


SOVIET INDOLOGY SERIES
Edited by
DEBIPRASAD CHATTOPADHYAYA

No. 5

MADHYANTA-VIBHANGA
ascribed to Maitreya
Th. STCHERBATSKY

Reprint
Ribliatheen Buddhiga XXX



Reprint

MADHYANTA-VIBHANGA

DISCOURSE ON DISCRIMINATION BETWEEN
MIDDLE AND EXTREMES

ascribed to
BODHISATTVA MAITREYA

comniented by
VASUBANDHU AND STHIRAMATI

translated from the Sanskrit by

Th. STCHERBATSKY

INDIAN
STUDIES

PAST & PRESENT




N e -

CONTENTS OF THