trsna, craving, upadina, attachment, and bhava, “becoming”,
are the causes of “procreation”.

Those, common trival people [who are in the grip of] the
retribution of enjoyed actsi174) have a craving for all sorts of
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feelings. [This results into] an increased craving 175) which is
attracted to concupiscence etc. by means of a craving for [pleasant
feelings] and a craving to avoid [unpleasant feelings] 176). Now
the attachments to that [concupiscence etc.] are the causes of
acts, which become the acts of a previous existence 177) and. have
the potentiality of producing a new birth 178). They exist in the
state of vasand, “seeds” which, being ripened, become bhava,
“becoming” or “the procreative act”, since they assume a function
to produce retribution in accordance with what has been projected.
And trsna, upaddana and bhava are the causes of procreation
because this [bhava] is projected, ie. directed, by means of
trsna, craving, upadina attachment and bhava, the procreative
act179) in order to realize 180) the new-birth, projected, [i.e.
established] by the formative forces. Or, trsna, upadana and
bhava are the causes of procreation because they direct the kar-
maviasanas the “impregnations” of the “acts” by the predominance
of craving which either corresponds to chanda, desire or raga
passion 181),

Birth, decay and death are the causes of commotion. That is
the case here because one experiences, when the birth is projected,
sorrow in endless variety in such and such a group of sentient
beings 182). It is the pain [which inheres in] birth, decay and
death as well as the pain of grief and lamenting and the pain of
dejection and mental unrest 183).

Now, the definition “defilement is a threefold” indicates that
klesa, passion is a universal, a common cause, and karma, action
a non-universal, a special cause of [all individual] existence 184).
For, passion is a common cause for the “sprouting” of [all] indi-
vidual existence just as the earth etc. [is a common condition for
the growth of all kinds of vegetation]. The acts however are a
special cause [of individual existence], just as a [particular] seed
[is a special cause] of [some particular] plant. For, individual
existence is differentiated by the differentiation of that [karma,
action - seed]. Or rather, although the three periods of past, pre-
sent and future [according to absolute truth] do not really exist
here, [the author] nevertheless explains the fruits, of passion and
action [from the relative, phenomenal point of view].

By the definition “[defilement] is twofold”, the points out that
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this is only cause and effect. There is no other “creator” 185) or
“experiencer’ 186) here, who is subject to defilement. Or rather,
only action and passion are indeed the cause here. For it has been
taught that the existence as well as the non-existence of individual
existence [respectively depend on] the existence and non-existence
of both [passion and action]. Hence individual existence is indeed
the effect, the fruit thereof. That is why he shows that it is no
cause or effect [which in reality exists] here, but that [they]
always [exist in] the state of the five skandhas.

Again, by the statement that the cause is sevenfold, it has been
shown that [the chain of] dependent origination is twofold. For
it is characterized by projection and realization. In this respect,
it has been explained that the characteristic of projection [is re-
presented] by seven members of the [chain of] dependent origi-
nation. For, the agent, the manner and the object of this projec-
tion have been shown.

The characteristic of “realization” [is represented] by five
members. It is a realization of what has been projected. [Here
follows a short explanation of] the manner in which it is accom-
plished and also of the distress [which accompanies] this reali-
zation. What is the agent of this projection? The formative forces,
which are conditioned by Ignorance. In what manner [are they
conditioned by Ignorance]? Ignorance forms such samskaras which
are good, bad and non-agitated, in so far as one, being mistaken
as to the true nature of the absolute truth 187) gets entangled into
perverted ideas188). In what manner is the projection accom-
plished bij these samskaras? [The projection is accomplished]
because they develop [i.e. impregnate] the seeds in the vijiana
and therefore fix birth in futurity. What is the object of the pro-
jection? That which is potential of re-birth, i.e. the “embryo”, the
“six bases of cognition”, “definite sensation” and “feeling” respec-
tively.

By what agent is the realization effected of that which has thus
been projected? As has been explained, [is is realized] in regular
course by those attachments which are conditioned by that cra-
ving which originates while depending on those feelings which arise
here, because they are projected previously [in a former individual
existence]. In what manner is this the cause of the realization?
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“vasana, “seed” in the vijiidna, the [store-] comsciousness. Since
various formative forces are being developed, manifold impreg-
nations-of-acts are present in the vijidna. That through which the
nature of re-birth is present here [i.e. in this life] is called, bhava
the “procreative act” or “becoming”. And this is dominated by
the upadanas, the attachments. And again, what is this realization?
The actual birth in future time, of that, what has been projected,
i.e. of ndmariipa, etc. And what sorrow [accompanies] this [indi-
vidual existence]? Decay and death resulting from the loss of
sweet youth and life.

[Some people] however say, that the “cause of leading™ might
be meaningless in this case. That is not to the point. For this
would undo the knowledge 189), that when one existence has been
completely cut off by death a new birth-existence arises.

All these defilements originate in consequence of the Construc-
tive Ideation, since the mind and mental phenomena are the basis
of defilement. For it has been said:

The Constructive Ideation however, this is the Mind and the
Mental Phenomena which belong to the three spheres of exis-
tence 190),

58



Y. p 45

SURVEY OF THE CONSTRUCTIVE IDEATION.

This is a survey of the Constructive Ideation. A detailed ex-
position serves to understand [the subject] thoroughly but a con-
cise exposition just serves to remember the subject. Therefore,
the subject-matter is set forth here in both ways:

The characteristic of being. The Constructive Ideation is real.

The characteristic of non-being. Duality [however] does not
exist in it.

The particular characteristicc. Consciousness arises in the ap-
pearance of things, sentient beings, ego~substance, and ideas.

The characteristic of union. [It has been taught that there is an]
Imputed Aspect, a Causally Dependent Aspect as well as an Ab-
solute Aspect.

The characteristic of the means to penetrate into the charac-
teristic of non-being. Resulting from the cognition [that alle phe-
nomena are mere-ideation”’] a non~perception [of external
objects] arises.

The characteristic of differentiation. The Constructive Ideation
however, this is the Mind and the Mental Phenomena which be-
long to the three spheres of existence.

The characteristic of the synonyms. Vijiana, [pure] conscious-
ness [or pure sensation] is in this respect the perception of a
mere thing. The feelings and other mental phenomena mean the
perception of the qualities of a thing.

The characteristic of activity-causation The one is conscious-
ness in its quality of condition, the other is the experiencing, the
enjoying [consciousness].

The characteristic of defilement. Because it enshrouds and be-
cause it establishes; because it leads, because it embraces etc.
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SUNYATA—NON-SUBSTANTIALITY.

The nine characteristics of the Constructive Ideation have been
explained. Now he sets forth in what manner the Non-Substan-
tiality 1) is to be understood. What is the relation [between
them]? It has been recognized by him that, whereas the Construc-
tive Ideation is defilement 2) as well as the background of the
knowledge of the elements of existence 3), the Non-Substantiality
is purification 4) as well as the penetration into the Ultimate Es-
sence of things existing, [i.e. the Absolute] 5). Immediately after
the exposition of the Constructive Ideation he therefore, sets forth,
in what sense the Non-Substantiality should be understood:

The Essence 6), moreover the synonyms 7), etc.

[The Non-Substantiality] in this respect is characterized by
that [monistic] essence which transcends the reality as well as the
unreality 8) [of phenomenal existence], because, in its various
forms, it pervades everything. [It is explained by] its different
names, its synonyms. For these, while expressing similar qualities,
denote the characteristics of its “activity’’. Although [the essen-
tial nature of the Non-Substantiality is], just like infinite space 9),
undifferentiated and beyond discriminative thought 10), [we speak
of its] differentiation [in so far as we see] a difference in its being
united with the “external” defiling forces11) and in its being
separated therefrom. And [we speak of] a sixteenfold differen-
tiation in so far as [the Non-Substantiality is seen in its imputed
aspect i.e. in so far as] reality is ascribed to individual existence
and to the separate elements of existence 12). The logical proof 13)
[conveys] the reason 14) for showing the different [aspects] of
the Non-Substantiality., Again, what is the reason that the Non-
Substantiality should be understood by means of these [different]
aspects. Since it is the object of purification 15), it is to be known
in accordance with its essence, by [those sentient beings]
who are desirous of spiritual purification 16). In order not to be
deluded as to similar doctrines in other siitras [we must pene-
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trate into the nature of the Non-Substantiality] by means of its
synonyms. The meaning of a synonym should convey the exact
meaning of [the word of which it is] a synonym: the Non-
Substantiality in this respect is defined as the object of purification.
Because it is purified as soon as [its] defilement is destroyed [one
should understand it] by means of its differentiations, in order to
produce the exertion [which is necessary] to renounce this de-
filement. It must also be known by means of the logical proof
[which establishes these] differentiations. For a differentiation
[of the Non-Substantiality] might easily be realized if the logical
proof concerning this differentiation is thoroughly understood,
although, [viewed in the light of the Monistic Essence of the Ab-
solute] there is no change17) [whatever in the Non~Substan-
tiality].
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THE ESSENCE OF THE NON-«SUBSTANTIALITY.

[In the Karikas] the Essence [of the Non-Substantiality] is

. expounded first. Consequently it is asked: What is meant bij the

Essence?

By the Essence of the Non-Substantiality should be under-
stood the unreality of duality 18) as well as the real background
of that unreality 19)

Duality i.e. subject and object does not substantially exist 20)
in the Constructive Ideation or as Constructive Ideation, because
it is of an imputed nature 21). Now, the real background of this
unreality of duality is the Essence of the Non-Substantiality. We
should understand that in the Karika [the last syllable of “$tn-
vata’'] has been omitted metri causa.

What is it, that is really meant by this real background of the
unreality [of duality]? The unreality [of the separate existence of
duality] finds its background in the Monistic Essence of Absolute
Existence 22). Otherwise, if the Non-Substantiality, [i.e. the Mo-
nistic Essence] should not be the [sole] reality of that [duality],
duality would be real in itself. Therefore he says: So the essential
nature 23) of the Non-Substantiality has been elucidated. It is the
Monistic Essence, [i.e. the real background] of the unreality [of
phenomenal existence. This monistic reality however should not
be understood in the sense of objective, empirical reality]. It has
not the character of an entity 24). The word “bhava, existence,
background” is added here [in order to denote that the reality
of the Non-Substantiality is absolute and transcendental]. Since
the word “abhava, non-existence” is [in itself already] expres-
sive of the unreality of a thing, the meaning thereof could be
understood even if we should omit the word “bhava existence”.
But if we should do so we would in reality maintain that there is
no difference between the essence of the Non-Substantiality and
the unreality, [i.e. the non-existence of phenomenal existence].
And [because of this nihilistic standpoint] the unreality of pheno-
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menal existence would be understood to be an independent, non-
relative fact 25), just like the unreality of the horns of a hare.
[In this case the Non-Substantiality could not have] the character
of Dharmata, Ultimate Essence of things existing. It could not
be compared then, e.g., to the duhkhata, the nature of pain [which
depends on a substratum of painful phenomena]. Therefore it has
been said that the unreality of duality is Non~Substantiality. And
the [Monistic Essence], the real background of this unreality, exis-
ting in the Constructive Ideation, [i.e. in the objectivizing cons-
ciousness or causally dependent aspect of existence] is likewise
called Non-Substantiality 26). And it is in this way that we should
understand [the Non~Substantiality] as Ultimate Essence of things
existing 27): For the elements of existence in their unreal, super-
imposed aspect are comprised by [i.e. depend on] real exis-
tence 28).

Or rather [if you say that] the Non-Substantiality is the un-
reality (or non-existence) of duality, it is not understood in what
sense “‘abhava” is used here since this word denotes a general
meaning 29). In order to show that the absolute unreality, the
absolute non-existence 30) [is meant here], it has been said: It is
the absolute existence [of the Undifferentiated Monistic Essence,
which is the background] of the unreality of duality in the Con-
structive Ideation. For the antecedent non-existence 31) as well
as the subsequent non-existence 32) enevitably require a substra-
tum [on which they depend] 33). And it is impossible that the
reciprocal non-existence 3¢) could depend upon itself alone 35),
because [in reciprocal non-existence is implied that] two things
are mutually dependent. Therefore it has been taught that the
Non-Substantiality is exactly the absolute non-existence (or un-
reality) of subject and object because in its essence it is the sub-
strate-cause of the unreality of [phenomenal] existence 36).

If the Non-Substantiality is the essence of [phenomenal]
unreality, why is it called “Paramartha”, Ultimate Reality? Be-
cause it is the object 37) of the paramajfiana, the highest Ultimate
Wisdom. And this “object” should not be understood in the sense
of a “thing-substance”, an entity 38). But we should compare it to
impermanence, [i.e. a “reality” which is the essence and general
character of things impermanent]. Moreover, this [ Ultimate Rea-
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lity] is not non-existence [or unreality] as such 39). For (it has
been said);

That which is the true nature of the unreality of the [duality in
the Constructive Ideation] is neither real, nor even unreal.

Why is it not real? Because it is the unreality of duality. For
in case that it should be real [in the sense of empirical reality],
duality could not be unreal from the absolute point of view. And
it could not be then the Ultimate Essence of the Constructive
Ideation, [i.e. of the bare reality free from the differentiation into
subject and object, the causally dependent aspect of existence, the
noumenal world which is the true foundation of existence] 49),

Why is it not unreal? Because it is the ‘‘real background” of
the unreality of duality. For the unreality of duality is not indepen-
dent unreality. [Duality is not unreal in consequence of its own
nature, but in consequence of the absolute nature]. If the Non-
Substantiality should be unreal [in a phenomenal sense], duality
would be real and also in this case [the Non-Substantiality] could
not be the Ultimate Essence of the Constructive Ideation, in the
same way as the nature of pain and impermanence [is the essence
of painful and impermanent phenomena]. It has been said [that
the Non-Substantiality is] neither real nor unreal because it is the
true nature of the unreality of those [separate] permanent and
blissful essences and qualities 41) which are superimposed [on the
real component parts of the stream of consciousness, on the ideal
world] by those sentient beings [who are deluded as to the real
nature of Absolute Truth], on account of their perverted know-
ledge 42).

Again, if the Non-Substantiality is the Dharmata, the Ultimate
Essence of the Constructive Ideation, [we may ask] whether it
should be explained as different or as non-different therefrom.
Therefore he says: This is the essence of the Non-Substantiality:
It is indeed the true nature 43), [the background] of phenomenal
unreality, of rather it is that [absolute] existence, in which the
negation 44) of [separate] phenomenal reality is implied. It is
therefore

an Essence neither different 45) from nor identical 46) with the
Constructive Ideation.

If it should be different, the dharmata, the Ultimate Essence
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could not be different from a dharma, an element of existence.
What do you mean? If [the Non-Substantiality should be dif-
ferent from the Constructive Ideation, i.e. from the component
parts of the stream of consciousness] it would have the character
of a dharma, different from the other dharmas; it would itself
become a dharma. For only the dharmas are different from each
other. But it is not possible that a [certain] element of existence,
a dharma could become the dharmata, the Ultimate Essence of
another dharma. For in that case we would have a regressus ad
infinitum 47): [If a dharma could be at the same time dharmata
and a dharma, every time anew] we should have to search 48) for
other dharmas [who could be the dharmata of the other ones]
and this would be absurd. It is the same with the nature of im-
permanence and the nature of pain. Just like impermanence is not
different from things impermanent and the nature of pain not dif-
ferent from painful phenomena so also is the $iinyata, the Non-
Substantiality not different from things non-substantial.

If [the Non-Substantiality] should be identical [with the Con-
structive Ideation], it neither could be the object and support of
purification 49) nor the general essence 50). The Path [of Final
Deliverance] is purification, because it purifies [the Non~Substan-
tiality from the accidental defiling forces]. If [the Non-Substan-
tiality] should not be different from the Constructive Ideation it
would neither be different from the dharmasvalaksana the parti-
cular essence of the elements of existence, and as such it could not
be the object and support of the Path. And in this case it could
not be the samanyalaksana, the general essence, since this would
coincide with the particular essence. [And if we should never-
theless maintain that it is the general essence, it would be charac-
terized by] mutual differences 52), just as in the case of the [sepa-
rate] elements of existence as such 53), In consequence thereof the
[conception of] universality 54) would not be valid here. On the
other hand, because the particular essence would not be different
[from the general essence] there would be no differentiation as
to the particular forms of the entities and also in this case the
[conception of] universality would not exist. For a general essence
depends on differences. Or rather, because [the Constructive
Ideation, ie. the ideal reality] is to be purified 55) [from the
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superimposed aspect, i.e. the phenomenal world] and because this
purified Constructive Ideation is the very Non-Substantiality itself,
we must say that the Non-Substantiality is the object, viz. the
support-object of purification. It is not the phenomenal world in its
particularity, in its separateness, which could be the support-object
of purification, for in that case all sentient beings would be “pure”,
[i.e. delivered from the bonds of phenomenal existence without ef-
fort 56) ].

If [the Ultimate Reality] is not to be defined either as different
from or identical with 57) [the Constructive Ideation] why do you
not support the doctrine of the nirgranthas? Indeed, if one does
not distinguish the identity and difference of the empirical reality
of a thing, he supports the doctrine of the nirgranthas58). But
since the Non-Substantiality is not an empirical entity, there is
no fault in the reasoning here.

So this Non-Substantiality has the character of asat, non-being,
the character of abhavasvariipa, true nature of non-phenomenal
existence and the character of the Unique Principle, of the Un-
differentiated Monistic Essence 59). In this manner it has been
made clear that [the Non-Substantiality] is beyond 60) the charac-
teristics of identity and difference.

This is the explanation of the Essence of the Non-Substan-
tiality.
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THE SYNONYMS OF THE NON-SUBSTANTIALITY.

An explanation of the synonyms 61) follows here:

Summarily the synonyms of the Non-Substantiality are:

Tathata, The Absolute Essence; Suchness.

Bhiitakoti, The Limit of Reality; The Absolute Point of Exis-
tence.

Animitta, Deprived of Characteristics; The Formless.

Paramarthata, the Absolute, the Ultimate Reality.

Dharmadhatu, The Unique Absolute; the Ultimate cause of
the elements; Realm of Ideas.

A synonym makes clear that there are different names for the
same thing. Because it defines the meaning of [the word of which
it is] a synonym, it is called synonym. In other siitras these de-
finitions are explained as mere Non-Substantiality. And although
these five synonyms, being preéminent, are mentioned in the gatha,
there are still other synonyms not explained here. They are to be
known from [other] scriptures, e.g.:

Advayata: The Real Unique Principle of Non~Duality.

Avikalpadhatu: The Sphere of Non-Constructive-Thought.

Dharmata: The Ultimate Essence of the Elements of Existence.

Anabhilapyata: The Inexpressible.

Anirodha: The Everlasting 62).

Asamskrtam: The Unconditioned.

Nirvana.

Asked as to the real meaning of these synonyms, he explains
them here: These words are not subordinate 63), [i.e. they do not
define attributes or qualities of the Non-Substantiality] but they
convey the direct, absolute meaning:

We have the synonyms, respectively, in consequence of its
immutability 64) and in consequence of its being without perver-
sion 65). Because the impermanence [of phenomenal existence is
implied in it]. Because it is the object-sphere [of the meditation]
of the Aryas, the Saints and because it is the immediate cause 66)
of the Dharmas of the Aryas.
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In this respect it is Tathata, Suchness, Absolute Essence, be-
cause it has the nature of object of the knowledge concerning the
any modification 67). And in order to explain this he says: Be-
cause of its being, “Suchness” it is eternal. This means that it is
eternally not changed 68) because it is always unconditioned. It
is the Limit of Reality because it is beyond perversion, [of the
mind]. For bhiita, “real” means “unperverted’” and “true’; koti,
the “highest point” means “the extreme limit" beyond which there
is nothing which can be known. Bhiitakoti -therefore is called
bhiitaparyanta, “The Extreme Limit of Reality” 69). Why is the
“Tathatd” called “jieyam”, “to be known", “cognoscible’”? Be-
cause it has the nature of object of the knowledge, concerning the
purification from the jAeyavarana, the “Obscuration of Ig-
norance” 70). For it is beyond perverted knowledge, viz., it is
beyond the imputations of realism and nihilism. This he affirms
by saying: For [the Tathata] cannot become the object of per-
verted knowledge 71). Indeed, perverted knowledge is vikalpa,
discriminative or discursive thought. And because the Tathata
[transcends every possibility] of being cognized by discursive
thought, it cannot become the object of perverted knowledge. It is
exempt from characteristics because the characteristics are anni-
hilated. Here the being without characteristics is to be understood
in the sense of annihilation of characteristics 72). In order to eluci-
date this, he says: For all characteristics are unreal, do not exist.

The Non-Substantiality [itself] is non-substantial [in so far as
it is cognized] by means of the characteristics of the conditioned
as well as of the unconditioned. Therefore it is called “without
characteristics”. And because [in the light of ‘the Monistic Essence
of the Absolute] there is no characteristic whatsoever, [even con-
ditioned as well as non-conditioned existence] are exempt from
them. [And here the phenomenal and ideal] unreality of alle cha-
racteristics is identical with [and dependent upon] the unreality
of the characteristics [ascribed to the Non-Substantiality] 73).

It is Paramarthata, Ultimate Reality because it is the object-
sphere of the wisdom of the Saints7¢). For, paramam, “supreme’
[stands for] lokottarajiana, transcendental wisdom. The object
thereof is the supreme object, the Ultimate Reality. Explaining
this he says: For it is the object-sphere of the Supreme Wisdom.
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It is the Dharmadhatu, the Ultimate Cause, because it is the cause
of the Aryadharmas, the Saintly Properties.

By the word dharma is meant the Aryadharmas, the Properties
of the Saints. These begin with right belief 75) and end with the
ultimate wisdom of perfect deliverance 76). Because [the Dharma-
dhatu] is the cause 77) thereof, it is [their] base 78). This he
explains by saying: For the properties of the Saints originate in
dependence on this [base]. Because the word “dhatu” is also em-
ployed in the sense of “a thing which has a form by means of its
particular character” 79), he says: Dhatu stands here in the sense
of cause. We may compare it to element of gold, the element of
copper or the element of silver [which are causa materialis of
pieces of gold, copper or silver]. The synonyms which are men-
tioned in other siitras must be defined exactly by the same method
as to their inherent true meaning.
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THE DIFFERENTIATION OF THE
NON-SUBSTANTIALITY.

Since the Non-Substantiality, in so far as its true nature is con-
cerned, is beyond the existence of subject and object, he considers
a differentiation [thereof] impossible and asks: How is the dif-
ferentiation of the Non-Substantiality to be understood? Or rather,
he puts the same question because it has been said that immediately
after [the exposition of] the meaning of the synonyms the differen-
tiation should be known. For the Constructive Ideation is called
defilement 80), And the removal of this Constructive Ideation we
call purification 81), Now, during the process of defilement and
purification there is, besides the Non-Substantiality, nothing which
is subject to defilement or purification. Therefore in order to point
out that at the time of defilement and at the time of purification it
is only the Non-Substantiality which becomes defiled and purified,
he says:

Because [the Non-Substantiality] is defiled and purified, there
is a differentiation of it.

Since he does not know when [the Non-Substantiality] is defiled
and when it is pure, stainless, he asks: At what time is it defiled,
at what time is it purified? He answers:

It has stains 82) and it is stainless 83), etc.

It has been established that the [Non-Substantiality] is subject
to defilement and free from defilement by means of its relation
to the “Non-Revulsion”84) and “Revulsion” of the “Persona-
lity” 85). The Non-Substantiality does not manifest itself to those
ignorant persons who are attached to [the separate reality of] sub-
jects and objects and whose minds 86) are ‘“stained” by such
defiling faculties as raga, passion and so forth 87), because they
do not understand it or misunderstand it, and it is with regard
to them that it has been said that the Non-Substantiality is de-
filed, stained.

Just like the Infinite Space, the Non-Substantiality manifests
itself directly in its primordial lustre 88) to those saintly wise men,
whose minds are not subject to confusion 89), in consequence of
their fathoming the Absolute Truth 99), and it is with regard to
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them that it has been said that [the Non-Substantiality] is free
from stains. This is the insight in the dialectical relation 91) of
the Non-Substantiality to defilement and purification: It is not
impure in so far as its true absolute nature is concerned, because
it is pure, translucent by nature. 92).

If [the Non-Substantiality] should be stained! Indeed, a dif-
ferentiation in degrees 93) [of sequence, of temporal order] is not
perceived without change. And change is the natural result of
origination and destruction. That is why he asks: How is it pos-
sible that [the Non-Substantiality] is not impermanent 94), if it
is endowed with the peculiar characteristic of change? 95) Indeed
there is no other change [of the Ultimate Reality] exept [the
change] from the phase96) of defilement 97) to the phase of
purity. But the Tattva, the Absolute Truth, such as it exists in
itself, does not change into another substance because it becomes
free from accidental defilement 97). Because

such purity is meant as the purity of water, gold, infinite space,

[the Non-Substantiality] is not impermanent98). Although
water, gold and infinite space [have accidental defilements], they
are free from the nature of impurity because they are the nega-
tion 99) of that [defilement] in so far as their own-nature is con-
cerned. In the same manner [the Non-Substantiality] is in reality
pure, both at the time of having accidental defilements and at the
time of being liberated therefrom, even without obtaining another
substance 100). It is in this way that even the Non-Substantiality is
defiled by accidental obscurations. And although it does not be-
come changed in so far as its real nature is concerned it [never-
theless] becomes purified by reason of the removal of those
[obscurations]. For, if you maintain that one and the same
thing 101) has first an essential nature of defilement and after-
wards a pure nature, the quality of an essential and substantial
change 102) is not denied; but [if you say that] both the [charac-
teristics of defilement and purity] are accidental qualities, [it is
only the change from the phase of defilement to the phase of
purity which] is not denied. That is why this [change due to
accidental qualities] does not affect 103) [the Non-Substantiality]
in its essence.

71



Y. p. 53.
K. L 17ab.
T. p. 44.

THE SIXTEENFOLD NON-SUBSTANTIALITY.

Because in the chapter concerning the differentiation all the
different [aspects of] the Non-Substantiality are to be explained
he says: The Non-Substantiality is sixteenfold because there is
a further differentiation here.

It becomes sixteenfold by reason of a differentiation of the sub-
stratum 104), [viz. of the categories to which the Non-Substan-
tiality is applied]. There is no differentiation however in the real
absolute background of the unreality of duality 105), This sixteen-
fold Non-Substantiality is enunciated in the Prajfidparamita 106).
It begins with the adhyatmasinyatd and goes on as far as the
abhavasvabhavasinyata. It is briefly to be explained here as:

The Non-Substantiality of the enjoyer 107) and the enjoyed 108),
of the body thereof 109) and of the receptacle 110),

Because the Non-Substantiality is the real unique principle of
all the elements of existence, it is their general essence 111). There-
fore he shows that its manifoldness has the nature of the mani-
foldness of the categories 112) [to which it is applied]. It is not
possible to explain its manifoldness in a different manner.

To begin with it should be made clear what is meant by the
enjoying subject, in order to be able to renounce the affection for
it and the attachment to it. For this affection and this attachment
become obstacles to obtain Buddhaship and Final Deliverance.
Immediately following, the enjoyed object must be explained; next
the support, i.e. the body, the frame 113) of these two and [finally]
the ‘“receptacle” of these “personalities”, i.e. the inanimate
world 114), [These explanations serve] to remove the [false]
notion of self-love 115). For [this notion] strengthens [the false
conception of the real existence of] an enjoyer. Such are the four
categories [of phenomenal existence]. The Non-Substantiality ap-
plied to them is called “vastusinyatad”, the Non-Substantiality of
the four categories [of phenomenal existence]. ‘

In the first place we have the Non-Substantiality of the “en-
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joyer” 116), [who is replaced by] the internal bases of cog-
pition 117), These begin with the sense of vision (the eye) and
extend as far as “manas”, “the faculty of the intellect or cons-
ciousness’. For an enjoyer different therefrom does not exist. And
because the eye and the other [sense-organs] exhibit their activity
in experiencing objects, there is the overestimation 118) that espe-
cially in the sense-organs an experiencer, an enjoyer of the
[external] world exists. Therefore the Non-Substantiality of the
internal bases of cognition, i.e. the eye etc., is called the Non-
Substantiality of the enjoyer.

The Non-Substantiality of the enjoyed 119) [which is replaced]
by the external [bases of cognition]. These begin with riipa,
colour, and extend as far as the dharmas, the non-sensuous objects.
Because they are experienced as real existing objects they are the
enjoyed, “the experienced”. That is why the Non-Substantiality
of the external bases of cognition is called the Non-Substantiality
of the enjoyed. The physical body of both the enjoyer and the
enjoyed, is their support or frame, for it is exactly in this frame
that they are inseparately connected with each other, [viz. the
mutual dependence of subject and object is an internal proces of
constructive thought, conditioned by the physical existence of a
sentient being]. Therefore the Non-Substantiality thereof is called
the internal as well as the external Non-Substantiality. 120). The
“receptacle” is the inanimate world. Since this is known as the
abode of all sentient beings, [i.e. of the animate world] he says:
Because of its extensiveness the Non-Substantiality thereof is
called the great Non-Substantiality 121). The word “vastu”, cate-
gory of phenomenal existence [must be] connected with each [of
the four aspects just mentioned here].

When a Bodhisattva, who is a yogi, a devotee, deliberately 122)
and thoroughly thinks 123) about the Non-Substantiality of these
four categories of objects of knowledge, then again he clings to
the false conception of the [separate reality] of phenomenal cha-
racteristics 124), be it in a different manner. When by the know-
ledge 125) of the Non-Substantiality it is apprehended that the
internal as well as the external bases of cognition etc. are non-
substantial, [the Non~Substantiality, being the object of that
knowledge, is brought within the pale of] attachment to subjects
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and objects, and this is false discrimination 126), [False discri-
mination it is also if we say that the Non-Substantiality of] these
categories of phenomenal -existence such as it is apprehended by
that knowledge of the Non-Substantiality, is an aspect of the
Ultimate Reality 127). In order to reflect on these two kinds of
false discrimination, which are the characteristics of the delusion
existing on the stage of the yogi128), we have [as antidote] res-
pectively the Non-Substantiality of Non-Substantiality 129) and
the Non-Substantiality of Ultimate Reality 130). Abridged, they
are explained as jidna, knowledge, and akira, aspect. Or rather,
in so far as the Non-Substantiality has the nature of object [of
knowledge] is has been said that this knowledge is also non-
substantial. The Non-Substantiality of this [knowledge] in so far
as this is concerned with subjects and objects, is Non-Substan-
tiality of Non-Substantiality. And if we say that [the Non-Sub-
stantiality of] these categories of phenomenal existence is Ulti-
mate Reality, just like it has been apprehended by this knowledge
of the Non-Substantiality, the Non-Substantiality of this aspect
is the Non-Substantiality of Ultimate Reality. Why is that so?
Because the Ultimate Reality is non-substantial as to the imagined,
superimposed aspect. And here we have again another clinging
to [phenomenal] characteristics which becomes a disturbance in
the process of spiritual realization of the Non-Substantiality. For,
empirical reality 131) is imputed to that [transcendental reality],
for the sake of which a Bodhisattva practises 132) this realization
of the Non-Substantiality. In order to reflect thereupon, the
[following kinds of] Non-Substantiality, beginning with the
samskrtasiinyata and extending as far as the sarvadharmasiinyata
have been expounded.

And why does [a Bodhisattva] practise [the realization of the

' Non-Substantiality]?

In order to obtain the two kinds of purity 133),

Until [he gains] the purity of the Buddha~Elements he practises
[the realization] of the Non-Substantiality. The true meaning is
that he trains himself in the Non~Substantiality. The two kinds of
purity are the conditioned 13¢) and the unconditioned. They are
the Path and Nirvana and it is with regard to them that we speak,
respectively of the Non~-Substantiality 185) of the conditioned and
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the Non-Substantiality of the unconditioned 136).

And always for the salvation of the sentient beings.

It is said: “The salvation of the sentient beings is in all respects
and at all times to be pursued by me137). The Non-Substan-
tiality thereof is [called] the absolute, supreme Non-Substan-
tiality 138). '

And in order not to renounce phenomenal existence 139),
[the Bodhisattva practises the realization of the Non-Substan-
tiality. It is said]: “For the sake of the sentient beings phenomenal
existence should not be renounced by me”. If the Bodhisattva
should renounce phenomenal existence, he would confine himself
to the enlightenment of the “hearer” 140) and he would not obtain
the enlightenment of the Bodhisattva. The Non-Substantiality
thereof is the Limittless Non-Substantiality 141). Again, asked as
to the necessity of pointing out this Non-Substantiality he says:
The [$ravaka] is tired of phenomenal life because he does not
see the Non-Substantiality of limitless phenomenal existence.
Therefore he forsakes it.

And for the sake of inexhaustible goodness 142).

“The roots of virtue143) are not destroyed by me.” Even in the
Nirupadhisesa Nirvana, the Nirvana without residue144) [the
Bodhisattva] does not shake them off; and this signifies that he
does not renounce them. If this be so, how is the realization of
the Nirvana without Residue attained then? It is an established
truth that even in the Nirvdna without residue, the Cosmical
Body 145) of the Austere Buddhas which is of unaffected, pure
substance 146) does not cease, although the body which is a ripe-
ning, a retribution of the affected elements47) does not exist
[therein]. Therefore the Non-Substantiality thereof is called the
Non-Substantiality of Non-Renunciation, the ceaseless Non-
Substantiality 148),

And in order to purify the Element of the Spiritual Lineage 149)
[of the Buddha, from the accidental defiling forces, the Bodhisattva
practises the realization of the Non-Substantiality.

The Non-Substantiality thereof is the Non~Substantiality of the
original [Buddha-] nature 150) [existing inherently in men]. And
this he establishes by saying: The element of the Spiritual Lineage
is the primordial nature 151) [of the Buddha].
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How should one understand this? It is the absolute, inherent
nature, viz., it is the absolute inherent nature which has no be-
ginning. It means in reality that it is not accidental 152), Just as
in the beginningless phenomenal existence153) there are beings
endowed with consciousness and beings without conscious-
ness 154), in the same way there are some here whose six bases
of cognition are [governed by] the Element of the Spiritual Line-
age of the Buddha155) and others [whose six bases of cognition
are [governed by] the Element of the Lineage of the Sravaka,
the “hearer” 156) [or by the the Element of the Spiritual Lineage
of the Pratyekabuddhas]. Since it is beginningless and since it is
being transferred from one existence to another 157) the Element
of the Spiritual Lineage is not of a casual, accidental nature as
in the case of the difference between consciousness and un-
consciousness. Others however maintain that the Element of the
Spiritual Lineage [of the Buddha] should be understood here in
the sense of “Tathatvam™, “Suchness” or the “Absolute” since
all sentient beings are possessed of “the Element of the Spiritual
Lineage of the Tathagata”, the “Essence of Buddhahood™ 158).

In order to obtain the principal and secondary marks159) [of
exellence and corporeal beauty of the Buddha, the Bodhisattva
practises the realization of the Non-Substantiality]. Hence the
Non-Substantiality of these principle and secondary marks of the
Supreme Beings is called the Non-Substantiality of the Marks 160).
Moreover

the Bodhisattva practises the realization [of the Non-Substan-
tiality] in order to purify, the elements of the Buddha.

Because in the end [of this Karika] the word “prapadyate,
practises’” 161) has been employed, it is in all instances to be used
here: “The Bodhisattva practises the realization of the Non-
Substantiality in order to obtain the two kinds of purity; and so
he does in behalf of the salvation of the sentient beings”.

[Asked as to the question]: Which of the Buddha-elements
[are to be purified] he answers: The [ten] powers, the [four]
“grounds of self-confidence”; the [eighteen] “spedal and extra-
ordinary attributes” 162), Briefly it has been taught: “I must exert
myself to obtain all the elements of the Buddha". For this reason
[the realization of the Non-Substantiality] is called concentrated
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contemplation 163). The Non-Substantiality of this contemplation
is called the Non-Substantiality of all the elements164) [of the
Buddha]. Of what kind is the contemplation here? It is an un-
interrupted contiguous application of [intuitive] knowledge with
regard to the objects of [this] knowledge. :

Now for the present, the establishment 165) of these fourteen
kinds of Non-Substantiality, viz. the Non-Substantiality of the
internal [bases of cognition] etc. up to the Non-Substantiality of
all the elements [of the Buddha] should be understood in this way.
Again, [asked as to the question] what is the Non-Substantiality
of the “enjoyer” [and of the other categories] here, what the
Absolute Nature, he answers:

The unreality of the individual and of the separate elements
of existence is here the Non-Substantiality; the real background of
this unreality is in this connexion Non-Substantiality different
therefrom. :

Non-Substantiality is in this respect the unreality of the indi-
vidual and of the separate elements, that is, as has been said
before, [the unreality] of the four categories of phenomenal
existence. And the real background 166) of this unreality, [i.e. the
Undifferentiated Monistic Essence] is likewise Non-Substantiality.
Now the unreality of the individual and of the separate elements
of existence is [called] the Non-Substantiality of “non-exis-
tence” 167), ie. of “phenomenal existence”. The real background
of this Unreality is [called] the Non-Substantiality as “Monistic
Essence” of “phenomenal existence”168) Why again are these
two [aspects of] Non-Substantiality dealt with in the end? In
order to point out the Essence of the Non-Substantiality. And
why is the Non-Substantiality once more explained? [In order to
avoid realism and nihilism], viz. in order to avoid the imputations
of a separate reality of the individual and the elements of exis-
tence and in order to avoid the negation of the reality of the Non-
Substantiality thereof. He establishes the Non-Substantiality of
phenomenal-existence in order to avoid the imputations of a
separate reality of an “ego” and of the separate elements of exis-
tence. And [he establishes] the Non-Substantiality as the Monistic
Essence of phenomenal existence in order to avoid the negation
of [the Ultimate Reality of] that Non-Substantiality. If one should
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not admit the Non-Substantiality of phenomenal existence, he
would get entangled in such absurdities as ascribing objective
reality 169) to the “ego” and the separate elements of existence.
[And it is exactly this objective separate reality which is] a con-
struction of the mind 170), [superimposed on the real substratum
of ideal reality which is formed by the component parts of the
stream of consciousness]. If one should not admit the Non-
Substantiality in the sense of True Monistic Essence of noumenal
reality, he would deny the Non-Substantiality itself and this would
be a reductio ad absurdum. For in that case we should have to
admit the objective reality [of phenomenal existence, i.e.] of
individuals and of the separate elements of existence, as aforesaid.

In the common opinion of the ignorant a [real and separate]
experiencer exists in the internal bases of cognition which have
as their nature the vipakavijidna, the consciousness of retribution
[i.e. the store-consciousness] 171). The Internal Non-Substan-
tiality in this respect, means the unreality of the individual ex-
periencer 172) and of the separate essences and qualities 178)
ascribed to the organs of sense and consciousness, as well as the
real background of this unreality. In the same way the ignorant
assume a [real and separate] object of experience in the external
bases of cognition whereas it is the nature of these bases to appear
as sense-objects and mental (non-sensuous) objects 174). In this
respect the external Non-Substantiality means the unreality of the
individual object175) of experience and of the separate essences
and qualities imputed to the sense-objects and mental objects, as
well as the real background of this unreality. The internal-
external Non-Substantiality means the unreality as well as the
real background of this unreality of the physical existence of an
individual experiencer and of the separate essences and qualities
imputed by the ignorant to the sense-objects etc. with regard to this
physical existence, i.e. the body, the frame. The great Non-Sub-
stantiality is the unreality of the animate world 176) and of the
separate nature imputed to it with regard to the inanimate world.
It is also the real background of this unreality. /

The unreality of a “knower” 177) with regard to the knowledge
of the Non-Substantiality in so far as this knowledge is of an im-
puted, constructed essence and the real background of this un-
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reality is the Non-Substantiality of the Non-Substantiality. In the
same way we have the Non-Substantiality of Ultimate Reality.
This means the unreality, as well as the real background of this
unreality, of an individual perceiver of aspects of Ultimate Reality
in so far as these are of an imputed, constructed essence. Now
the Bodhisattva practises here the realization of the Non-Sub-
stantiality for the sake of [those forms of Non-Substantiality]
which begin with the Non-Substantiality of the conditioned and
end with the Non-Substantiality of all the -dharmas [of the
Buddha]. They are the unreality, as well as the real background
of this unrealiy, of the individual and of the separate essences and
qualities imputed with regard to the Path 178), Nirvana and so forth
up to the elements of the Buddha, in all of which the Bodhisattva
should train himself. For there is no subject179), agent180), or
individual in conditioned reality, [i.e. in ideal reality]. And even
the conditioned itself is unreal in so far as it is of a nature super-
imposed on it by the ignorant.

These sixteen [forms of] Non-Substantiality which the Bodhi-
sattvas do not share 181) with the Sravakas, summarily have been
taught as a counteragent 182) of all false discriminations and con-
ceptions and in order to reveal the real esoteric meaning of all
the sitras. And here the Bhagavat has taught the object 183) of
the Non-Substantiality, the real nature184) of the Non-Substan-
tiality and the spiritual training of the contemplation 185) of the
Non-Substantiality. The object of the Non-Substantiality in this
respect [comprises] the “enjoyer”, up to the elements of the
Buddha. And this again has been taught in order to convey the
knowledge that the Non-Substantiality pervades 186) all the ele-
ments of existence. The real nature of the Non-Substantiality
means the true nature of phenomenal unreality as well as the true
nature of the real background of this phenomenal unreality [viz.
the Undifferentiated Monistic Essence of the ideal reality]. The
real nature of the Non-Substantiality again has been taught in
order to show that, as a counteragent of the false imputations of
realism and nihilism 187), it has the nature of transcending all
false conceptions188). The spiritual training of the contemplation
of the Non-Substantiality begins with [the effort] to obtain the
two kinds of purity and ends with [the effort] to obtain 189) the

79



THE SIXTEENFOLD NON-SUBSTANTIALITY

elements of the Buddha. And this again has been explained in
order to show to one's self and others that the magnificence of
the perfections of the “Body of Bliss” 190) and of the “Casmical
Body™” 191) [of the Buddha] is to be attained by means of the
spiritual training of the contemplation of the Non-Substantiality.
In this sense we should understand the differentiation of the Non-
Substantiality: It is defiled in its phase of having [accidental]
impurities 192), it is pure in its immaculate phase193) [as true
essence of the elements separated from all that which represents
a construction of the mind]. And the sixteen aspects which have
just been explained here should be known as the internal and
other forms of Non-Substantiality.
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(The Non-Substantiality logically proved).

Immediately after the differentiation [of the Non-Substan-
tiality] its realization 194) has been taught. Hence it is asked now:
How is the realization to be known? What is it that is realized
here? The nature of defilement by reason of the accidental secon-
dary defiling forces 195) and the nature of essential original
purity 196), With regard to the realization of the nature of de-
filement he says in this respect:

If this defilement should not exist, all mortals would be

.. delivered.

Deliverance 197) means the renunciation of defilement. And the
renunciation of this defilement is [effected] by means of the con-
centrated contemplation of the Path 198). Now in case that the
Non-Substantiality of the elements of existence should not be
defiled by the accidental secondary defiling forces, irrespective of
the non-origination of the counteragent all sentient beings would
be delivered without effort because of the non-existence of de-
filement. For the word “irrespective of” [expresses] that there is,
as it were, an origination [of the counteragent]. “Without effort”
means in reality “without counteragent”. But since there is no
deliverance of the sentient beings without the counteragent, we
should necessarily admit that [as long as it manifests itself] in the
condition of common wordly being 199) the Absolute Essence is
defiled by reason of the accidental impurities [which cling to it].
So the defilement of the Non-Substantiality has been realized.
Now realizing the differentiation of purification, he says:

If this purity should not exist, the effort would be vain, viz.
[the effort] of the mortal beings. Now, if [the Non-Substantiality]
should not be [originally] pure, [all] exertion to obtain salvation
would be vain, irrespective of the origination of the counteragent.
For the word “irrespective of* [expresses] as it were the non-
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THE REALIZATION OF THE NON-SUBSTANTIALITY

origination [of the counteragent]. For even through the constant
contemplation on the counteragent [the Bodhisattva] would not suc-
ceed in his effort to obtain the purification thereof and defilement
would not have [that dialectical] nature of accomplishing delive-
rance, [i.e. purification]. But it is in no way acknowledged that
the effort to acquire salvation should be fruitless. Therefore, be-
cause of the constant practice of [meditating on] the counter-
agent, i.e. because of the removal of the accidental secondary
defiling forces, the purity of the Non-Substantiality necessarily
must be admitted. Thus the purity of the Non-Substantiality 200)
has been realized.

Here defilement depends upon a substrate 201) of defiled ele-
ments, purification upon a substrate of pure elements. But it is not
admitted that either defilement or purification manifestly 202) exist
in the Non-Substantiality. For there is interpendence of the [de-
filed and pure] elements of existence 203) in the Ultimate Essence.
Hence he says: “All mortals would be delivered”. For, here by
“mortal beings” is meant the causa materialis, the substrate-
cause204) of that [defilement and purification]. Or, in the con-
trary case, if the Non-Substantiality itself should be primordially
defiled or pure, [i.e. defiled or pure in its true essence],
relation 205) to the mortal beings would not be clear. For it has
been said that the defilement or purification of the mortal beings
is accomplished in consequence of the defilement or purification
of the Non-Substantiality. And if the Non-Substantiality is defiled
in the condition of the ordinary wordly being and pure in the
condition of the Saint 206), then even this here has been admitted
to be true:

It is neither defiled 207), nor even non-defiled. It is not even
pure 208), nor is it impure.

In what manner is it not defiled nor even 1mpure209)7 It is pure
since the two kinds of purity 210) explain its [pure] nature. And
here he quotes the scripture: [It is pure] because the “Mind" is
by nature bright 211), And here the word “Citta”, Mind is to be
understood in the sense of “Cittadharmata”, the ‘“Absolute Na-
ture”, the “Ultimate Essence” of the Mind, for the mind [itself,
being the source of discriminating wisdom, is for this reason also]
characterized by accidental defilement 212),
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In what manner is it not non-defiled, nor pure 213)? Moreover
it is defiled because it is made known by reason of the two
[kinds of] negation 214). And he shows that it is defiled by acci-
dental defilement, but not in so far as its original nature is con-
cerned. And here also it is according to scripture that [the Non-
Substantiality] is contaminated by accidental secondary defiling
forces.

Now, since the differentiation [of the Non-Substantiality] has
been explained to be twofold, viz. by means of the nature of
defilement and by means of the nature of purification, why again
is it called fourfold? According to some, in order to point out the
differences [which result] from the Mundane Path 215) and the
Transcendental Path 216). For the Mundane Path is defiled by
the stains which belong to its own stage 217), but not by [the
stains which belong to] the lower [stages], since it is the counter-
agent thereof. The Supermundane Path however, although impure
in so far as it is differentiated into inferior, intermediate and
[highest stages] 218), is pure since it is uninfluenced by defiling
agencies 219). That is not the case with the Non-Substantiality,
[since this is influenced by defiling agencies, in so far as it is
applied to the categories of phenomenal existence]. Now whereas
it has been explained that [the Non-Substantiality] is not defiled
[in its true essence], some again maintain that it has been said
that it is not impure, in order to distinguish it from [the Non-
Substantiality of] the eye220), For the eye and other sense-
organs, although they are not defiled in so far as they have an
unobscured and indifferent nature 221), have no pure nature be-
cause they are influenced by [external] defiling agencies; therefore
they are said to be impure. [[Hence, the Non-Substantiality applied
to them is impure.] Now, if we should assume that the [Non-
Substantiality] is not defiled [in so far as the eye and other sense-
organs are not defiled], then we must for the same reason maintain
that it is not pure. For [the Non-Substantiality, being also un-
obscured and indifferent] would be different from those elements of
existence which are favourable [to Final Deliverance] as well as
from the elements which are influenced by passions 222). Now the
“favourable” and “influenced” elements are involved in pheno-
menal existence 223), So they are not non-defiled. But they are
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pure in so far as they strive for [a good, a pure] retribution 224),
[i.e. in so far as they assist in attaining Final Deliverance]. That
is not the case with the “Absolute Essence”225). For this is
defiled and non-pure [only] in its defiled condition, [i.e. only in
so far as it is seen in its relation to phenomenal existence]. Thus
the tenet that there is a differentiation of the Non-Substantiality
by reason of defilement and purification has been realized here.
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SURVEY OF THE NON-SUBSTANTIALITY.

Summarily the Non-Substantiality is to be known by means of
its Essence and by means of its general arrangement 226) “Es-
sence” is to be understood here in the sense of unreality as well
as in the sense of real background of unreality. And unreality
means here phenomenal unreality, ile. unreality of duality. And in
this sense we should understand [the Undifferentiated pure Mo-
nistic Essence in the réle of] the real background of the unreality
of duality. This Absolute Existence however must be interpreted
neither in a realistic nor in a nihilistic sense, as has been said
before.

It is in its Essence beyond being and non-being as well as
beyond identity and difference. Now this is the Essence of the
Non-Substantiality. Hence, it is neither different from nor iden-
tical with the Constructive Ideation. Such is the survey of the
Non-Substantiality in so far as its Essence is concerned.

And what is the survey with regard to the general arrangement?
Its general arrangement is to be known by means of its synonyms,
for they convey its meaning. It is also to be known by means of
its differentiation and its realization. After the explanation of the
“Essence”, the “Synonyms” and so forth, the counteragents of
the four secondary defiling forces are mentioned:

1) the Svalaksana, the Particular Essence.

2) the Kamalaksana, the Essence of Action.

3) the Samklesavyavadanalaksana, the Essence of Defilement
and Purification.

4) the Vidyalaksana, the Essence of Wisdom 227),

The Particular Essence in this respect serves as a counteragent
of false discrimination 228), For this consists of such [affirmative
and negative] judgments as: “There is existence, there is non-
existence; there is both existence and non-existence; there is iden-
tity, there is difference”. The Essence of- Action [serves as] a
counteragent of the fear229) of those who remain sceptics 239),
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[even] after having been taught as to the essence of the Non-
Substantiality. These actions [lead to the realization] of the “Non-
Illusion” 231) and the “Absolute Essence’ 232) [as well as to the
realization of] “Non-Perverted Wisdom'; [they also lead to] the
renunciation of all characteristics; they are the actions which
abide in the Sphere of the Transcendental Infinite Wisdom and
those which are the cause-substance of the attainment of the
Aryadharmas, the “Elements of the Saints”. The Essence of the
Differentiation [serves] to remove the indolence233) of those lazy
inert people who are full of all sorts of misconceptions, just be-
cause they heard something about the true nature of the Non-
Substantiality as well as about the actions [which serve to realize
the Non-Substantiality]. The Essence of Wisdom [serves] to
destroy the doubt234) of those doubtful people [who put such
questions as]: “In what manner is the [Non-Substantiality sub-
ject to] defilement or purification?

Here ends the Subcommentary on the First Chapter
of the Madhyantavibhagasastra, the Chapter
on Laksana.
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INTRODUCTORY

Y. Sraddhadevats; T. istadevatd, favourite deity.
. Y. aham; T. svayam.
. bhasya.
. Y. and Oberm. ad. L H. Q. IX, p. 1025:

tadarthavibhagaya; T. tadarthaviniScaye.
. pranetr = Maitreya; vaktr = Asanga.
. According to T. this pada forms part of the first Karika. This is denied
by Y. on the ground of Kouei-Ki's commentary. Cf. p. IX of his Introduc-
tion. Prof. d. 1. V. P. in his review of Y.'s edition, partly adheres to the
same view. Cf. Mel, I p. 401: “La strophe d'introduction existe toute
entiére en morceaux dans la tikd". Prof. d. 1. V. P. restores this introduc-
tory verse and continues: “Le S3stra commence par la définition du sujet,
I'énumeration des sept points et chapitres”. Both Y. and T. ignore this
second verse, which is according to Prof. d. 1. V. P. the first Karika.
Y. thinks that the opening Karikd of the Laksanapariccheda is the first
Karika. In this transl. Y.'s numbering is followed.
punya.
. vighnavinayaka.

. gauravotpadanartham.

. T. reads: by referring to what has been correctly taught by the composer,
expounded by the expounder and explained.

. abhija, Cf. Har Dayal, Bodhis. Doct., p. 106.

. dharani, id. p. 267.

. pratisamvid, id. p. 259.

. samadhi, id. pp. 153 and 233.

. vasita, id. p. 140.

. ksanti, id. p. 209.

. vimoksa, Cf. Oberm., I. H. Q. IX, p. 1026:

“In this passage the 8 vimoksas or Degrees of Liberation from materiality
(M. Vyutp. 70) are evidently meant.”

avarana,

Cf. Oberm, I. H. Q. IX, p. 1024.

Y. vrtti; T. bhasya.

Y. ye pudgalam pramanikurvanti etc.;

T. ye pudgalah pramanikas etc.

dharmanusarin; Oberm. op. cit. p. 1026 reads dharmapratisarin:

Sl as we have it in the case of the four pratisaranas mentioned in the

M. Vyutp. (§ 74) and one of which, viz. the dharma-pratisarana is cer-

tainly meant here.” Cf. also A. K, IX, pp. 246-8.

niScaya.

prabh3van3,

tarkagamamatrena; T. 's reading differs considerably. Cf. Oberm. op. cit.

p. 1026: “The whole sentence must be completely changed™.

S3strariipa.

vijhiapti,
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INTRODUCTORY

prajiapti.

Silasamadhipraijfia.

Y. sambhara; T. samyakkarman, Cf. Oberm. A. O. XI, p. 128, sambhara-
pratipatti, the Action of Accumulation of the factors conducive to En-
lightenment.

Sastralaksana.

savasanaklesaprahana. -

bhava,

durgati.

T’s reading slightly differs, Cf. Oberm. op. cit. p. 1026.

vyakhyana.

sasana.

trana. The word §astra is formed by the composition of the two roots
“sas” and “tra” (= trai).

. Cf. Y. p. 3 n. 3: Prasannapada Madhyamakavrtti, p. 3. See also Conc. of

Nirv. p. 84, where the translation of “tac chasanat tranagunic ca
§astram” is omitted, and Obermiller, op. cit. p. 1026, who states that the
karika is from Vasubandhu's Vyakhyayukti and who refers to Bu-ston,
pratyaksopadesa,

klesajfieyavaranaprahana.

Y. viSesarthako drastavyah; T. karane etc.

Y. anyatra nipate and p. 5, n. 3, Ms. anyah pratiyate, which is T's
reading. Prof. V. P. in Mél I, p. 401, n. 1 observes: “Corrigez le nipate
de Y. en niyate”, which is in accordance with P. M. V., p. 5. See also
the translation in Conc. of Nirv,, p. 85: “...... violently dragged into
another place...... ". See T. n. 32,

Y. p. 3, n. 6 “Dans le manuscrit, on voit avant le mot “sugatatmajam”
une phrase que nous retrouverons plus tard (p. 5, Note 1). D'aprés le
tibétain elle ne devrait pas se trouver ici”. T. adheres to the order of the

MS.

. sarvadharmavabodha.
47.
48.
49,
50.

acintyaprabhavavigraha.

cintamaniratna; Cf. Oberm. A. O. IV, p. 148.

sarvarthacarana; Cf. H. Dayal, Bodhis. Doctr. p. 254.

anabhogena; Cf. Oberm. A. O. IX, p. 115: “As every kind of exertion is,
with the Buddha, pacified, he, in acting for the sake of other living beings,
has no thought-construction as regards the essence of the work to be done,
the agent and the object. Neither does he enter upon a close examination of
the details”.

nirvikalpakajfiana.

tadatmatvam.

Sugata is an epithet of the Buddha. See e.g. the Saddharmapundarika. Suga-
tatmaja is a Bodhisattva, and refers in this case either to Maitreya or
Asanga. Cf. Mel. I, p. 401.

atmana.

vamsa
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56. Cf. Oberm. op. cit., p. 1024.

57.
58.

59.
60.

61.
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71.

72.
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74.
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76.
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78.
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80.
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82.
83.
84.
&s.

90

sampat.

There is an important difference between Y.'s and T.'s reading of this
sentence. Cf. Oberm. op. cit. p. 1027; Mél I, p. 401.

vyakhyana.

Y. dharmasantinena; T. dharmenaparamparayi; Oberm. op. cit., p. 1027:
“dharmasrotasd . “This is the equivalent of dharmasrotah, which is the name
of a state of transic meditation, peculiar to the Path of the Bodhisattva,
beginning with its initial Stages. The sense is that Asanga, through the
blessing of Maitreya and by the force of the Dharmasrotah-Samadhi which
he is said to have attained, has cognized the meaning of the Sastra”. Oberm,

refers in a note to Bu-Ston, Transl. vol. II, pp. 141, 142 and Satralamkara,
X1V, 3.

Cf. Mél I, p. 401: ,,...et celui qui a dit ce §3stra aux gens comme nous-
c'est a-dire Asanga...”. Cest Vasubandhu qui parle.
See n. 45 and Y. p. 5, n. 1.
. saksad iva.
saptami.

Sastrasariram. Cf. Y. Introd. p. XVIL: ,,parties fondamentales du traité".
samyagnirvikalpajfiana. Cf. T.

dharmanairatmya.

savasanaklesajfieyavaranaprahana.

abhyasa.

Y. virodhavada; T. wisamavacanam.

Y. sarvadharmarahitatd; T. °nastitvam.

Y. antarvyaparapurusavyatiriktatd; T. °nastitvam.

cittasamkoca.

paficakdrajfieya.

lokadhatu.

sattvadhatu.

dharmadhatu.

T. vinayadhatu.

upayadhitu, These five dhatus constitute an arthapratmamwd, ie. a
“reflective, absolute and irrevocable knowledge of all phenomena in all their
characteristics with regard to the extent and manner of their existence”.
(Cf. H. Dyal, Bodhis. Doctr. p. 264). See also E. Lamotte, Samdhinirm.
sttra, p. 222 & p. 268. “L'objet du Tathagata, c'est les cing sphéres: les
étres, 'univers, La Loi, la discipline et les moyens disciplinaires”.
anantaprabhedatva.

Cf. Mél. I, p. 402: laksanam hy &vrtis tattvam pratipaksas[sya]bhavana
avasthd phalasya labho yananuttaryam [eva ca). This is according to T.
the first karikd, a view which is not supported by Y. See his Introd. p. IX.
the structure.

artha.

T. $astra is that which has been explained (vyakhyatam).

pindartha.
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asraya.
kaya.

. bahyadhyatmikayatana.

Sisyanugraharthatvad.

T.; Y.: “which, when it has seen the [race] ground” (bh@imi) (?) etc.

Y. & Oberm. op. cit. p. 1027, nanyathd; T. nanyatra. :
samaptam.

paryanta.

laksyante'nena.

karika I, 1a. See Y. pp. 10 ff. Transl. p. 10.

Karika I, 11 d. See Y. p. 40 ff. Transl. p. 53.

Cf. Mel. I, p. 403, 12.

Stnyatalaksanam, See Y. pp. 46 ff. Transl p. 61.

The reasoning of the opponent apparently is, that since a laksana charac-
terizes something, here also samklesa and vyavadana are characterized by
laksana instead of charakterizing as laksana. So he solves the compound
as a tatpurusa instead of as a bahuvrihi.

. svabhava.

kharalaksana.

laksyate tad.

svalaksana. See Y. pp. 16 ff. Transl. p. 18.

samanyalaksana.

Cf. Oberm, A. O. XI, pp. 108—110; “Obscurations of Moral Defilement
and Ignorance”; N. Dutt, Aspects, p. 133, “the two screens wviz., that of
passions and that hindering true knowledge”; Suz., Stud., p. 590, “that
which hinders the realisation of the truth. The two hindrances are conative
and intellectual. The latter is easier to destroy than the former, for the
will to live or the egoistic impulses are the last'thing a man can bring under
complete control”; E. ]. Thomas, History, p. 239, “Obstruction”. Siddhi,
p. 566 ff.

avrooti.

Cf. A K, IV, p. 33.

Y. vriyante; T. avriyante.

utpattivibandhad.

See Y. pp. 64 ff.

tattvam.

Y. aviparyasa; T. aviparitam.

See Y. pp. 110 ff.

abhyasa. :

Cft. Siddhi, pp. 606 f.: Le Bhavanamarga est essentiellement la répétition du
savoir pur’. (mirvikalpakajfiana). See alsoo Oberm., A. O. XI, p. 121.
Y. Introd. p. XXV, ,l'échelle d'oeuvres”.

santanenotpattivisesah.

See Y. pp. 188 ff. Cf. Siddhi, pp. 562 ff.

See Y. pp. 182 ff.

See Y. pp. 199 ff.
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120.
121.
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Y.; T. “The seven subjects”.

niyama.

122. lokottarajiana.

123.
124.
125.
126.
127.
128.
129.

130.
131.
132.
133.
134.
135.
136.
137.

silapratistha.

Cf. Siddhi, p. 731; H. Dayal Bodhis. Doctr. pp. 53f 278.
vimukti.

T. avijidtam; Y. avijfidnam (7).

dosa.

alambana.

Cf. Oberm. op. cit. p. 1027: tattvam ity avagantavyam; Y. tat tattvam vedi-
tavyam.

prayoga.

avastha,

vipaksahéani.

pratipaksavrddhi.

Cf. Siddhi, p. 562; A. O. XI, p. 109.

Lokottaradharma. ‘

phala.

Y. srotadpannaphala; Oberm. op. cit. p. 1027: srotadpattiphala.

137.1n general there are four principal classes of Buddhist Saints known: 1. Sro-

138.
139.
140.

141.
142.
143.
144.
145.
146.
147.
148.
149.
150.
151.
152.

153.
154.

155.
156.
157.
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tadpanna, he who has entered upon the stream; 2. Sakrdigamin, he who
returns once to this life; 3. Anagamin, he who never returns; and 4. Arhat,
he who has attained the highest end of the Buddhist life. Cf. Suz. Stud.
p. 378 and Masuda, Orig. & Doct., pp. 25—27.

sadharanam.

Cf. T. and Oberm. op. cit. p. 1027.

Sravakasiksacardgocarasamudacaram; for references, see R. D. & St,
Pali-Engl. Dict., acadra & gocara.

pravrajita.

kausalotpadanartham.

saparivarapratipaksaméarga.

mrdumadhyadhim&tra,

°naya.

sadasallaksanam. Cf. Y. p.. 10 ff. and Transl. p. 10 ff.

saksatkartavyam.

upaya.

taratamyam.

anukrama.

apavada,

samiropa. Cf. Suz. Stud. p. 165, “the negative as well as the positive way
of viewing the world”.

Y. sattva; T. citta, mind.

Y. and Oberm. op. cit. p. 1028: sadasaddharma sammohad; T. bhavabha-
vadharmamohad.

prahinasammoha.

tattvapratividdhabhavanaya.

tatprabheda.
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15.

16.
17.

18.

19.

20.
21.
22.

SVENAUV® LN

BEING AND NON-BEING

. abhGtaparikalpa. This is the central conception of the idealistic Yogacara-

vijiaptivada particularly as set forth in the Madhyantavibhaga. Cp. the

. following tramslations: Yam. p. XVIII: La pensée vainement discriminante.

Tucci, On some Aspects, etc., p. 31: The unreal imagination; p. 33: Wrong
ideation. Obermiller, IHQ., IX, pp. 1019 ff.. The real cognition of the
unreal objects; process of constructive thought; incorrect thought-construc-
tion; a really existing mental activity or consciousness which constructs its
objects; the constructing mind. Oberm., id., p. 1021, n. 11, refers to the
teaching about the ayoniSomanaskira as contained in the Uttaratantra, pp.
133 & 187. S. Lévi, Triméik3, transl, pp. 35 & 39 L'imagination de ce qui
n'existe pas. H. Jacobi, Trim$., pp. 47 & 55 Wahnvorstellung von etwas
Nichtseiendem. L. d. 1. V. Poussin, Siddhi, pp. 416 ff.: Fausse imagination,
ou imagination d'inexistant; imagination de choses irréelles; p. 424: La pensée
qui imagine faussement; id. Mél,, I, p. 402, n. 2: L'idée fausse; Mél II, p. 62:
Des pensées erronées. D. T. Suzuki, Studies etc., p. 384: False judgment.
S. Lévi, MSA, XI, text, p. 64, transl, p. 117: L'imagination inexistante.
E. H. Johnston, Saundarananda, text, p. 94, XIII, 51, transl., p. 76: False
conception (of an object), Cf. Mel, I, p. 387. Grousset, Les Philosophies
Indiennes II, p. 124.

asti.
. SGnyata.
Cf. Yam., Introd., pp. XVIII & XIX; Siddhi, p. 424.
. laksanam adhikrtya,
Y., bhava; T., artha.
uddesa.
nirdes$a.
. sarvadharmah; the whole process of Phenomenal Life.
. Y., sarvathd nihsvabhavah, devoid of an essential nature; T., °avidya-
manah.
sarvapavada.
stitravirodha.
Y., grahyagrahakasvariiparahita; T. omits svariipa.
Y. na tu sarvathd nihsvabhavah, but not absolutely without an essential

nature; T., na sarvathd svabhavato nasti. Cf. Nirvana, p. 204, n. 3.
svabhavatah. Cf. Nirvana, p. 187, n. 3 & p. 180 = tattvatah, from the
transcendental point of view.

paramarthatah.

Stinyatibhdvapransanga. We have here a reductio ad absurdum: since
duality on the one hand does not exist and on the other hand is the
equivalent of Non-Substantiality, the Non-Substantiality itself should neither
exist.

Y., na Stnyata nastitvam bhavati; T., vidyate.

advaya.

amukta.

Y., grhnate; T., grhyate.

vidyate.
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BEING AND NON-BEING

Y., rupadayah; ripa, Cf. Nirvana, p. 39, matter; p. 46, sense-data; p. 116
physical object. CC, pp. 7, 11, 96, 97.

Y., dravyatvena.

Y., cittacaittebhyo 'nyatra; T. 's reading of this sentence differs considerably:
...cittacaitasika ripato dravyata$ ca santiti, ... that mind and menta]
states exist as ripa and dravya. Cp. Yam. p. 11, n. 1. I prefer Yama-
guchi’s version to that of Tucci, since it agrees better with the semnse of
the text. .

Sa evasti dravyatah; Cf. Trims., text, p. 16, 16, vijidnam punah pratityasa-

mutpannatvad dravyato'sti; transl, p. 65: . . . il faut donc admettre qu'elle
a une existence substantielle; Jac., p. 4.
tadvyatiriktam,

nasti dravyatah; Cf. Oberm. IHQ,, p. 1021.

Y., bhavamatram; T., vastumatram; Cf. Oberm., op. cit., p. 1021.
vijidnam rupadyabhasam,

na yujyate.

karanam.

anyatrapi.

arthabhasam.

nirdlambanam.

svabijaparipakad, because of the ripening of its own seed. The consciousness
here is the alaya-vijfidna, the store-consciousness containing the seeds of all
elements of existence.

grahya.

grahaka,

moksabhava.

viSuddhyalambana.

grahyagrahakarahitata,

See below, p. 81 ff.

vidyamana.

avrtatvat.

dkasanairmalyavat.

asattvat.

sarvapavada.

iti krtva.

sarvam asan.

sadatmakam.

vijidnaparindmatmana. The phenomena, although they have no reality of
their own, exist as transformations or modifications of vijaiana. Cf. Trims.,
text, p. 16, transl.,, p. 64, Jac., p. 3.

yathaiva prakhyayanate.

svabhavatah,

prthak.

abhiitasamaropa.

abhipraya.

abhttaparikalpamatra.
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Y., chedartipa; T., ucchedaripa. Cf. Nirvana, p. 28, Simple materialism
goes under the name of uccheda-vada, against which Buddha is reported

"to have made an emphatic protest. But simple materialism in India, as else-

where, is nirvana at every death (dehocchedo moksah) without retrebution
for one's deeds in future life; p. 106: That Unique Reality (dharmatd) which
neither can be determined as anmihilation (uccheda), nor as one.of the
Eternal Principles.

vandhyaputravat.

dharma.

antarvyaparapurusarahitata. Cf. Oberm, JGIS., I, 2, 1934, p. 117: The
meanings of SGnyata would then appear in short as follows: — In Hinayana

— Non-Substantiality, as the negation of the enduring, indivisible, and in-
dependent substance of the Ego or individual soul, etc.

bhiitanairatmya.

aprayatnena.

moksaprasanga.

aviSodhita.

Y., samklista; T. & Ms., samklistd ... and as it requires great effort to
purify the defiled [Non-Substantiality]. According to Yam.'s version it is
the abhiitaparikalpa, which is defiled.

Y., abhidhana; T., ukta.

svabhava.

bhrantilaksanatvat.

prakhyana.

grahyagrahakakara.

svatmany avidyaméanena.

bhrantisvariipa.

Y., Sunyatasvabhava; T. vyavadanam SGnyatdsvabhdvam, the essential na-
ture of purification is Non-Substantiality.
dvayabhavasvabhavatvat. Cf. Oberm., JGIS.,, I, 2, p. 113.
marga.

nirodha = nirvana.

Sunyataprabhavitatvat.

margayitavya.

vyavadanapaksa.

prthaktvam.

The third pada of the first Karika runs: Snyatd vidyate tu atra.
Y., loko bhranta; T., lokabhranti.

Y. tasyam vidyamanayam; T. tad astiti.

vikalpa.

hastyakaradayah.

maya.

Stnya. See Yam., p. 13, n. 2.

abhiitam. )

parikalpyate 'mena va.
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Y., ayam; T., atra.

tatha nasti.

yatha parikalpyate.

Cf. Yam., Alambanapariks3, JA, 1929, p. 47: Tib. don, skr. artha; tip.
yul, skr. visaya; nous traduisons ces deux termes par “objet’.

vinirmuktam. '

aviSesena, indiscriminately.

citta and caitta.

traidhatukah.

samsaranurupdh; For this sentence, cf. Oberm. IHQ.,, p. 1021.

vikalpa.

arthasattvapratibhasam.

dtmavijfiaptipratibhasam. See below p. 18, Karika I, 3.

rapadi.

caksurvijfianadi.

°bhavena rahitata.

Y., viviktatd; T. rahitatd; Cp. Oberm., op. cit.,, p. 1028.

sarvakalam,

atatsvabhavatvat.

svabhavena.

Y., tad agrahanam uktam; T., tad grahanam ayuktam.
agantukavaranopaklistatvat. See below p. 60 f.

Y. samanupaSyati; T. samyaganupaSyati; Cf. Oberm., op. cit, p. 1028,
who refers to the Prajid-paramita-stitras and the Bodhisattva-bhiimi, p. 47,
where the same sentence appears.

yasmin (T., yatra) yan n3sti tat tena Sinyam,

atravasistam.

sat.

anadhyaropa.

anapavada. .

yatha bhiitam prajanati. Cf. T.; Oberm., op. cit., p. 1028: ... as we
have it always in the Prajfia-paramitd and in the Bodhisattva-bhtmi, p. 47.
Y., astitva.

aviparitam.

tasya sadbhavat.

yena SGnyam.

tatra.

sarvabhava.

sarvabhava.

Y., SUnyasamjiiyam asaty@m; T. SGnyam ity abhave.

bhavayattatvat.

anityatva.

anyena hy anyasya SGnyata.

Y., prabhasate; T., prakhyayate.

sarpakara.

maya.



134.
135,
136.
137.
138.
139.

140.

141.

142.
143.
144.
145.

146.
147.

148.

149.
150.

151.
152.
153.

154.
155.
156.
157.
158.

159.

160.

161.

162.
163.

164.

BEING AND NON-BEING

grahanivartanartham; T., reads: grahyagrahaka nirdkaranat. (77)
prakhyayamana.

dvayena Stinyam.

abhinivesa.

Y., napi vd T, napi ca.

Cf. Mel, I, p. 402 where the whole karika is given: na $inyam napi
castinyam tasmét sarvam vidhiyate/ sattvad asattvad sattvac ca madhyama
pratipac ca s3// no. 3. Plusieurs mots manquent dans le MS.; mais voir
Madhyamakavrtt, p. 445. See below.

sarvam samskrtam asamskrtam ca.

Y., vigatadvayatvam; T., dvayavirahitam eveti. Cf. Oberm., op. cit.,
p. 1028, who gives the better reading °virahitatva.

abhiprayata.

niskrta.

Y., ekantapratiksepa; T., °pratipaksa.

ptrvaparaviruddham. )

apavadasamaropapratisedha.

samskrtam = paratantrasvabhava.

hetupratyayapratibaddhatmalabhad.

asamskrtam — parinispannasvabhava. See below p. 26 ff.

tannirapeksatvat.

Y., abhiitaparikalpidtmatvena; T., °atmakam,

grahyagrahakatmana,

Y., SGnyatayas tu sarvam; Y., p. 15, n. 4, “sarvam” ne se trouve pas dans

le tibétain. “sarvam’” serait sattvad; T. omits sarvam, which does not give
a clear sense. See his n. 154.

dharmiriipena.

dharmataripena.

Y., svarlpastnyam; T., svaripatah $tinyam.

Y., abhavasamjiakena; T., nihsvabhavam iti.

dharmanam bhiutapratyaveksa. Cf. Nirvana, p. 204, n. 3: His Spirit (i.e.
of the Buddha) is ... a living and sympathizing Spirit which distinguishes
subject, object and the separate things of the pluriverse by pratyaveksana-
jidna; Oberm., A.O., XI, p. 119: pratyaveksana-jiana, the Wisdom of the
Buddha precisely cognizing all the separate elements of existence. In the
Trims. vicara is explained as pratyaveksako manojalpa eva, etc, rendered
by S. L. as: le parler mental en état de considération détaillée qui observe
ce qui a été préalablement acquis en disant: C'est cela. On dit donc gqu'elle
est |'état subtil de I'Esprit. (Transl, p. 101); Siddhi, pp. 683, 690.
anulomakrta,

See Staél-Holstein, KaSyapaparivarta, § 60, p. 90.

ekantena SGnyam.

sarvanastitvam.

sarvastitvam.

anta.
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165. Y., sattvam eva sallaksanam; T., sallaksanam abhiitaparikalpo 'sti, which
does not correspond to the next sentence.

166. sattvena laksyate.

167. sat.

168. asattvam.

169. °bhavena.

170. dvayatmana.
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. Cf. Central Conception, Nirvana, Buddhist Logic: “Thing in itself; BL., I,

p. 557: The particular is the thing “in itself”, the universal is (just as with
Hegel) the thing “in the other” (simanyalaksana). Suzuki, Studies, p. 457:
Individuality, or individual marks which distinguish one class of beings from
another; for instance, matter has its own characteristics as distinguished from
mind, and mind from matter and so on. Id., Essays, III, p. 226: self-aspect,
self-character, Masuda, Orig. and Doctr., p. 48 The individual aspects.
Oberm., A.O., XI, p. 131: The particular essence of an element of existence.

. samanyam; Cf. Suz., Stud, p. 452; si@manyalaksana, generality, or those

marks that are common to all things conditioned, such as impermanence,
pain, emptiness, and egolessness. Oberm., A.O., IX, general essence, general
character. BL., I, p. 557 etc.,, Universals.

. viSesa.

Sarira.

. arthasattvatmavijfiaptipratibhasam.

. artha. Cf. Siddhi, p. 127: une chose qui lui (i.e. Vijidna) est extérieure.
. Y., abhtutaparikalpamatrata.

. indriyavisayavijidnam.

. vyavasthitam.

. pratibh@sabhedena.

11.
12.
13.
14.
15.

Y., tatsattvamatram; T., tatsadbhdvamatram.

svabhava. Cp. T. and Oberm., op. cit., p. 1021.

abhinivesakaranam.

vijidnasvabhava.

sasamprayogam. Cf. CC,, pp. 30, 31, 36. A. K., V, p. 104; II, p. 153.
See below p. 40 ff.

pradhdnena-grhitam. Cp. T. and Oberm., op., cit., p. 1028.

°nibandhana, connected with.

See n. 15. Cf. Trims;, text, p. 20, transl, p. 74, Jac., p. 14. Siddhi, p. 143:
L'Alayavijiiana, depuis toujours et jusqu'au moment de la réalisation de
I'aSrayaparavrtti, est, dans tous ses états (avasthd), associé avec cing
Caittas qui sont en effet “universels” & savoir avec spar§a, manaskéra,
samjii@ et cetand.

avyakrta, non-defined. Cf. Siddhi, p. 152: vyakrta, defini: on nomme ainsi
le Dharma bon ou mauvais parce quil produit un fruit agréable ou désa-
gréable, parce que son espéce est plus discernable que celle du Dharma
non~défini: il peut donc etre défini. L'Alayavijidna, n'etant ni bon ni
mauvais; est avyakrta, non-défini. .

vipakatva, Cf. Siddhi, p. 167: vipakavijiana, le Vijfidna qui est rétribution,
parce quil est le fruit de rétribution des actes bons et mauvais qui projettent
le Samsadra. Ce nom convient au huitiéme Vijidna des Prthagjanas, des
Saints des deux Véhicules, de tous les Bodhisattvas; car chez tous ces étres
il y a des Dharmas non-définis qui sont de rétribution. Mais ce nom
s'arréte a la terre des Tathagatas, ot ne reste plus que du bon.

Cf. Suz., Stud., Index. & p. 178; Trims., text, p. 18, transl., p. 70, le Mental
Passionné.
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Siddhi, p. 265: les Caittas du Manas sont exclusivement nivrta-avyakrta
(A. K, II, p. 315). etc. Cf. CC, p. 102, nivrta = &chadita = klista. They
are indifferent for the progress towards Final Deliverance and always
“obscured” by promoting the belief in an existing personality.

Klesa; Cf. Trims., text, p. 23, transl, p. 80; Siddhi, p. 225: Il est accompagné
de quatre KleSas, de la catégorie souillée-non-définie. Siddhi, p. 255,
See n. 57. .
caksurvijiidgnadisatkam. Cf. CC., pp. 10, 17, 100. Siddhi, p. 289 ff. and
nn. 42—44.

vijiaptipratibhdsam: Cf. TrimS., text, p. 18, ripadivisayapratyavabhasatvat
caksuradivijidnam satprakaram api visayavijfiapti, transl. pp. 70, 71,
Jac. p. 11. :

kuSalakusalavyakrtam susamprayogam. Cf. Trims$., 8 bed & 9, text, pp. 24
& 25, transl., p. 84, Siddhi, p. 289: Le troisiéme parinama est la perception
du sextuple objet; bonne, mauvaise, ni l'une ni l'autre. Ou, d'aprés Hiuan-
tsang: Le troisiéme est sextuple: il consiste dans la perception d'objet, bonne,
mauvaise, ni l'une ni I'autre. Siddhi, p. 296: La perception qui constitue les
six Vijfianas est associée avec les Caitasas (ou Caittas) universels, speciaux,
bons, avec les Klesas et Upaklesas, et est susceptible des trois Vedanas.
sahakaripratyayapeksad; The alayavijfidna depends on the other seven forms
of (active) consciousness, viz. the pravrttvijidna. Cf. Siddhi. p. 459,
sahakarihetu, cause auxiliaire.

samudayasatyasamgrhita. Cf. Nirvana, p. 16.

prabhavanti.

. The five destinies are the hells, animals, pretas (ghosts), human beings and

gods. In Mahayana scriptures often a sixth gati, viz. of the Asuras is
mentioned. Cf. A, K, III, pp. 11—I15.

viSesa.

parinama,

kusalakusalavyakrtadharma. Cf. CC, p. 100 f.

prajayate.

parasparabhinnabhasam.

abhasam; Cf. BL., I, p. 41: abhasa = pratibhasa, an idea, or representation
(of the object). See also Coomaraswamy, The Transform. of Nature in
Art, Ch. VL

dosa.

prthagarthastitvam.

taimirikasya kesSondukadivat. Cf. Trims., p. 16, 7, transl, p. 64.
paratantra. The abhiitaparikalpa corresponds to the paratantrasvabhava, the
causally dependent aspect of reality. See below p. 27.

astavijianavastuka. There is a close correspondence between this classifi-
cation of the eight forms of consciousness as explained here and the three
transformations (parinama) of vijfiana, as set forth in the Trims. (K. 2 etc.)
and Siddhi.

Y., rupadibhavena; T., °vastu.

svaripena.



46.
47.

48.

49.

50.
51.

52.
53.

54.

55.

56.

57.

58.

THE PARTICULAR CHARACTERISTIC

. dharmah. Cf. CC, p. 97 & BL., I, p. 528. See n. 24.
45.
. Siddhi, pp. 124—142; p. 124: akara signifie “aspect’™: le sens ici, est “mode”,

tadakarenotpannatvat. Cf. BL., I, p. 517: akara = 3bhasa = sarupya.

“manijére d'étre”. L'akdra du vijidna, de tout Vijidna, est la Vijapti, la
“connaissance” [ou “l'action de connaitre”, vijiaptikriyd]. Car c’est dans la
Vijfiapti que le Vijidna a son dkara, ou maniére d'étre. See below nn. 62
and 68.

sattvapratibhdsam.

yat paficendriyatvena svaparasantinayoh. This sentence is quoted in the
Siddhi, pp. 138, 139: Sthiramati pense que la Vipakavijidna d'une certaine
personne se développe en les organmes des autres: “Le Vijidna apparait
semblable aux cing organes du corps de soi et des autres”. See also Siddhi,
p. 237.

Y., sattvakhya, the appearance, aspect of sentient being; T. sattvakhyatesu,
because [the consciousness] is the abode of exceeding attachment to the five
sence-organs, which belong to a sattva,...... CfL. A K, L p1786CC, p. 32
sattvakhya. Mas., Orig. & Doctr., p. 50 gives the Sarvastivada point of
view: “sentient being” (sattva) is a provisional name (which is applied to)
the actual continuation (santana) of upaddana (= “the citta and caitasika”
which hold the sense proper and the sense-organs). See Siddhi pp. 138, 139
where it is discussed whether the Vipakavijidna develops itself into the
sense-organs of other “personalities” (Sthiramati) or into the visible bodies
(le “support des organes”, indriyasrayayatana) of others (Dharmapala).
adhikasaktisthanatvat.

taddbhasam; similar to these [sense-organs] (7). Cp. nn. 46, 47, 48.
dtmapratibh@sam.

atmamobha.

atmadrsti.

Y. atmatrsnd; T. atmasneha, which corresponds to Trims., Karika 6.

asmimana; Trims., K. 6, atmamana.

atmalambanatvat.

See n. 23 and Siddhi p. 255:

1. atmamoha: c'est I'Avidy3, ainsi nommée parce quelle cause illusion
concernant 1'Atman; parce gu'elle fait qu'on ne voit pas le non-Atman.

2. atmadrsti: c'est 1'Atmagraha (partie de la satkdyadrsti), le concept
d’Atman, par lequel on congoit comme Atman des Dharmas qui ne sont
pas Atman. )

3. atmam3na: c'est l'orgueil qui, s'appuyant sur I'Atman supposé, exalte la
pensée.

4. atmasneha: c’est I'amour de soi qui produit un profond attachement pour
I'Atman. ...... Ces quatre sont nommés klesa, 1. parce qu'ils troublent-
sallissent la “pensée intérieure” (Alayavijiana) de telle sorte que les
“Vijianas extérieurs” (pravrttivijidana) sont toujours “corrompus”,
samklista (sasrava, bons, mauvais, non-définis); 2. parce qu’ils font que
les étres transmigrent et ne peuvent pas s'échapper.

Y., vijaaptipratibhasam; T., °pratibhasani. Cf. CC,, p. 12.
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prakhyanat.
visayagrahakarGpena.
catustayasyakarasya.
°anakaratvat. See nn. 45 and 68.
vitathapratibhasatvat.

. grahyariipena.

arthabhave karanam.

. andkidra. T. 's reading of this sentence slightly differs.

vitathapratibhdsatvam.

dkdro hy alambanasyanityadiripena grahanaprakara. See nn. 41 and 58.
Cf. Siddhi pp. 291 & 292: Car le sextuple Vijndna a pour ‘“nature” la
perception de I'objet et c'est par cette méme perception qu'il a son “aspect”.
[En d'autres termes: l'activité du Vijiana, c'est-a-dire la perception est
son aspect]; pp. 141, 142: L'akara (c'est-a-dire le darSanabhaga, la Vijiiapti
ou acte de connaissance) du huitiéme Vijfiana etc. Prof. S. Lévi (Trims,,
transl.,, p. 62, N. 1.) translates dkara by “morphéme” (pour atténuer
autant que possible l'idée d'une représentation d'un objet extérieur) and
refers to A. K, VII, 13: dlambanagrahanaprakara, “la fagon dont on prend
I'objectif”. See nn. 45, 62.

anityadiripena.

anakaratvad agrahakatvad ity arthah. Things and sentient beings who are
themselves only transformation of consciousness (See n. 32), i.c. of the
store-consciousness, appear as objects and cannot have for that reason
“gkara”, i.e., “a mode of perceiving the object of cognition in its character-
istics”, since an object can only be known by a subject and not by an
object itself. Therefore, on the one hand they cannot have an external object,
on the other hand in their quality of appearance, modification of con-
sciousness, they cannot be real external objects. The appearance of the
consciousness as ego-substance and ideas, i.e. as subject, is an unreal
appearance since its' objects (things and sentient beings) are likewise
unreal and cannot be applied in this particular instance to the former two,
since these appear as object. Whereas the subject is unreal and the object
mere consciousness a real external object cannot exist.
slambanasamvedanam. Cf. BL., II, pp. 362f, 385, n. 6.

Y., upalabdhyabhavad andkarah; T. an3lambanatvam andkaratvam, the
being without dkard means the being without an object of cognition.
parasparabhinnam svarfipam.

dtmatisaya. Cf. Trims,, text, p. 16 1. 25 & 28; transl, p. 66: un surplus
de soi; Jac., p. 6: Zuwachs ihres Wesens.

abhinnariipam.

nirdkrtya.

tadvyatirikta.

Y., pratyekatmagrhitam.

Y., cittasantanapratiniyamena; T., °pratiniyatatvat. Cf. TrimS., p. 34, 1 5,
transl,, p. 104, Jac. p. 44. A. K,, II, p. 185: “La série (samtati = santana),
Cest les samskaras du passé¢, du présent et de l'avenir, en relation de
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causalité, qui constituent une série ininterrompue”. It replaces the idea of
personality. See also Siddhi, p. 458.

svabijat, litt. because of its own seed. Cf. Vims., p. 5, Karika 9 and comm.,
transl, p. 49f, Kitayama, p. 245, and pp. 41ff.

bhinnarthasvaripam. T. 's reading of this sentence slightly differs.
aSubhamanasikaradyabhyastah, For the asubha-bhavana, meditation of the
horrible, cf. AK. VI, pp. 148—153: L'aSubhd est la contemplation de
I'objet de la connaissance visuelle (p. 149); elle est non-désir (p. 152); elle
n'a pas pour résultat l'abandon des passions, mais seulement l'arrét des
passions, car elle est un acte d'attention portant, non sur la réalité, mais
sur une représentation volontaire; portant, non sur la totalité des choses,
mais seulement sur une partie du visible du Kamadhatu (p. 150); l'ascéte
est maitre de l'acte d'attention et conmsidére l'univers rempli de squelettes
(p. 151); par visible il faut entendre couleur et figure...... elle contemple
le visible comme horrible et non pas comme impermanent. See also “The
Buddhist Meditation”, by N. Dutt, IHQ., XI, pp. 710—740, where ten
Asubhas are mentioned: The ten asubha (unpleasant) objects of meditation
refer to the ten states through which an uncared for corpse passes before
it is completely destroyed. The meditator, as in the case of pathavi, (See
n. 83), tries to convert the corpse into a concept, and then as usual gets
rid of the five nivaranas or hindrances to religious life, and induces the
ecstasies by gradually doing away with vitakka, discursive thoughts, vicara,
discriminatory thoughts, pity, joy and sukha, happy state of mind.
prthivyadikrtsnesu etc. Cf. N. Dutt, op. cit., pp. 716—719: “In the Buddhist
meditational practices the word “Kasina” (= krtsna) is applied to those
subjects of meditation which occupy the “entire” mind, and as such does not
give scope to the rising of any other thought”. The author mentions ten
kasinas, viz. the meditations on earth; water; fire; wind; blue colour; a spot
of light; limited space (i.e. openings in a wall or a window).

This whole passage exactly corresponds to Vims., Karikas 2—9. See also
Siddhi p. 137 and Mel, III, p. 164.

arthapratibaddhatmalabhasyartham antarega.

arthasvartipat.

sarvam arthasattvadinirbhasam.

vitathapratibhasatvam.

parikalpyate.

vitathdlambanatvad vitathapratibhasata.

siddhanta.

vijfiaptyantaraparikalpitendtmana. Cf. Y., p. 19, n. 7: Vims, p. 6, 1. 19.
See also Transl. p. 51 and n. 1; Kitayama, pp. 24, 249.

Y., arthasattvavijidnasya; T., arthapratibhasasya.

asat. Cf. Mel,, I, p. 402, n. 4: asatya, faux.

vijanati, Cf. Siddhi, p. 292: ils sont nommés vijidna parce qu'ils “discernent”
(paricchid, vijia) I'objet.

Y., vijaatrts; T. vijidnam tad api, ...... even the consciousness thereof
cannot have real existence.
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sarvatha’bhavaprasanga.

vijfianasvabhava.

tadvyatirekena, to be without that reflection. Cf. BL. II, p. 215, N. 1.
tadbhinnasvabhave sati.

sadbhava.

siddham.

astitva.

abhava.

Y., na tatha (-bhavat).

Y. (na) sarvathabhavat (CE Mel, I, p. 402, n. 5). T. reads: “na tatha
sarvathdbhavah”, changing the abl. °bhavat into the Nom. °bhavah. This
he thinks to be clear from the fourth and fifth lines of his text-edition
(p. 18): tatha na bhavati sarvathabhavo'pi na bhavatiti (n. 197). Yam.
however reads: na tathastitvin na ca sarvathd nastitvat. The purpose of
this Ka&rikd is to explain that the wvijidna has the nature of the
abhttaparikalpa, so there is no need of the change mentioned above.

See above p. 21.

sarvasya Stinyatvat.

vijiaptyantaraparikalpitena citmana. See above p. 22 and n. 92; p. 27.
bhrantimatra.

Y., atmatvenabhava; T., svayam asad api.

Y., na tu yad dkarepa pratibhdsate sa bhrantir; T., omits na tu, in my
opinion rightly. Y. 's reading must be understood in the sense of: na tv
abhavo etc.

bhrantivijidnasya sadbhavat. Cf. Mél,, I, p. 402, n. 5. vijidna d'illusion.
Y., kalpayitum; T., pariksitum.

Y., astitvam; T., sadbhava.

sarvavijiianavisayatikrantatvat.

Y. tatksepat; T., tatksayat. Cf. Mél, I, p. 402, n. 5.
samklesavyavadanapaksasamarthyat.

moksa.

parabhipraya.

yatha prakhyat.

apariksina.

°apavadadosah.

Y., bhrantir udbhasitapi; T., paSvadeh pratibhasa, the appearance as cattle
etc. i.e., the phenomenal, (illusory) world.

nitya.

paramarthatah.

moksarthindm yatnah.
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. samgraha means here the mutual relation of the three Aspects of Reality

such as they are united in the Constructive Ideation. See below. In a more
detailed manner they are explained in the third chapter of the MVT. In
that chapter the relation of the three Aspects of Reality to the ten forms of
Reality (tattva) is set forth. Cf. Yam. 's edition, pp. 110—165 and in
particular “Milatattvam”, pp. 111—113. See also Siddhi, pp. 540, 541.

. Y., samgraha eva laksanam; T. samgrahasyaiva laksanam, it is the

characteristic of union.

. yena laksyate.
. Cf. Trims., Karikas 20—25; Lank. S., II, Nanjio, pp. 130 ff, Suz., transl,

pp. 112 ff, Stud., pp. 157—162; Siddhi, p. 514, bibliography.

. svabhava, nature. Cf., Oberm., IHQ., IX, p. 1022.

. T. reads abhutaparikalpamatraksaya, there is only the Constructive Ideation,
[in its quality] of “abode” [of the three Aspects of Reality] (?).

. kalpita.

. paratantra.

. parinispanna.

arthat; Mél., I, p. 402, 6: arthatas.

abhttakalpat; Mél,, id., “kalpatvat.

dvayabhavat. Cf. Yam., p. 116 where the same Karika is quoted.

abhita.

svabhavasunyatvat.

Y., astitvena; T., astiti.

dravyato sat.

vyavaharatas. Cf. Suz., Stud., p. 444: In conformity to the wordly way
of thinking.

hetupratyayapratibaddhajanmakatvat.

Y., akalpitah (See p. 274 of his edition); T., kalpitah. From the words
“anabhilapya$ ca sarvatha”, absolutely inexpressible, it is clear hat the
pure Paratantra, i.e. the Absolute Aspect of Reality such as it is revealed
in its causally dependent aspect, is meant here. Therefore, it cannot be
“Kalpita”, imputed, constructed, since it would not be different
from the Parikalpitasvabhdva, the Imputed Aspect of Existence. In the
Trims., Karika 21 a b, it is said: paratantrasvabhavas tu vikalpa
pratyayodbhavah, Siddhi, p. 526: Le Paratantra, c'est le vikalpa qui, en
effet, nait des causes. In this particular instance however, we may not
confuse vikalpa and kalpita. The former here means: “thought”, ie. the
citta and the caittas, the mind and the mental phenomena; the latter, the
constructed or imagined world of phenomena (subject and object), which
has no real, independent existence. Cf. Siddhi, pp. 526 ff.

For vikalpa and parikalpa, “pensée et imagination”, see Siddhi p. 516.
Suddhalaukikagocara. Cf. T., n. 217: “For Suddhalaukika see Suddhalaukika~-
fidnagamyatvat in Trims., p. 40; (L 24, Transl, p. 117, Jac, p. 56);
Gaudapadakarika, IV, 87.” Cf. Suz. Stud. p. 397: gocara, a field for action,
an object of sense, a gemeral mental attitude one assumes towards the
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external world, or better a spiritual atmosphere in which one's ‘being is
enveloped.

dvayarahitata. Cf. IHQ., IX, p. 1022. Trims., Karika 21 cd, text, pp. 39, 40;
Siddhi, pp. 527, 528: Le Parinispanna, c'est la perpétuelle privation de
Parikalpita du Paratantra. T, n. 219.

asamskrtatvat. Cf. Siddhi, pp. 534 ff.

nirvikaratvena. Cf. Trims., Text, p. 40, L 1, transl, p. 115, 116:
avikaraparinispattya sa parinispanna. Elle est absolue, parce qu'elle est
absolument sans changement. '

atyantaStinyata. ,

avikalpajfianagocara. Cp. n. 21. and Oberm., Doctr. etc., A. O, XI, pp. 94,
95: “The elements in their causally dependent aspect, being viewed as devoid
of all that is ascribed to them by constructive thought, appear as unique
and undifferentiated, and as representing thus the Absolute Reality.”
avikalpajfidna here means nirvikapaljfiana, immediate direct knowledge of
which the object is the Tathata or the Parinispanna. Cf. Siddhi pp. 529, 530.
Y., arthatas. See Karika I, 5 and n. 10.

Y., asat.; T, parikalpitasvabhdavo 'bhavasyeti (7).

Y., akalpita. The Paratantra is contingent reality, not imagined, imputed.
vikalpo hi vikalpantarakalpitah; T. 's reading differs: vikalpa$ cavikalpas
ca etc., and the discriminative thought and the negation of discriminative
thought (?) is constructed by other discriminative thought. The meaning
of this verse is not very clear, unless we take vikalpa here in the sense of
parikalpa. Cf. Trims$., Karikd 20: Yena yena vikalpena yad yad vastu
vikalpyate/ parikalpita evdsau svabhidvo na sa vidyate// Siddhi, p. 515:
Telles et telles choses sont imaginées (congues d'une maniére imaginaire)
par tels et tels imaginants: [le mode sous lequel elles sont congues] c'est
leur nature imaginaire, qui n'existe pas. See the explanation of this verse
by Hivan-Tsang and Nanda. (p. 517). See also p. 529 f.. Le Vikalpa n'est
pas vide de Vikalpa; il est une succession de Vikalpas qui s'engendrent les
uns les autres telle une cascade de reflets, d'échos, de mayas. Les Vikalpas
existent vraiment: mais ils sont faux, sont des abhitaparikalpas, puisque
tous sont, de leur nature méme “informés” (par le Parikalpita ou) par la
notion d'objet et de sujet.

svabhavo nasti.

tantryate.

hetupratyaya.

T., n. 225: Trims,, text, p. 39, 1. 26. Cf. Transl,, p. 115, Jac. p. 55.
abhava = non-existence.

parinispannatvat, ommitted by T.
nirvikdraparinispattyaviparitaparinispattya. Cp. n. 23. Cf. Siddhi, p. 527
where two kinds of Parinispanna are mentioned: Le Parinispanna, c’est la
nature compléte, achevée, réelle des Dharmas. ...... Est aussi P. le “con~
ditionné pur” (andsrava samskrta), c'est<a-dire la pensée en effet est vraie-
réelle, étant exempte de méprise (aviparita).

Cp. n. 21.
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dvayasyabhavamatram.
prakhyanat.

°riipena.

samgrhita. )
Y.,prahdtavyam parijidya; T.,
be removed (7).

vastu.

parihaya, having removed what has to
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. aparijiita. See p. 10 ff.

2. kleSakarmajanmasamklesa; Cf. Siddhi, p. 480 ff.; 718: Les fous se mé-

14
15.
16.

108

prennent sur l'artha, produisent KleSa et Karman, tournent dans le Sam-
sara, et ne s'efforcent pas d'obtenir la déliverance pour la considération
du Citta. Bu-Ston, I, p. 9 and nn. 53-56. See p. 46 ff.

. upalabdhim samasritya. Cf. T., n. 230 and Mél. I, p. 403, where readings

of the entire karikd are given. In a note Prof. dl. V.P. gives an inter-
pretation which I translate here: “Resulting from the cognition of the
vijfiaptimatra a negation (non-perception) of objects (visaya) follows;
resulting from the negation of objects, the negation of the vijiaptimatra
follows”. See below.

. Y., upalaksyate; T. 's reading slightly differs: “This [characteristic of

non-being] is the characteristic of the Constructive Ideation; or rather it
is in the Constructive Ideation”. This might be the better reading since in
the first Karika (Yam.) it has been said that the Constructive Ideation
exists, is real. Only its content, the illusory appearance as subject and
object has no real independent existence.

. asattvam.

. avabodha.

. kusala.

. niSrayavisesa.

. pratibodhaprayoga.
. sarvatragartha.

. vijiaptimatra.

. arthdnupalabdhi.

. dlambana and artha = visaya. For the difference between the visayas and

the alambanas cf. CC., pp. 59, n. 1 and p. 97. The former are the five
varieties of sense-objects (colour, sound, odeur, taste, tangibles) and mental
objects, with regard to the six indriyas, the organs of sense and con-
sciousness; the latter are the same, but now with regard to six categories of
consciousness.

pravartate.

svabijaparipakat, by reason of the ripening of its own seeds.

grahaka. In a previous chapter (See pp. 18 f.) it has been explained that the
dlayavijidna appears as things (artha) and sentient beings (sattva). These,
although appearing as object have no objective reality of their own. The
Klistam manas and the six categories of consciousness appear as subject,
i.e. as ego-substance (dtma) and ideas (vijiapti). It has been said here
that resulting from the cognition of the vijiaptim&tra, the non-perception
(i.e. the negation) of external objects follows. Apparently by “vijiapti-
matra” Sthiramati means the six categories of consciousness (and the
klistam manas?). The word ‘“pravartate” (see n. 14) indicates that the
pravrttivijidna (i.e. vijidna 1-7, see below pp. 42 f.) is meant here. Yam.
in his Japanese transl. says that acc. to Hiuan-Tsang and Dharmapala
the alaya-vijidna is meant. Cf. in this respect the verses 36 & 37 of
Vasubandhu's Trisvabhdvanirdesa, quoted by T. in n. 230 in which all
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phenomena are reduced to “cittamitra’, mind-only. The seeming admittance

of the real existence of a subject by Sthiramati only forms part of the

methodical and dialectical argumentation that no external reality exists.

In the second part of the Karika, also the subject will be denied in so far

as its objective reality is concerned. Real is only the Dharmadhatu, the

Ultimate Essence of the elements of existence, which transcends both sub-

ject and object. )

utpadyamanam utpannam Va.

visayam &lambeta.

Cp. T.: In this respect there is no perception of objects by the arising

[vijidna], because it does not exist [yet].

visayapratibhasimanotpannatvat. Similar argumentations we find in Trims.,

text, p. 17 and Nirvana, p. 173 ff.

kriya.

vyapara. Cf. Nirvana, p. 167 ff.

alambana.

Cp. T. vartamanair eva vijidnair vyaparo. See n. 16.

dlambanapratyaya. Four conditions codperate to produce visual or other

forms of consciousness or sensation.

1) hetupratyaya. The condition in the quality of cause. It includes all the
samskrta dharma, all the conditioned elements of existence, represented
by the store-consciousness with its good, bad and indifferent sub-
conscious potentialities (bija) of future phenomenal existence and by
the seven forms of active consciousness which leave the traces (vasana)
of their activity behind in the store-consciousness. (See p. 42 ff.)

2) samanantarapratyaya. The condition in the quality of preceding moment
of consciousness. “It represents the immediately preceding moment in the
stream of thought and is thus intended to replace the Ego or the inherant
cause of the VaiSesikas.” (BL., I, p. 138.)

3) alambanapratyaya. The condition of the mind and the mental phenomena
in the quality of object. “La chose qui existe, sur laquelle s'appuient la
pensée et les mentaux, qui est connue par la pensée et les mentaux qui
naissent semblables 4 elle.” (Siddhi, p. 444.)

4) adhipatipratyaya. “The efficient, decisive or “ruling” condition, is the
cause which settles the character of the result, e.g., the organ of vision
in regard of visual sensation.” (BL., I, p. 139) The six internal bases
of cognition (the eye etc.) are meant here. Cf. A. K, II, p. 299 ff;
Siddhi, p. 227 ff., p. 436 ff. Nirvana, pp. 164 ff.

Y., vijianotpadaka; T. utpatt.

Y., ksanabheda (see Y., p. 274); T. ksanabhanga. For the impermanence

of the elements, cf. Siddhi, p. 156 ff. and CC. p. 37 ff; Prasannapads,

Bibl. Buddh., IV, p. 4: tatra niruddhir nirodha/ ksanabhanga nirodha ity

ucyatell Dasgupta, Hist. of Ind. Phil.,, pp. 163 f. BL,, I, p. 79 ff.

atmatiSaya; Cf. BL., I, pp. 513, 514: It is incomprehensible namely that

knowledge should abandon its residence, travel towards the external material

thing, seize its form and return home with this booty — as the realists
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assume. See also supra, p. 36.

utpannam &lambanam.

darSanad anyad.

anyatas. The meaning of this sentence is not very clear.
nirudhyam3northa. This is a refutation of the VaiSesika point of view.
Cf. Vims,, transl. p. 51, n. 22 Dans ce systéme les Atomes Ultimes sont
imperceptibles, des espéces de points géometriques, indéfiniment petits, et
congus comme sphériques; on ne -peut d'ailleurs que les inférer. Ils sont
éternels. Ils se groupent entre eux pour former des combinaisons imperma-
nentes en nombre -variable. C'est seulement & partir de trois atomes groupés
que nait l'impression de grandeur et de longueur. See also Randle, Indian
Logic etc. pp. 86 ff. Siddhi, p. 26 ff.

See n. 25.

svakarapratibhasavijfidna, the consciousness appears in the aspect of the
objective condition.

paramanu.

samtha.

‘When the consciousness perceives a thing, it takes the aspect of that thing.
The consciousness however never perceives the atoms which constitute this
thing and therefore cannot take the aspect of these atoms.

Y., vyatirekatas.

vyatiriktam. T.'s reading of this sentence slightly differs. And the conscious-
ness (which appears) in the aspect of a thing (litt., arthantara, another
thing) has no object of cognition which is different from (this aspect. Hence
it cannot perceive atoms on the one hand and take the aspect of a different
thing on the other hand).

dlambanatvaprasanga. Every visual sensation requires its objective condition.
The eye is adhipatipratyaya not alambanapratyaya. If the latter should
be different from the visual sensation for which it is responsible, the eye
itself would be the dlambanapratyaya and this is absurd. See n. 25.
samudita.

pratyekam. Cf. Siddhi, p. 44 L'objet de la connaissance est les paraménus,
pratyekam, theorie Sarvastivadin. '

samudaya.

Y., jidnam (see p. 274 of his edition); T. vijidnam.

kéaranatvasambhavat. Cf. BL, I, p. 519.

prajfiaptisatah.

See above nn. 25 & 32.

Y.,dlambanam; T., dlambanapratyaya, objective condition.

Y., nirodhatvam; T. niruddha eva, in something which is disappearing,
ceasing.

See for this atomistic theory and its refutation, Vasubandhu, Vims., text,
pp. 6—8, TrimS., text, p. 16; Dignaga, Alambana Pariks3, translated by
Prof. Yamaguchi and Henriette Meyer, JA., 1929, and discussed in BL, I,
p. 518 ff; A. K, III, p. 213, Dasgupta, Hist. of Ind. Philos., II, pp. 20 f.
nimitta. Suz. Stud. appearance. cf. p. 156: “by Appearances are meant
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qualities belonging to sense-objects such as visiual, olfactory, etc.
arthapratibimbam, Suz. Stud., image.

See for the viprayuktasamskaras, Masuda, Origin and Doctrines etc., As.
Maj. II, p. 29; A. K, II, pp. 178—244; Siddhi, pp. 53—71; Siddhi p. 53:
“Les cittaviprayuktasamskaras sont des Dharmas qui n'appartiennent pas a
la catégorie du Ripa, n'etant pas couleur, etc., qui n'appartiennent pas &
la catégorie du citta, n'étant ni pensée ni associés & la pense. — Les
Theravadins, les Sautrantikas, Harivarman ne connaissent ou ne recon-
naisent pas cette catégories’. and n. 22 “Les viprayuktas (cittaviprayuk-
tasamskdras) ne sont pas, comme le Ripa, un développement (parinima)
de Pensée-et-Mentaux (cittacaitta), mais bien de simples désignations de
certaines aspects ou états de ripa-citta-caitta. — Non seulement ils ne sont
pas “a part” du citta (comme les Asamskrtas, voir p. 72, n. 2), on doit dire
qu'ils ne sont pas “differents”, “distincts” de ripa-citta-caitta”.

Y., nirodha; T., pratisedha (6). See above, p. 30, n. 27.

arthapratibhasatvit.

viprayuktasamskaratmakam. For, from this it follows that the image is
vijidna, and therefore mental. See in this respect, Siddhi pp. 8 ff. “Dévelop-
pement du vijidna.”

arthakaram. -

grahyagrahakaniyama. Cf. Siddhi, p. 458.

See above p. 22, n. 82.

apratigham rapam. Cf. Sidhi p. 47: “Du Ripa apratigha on peut dire que,
étant Rupa comme le sapratigha, il n'est pas une chose réelle, ou encore que,
étant apratigha, il ne peut pas étre Ripa. Nous avons constaté que le Ripa
sapratigha, qui se manifeste avec les caractéres de Rupa (materialité, dirions-
nous, figure, couleur, etc.) ne peut étre regardé comme une réalité & part
du vijidna. A plus forte raison le Ripa apratigha, qui ne présente pas ces
caractéres, n'est pas plus un réel Dharma de Ripa que la pensée et les
mentaux’. A. K, I, p. 53: “On appelle sapratigha ce en gquoi et a l'égard
de quoi la connaissance (manas) peut étre empechée de naitre par un
(corps) étranger; apratigha, l'opposé”.

manomatravisayatvam.

varpasamsthanadi. Cf. CC,, p. 11.

Cf. CC. pp. 7 & 99: Among the physical elements there is one called avijiapti
which broadly corresponds to what we might call the moral character of a
person: for some special reasons it is entered by the Sarvastivadins in their
physical class (ripa) but other schools include it in mind. See also A. K., I,
p. 20; IV, p. 3 and Siddhi, p. 50.

kalpanaméatram. Cf. BL., I, p. 555, Index.

anubhiitartham. Cf. Vims,, text, p. 9, Ll; Kitay. p. 260.

T. omits the first “na'; he reads: “For, one who is blind from birth does
not perceive blue and other colours in his dreams”. This must be a mistake,
since the argument adduced here, has exactly been stated in the previous
sentence.
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. avyutpannasamketatvat. Cf. BL. II, pp. 165, 263 ff.
. Cf. BL, II, p. 264, n. 11: The usual example is the impossibility to convey

by words the knowledge of colours to the blind. But. Cf. T. n. 262: For
dcaste Tib. dkhyatum Saknoti.

parikalpamatram.

niScaya. :

atitasyabhavat. Cf. Nirvana, p. 115; CC,, pp. 42 & 76 ff; Masuda, Origin
etc, p. 31. BL,, I, p. 8¢ ff. This is in particular the Madhyamika point
of view.

nirvisayam vijidnam.

arthabhasam.

bhavyate. Cf. Mel,, III, pp. 239, 241.

Y., vijiaptimatratvenopalambhat.

anupalabdhi, a “judgment of non-perception”, Cf. BL., I, pp. 363 ff & 555.
Y., visaya; T., artha.

abhava, non-existence.

manograhya; Cf. Yam., p. 26, n. 3: “mano” n'est pas traduit dans le tibétain.
grahakatvam.

grahyatvapeksaya.

See Y., Karika L.

Y., upalabhyéartha; T. dlambaniyartha.

Y., dlambanasvabhavavinasat.; T., dlambanariipasya vastuno vinasat.

Y., bhvavapavadam; T., vastu-.

Y., parasparanirapeksatvat.

kalpasamkhyeya: A. K. III, pp. 181 ff,; 183 ff.; iv, p. 224; Siddhi pp. 731—
733; H. Dayal, Bodhisattva Doctrine. p. 77 ff.; J. Rahder, Dasabhtimika-
sttra, p. XV; Obermiller, Bu-ston, History of Buddhism I, pp. 119 ff;
Id. Doctrine of Prajid-paramitd, etc. A. O., XI, pp. 60, 61: “As regards
the time which is considered to be necessary for the attainment of Buddha-
hood, there are two different theories which are to be met with in the
different texts. According to one, the whole Path of the Bodhisattva is
considered to have the duration of three immeasurable periods of =ons.
The first of these is considered to last from the beginning of the Path of
Accumulating Merit, the second from the first stage up to the seventh, and
the third from the eighth stage till the tenth. According to the other theory
one “immeasurable period” includes the Path of Accumulating Merit,
another the Degrees of Heat and of the Climax (usmagata and miirdhagata)
in the Path of Training, and a third one — those of Steadfastness (ksanti)
and of Highest Mundane Virtues (laukika-agra-dharma). Thereafter, on
each of the ten stages, the Bodhisattva is considered to abide during three
such periods, so that the whole course of training and the process of
accumulating virtue and wisdom is considered to have the duration of 33
immeasurable periods of @ons’. For “usmagata”, “miirdha”, etc. See
A. K. VI, pp. 163 ff; Obermiller, Doctr. etc. A. O., XI, pp. 20 ff.; 35 ff.
etc. Masuda As. Maj., II, pp. 25 ff. nn. 2 & 3.

sambhéresu nirantaram.
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grahyagrahakavikalpatitim jAnabhiimim. Cf. Oberm., A. O., XI, p. 84.
saparivarah samadhih. Saméadhi avec vitarka et vicara, Cp. A. K. VIII,

.p. 182 f. Nirvana, pp. 6—9 etc.

prathamasvabhéva.

lokottaramarga, The Path of the Arya, the Saint. Cf. A. O. XI, pp. 16,
17 & 36. A detailed exposition of the Path we find in MVT., V.

bhavana. ’

Y., bhavayan, See p. 274 of his edition.

prajfiadisahitah.

darsanamarga.

prathamam bhimim.

sarvatragadharmadhatu.

tattvamanaskara.

adhimuktimanaskara.

apramana. Cf. A. K, VII, pp. 196—203:

p. 196: Quatre Apraminas ou Immesurables. Bienveillance, maitri, pitié,
karun3, joie, mudita, indifference, upeksi. On les nomme Apramanas parce
quiils s'appliquent 4 un nombre d'étres immesurable, tirent & leur suite un
mérite immesurable (fruit d'écoulement), produisent des fruits (de rétribu-
tion) immesurables. Parce qu'ils s'opposent a l'hostilité, etc.

p. 200: Pas d'abandon (des passions, klesa) par les Apramanas. Car les
ApramiAnas ont pour terre, ou lieu de leur production, les dhyanas fon-
damentaux; car ils comportent un ‘“jugement” (manasikdra) arbitraire ou
volontaire (adhimukti), non pas un jugement exact (tattvamanasikira); car
ils ont pour objet les étres vivants (sattva), non pas les caractéres généraux
des choses.

II. 325. adhimuktimanaskéara. Cet acte d'attention ne porte pas, ...... sur ce
qui est (bhitarthe); il procéde de l'adhimukti, c'est-a-dire de l'imagination
constructive; il préside aux contemplations d'asubhi, des apramanas, des
vimoksas, etc. See also p. 22, nn. 82 & 83.

tatah, see below. n. 107.

siddha.

nopalabdhisvabhavata.

pratydtmavedyatvat, Cf. Oberm., A. O., XI, pp. 32, 119.

See n. 103: Hence, the meaning of the Karikd is: Because there is no per-
ception if there is no external object of perception, (upalabhyartha) it is an
ultimate fact that perception has a real nature of non-perception.
bhavakartrkarana.

anyatamat parikalpyeta.

Y., reads: etat tritayam api abh@vad na yujyate; T. karmabhavad......... ,
because of the non-existence of karma, object. Cf. BL., II, p. 389:
“Is it not bad logic to assume the immanent existence in one real entity of
the relations of object, subject and instrument (or process of cognition)?”
and n. 4: tasminn eva karma-kartr-karana-bhavo na yujyate etc. See also
p. 390.

samata.
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nopalambha.

tulyata.

Y., asattvad aviSesatah; T., viSesabhavit.

Y., upalabdhi; T. anupalabdhi, non-perception Cf. n. 287 of his edition:
“This sentence is also in ll. 2-3 of the MS. In both the places in Vasu-~
bandhu and Sthiramati's texts we read upalabdhih and not anupalabdhih”.
It is not clear why T. should read anupalabdhi, as this does mot fit into
the context of the next sentence.

abhitartha.

paramarthatas.

Y., laksanatulyatvat; T., samalalaksanatvat.

sarpabhrantyanupalabdhivat. Cf. BL., II, pp. 403 f.

grahakabhavavisesat.

samaropapavadapratipaksena.

Y., upalabdhisvaripatvenabhavat.

Y., svarGpena.

nirvikalpatay3a.

pratyitmasamati. Cf. A. O., XI, p. 119; Suz. Stud. pp. 421 ff.

This is a quotation from the Abhisamayalankaraprajfiaparamitopadesa-
&3stra, Bib. Bud., V, 21. Cf. T. n. 292, who gives many references; See
Oberm., Uttaratantra, transl, A. O., IX, p. 235; id. Doctr. of Prajia-
paramitd, etc., A. O, XI, p. 99: “Here there is absolutley nothing that is
to be removed (from the unique Essence of Existence), and nothing that
could be added (to it), etc; p. 118: “Ref. to Nirvana which is not some-
thing to be produced anew’.
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kamadhatu.

. riipadhétu.
. aripyadhatu.
. Cf T. n. 294 Vasubandhu says tatra abhitaparikalpasyaiva prabhedalak-

sanam khyapayati.

. ayogat.
. aryapudgaladibheda.
. vipaksapratipaksabhedat. This corresponds to the statement of p. 24 ff.

where it has been said that the bhrantivijiana is needed in order to acquire
deliverance, The differentiation of the three Dhatus forms the content of
the bhrantivijidna. The corresponding differentiation of the ordinary wordly
beings and Saints denotes the stages of the Path of Final Deliverance.

. vitarka. Cf. A. K, II, pp. 173—176; BL. II, p. 20, 21; CC,, pp. 104—105.
. vicara. T.’s reading slightly differs.
. Y., abhiitaparikalpas tu cittacaittas tridhatukah. T. reads abhGtaparikalpah

This karika is quoted in the TrimS. Cf. the text, pp. 35 & 39 (ti &
traidhatukah); transl. pp. 106 & 115; Siddhi p. 516: “Tout Citta~Caitta des
trois Dhatus, c'est-a-dire tout Citta-Caitta impur est imagination d'irréel
(ou fausse imagination)”. (Cp. Siddhi pp. 416, 417 & 523). See also
Lankavatara Sutra, Sagathakam 459, ed., Nanjio, pp. 322, 323; transl
Suz. p. 260: cittam vikalpo vijiaptir mano vijidnam eva ca/ &layam
tribhava$ cestd ete cittasya paryayah/l. The Citta, discrimination, thought-
construction, Manas, Vijiiana, the Alaya, all that which sets the triple world
in motion, are synonyms of Mind; Dasabhimikasitra, ed., ]. Rahder, p. 49,
E: cittamatram idam yad idam traidhatukam.

rupam.

bhiitdni bhautikam ca. Cf. CC., p. 36: “The division of the elements of
matter into primary and secondary (bhita and bhautika) and of the mental
elements into fundamental and derivative (citta and caitta) approaches very
nearly the relation of substance and quality. The secondary are supported
(a8rita) by the primary, and this connexion is inseparable; the one cannot
appear without the other. In the Buddhist interpretation they are, neverthe-
less, separate elements although linked together by the laws of causation,”
etc.

tridhdtukasvabhavah.

avacara.

Narakadyakara vimsati prakarah. It is the consciousness itself which appears
as Naraka, etc. Therefore the word “akara” has been used here.

Cf. Masuda, Origin and Doctrines, p. 43, n. 1, who mentions only 10
aspects of the Kamadhatu, instead of the twenty, mentioned here. See also
A. K, IIL

kamaraga. Cf. A. K., VIII, p. 197.

Y., avibhitarGipyasamjndh; T. avidhata (?) Cf. A. K, VII, p. 204:
vibhiitaripasamjfia, qui a fait disparaitre la notion du ripa.

anusayita.

Y., satataviksepah; T., nityam viksiptah.
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21. Y., afrayabhiitah; T., avasthitah, have become the cause of.
22. caitasikaduhkha. Cf. CC., p. 48 ff.

23. samahitah.

24. sukha.

25. gandharasatadvijianabhasah.

26. paficadasadhatvabhasah. Cf. CC., p. 97.
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. pravrttatvat.

. kalpana.

. svabhavaviSesa.

. abhiitaparikalpyavastu; T., n. 313: Tib. abhiitaparikalpa for parikalpya.

drsti.
svarupa.

. Cf. CC. p. 6 and passim.

. vastusvariipamatropalabdhi.

. vedana.

. viSesartipana, Cf. A. K. II, p. 177: “La connaissance (vijfidna) discerne

I'objet bleu, etc.; la sensation le sent agréablement, etc.; la notion en saisit
la caractéristique, etc. — Ou bien: la connaissance pergoit I'object, d'une
maniére générale, en tant que perceptible, les mentaux le pergoivent dans
ses caractéres speciaux (viSesarGpena); la sensation en tant que susceptible
d'étre senti agréablement; la notion en tant que susceptible d'étre défini, etc.”
ahladakaparitapakatvavisesa. Cf. Siddhi, p. 145: “L’Abhidharmasamuccaya
(Nanjio, 1199) enseigne que le SparSa est le support de la Vedana. Parce
que le sparSa est le principe proche et predominant dans la génération
de la Vedana. Les caractéres (nimitta) d'agréable, etc. qui sont saisis par
le Sparsa, sont tres voisins des caractéres d'avantageux, etc. (ahladaka,
paritapaka...... ) qui sont saisis par la Vedana. Le Sparsa est donc plus
important que tout autre Caitta dans la génération de la Vedana:
“Trims., text, p. 20: “Vedand anubhdvasvabhdva sa punar visayasyah-
ladakaparitapaka tadubhayakaraviviktasvariipasaksatkaranabhedat tridha
bhavati sukha duhka aduhhasukha ca”; tranmsl, p. 75; Jac., p. 16; Siddi,
p. 147: “la nature de la Vedanz est “éprouver les caractéres favorables,
délicieux, ni I'un ni l'autre de l'objet”. etc.

saumanasyadisthdnam. Cf. A. K. III, p. 108: “La vedan3 mentale com-
porte dix-huit variétés, parce quil y a six upaviciras de satisfaction
(saumanasya), six de dissatisfaction (daurmanasya), six d'indifférence
(upeksa): upavicdras de satisfaction relatifs aux visibles, aux sens, aux
odeurs, aux saveurs, aux tangibles, aux dharmas; de méme pour les
upavicaras de dissatisfaction et d'indifférence”.

grahagam.

Y. vyavaharalaksana; T., vyavaharaprajfaptilaksana.

Ctf. CC,, pp. 6, 17, 100; Siddhi pp. 148, 149: “la Samjfia a pour nature de
saisir des “caractéres” de 1'objet. Elle a pour acte (quand elle est mentale)
de produire les divers noms-et-paroles. Lorsque les caractéres de 1'objet sont
établis — “Ceci est bleu, pas pas-bleu” — alors seulement peuvent étre
produites des expressions qui correspondent a ces caractéres.
samprayuktatvam. Cf. Trims., text, p. 19; Siddhi, p. 143.
israyalambanasamatabhih.

kalasamata.

dravya.

akara.

Cf. Siddhi, p. 128: “L'objet du Vijfdna, c'est le nimittabhaga; l'aspect du
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Vijfidna, c'est le darSanabb3ga. (D'une part, image blue; d'autre part, acte
de connaissance qui voit I'image blue). Mais ces deux Bhagas doivent avoir
un point d'appui (@Sraya): existe ce qu'on nomme le dravya, la “chose”,
qui est le point d'appui et la nature méme des deux premiers Bhagas et
qu'on nomme svasamvittibhaga, le Bhiga qui est “conmscience’...... La
pensée et les mentaux sont-de méme point d'appui. (“le méme moment de
l'organe, indriya, organe de l'oeil etc., organe du manas”) (see p. 127).
Ils sont d'objet semblable, non pas de méme objet; car le vijiiana saisit
I'image bleue en tant que bleue, la vedana la saisit en tant qu'agréable, etc.”
(Here is a difference with the explanation as given in our text;
“BSrayalambanakiladravyasamatabhih”, from which it might be inferred
that mind and mental phenomena do have the same object and not only
a “similar” (= semblable) obiject). “Ils sont d'aspect distinct: car l'action
(kriya) du Vijidna est de percevoir (vijfiapti); l'action de la vedana est
de sentir, etc. Les “choses” en question (vijidna et ses associés) sont “en
nombre égal” (un viji@na, une vedand, etc.), mais leur aspect est différent;
car les “natures” du vijiana, de la vedan3, etc. sont distinctes”. See also
A. K, II, p. 178, 34d: “La pensée et les mentaux sont associés en raison de
cing egalités ou identités, identité d'appui, d'objet, d'aspect, de temps;
egalité dans le nombre des dravyas. etc.” (Im this explanation, which
represents the Vaibhasika-Sarvastivada point of view, mind and mental
phenomena have the same 3kara, the same aspect).

cittavisesah.

Y., tadrsasvarfipadina vicitrapratibhasam; Cp. T., n. 320.

Y., naikam; T., anekam.

dharmasvabhavah.

See p. 23; T., n. 321: not traced. (7).
Y., citta. (7).

samsrsta, co-existent. Th. d. D. C,, p. 12.

visamsrsta. This quotation we find in the A. K, III, p. 106 “Le
Sarvastivadin. Mais le Sttra ditt Vedand, samijfii, cetand, vijiana, ces
dharmas sont mélés; ils ne sont pas & part’. ...... “Melé" signifie “né
ensemble” (sahotpanna). De ce Sitra nous concluons qu'il p'est pas de
vijidna, vedand, samjfia au cetani qui ne soient simultanés”.

Y., satam yugapac ca; T., satam yugapat samyogah. In n. 324 T. observes:
Tib. (read MS. (?)) adds here ca which is not supported by Tib. Cf. A. K,,
I11, p. 107:

“(Sautrantika)... La question se pose donc si vedan3, cetand, samjfid sont
declarées melées parce qu'elles ont méme objet — c'est notre opinion —
ou parce qu'elles sont simultanées, comme vous le dites. Le aibhasika —
Le terme samsrsta s'entend de choses simultanées, etc.”. See also St. Schayer,
Ausgew. Kap., XIV, pp. 40—54.

aparinispannam. The argumentation here is a refutation of the “realism” of
the Sarvastividins who ascribe reality to the dharmas, the elements of
existence such as they are in themselves, as well as of the “nihilism” of the
extreme Madhyamikas, who deny all separate reality of the dharmas.
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The Vijiinavadins likewise deny the separate reality of the dharmas, but
they admit their reality in so far as they form the component parts of the
. stream of consciousness and represent the causally dependent aspect of
existence. Their true nature is the Parinispanna Svabh3dva, the Immutable
Absolute, but they are not absolute in themselves.
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. hetuphalabh3vena.
. pravrtti.
. ksanaparampara. (Cf. Schayer, Ausgew. Kap. pp. 81—95; ksanasantdna &

dharmasantiana; CC. XI, Impermanence of the Elements, pp. 37—43; Siddhi,
p. 156).

. upabhogasamkleda. Cf. S. Lévi, MSA, transl,, p. 6, n. 5: upabhoga, & L. 7,

p. 8. la note sur anabhoga.
janm3ntara.

. klesakarmajanmasamklesa.

. See below, p. 46, and Siddhi, p. 215 f.
. pratyayavijidnam.

. hetupratyayabhavena. Cf. Siddhi, p. 93.
. hetu.

. aupabhogikam.

. phala.

. upabhogaprayojanatvat.

. pariccheda.

. preraka.

. Y., ekayogaksematvat; T. vijianasya siddheh sukhasya caikatvat: Cf.

Siddhi, p. 125; Trms., text, p. 19, transl, p. 72: “dans une commune sécurité,
ou dans un risque commun”; Jac, p. 13; Lamotte, Samdhinirmocana Sttra,
pp. 55; Siddhi, p. 153: “......Les Caittas, Dharmas associés, sont toujours de
la méme espéce, bonne, mauvaise ou non-définie, que le Citta, qui est roi”.
sasrava dharmah. Cf. CC.,, p. 49: The elements of life which are charac-
terised by a tendency towards life, commotion and turmoil, ...... ie.
“influenced” by passions.

dliyante. See below, n. 35. Cf. Trims., text, p. 18, 1l. 24—26; Siddhi, p. 108
nl; p. 107; p. 96 ff.

hetubhavena.

sattvaloka.

bhajanaloka, Cf. A. K., III, p. 138,, “Le monde réceptacle”. Siddhi pp. 97 ff;
p- 135, “Le huitiéme Vijidna ou Vipdkavijidna, par la force de la “ma-
turation” (paripaka) des Bijas communs, se développe en l'apparence du
monde réceptacle, couleur, etc.: c'est-a-dire en grands éléments et en “‘matiére
dérivée.

avyskrtam. Cf. CC. p. 31 ff,, “The resulting event is always indifferent
(avyakrta) in the moral sense, because it is a natural outflow of a previous
cause, and is supposed not to be produced voluntarily. This moral law is
also called Karma”; Trims. p. 21; Siddhi p. 152. By avyakrta is understood,
that the 3layavijidna, admits good and bad impressions alike and is
therefore neutral, indifferent. It is the result, and therefore also the origin
of good as well as bad “Karman”.

ekantavipakatvat.

bija.

hetupratyaya.

pravartimanam.
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Y., pariposayati; T., vistdrayati.

tajjatiya.

Y., parindmaviSesalabhat; Cp. T.

aduhkhasukhavedanopabhogisrayatvat. Cf. A. K., II, p. 115; Siddhi, pp. 143,
147, 149 ff.

Y., vasanabhavanat; T., aliptatvat.

Y., vyatirekena, without; T., antarena.

pratyayabhava.

alina.

In a note Yam. refers to the Mahayanasamgraha. See also Mel, III,
pp. 175 & 252.

durupalaksyatvat.

vedana.

Cf. Siddhi, p. 149 and Trims$., K. 4a: “Clest I'indifférence que est ici la
Vedana".

prakarsagatam.

Y., upabhogatrividhavedan&srayatvam.

kusalakusaladharmadhipatyat. Cf. CC., pp. 101 f.

avyakrtadharma. Cf. Siddhi, p. 464: 1. vipdkaphala, fruit de rétribution. —
Des Dharmas non-définis qui sont vipikaja (c'est-a-dire le huitiéme Vijiana
qui est réellement vipaka, mais qui regoit aussi le nom de vipakaja-avyakrta,
et les sept autres Vijidnas quand ils sont vipakaja), Dharmas personnels
(svasamtanika, par opposition aux Dharmas d'autrui et aux choses), qui
sont créés par des Dharmas bons-impurs et mauvais. 2. nisyandaphala,
fruit d'efflux. — Des Dharmas pareils (sabhdga) amenés par la pratique
du bon, du non-defini, du mauvais. (Le supérieur est fruit de l'inférieur,
non réciproquement); et encore un fruit subséquent se développant en
harmonie avec un acte antérieur. p. 91: “Avec la nisyandavasanid comme
condition en qualité de cause (hetupratyaya), les huit Vijianas naissent dans
la diversité de leur nature et de leurs caractéres. C'est ce qu'on nomme
nisyandaphala, parce que le fruit est semblable 'a la cause. Avec la
vipakdvasand comme condition en qualité de régent (adhipatipratyaya) est
créé le huitieme Vijiana: celui-ci regoit le nom de vipdka parce gqu'il
correspond a l'acte dksepaka, parce qu'il constitue une serie perpétuelle; sont
créés les six premiers Vijfidnas: ceux-ci correspondent aux actes paripiraka,
naissent du vipaka et sont nommés vipakaja, et non pas vipaka, car ils
sont interrompus. Toutefois vipakajas et vipdka sont nommés vipakaphala,
parce qu'ils sont différents de leurs causes”. etc.

adhipatipratyaya.

T.'s reading differs. But Cf. Siddhi, p. 436.

anubhuyate.

bhavarasasirasaripa.

samvedana.

For, vedand and vijidna would be identical, if vedand should be "artho-
palabdhi”.

pariccheda.
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vedita.

udgrahana. Cf. Siddhi p. 148: “Le Samjii a pour nature de saisir les
“caractéres” de l'objet (visayanimitta-udgrahana)” etc .etc. See also p. 148,
n.l: CC. p. 18: “Ideas (sanjfia) are defined as operations of abstract thought,
as that which “abstracts” (udgrahana) a common characteristic sign
(nimitta) from the individual objects. Even the definite representation
(parichitti) of a colour is brought under this head. It is exactly what in
later Indian philosophy, Buddhist as well as Brahmanical, was understood
by “definite” (sa-vikalpaka) cognition. etc.”; Cp. T.: “sukhadiviSesod-
grahanatmakatvena vedand paribhogah samjia”.

pravartaka.

cetand, manaskara. Cf. A. K., II, p. 154; Siddhi, p. 149: “La Cetana a pour
nature de “conditionner” (abhisamskara) la pensée (Citta et Caittas); elle
a pour acte de manceuvrer la pensée au bien, etc. C'est-a-dire: la Cetana
saisit l'objet en ses relations avec le bien, etc.; saisissant ce caractére de
I'objet, elle fait I'action: elle manceuvre la pensée de telle sorte que celle-ci
produise le bon, le mauvais, le non-defini”; p. 146: “Le Manaskira a pour
nature de “ployer” (3bhoga) la pensée (citta); il a pour acte de diriger
(avarj) la pensée vers l'objet (3lambana), etc.” CC. pp. 15—24, 100—101.;
p. 19: “Volition (cetani) is defined as the mental effort that precedes action.
It is an element or a force which enters in the composition of a personal life
(santana) ...... It is synonymous with the law of moral causation (karma)
and likewise with the force of witality, the “elan wvital”, which in the
Buddhist system replaces any conscious agent, whether soul or God or
even a conscious human being. A moment of this kind of will accompanies
every conscious moment (citta)”.

_yathasvam.

Cp. T., n. 359: For ca Tib. v3, or.

sukhadivedaniyakarma.

visayakarmanor upabhukti.

visayacihnam,

vyavaharanimittam. Cf. CC. p. 18.

abhoga. See n. 53.

Cetana.

ilambanantaram bh3jate.

chanda. Cf. TrimS., Text, p. 20 1L 1 ff; A. K., III,, pp. 100 ff.; Siddhi,
pp. 143 ff.
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klesakarmajanmasamklesah: Cf. Siddhi, pp. 480—502; p. 215: Par samklesa,
il faut entendre kleSa, karman et phala, la passion, l'acte et le fruit, en
d'autres termes le samudayasatya et le duhkasatya, en d'autres termes
le Samsadra. — Tout Dharma favorable au Samsira est “de samklesa’;
p. 480: ...... termes qui contiennent les douze bhavangas (ou membres du
Pratiyasamutpada) d'Avidya & Jardmarana. See also L.d..V.P., Théorie
des Douze Causes and AK, III, pp. 60—118. The three samkledas are
also discussed in the fifth chapter of the MVT. See Yam., p. 238 ff. See
also Mél,, I, p. 403: Le samkleSa est triple: kleSa (avidy3, trsnd, upadana),
karman (samskara et bhava), jati(?) (les autres membres); il est double,
hetu (klesa et karman) et phala (les autres membres); il est septuple en
raison de sept causes: avidya, cause de viparyadsa; samskaras, cause qui
projette. Tout cela en raison de neuf fausses conceptions, bhavalaksana,
abhavalaksana, svalaksana...... See also n. 147.

pariklesa.

. Y., asato 'py atmanah; T., andtmakam api.

abhiitaparikalpamatratvat.
chadanat,

ropandat.

nayanat.

samparigrahat.

. dvadasangah pratityasamutpada. See nl. The pratityasamutpada is also

explained in MVT.,, III, the chapter on “Tattva”. See Yam. p. 148ff.
The verses 10 and 11 ab. (See Mel., I, p. 403) are chadanad ropanic
caiva nayanat samparigrahat / prandt tripariccheddd upabhogdc «ca
karsanat // nibandhanad &bhimukhyad duhkhanit kliSyate jagat.!/ The words
“kliSyate jagat” must be connected with “chiddanat”, “ropanat’, “nayanat”
and so on.

avidya.

adarSandtmakatvat,

bhitadarSanam.

visaya.

utpattivibandhanat.

Y., lokottaraprajfid; T. lokottarajidnam. See below nn. 18 & 19.
tatprsthodbhavat.

tatprsthalabhat. The bhiitadarSana corresponds to the prsthalabdhajfizna.
Cf. Oberm., Doctr. of Prajidparamita, A.O., XI, passim and Subl. Science,
AQO, IX, p. 211, n0l: “The Wisdom of a Saint abiding on the Path is
of 2 kinds: 1) The wisdom at the time of intense concentration (samahita-
jiana) having for its object the Unique Absolute and 2) the Wisdom
that is acquired subsequently, after the tennination of the trance (prstha-
labdha) and is directed upon the objects of the Empirical World".
tadavagamat. But cf. A.O., XI, p. 240: This kind of knowledge is directed
towards the separate objects and elements of the empirical world, and
cognizes them as resembling an illusion. ...... it is empirical and disagrees
with that at the time of intense concentration, Only with the Buddha these
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two kinds of knowledge are not in conflict with each other.

Y., tatprayoga; T., tannibandhanam.

Srutamayi (prajfia).

cintdmayi.

bhavanamayi. Cf. A.O, XI, p. 20 & AK,, VI, pp. 139—144; p. 143: La
sagesse Srutamayi est une ceértitude qui procéde du moyen de connaissance
nommé “parole d'une personne qualifiée’”; la prajid cintdmayi est la
certitude née d'un examen rationnel; la sagesse bhavanamayi est une
certitude née du récueillement.

pratyaya, condition and cause.

See below n. 29.

jagat.

See n. 6.

Cf. Trim$., Text, p. 36, Karika 19, transl, p. 108; Siddhi, p. 473: a.
karmano vasana: les Bijas de l'acte ...... Le Karman, acte, qui est punya,

méritoire, apunya, démeéritoire, anifijya, non-agité. Il s'agit ici de lacte
bon mais impur (kuSala sdsrava) et de l'acte mauvais (akusala); p. 475:
Tout acte est acte de pensée (cetandkarman)... Il imprime (ddadh3ti) dans
le Malavijidana des virtualités (Sakt, samarthya) ou Bijas qui produiront
son fruit. Ces virtualités recoivent le nom de vasani, “parfumage” ...Elles
sont en effet la vapeur, l'exhalation de l'acte; et elles sont produites par
l'imprégnation que crée l'acte. Les virtualités constituent une serie ininter-
rompue jusqu'au moment ou elles sont mdres: quand la derniére virtualité
crée le fruit. L'acte, la sorte, est le supréme Adhipatipratyaya ou condition
directrice, de la production du fruit de rétribution, soit general, soit par-
ticulier.

Y., punyapunyanifijyasvaripam; 1. °anejyasvabhavam. Cf. AK. IV, 46,
pp.- 106—108; p. 106: Il y a trois actes, 1. méritoire (punya) 2. démeéritoire
(apunya), 3. non-agité (anifijya). 1. a-sentir-agréablement, 2. a-sentir-
désagréablement. 3. a-sentir-ni-désagréablement-ni-agréablement. 1. est l'acte
bon du Kamadhatu. 3. I'acte non-agité est 'acte bon d'au-dessus...... L'acte
bon du domaine du Kdmadhatu est ce qu'on apelle l'acte “méritoire”, punya,
parce qu'il purifie, parce qu'il produit une rétribution agréable; p. 107:
L'acte bon d'au-dessus, c'est-a-dire du domaine des deux sphéres supérieures,
est nommé “non-agité’ anifijya; nl: La pensée 3nedija, fondément du
pouvoir magique (iddhi) est, dans Visuddhimagga, p. 386, une pensée qui
ne s'incline pas (na ifijati) vers le raga etc. Ce n'est pas la pensée du
quatriéme dhyZna, mais une pensée bonne et recueillie (samahita). etc.
p. 109: L'acte mauvais ...... . existe seulement dans le Kamadhatu; n.l.:
la rétribution de l'acte bon est sensation agréable lorsqu'elle a lieu dans
le Kamadhatu et dans les trois premiers dhyanas: A.K., III, p. 84; Le sot
(bala, Prthagjana) ...... accomplit la triple action, corporelle, vocale,
mentale, en vue du sukha, sensation agréable, et de I'aduhkhasukha, sensation
d'indifférence: action non-méritoire (apunya), en vue de la sensation
agréable de cette vie; action méritoire (punya) en vue de la sensation
agréable d'une vie future dans le Kamadhatu; action “invariable” (@nifijya)
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en vue de la sensation agréable des trois premiers dhyanas et de la sensation
d'indifférence des étages supérieurs. Ces actions sont les samskaras qui sont
en raison de l'avidya. See also Siddhi pp. 473 ff. and Madhyamakavrtti,
pp. 334 f.

punarbhavam abhisamskaroti.

Y., pratisthapanat. See p. 274 of his Edition. “Establishing” has here the
meaning of projection.” Cf. Siddhi, p. 481, “I'Avidya et les Samskaras qui
projettent les Bijas de cing fruits (Vijidna, Namaripa, Sadayatana, Sparsa
et Vedana)”. See also n. 51.

Y., apranihitam; T., aropitam.

na tu sarvam; Cf. Siddhi, p. 482: Les actes qui ont leur origine dans cette
Avidya, sont les Samskéaras: ne font partie de cet Anga, ni les actes
“a sentir dans cette vie”. (qui produisent une partie de la récompense
particuliére de cette vie), ni les actes auxiliaires, complémentaires, paripiraka,
qui produisent ume partie de la récompense particuliére de la vie & venir
ou des vies & venir. See also n. 36.

avidyadhipatyat.

na sattamatrena.

Cf. Siddhi, p. 492: Les actes bons-impurs des Aryas, ayant pour cause
adjuvante la Vidya, étant en opposition avec les Bhavangas, ne sont pas
compris dans les Bhavangas (ne sont pas samskaranga). Nous sommes
donc assurés que les Aryas ne font pas d'acte produisant la réexistance
(punarbhava), car ils n'ont ni méprise a l'endroit du futur fruit de souf-
france, ni désir de réexistance, (vu qu'ils ont coupé les Bijas de I'Avidya
aveniki, I'Avidya subtile, toujours en activité, qui offusque la réalité,
empéche qu'elle soit' connue. See also below p. 53 and n. 151.
samanyapratyaya. Cf. Th. d. D.C,, p. 9: Divers passages du canon
montrent, en effet, que l'ignorance qualifie tout existance, la fait durer, et
qu'il faut rapporter tous les membres de la chaine a la ,pensée erronée’:
si la sensation (vedan3) agréable (ou désagréable) produit la soif (ou le
dégoiit), c'est gu'elle procéde d'un contact auquel l'ignorance est associée;
c'est l'ignorance qui fait de la sensation un “membre” (anga), c'est-a-dire
un élément causal de lexistence: car la sensation ne produirait pas la
soif s'il n'y avait pas lignorance chez celui qui sent, dans le manas
(esprit) qui entre en contact.

sammutthana. Cf. AK., IV, p. 37: “Ce par quoi l'action prend origine.
Ce qui est cause (hetu) et samutthdna, hetusamutthana. Ce qui est
samutthdna au moment méme de 1'action, tatksanasamutthéna. Le hetusamut-
thana projette (Zksepaka), c'est-a-dire produit. Il est donc promoteur. Le
tatksanasamutthdna est contemporain & l'action; il est donc second moteur.
Mais quelle est, sur l'action, l'efficace du tatksanasamutthana, efficace
par laguelle il en serait le second moteur? Si le tatksanasamutthdna manquait,
l'action n'aurait pas lieu, fut-elle méme projetée (aksipta) par le promoteur;
comme, par exemple, l'action n'a pas lieu lorsque celui qui a projeté une action
(J'irai au village) vient & mourir.” Siddhi p. 488: “En ce qui concerne
la création (samutthdna) de l'acte, la seule Avidya.” Avidya is here the
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hetusamutthana, the samskéras, the tatksanasamutthdna.

Ct. CC., p. 19: “Volition is defined as the mental effort that precedes action,
etc.”; Siddhi, p. 149: Tout acte est acte de pensée (cetandkarman). See
n. 28. See also Th. d. D.C,, p. 10, 2.

See n. 29 and Siddhi p. 474: D’aprés le Yogasastra, “l'acte punya est
I'acte bon (kusala) qui produit comme rétribution une bonne destmee etc.
bhavabhogabhedaprarthana,

tatsahabhttavidya.

anifijya. See n. 29 and Siddhi, p. 474: d'aprés le yogasastra “l'acte anifijya
est I'acte bon qui produit comme rétribution une existence de Riupadhitu
ou d'Arfipyadhatu, et aussi 'acte qui est senti dans ces deux Dhatus.
tadbhtminihsaranadrsti. The meaning apparently is that the non-agitated
acts do not exist in the Kamadhatu. See for this question, Siddhi, pp. 474,
484, 494.

See above, pp. 42 ff.

Y., vyuparamapravrttivijidna~; T., santdnocchedena prav;'tuvijﬁauena The
pravrttivijiana is not, like the Alayavijfidna, a “continual stream”. Cf.
Siddhi, p. 156 ff.; p. 157: De méme que le fleuve, frappé par le vent, donne
naissance a des vagues sans que son courant soit interrompu: de méme
I'Alayavijiana, en raison des causes et conditons, sans que son flux
perpetuel soit coupé, produit les Vijidnas actuels; p. 93: Ces six Vijdanas
ne sont pas a proprement parler Vipdka, puisqu'ils sont discontinus. Siddhi,
p. 398 f.

See above p. 19 ff. and Siddhi, p. 92. The meaning is that good, bad or
non-defined acts which are accomplished by means of the seven active
vijiidnas, indiscriminately leave their ‘‘traces” (i.e. the wvasanas, the
“seeds”) behind in the 3layavijiiana.

See n. 28.

anagatasya janmano bijam.

hetubhava,

See n. 31 and Siddhi, p. 92: Les Vijianas actuels “parfument-créent” les
Bijas: ils placent (a@dha) des Bijas nouveaux ou accroissent les Bijas
préexistants.

vijidnasantana = Alayavijidna “fleuve sans coupure”. Cf. n. 46 and Siddhi,
p. 93, This sentence is not very clear. Y. reads anasravasyevapirvam; T.,
andsravasya va 'pirvam.

adhiyate, deposited.

utpattisthana.

vasana.

punarbhava.

upapattisthana. Cf. AK., VI, pp. 137—139 & VI, p. 216; p. 138: “Par
upapatti, il faut entendre une naissance ou une existence caracterisée par
une certaine sphére (kdmadhatu etc.), une certaine destinée (dieu, homme,
etc.), un certain mode de naissance (naissance de la matrice, de 1'oceuf),
un certain sexe, etc...... La cause de l'upapatti est l'action (karma)......
cyutisthdna. Cf. AK,, TI, p. 131: Le terme cyuta est l'equivalent de cyuti,
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mort; le terme udbhava, I'équivalent d'upapatti, naissance; pp. 134 ff.
santanavrttya. Cf. Th.d.D.C,, p. 14 ff.

-karmaparibhavitena vijidnena, Cf. A.K,, III, p. 124: karmaparibhavitavijiana,

le vijiZna considéré comme vijidnabija, “le semence qu'est le vijfana”,
que l'acte développe ou parfume; p. 126: La manahsamcetan3, qui est acte.
projette (3ksipati) une nouvelle existence (punarbhava); cette nouvelle
existence, ainsi projetée, est produite (paribhavita) par l'acte. La manah-
samcetand et le vijidna sont donc les deux aliments qui font naitre, qui
sont semblables a la meére, qui sont la chose capitale pour la production
de l'existence de l'étre qui n'est pas né.

Cf. CC,, p. 107 and AK,, I, p. 33: “la pensée-de-conception d'une nouvelle
existence’; See n. 62.

Cf. AK., III, p. 45: Qu'est ce que le purvakilabhava auquel nous avons
dit que l'antarabhava est pareil? Celui-ci est antérieur & la mort, postérieur
a la conception. Bhava, existence, étre, les cinqg skandhas. Dans l'ordre
antarabhava, les cing skandhas entre deux destinées; upapattibhava, les
skandhas au moment de l'entrée dans une destinée, au moment de la
pratisamdhi; purvakalabhava, tous les skandhas des moments postérieurs
jusqu'au maranabhava, dernier moment de la destinée et qui sera suivi
dun nouvel antardbhava; III, p. 43; L'acte qui projette la gati ou “destinée”
— une existence infernale, etc. — est le méme acte qui projette l'existence
intermédiaire par laquelle on va a cette destinée. Par conséquent
I'antardbhava a la forme du futur purvakidlabhava de la destinée vers
laquelle il va; III, p. 118: ... le purvakalabhava ...... existance proprement
dite, ......

The samskaras condition not only the first moment of a new existence,
i.e. the moment of recincarnation, but the whole existence, starting from
the moment of conception up to death. The vijfiana, the vital and spiritual
principle descends to the womb at the moment of conception. The concep-
tion-reincarnation is not the cause of the new existence, since it is a
disapearing cause. See also an. 155 and p. 53.

Arlipyasamapattilabhinah. Cf. AK., VIII, pp. 133 & 134: Les arupyas — c'est-
a-dire les recueillements et les existences du domaine de I'Artipyadhitu —
pour le nombre et la nature, sont comme les dhy3dnas. Il y a quatre
artipyas et chaque ariipya est double, “de naissance” et “de concentration”.
Les “Naissances” ont été définies dans le troisiéme chapitre (III. 3). Quant
aux concentrations d'ariipya, de leur nature et en général, elles sont
concentration “application de pensées bonnes & un seul objet”. En raison
de cette double similitude, la Karika dit que 1'aripya est comme le dhyana.
See also III, pp. 3—5; VIII, p. 143; Suz. Studies, Index pp. 388, 389; Har
Dayal, Bodh. Doctr. pp. 229—231; Masuda, Or. B. Schools, p. 43, n.l.:
Samapatti ...... is a synonym for a state induced by the practice of ecstatic
meditation. There are altogether eight samapattis, the first four samapattis
being the four dhyanas in the ripa~-dhdtu and the last four being the four
brahma-lokas in the artipa-dhatu. etc.; CC. pp. 10, 52, 105.

ndmartpavat. But cf. Th. d. D.C,, pp. 15, 16: Quand le recommencement
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d'une nouvelle existence a lieu dans la sphére non materielle (arGpa), le
vijidna ne cause pas namariipa, mais seulement ndman. A.K., III, p. 85:
Avec le vijiiana pour antécédent (purvamgama) le n3amariipa nait dans
cette destinée. C'est les cing skandhas, conformément & la définition du
Vibhanga: “Qu'est-ce que le ndman? Les quatre skandhas immatériels.
Qu'est-ce que le ripa? Tout ripa ...... ; p. 94: Les quatre skandhas
immatériels, vedan3, samjia, sax:pskéra, vijiana, sont nommés naman. Car
ndman signifie “ce qui ploie”. CC., p. 107: nima-riipa, the five skandhas
in the embryo before the formation of the (six) sense-orgams; Th. d. D.C,,
pp. 16—18, 30; Siddhi pp. 481 ff. AK., III, pp. 60 f.

T., samparigrahat.

. atmabhava. Cf. AK,, IV, p. 101: “la personne’ = &sraya; A.K,, II, p. 255

A considérer une existence, le premier état embryonnaire (garbhavasthd)
est cause semblable des dix états: cinq états embryonnaires, kalala, arbuda,
peSin, ghana, prasakha; cinq états postembryonnaires (jatavasthd), bala,
kuméra, yuvan, madhya, vrddha. Le second état embryonnaire est
sabhagahetu de neuf états (arbuda ...... varddha), et ainsi de suite. Un
moment antérieur de chaque état est cause semblable des moments postérieurs
de cet état. See also IV, 53, p. 119 ff; II], p. 62, n.l.: In Buddhistic sanscrit
literature, atmabhava (Pali, attabhava) commonly occurs in the meaning
“body”. (See F. Edgertan in BSOS, VIII, p. 501) This cannot be the
case here since the atmabhava is comprised not only by riipa but also
by nama,

Kalala, arbuda, pesin, ghana and prasiakha. The first stages in the formation
of the foetus. See n. 67.

AKX, II, p. 229: nikayasabhagacitta, la pensee d'une existence homogéne.
II, p. 195: Qu'est-ce que le “genre” (-sabhagatd) La sabhagata est ce qui
cause la ressemblance des étres vivants; ...... La communauté de nature
des étres vivants. Chaque étre vivant posséde sa propre sattvasabhagata.
On dit cependant que la sattvasabhagatd est générale, parce qu'elle n'est
pas differenciée. La concevoir comme unique et éternelle, c'est l'erreur des
VaiSesikas. See also CC. pp. 24 etc.

Y., tasmims cotpanne,

hetubhavena vyavasthanat.

sarvam samskrtam. Cf. CC,, p. 98.

Cf. AK., I, p. 127: aupapaduka & upapaduka: matrice des étres
apparitionels: les étres qui naissent d'un coup, avec les orgames non
manquants ni déficients, avec tous les membres et sous-membres. On les
nomme, “‘d'apparition”, parce qu'ils sont habiles & l'acte d'apparaitre
(upapadana) parce qu'ils naissent d'un coup (sans stade embryonnaire,
sans semence et sang); tels les dieux, les étres infernaux, les étres d’existence
intermédiaire; p. 28: Hommes apparitionels, les hommes du commencenment
de la période cosmique (prathamakalpika); p. 29: Les Nagas et les Garudas
sont aussi apparitionels; ...... Quelle est la meilleure matrice? La matrice
apparitionelle, etc. etc.

yathasambhavam.
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plranat.

Y., Sarira; T. atmabhava.

aparipirna. Cf. AK., III, p. 61; p. 62, nl: Qu'est-ce que le namaripa?
Apreés le pratisamdhicitta et avant que les quatre organes matériels ne
soient produits. (Le ka@yendriya, organe du tact est acquis tout de suite).
Dans cet intervalle, avant que le sadayatana ne soit au complet, il y a
cinq périodes (avasthd) kalala, arbuda, pesin, ghana, prasakha, qui ensemble
font la période de namaripa. Qu'est-ce que le sadayatana? Quand sont
produits les quatre organes matériels, les six dyatanas sont au complet.
caksuradyayatana.

kayayatana; Cf. CC., p. 96: Kaya-indriya-dyatana.

manadyatanam. Y., p. 38, n. 3: N'est pas traduit dans le tibétain. Cf. CC,,
p. 96: mana-indriya-ayatana.

asraya. See n. 76, Cf. AK,, III, 126: L'asraya, c'est le corps muni d'organes,
qui est le point d'appui, de ce qui est appuyé (&asrita) sur lui: & savoir
de la pensée et des mentaux (cittacaitta). L'aliment en bouchées fait
croitre le corps, le sparSa fait croitre la pensée.

asrita.

Another translation of this sentence is: Because the organs of sense and
consciousness together with the five varieties of sensation and intellectual
consciousness are not yet full grown.

abhinirvrttitas.

taccaksuradyasritanam.

tatpratibaddhavrttitvat.

samgrhita.

angapratyanga Cf. AKX, III, p. 204, n. 3: “sarvangapratyangopetah”, “ayant
tous les membres aux organes complets et intacts”; A.K., III, p. 27, n. 4:
...... Les membres afga, sont les mains, les pieds, les sous-membres sont
les doigts, etc.

trayaparicchedat.

samnipata, cp. T. n. 417.

triprakaro vikara.

sukhadivedarotpattyanukila.

The text of this sentence is not very clear. Y. reads: ata eva yam (MS.
evayam) indriyavikdrasadrSyam sprSati taddkaratayeti sparSa ucyate.
T. adheres to the reading of the MS. In n. 419 he gives the Tib. version:
ata eva ya indriyavikdras tadakarasadrSyam sprsatiti sparsa iti.

It is evident that sparsa, although a caitta, a mental state, must be here a
moment of consciousness (vijfidna) modified in coérdination with the modi-
fication of the sense-organ which in its turn is modified in codrdination with
the modification (i.e. the 3 qualities, the 3 specal characteristics, agreable,
disagreable, neutre) of the object. That is why we may ultimately say that
sparSa is the (first) connexion between consciousness and its object.
Cf. Trims., text, p. 20; transl. p. 74; Jac. pp. 14—15; A. K, III, pp. 95 ff,,
CC., pp. 55 ff; BL, 11, pp. 311 ff p. 347; Siddhi p. 144: Le Sparsa est
le discernement de la modification de l'organe, modification produite- quand
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a lieu le concours de la triade: organe, objet et Vijidna. Le concours, c'est
quand l'organe et 'objet produisent le Vijidna. A ce moment a lieu une
modification de l'organe qui est favorable & une sensation agréable, dés-
agréable, neutre. (L'organe est affecté d'une certaine maniére lorsque avec
I'objet il produit le Vijiana). En conformité avec cette modification, pareil
a cette modification, a lieu le discernement de la qualité qu'a l'objet de
pouvoir étre senti d'une maniére agréable, etc. Ce discernement s'appelle
Sparsa, Ce discernement “touche” l'organe par le fait qu'il est en harmonie
avec la modification de l'organe; ou bien on peut dire qu'il est touché par
I'organe (parce qu'il s’harmonie avec la modification de l'orgame). D'ou
son nom de Sparfa. C'est pourqoi, bienqu'il consiste dans le discernement
de la modification de l'objet, il est défini: “discernement de la modification
de lorgame”. BL., II, p. 347, nl: sadrdya (= saripya tad-gkarata
visaytd) is here not simple similarity, but a Buddhistic technical term,
“codrdination”” which is here meant to explain the connexion between
consciousness and its object, etc. etc. Cp. also Jacobi, p. 15, n. 61, who
thinks that vijidna remains unchanged, in contradistinction to the Siddhi,
etc.

upabhogat.

upabhujyate asvadyate.

Cf. Th. d. D. C, p. 24 ff.

Y., punyadikarm (aphal) opabhogat.

anubhava.

anuraga.

pratigha = dvesa.

moha. Cf. Trims$., Karika 11 & Siddhi, I, p. 343 ff: “Les KleSas sont le
Raga, le Pratigha, le Moha. la Vicikitsd, le Mana, la Mauvaise wvue’.
Ces six recoivent le nom de klesa parce qu'ils constituent les Milaklesas,
les Klesas fondamentaux.

pariposanat.

Y., karsanat; T., sangrahat.

karmaksiptapunarbhava.

udakakalpaya trsnaya.

atmabhavabhilasa; Cf. Th. d. D. C, p. 25: bhavatrsna, soif des existences,
de l'existence (dans la sphére supérieure du Kamadhatu).

Y., (punarbhava) bijapariposanena; T., omits punarbhava.

Y., yad ardrikrtya punarbhavam utpattau upayunkta utpatsim cavasthapayati
tat karsanam. T's reading differs. Cf. Siddhi, pp. 456, 484, 488, 495; p. 484:
Réunis, la trspd et l'upddana “mouillent”, d'une part, les bijas provenant de
I'acte qui sont aksepaka, d'autre part, les bijas des cing Angas, Vijiana,
etc., qui sont 3ksipta. Des lors ces six catégories prennent le nom
de bhava, parce quils sont tout proches du futur bhava, de la future
existence...... p. 488: Tous les Klesas sont capables de provoquer l'acte
et de mouiller 'acte. Cependant, en ce qui concerne la premiére opération,
la force de I'Avidya est dominante,...... En ce qui concerne la seconde
opération, la force de la trspa est dominante, car il est dit que la
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trsnd mouille comme 1'eau. Pour que soit engendrée cette pousse qu'est le
bhava (bhavankura), 'acte doit étre arrosé a plusieurs reprises. Afin de

_marquer la succession des mouillages, on distingue la trsnd et l'upadana.

Au contraire, la création de l'acte ne comporte pas répétition: c'est pourquoi
on nomme la seule Avidya comme cause de l'acte. L'upddana comprend tous
les kleSas; mais, la trsna étant capitale pour le mouillage, on dit que
I'upadana est la trsoa accrue (trspavivrddhi). .
nibandhanat.

Cf. Siddhi, pp. 484 ff. Th. d. D. C., p. 27: “la cause de la force qui projette
l'acte” (karmaksepakarana), (Madhyamakavrtt, XXVI, 6.)
vijidnasyopapattyanukiilesu kamadisu. Cf. Madhyamakavrtti, tesu kama-
disu ya$ chandaragas upaddnam. (Th. d. D. C, p. 26, n. 1).

Y., abhinivesa, omitted by T.

chanda.

raga. Cf. Siddhi, p. 344, Il a pour nature l'attachement souillé: au bhava
(I'existence a venir) aux bhavopakaranas. Son action est d'arréter I'Alobha
(racine du bien) et d'engendrer la souffrance, car c'est par la force de la
soif que naissent les Upadanaskandhas.

Y., nibandhayaty avasthipayati ca; T. nibandhanam &rohati.

Y., vartate; T. avatisthate.

abhimukhyat.

punarbhavavipakadanaya.

vipakaphalam.

Y., prativrttilambhanat; See p. 275 of his edition.

sadbhiita (bhava).

aksiptabhava. Cf. Th. d. D. C., p. 30: Enfin, et les deux scolastiques sont
ici dd’accord, upadana étant considéré comme une trsna effective, et non
comme un acte, on sera porté & voir dans le terme bhava l'acte méme qui
crée le bhava, l'existence, la réexistence. Dot la définition bhava =
karmabhava = l'acte réflichi (abhisamskéra), bon, mauvais, neutre. Et
tout acte qui va a l'existence, c'est karmabhava. Bhava = l'acte qui produit
la réexistence. Cet acte est les cing skandhas parce qu'il les produit, et
parce que, étant du corps, de la voix, de la pensée, il est en effet rupa......
vijidna.” See n. 179.

Y., duhkhitat; T., duhkhatas. See his n. 437. The Tib. reading points to
the word duhkhanat. Cf. Mel., I, p. 403.

Y. reads klisyante jaganti, the worlds are defiled(?).

jati, jaramarana.

abhinirvrtti. Cf. Th. d. D. C,, p. 31 & Siddhi, p. 456, 4.

sammircchana.

amisaya.

pakvasaya.

The meaning of this sentence is not very clear. Y. and T. differ consider-
ably.

yauvanajivita.

khalityapalityadi. Cf. A. K., III, p. 88; Siddhi, p. 485.
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Cf. A. K, IIl, p. 64: La jat, c'est la nouvelle réincarnation. Aprés la mort,
les cing skandhas au moment ou a lieu la réincarnation, cest la jati. — Le
“Membre” qui regoit le nom de vijidna lorsqu'on examine I'existence
présente, recoit le nom de jati lorsqu'on examine l'existence future; p. 88:
En raison du bhava, au moyen de la descente du vijidna, la naissance
(janman) & venir (an3gata), c'est la jati, qui comporte les cinq skandhas,
étant ndmariipa de sa nature; p. 65: Le jardmarana jusqu'a la vedan3. Depuis
la jati jusqu'a la vedana, qui est ici nommée vid. — Quatre membres de
I'existence présente, namarfipa, saddyatana, sparSa et vedand sont, en ce
qui concerne l'existence & venir, désignés par l'expression jaramarana,
douziéme membre de la serie duodénaire. p. 88.

gacchati. .

Y. sabhdgavakasat = Avidy3, the Transcendental Illusion; T,
sajatiyavasthatah.

Y., ksanavakasam.

vyadhi.

traidhatuka.

Y., gjavamjavibhavena; T., javajavibhavena. See his n. 447 Cf. Nirvana
p. 197: Phenomal life consists in its coming and going, dependent every time
upon a changing substratum (tad tad upaddnam &Sritya) of elements.
It then evolves obeying to causal laws. St. Schayer. Ausgew. Kap,
pp. 83—85.

ksanaparamparaya. Cf. Siddhi, p. 505: ...... prabandha, samténa, parampara.
Clest l'existence qui comporte ajavamjajvibhava, aller et venue, qui est
jardmaranaparamparasambandha (Madhyamakavrtti, p. 218, 529).

na vyavadayate.

vyavadanapaksa.

Y., -prakararthena; T., -akdrena; Cf. Mél,, I, p. 403: “Onze opérations des
douze membres du pratityasamutpada’. Here eleven functions are mentioned
and not twelve since the two members jati and jaramarana are classified
in one group. Cf. in this respect Siddhi, p. 488, where eleven particularities
of Avidy3 are mentioned.

See p. 46, n. 5. ' ’ ‘

Cf. T, n. 450. E

Cf. Mél, I, p. 403: “Voir Sublime Science, 136, ot Oberm. lit jati qui,
pour moi, est douteux. C'est le samkleSa de vipdka ou de duhkha; jati
s'entend souvent de la “naissance” proprement dite”. See also Oberm.,
Bu-ston, p. 9 & p. 146, nn. 54, 55, 56: Gunamati in his Vyakhyayuktitika

enlarges upon this subject ...... Accordingly, the members 1, 8 and 9 of the
formula of Evolution (i.e. avidy3, trsnd and upadina) form “the defilement
of passion” (kleSasamkleSa), — the members 2, 10 (samskéara and bhava)

— the defilement of former deeds, and the remaniing seven (vijidna, ndma-
ripa, sad-dyatana, sparSa, vedand, jati, and jardmarana) the “defilement
of birth” (jatisamklesa). See. n. 1.

svapardtmano vyabadhakatvat.

CE. Y. p. 40, n. 6; Anguttaranikiya, III, 54. See also Rh. D. & St, Pali-
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Engl. Dict., cinteti & vyabadha. T., n. 455: M. Vyutp. p. 137.

Y., utpadatvat; T. pravartanad api.

drstasatyasya. See n. 36.

Karman = samshéra and bhava.

bhavikaranat.

kleSasamudacarena, passion in activity, Cf. A. K,, V, p. 55, ragasamudacara,
concupiscence en activité. '

Y., karanatvam; T., karanam.

klistacitta.

pratisandhi. See n. 61.

tadatve.

vipakadana. See n. 119.

sarvopadravaspadatvat. Cf. A. K., IV, pp. 86, 126.

hetor dvidhabhedat; The twofold cause is kleSa and karman. The fruit
janman.

svartipavastham. Cf. Siddhi, p. 481: Aﬁgas qui projettent.

bijavastham. Cf. Siddhi, p. 484: Angas qui engendrent.

hetusamklesatvam.

T. reads (sa) jardmaranadinavam ca janma, which agrees with “jara-
marana Sokadi, vieillesse, mort, -chagrin”. Cf. Th. d. D. C,, p. 31: Warren,
p. 202. Le terme “maladie” (vyadhi) est suggéré Bodhicaryavatara, IX,
ad finem. According to T. n. 466, “this sentence is clear neither in skt,
nor in Tib.

Cf. Th. d. D. C, p. 42.

caturangatmajanmabija. This, in contradistinction to Siddhi, p. 481:
.....l'Avidya et les Samskéras qui projettent les Bijas de cing fruits.
(vijidna, namariipa, Saddyatana, SparSa et vedand), Here vijidna is
omitted. :

Y., upapattivisaya. T., janmavisaya.

nikdyasabhagaparigrahat.

jarayujadikam yonim abhipretya. See n. 73. Cf. A. K., III, pp. 26 ff:
Il y a la quatre “matrices” (yoni) des étres, étres nés de l'ceuf, ...... nés du
chorion (éléphant etc.),...... nés de l'exsudation des éléments terre, etc.,

(vers, insectes etc.)...... matrice des étres apparitionels: les étres qui
naissent d'un coup, avec les organes non-manquants ni déficients, avec tous
les membres et sous-membres etc. etc.

atmabhavamatra. See n. 67.

See n. 77.

sakaranenanubhavena.

Y., upabhuktakarmavipaka; T. bhuijanah karmavipakam.

See n. 109.

tatsamyogaviyogatrsnaya; Cf. Th. d. D. C., p. 25.

purvabhiitam.

paunarbhavikam.

omitted by T. See n. 123.

abhinirvrtti.
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181. See nn. 114, 115.

182. sattvanikaya.

183. Cf. A. K, I1I, p. 83, n. 5.

184. sadharanasadharanahetu.

185. karaka. Cf. Mahavyutp., 207, No. 10 (ed. Wogihara).
186. vedaka. Cf. Mahavyutp., 207, No. 12.

187. tattva.

188. Y., viparita.

189. Y., adhigamam nirdkaranartham; T. apakaranat.

190. See p. 37.
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. For the S‘ﬁnyaté see in particular: T. Obermiller, The term S'ﬁnyatz'a and

its different interpretations, JGIS., I, pp. -105—117; Id. A Study of the

‘Twenty Aspects of Stnyats, JHQ., IX, pp. 170—187; Id.; Nirvana according

to Tibetan Tradition, IHQ., pp. 211—257.

. samklesa.

. dharm3avabhodasrayam. The Constructive Ideation represents the causally

dependent aspect of existence. It is formed by the component parts of the
stream of consciousness (the noumena), which are “the substratum on
whose basis the attribution of the superimposed essences and qualities is
made.” (the phenomena.) (CfJGIS, I p. 113.)

. vyavadanam. Cf. Siddhi, pp. 214 ff: Par la salissure de la pensée, I'étre est

sali; par la pureté de la pensée, |'étre est purifié.

. dharmatavadharanam.

. laksana.

. paryaya.

. bhavabhavapratisedhatmata. Lit.: which is the essence of the negation of

existence and non-existence.

. 3kasa.
10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.

nirvikalpatva.

agantukopaklesa. Cf. Siddhi, pp. 362 ff. See below.
pudgaladharmasamaropa.

sidhanam, the realization.

yukti.

viSuddhyéalambanatvit.

viSuddhyarthibhir.

vikara.

dvayabhava.

abhavasya bhava. Cf. JGIS,, I, p. 113.

vasturlipendbhava.

parikalpitatmakatvat. Duality represents the Imputed Aspect of Existence,
superimposed on the causally dependent aspect.

astitvam.

laksanatvam.

bhavariipalaksanam.

svatantryam evavagamyate.

‘We find the explanation in the mutual relation of the three aspects of
existence. See pp. 26 ff. and JGIS,, I, p. 113.

dharmataripata.

abhavasya bhavalaksanaparigrhitatvat. The Constructive Ideation is ideal
(noumenal) reality. It is the dynamic aspect of the Immutable Absolute
Reality, the Parinispanna Svabhava. Its component parts, the dharmas are
capable of objectivizing and are therefore responsible for the superimposed,
phenomenal aspect. Because the phenomenal world depends on the noumenal
reality, we may say ‘that the Absolute Reality is not only the Wltimate
Essence of its noumenal, dynamic aspect but also of its phenomenal aspect.
And it is Ultimate Essence because every dharma is real only in so far as
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it represents a moment of that Ultimate Reality.

samanyavacitvat,

atyantabhava.

pragabhava.

pradhvamsabhava.

svopadanad anyatra. .
anyonyabhava. Cf. Randle, Indian Logic, p. 330 and Nirvana, p. 195 ff;
Oberm. IHQ., X, pp. 217 & 236.

ekasrayatvam.

bhavasyabhavalaksanopadanat.

viSayatvat,

vastutva,

abhavasvabhava. the real nature of non-existence, of a Non-Ens.

It is not possible that one entity could be the essence of other entities.
nityasukhabhavabhavasvaripatvat.

sattvasya viparyasatvena.

svaripam.

pratisedha,

na prthaktva,

(na) eka. The second na is omitted metri causa.

anavastha.

dharméntaram anvestavyam.

visuddhyalambanam.

samanyalaksanam.

margalambanam.

parasparato bheda.

dharmasvariipavat.

samanyata.

viSodhyartham.

Cp. p. 24.

anyananyatvenavaktavya,

This is a refutation of the Jaina doctrine of the sapta-bhangi, ie. “the
Syadvada, the doctrine of It-can-be: There is something which exists
eternally, objects are eternal as matter, but this matter can assume all
possible forms and qualities.” (Wintern., Hist. of Ind. Lit, II, p. 575;
Das Gupta, Hist. of Ind. Phil, I, p. 179 ff; Schubring, Die Lehre der
Jainas, p. 107 £.)

The three characters mentioned here refer to the three aspects of existence.
They are also explained in the third chapter of the MVT., p. 118, respectively
as abhavastnyati, atadbhavasiinyatd and prakrtisGnyata. Just like the horns
of a hare, the superimposed (phenomenal) aspect is unreal. It is the result
of sense-perception and inference (pratyaksa-anumina) but has no indepen-
dent reality. The causally dependent aspect is real, but does not exist such
as it is imagined by the ignorant. It is the bare, ideal reality free from the
differentiation into subject and object and is known by the “pure wordly
knowledge”, the knowledge which is acquired after the concentrated con~
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templation in Highest Trance. The absolute aspect is the primordial nature,
the real background of the unreality of the superimposed phenomenal aspect.

. winirmukta. )
. Cf. Siddhi, pp. 649 & 743—761; Samdhinirmocanasiitra, pp. 28, 29, 221, 229;

Suz., Stud., p. 429 and passim; AK., VII, p. 96; VII, p. 185; Oltramare,
Théosophie Bouddhique, pp. 304—310; A.O., IX, p. 251 & XI, p. 114

T. reads nirodha, destruction, impermanence. The immutability and perma-
nence of the Unique Absolute implies the impermanence and destruction of
the separate, unreal phenomena.

Y., gauna T., kalpita, constructed.

ananyatha.

aviparyasa.

hetutvat. Cf. Siddhi, p. 748 where these synonyms are quoted from the MV.
avikara.

Tathata, la note “vrai” et la note “immuable”. (Tathatd, parceque toujours
identique, dit Vasubandhu). On voit les avantages de cette traduction: elle
contraste le Parinispanna, qui est vrai et immuable, avec le Parikalpita qui
n'est ni vrai ni immuable, et avec le Paratantra qui est vrai, mais qui
n'est pas immuable.

Cf. Siddhi, p. 751; Bodhisattvabhmi: L'objet du savoir de pure intuition,
c'est la supréme identique réalité, au deld de laquelle il n'y a rien, qui est
I'extrémité du connaissable. (Comparer J. Rahder, note sur la septiéme Bhiimi,
p. 246, dans Dasabhtimi).

Cf. Siddhi, p. 566 ff: Ayant a leur téte la Satkdyadrsti qui admet comme
réels les Dharmas qui sont imaginaires, les Drstis, Vicikitsa, Avidya, Raga
Vihims3, Mana, avec les Upaklesas. Ces “erreurs” couvrent ou voilent la
vraie nature du jfieya, “ce qui est & connaitre”; ils font obstacle a la Bodhi.
Donc Jieyavarana et Avarana.

viparyasavastutvat. T., For avastutvat, Tib. lit. abhavat.

Y., nimittanirodha; T. — virodha. Cf. Oberm., IHQ., IX, p. 1030. Siddhi,
p. 748.

animittam evanimittah, The meaning of the sanskrit text is not very clear.
Cf. T., n. 572: MS. animitta eva. From Tib. it cannot be ascertained whether
here is masculine or neuter gender. Siddhi, p. 749: Elle est Animitta,
parceque toutes les notes (nimitta) de Rapa, de Vedani,...... de Bodhi,
s'apaisent en elle.

aryajfidnagocaratvat; Cf. Siddhi, p. 749: Paramartha, parcequ'elle est
“réalisée” par le savoir supréme, le Nirvikalpakajiiana.

samyagdrsti.

samyagvimuktijiana.

hetu.

dhitu. Cf. Oberm, Nirvana, IHQ,, X, p. 204 ff. and Siddhi, p. 694: dhatu
signifie “réceptacle”, parce qu'y ont place d'infinies et sublimes grandes
qualités. Ou bien dhitu signifie “cause”, parce qu'il produit les biens
mondains et supramondains des cing véhicules. N. 1 refers to the Trims:
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“aryadharmahetutvad dhétuh / hetvartho hy dhatusabdah” which' almost
verbally corresponds to the reading of the MVT.

svalaksanopadaya. Cf. AK, III, p. 6: dhatu, ce qui porte (dadhiti) un
svalaksana (& savoir les Kamas etc.) See also p, 7 and I, p. 37.
samkleda. CL pp. 29 & 46 ff.

visuddhi. :

samala.

nirmala. Cf, Oberm., A. O, IX, p. 149: The Absolute mingled with defile-
ment is the fundamental element which is not delivered from the bonds of
the passions and is called the Essence of Buddhahood (as it exists in all
the living beings). The Immaculate Absolute is the same thing as the
exclusive property of the Buddha and comnsisting in a total metamorphose
(of all the elements of existence).

aSraydparavrtti.

&Srayaparavrtt, For “the metamorphose of the elements constituting the
personality of an ordinary individual into component parts of the 3
Bodies of the Buddha at the time of final Enlightenment” (A. O., IX,
pp. 100 ff) see Siddhi, pp. 609—612 and pp. 661, 667; p. 610. Le mot
aSraya, au sens passif, signifie “ce sur quoi s'appuie”. Il s'agit du Para-
tantra, car s'appuient sur le Paratantra d'une part les Dharmas souillés,
d’'autre part les Dharmas purs. Tous les Dharmas conditionnés, samskrta, sont
Paratantra. Toutefois c'est le huitiéme Vijfidna, jamais interrompue, qui est
le support des Dharmas souillés et purs. “Souillés” c'est-a-dire ce qui est
faux, ce qui est Parikalpita. “Purs”, c'est-a-dire ce qui est vrai, le Parinis-
panna. La Paravrtti “révolution”, sera donc double: paravrtti-expulsion du
souillé, pardvrtti-acquisiion du pur. Par la répétition assidue du Nirvikal-
pakajidna est coupé la lourdeur grossiére (dausthulya) des deux Avaranas
qui est dans le Milavijidna, Par la révolution-expulsion des Klesas, on
acquiert le Mahaparinirvana; par la révolution-expulsion du Jfieyavarana,
on réalise la Mahabodhi”. A detailed exposition of this subject we find
in the MSA., IX.

cittasantana.

raga. See the Char. of Defilem. n. 102.

virajaska, free from dust.

aviparitacetas.

tattvajianat.

apeksika.

prakrtya prabhasvaratvat. Cf. ]J. Rahder, DaSabhimika-SGtra, Bhimi IX,
D, p. 74

avasthabheda.

anitya.

vikaradharminitvat.

avastha.

agantukamalipagamat. Cf. AO, IX, p. 105: All the elements constituting
a personality as well as the defiling agencies and the Biotic Force which
produce them are regarded as totally unreal by themselves, and called
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forth by the force of illusion. They are always spoken of as the occasional,
the accidental defiling elements which cannot affect or alter the element of

. the Absolute. The latter, as we have it with every individual excepting the

Buddha, is represented as concealed under the coverings of this accidental
defilement, but by no means demaged by it.

Cf. Mahayanasitralamkara, XI, 13.

atatsvabhavatvat,

svabhavantara.

bhava.

vikaradharma.

spréati.

vastubheda.

dvayabhavasvariipa.

Cf. T. n. 593. who enumerates the sixteen forms of Sinyat3, mentioned by
Vasubandhu and who refers to the Mahavyutpatti, § XXXVII, (18 forms)
and to the Lankavatara, p, 74-75, (7 forms). See also the eighteen forms
in the Samdhinirmocana Siutra, Ed. Lamotte, VIII, p. 224 ff.
bhoktrvastu = the subject.

bhojanavastu = the object.

taddehavastu.

pratisthavastu.

samanyalaksana.

vastunanatvena.

adhisthdna = deha = S$arira = the physical existence or “personality”.
bhajanaloka, the anorganic world.

dtmiyasneha.

1. bhoktréinyata = adhyatmastnyata, the Subjective Non-Substantiality.
adhyatmikayatanah. See p. 19 ff.

abhimana, pride, self-conceit.

I. bhojanaSGnyata = bahyasunyatda = The Objective Non-Substantiality.
See p. 20.

III. adhyatmabahyastnyats, the Non-Substantiality of both the Subjective
and Objective.

IV. mahasunyata,

savitarka. Cf. CC,, p. 104.

yoniSomanaskara.

anyo nimittagraha.

jfiana. The Transcendental Wisdom cognizing the Non-Substantiality, (Cf.
Oberm., Stud. of the Twenty Aspects. IHQ, IX, p. 173.)

vikalpa.

paramarthakara.

yogibhiimibhrantinimitta.

V. SunyatiStnyata.

V1. paramarthastinyatd. Cf. Oberm. op. cit, p. 175: “The Relativity of the
Ultimate Reality. The latter, that is Nirvana, is devoid of the essence of
Nirvana (as of a separate entity), in as much as it represents the mere
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separation (from the phenomenal elements).” T.'s reading of this sentence
differs. See his nn. 608, 609.

bhavasvartpatvam.

pratipadyate = prapadyate. Cf. T. n. 617,

Subhadvaya.

samskrtam = abhiitaparikalpa = paratantrasvabhiava — the stream of

consciousness in its causally- dependent aspect, i.e. the bare reality free
from the differentiation into subject and object or the pure wordly existence
as foundation of the Path.

VII. samskrtastnyata.

VIII asamskrtasGnyata.

This a quotation from the Prajiaparamita. It is the Buddha who is speaking.
IX. atyantastinyata.

samsara.

sravakabodhi. T. reads bhiimi instead of bodhi.

X. anavaragrastinyata.

aksaydya Subhdya, Subha is kuSala. Cf. Siddhi, p. 699.

kusalamala. Cf. A. O., IX, p. 194.

Cf. Siddhi, p. 671: Nirupadhifesanirvina: la Tathatd sortie de la douleur
du Samsara. D'une part, les KleSas sont epuisés: d'autre part, est également
épuisé tout upadhi (qui pourrait servir de support & la douleur.) See also
p. 702 and Oberm., Nirv., IHQ., X, p. 219 ff.

dharmakdya. Cf. Siddhi, p. 703 ff and 762 ff; IHQ, X, p. 257: The
Cosmical Body (dharma-kdya) = the Absolute Truth = the Unique Es-
sence of the elements = the Pacification of the Plurality = the Principle
of Extinction or Negation of Phenomenal Existence = Nirvana in the true
and ultimate sense.

anasravabhava. “The sisravadharmas are those elements which are in-
fluenced by avidya and the passions and characterized by a tendency
towards life, commotion and turmoil. The anadsravadharmas, are influenced
by prajfiad, Transcendental Wisdom and exhibit a tendency towards reduc-
tion of life, appeasement of commotion. and even annihilation. The first
correspond to the ordinary man, the second make up the Saint.” (Cf. CC,
pp. 49, 52, 96 ff.). See also MSA,, p. 75, n. 23; Siddhi, pp. 694 ff.
sisravadharmavipakakaya. Cf. Siddhi, p. 768: Vipakakdya, corps de rétri-
bution ou Riupakay3d, corps matériel, ou Janmakiya, corps de naissance,
le corps qui est né dans le jardin de Lumbini, le corps muni de marques
qu'a produites la pratique des Paramitas.

X1. anavakarastinyata.

gotra. For “The special theory of the fundamental element of the Absolute,
otherwise called the Essence of the Buddha or the element of his lineage”
see Oberm., Sublime Science, A.O., IX, and Siddhi, pp. 562, 721 ff.

XIL prakrtiSunyata.

prakrti.

svabhivikam = anadikdlikam = anigantukam. Cf. Siddhi, p. 704:
Svabhavikakiya, ainsi nommé parce qu'il est le svabhava, la “nature” méme
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des Bouddhas. C'est le pur Dharmadhatu des Tath3gatas, etc.
anadisamsara.

kifi cic cetanam kifi cid acetanam.

buddhagotram.

Sravakadigotram. Cf. A.O,, IX, p. 103.

paramparagatatvat. Cf. A.O., IX, p. 206: With reference to the Germ
as being in an inconceivable manner derived from the Absolute (and as
becoming finally developed into the latter) it is said: — This (Germ)
derived from the Absolute, beginningless and transferred from one existence

to another, is as it were a special property of the 6 (internal)
cognition.

tathagatagoscikatvat. This is the standpoint of the Madhyamikas.
IX, p. 104.

laksana & anuvyafijana. Cf..A.O., IX, pp. 248, the 32 corporeal
a superman. See also n. 162.

XIII. laksanasanyata.

See n. 132.

balavaisiradyavenikadi. Cf. Har Dayal, Bodhis. Doctr., pp. 19 ff.

bases of
Ctf. A.O,

marks of

Y., vibhdvand; T, vibhavayati: For this reason he meditates upon it.

XIV. sarvadharma$tnyata.

vyavasthanam.

sadbhava = real existence.

XV. abhidvastnyata.

XVI. abhavasvabhavastnyata.

astitvam.

parikalpitasvariipa.
vipakavijidnasvabhava. Cf. Siddhi, p. 167.
bhoktrpudgala.

kalpitalaksana,

riipadivijiapti.

bhojanasyatmiyasyabhava.

sattvaloka.

jatr.

samskrtadi.

svamin.

prayoktr.

asadharana.

pratipaksa.

visaya.

svabhava,

bhavanaprayojana.

vyapakatva.

adhyaropapavada.
sarvadrstinihsaranatmakatva.

Y., praptaye; T. Suddhaye. See his n. 655.
ripakaya. The Riipakdya represents the Sambhoga-kdya, the

“Body of
141
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Bliss” as well as the Nirm3na-kdya, “the numerous Apparitional bodies
which are its emanations, and are working for the weal of all living beings
as long as the world exists”. (A.O., IX, pp. 110, 111 and Siddhi, p. 705).
See also n. 147.

dharmakaya.

samalavastha.

nirmaldvasthd. See no. 97.

sadhanam.

dgantukopakleSamklistata. The upakleSas meant here are vikalpa, false
discrimination; bhaya, fear; kausidya, indolence and samsaya, doubt. See
the Survey of the N-S. Cf. Siddhi, p. 362 where 20 upakleSas are men-
tioned.

svabhavavisuddhata.

vimoksa.

margabhavanatah.

prthagjanavastha.

viSuddhiprabheda.

upadana. Cf. Nirvana, p. 197.

saksat.

dharmaparatantratvat. See n. 85.

tadupadanam; Cf. T., n. 675: Tib. taddhetukam for tadupadanam; Nirvaga,
p. 195, n. 4: From the Buddhist point of view the terms pratitya “relative
to a cause” and upaddya “relative to a substratum’ are equivalents.
sambandha.

aryavastha.

klista.

Suddha.

Cf. T., n. 681: “Vasubandhu's reading in accordance with the Tib. is
katham naklistd napi $uddheti” (In what manner is it not non-defiled nor

even pure?).
The Path and Nirvana.
prakrtyaiva prabhasvaratvat. The cittadharmata = cittasvabhava =

airvikalpakajfana. Cf. Siddhi, pp. 125, 416 ff., 585 ff. See also Lank. S.,
ed., Nanjio, p. 77, 15 & p. 300, 12; A.O. IX, p. 105; R. Kimura, A Historical
Study etc., p. 81: The original Mahasanghikas held that the original nature
of the human mind (vimala-citta-svabhava) is naturally pure.

Y., cittasyaiva malalaksanatvat; T., cittasyaivalaksanatvat, n. 685; Tib.
adds mala.

viSuddha.

pratisedhadvayat. The unreality of the “Ego” and the unreality of the
separate essences and qualities superimposed on the elements of existence.
laukika marga. The Path of the Bodhisattva “while he is still an ordinary
mundane being and has not yet attained the position of a Saint” (A.O.,
XI, p. 36). It comprises the Sambhiramarga, the Path of Accumulating
Merit and the prayoga-marga, the Path of Training. Cf. Siddhi, p. 267. and
Trms., p. 24; Transl, p. 83, n.l: Le chemin mondain est, par définition,
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incapable d'anéantir le Mental Passioné; il ne peut conduire qu'a la sup-
pression des Passions de l'étage des Subhakrtsnas. See also MVT,, III, p. 156.
lokottara marga. Cf. Siddhi, p. 606 ff.

svabhiimika. Cf. Oberm., I H Q., IX, 1030; Siddhi, p. 726 ff; A. O. X[
J. Rahder, La Carriére du Saint Bouddhique, BMFJ, II, 1.

mrdumadhy3 (dhimatra).

anasravatvat. '

caksuradi, the organs of sense and consciousness. )

Y., anivrttavyakrtatvat; T., anidvrta. The sense-organs as such are indif-
ferent for the progress towards Final Deliverance. Cf. CC, p. 102 and
AK, I, p. 315.

Y., kuSalasasravad viSesanartham; T., kuSalasasravatvad viSesartham.
samsdraparyapannatvat.

istavipgkatvat. Cf. A.K., IV, p. 106: L’acte bon (kusala, Subha) est salutaire,
parce quil est de rétribution agréable (istavipaka) et par conséquent protége
de la souffrance pour un temps (: c'est I'acte bon impur, kusalasdsrava); ou
bien parce qu'il fait atteindre le Nirvana et, par conséquent, protége définiti~
vement de la souffrance (: c'est 'acte bon pur). L'acte mauvais (akusala,
aSubha) est pernicieux: c'est l'acte de rétribution désagréable. L'acte dont
Bhagavat ne dit pas qu'il est bon ou mauvais, 1'acte non-défini (avyaksrta)
n'est ni salutaire, ni pernicieux.

dharmata.

vyavasthana. .

T., gotralaksana, the essence of the germ, of the Unique Absolute, the
Spiritual Lineage of the Buddha.

vikalpa.

bhaya.

anadhimukta,

abhranti.

tathata.

Y., kausidya; T. ilasya.

samsaya.
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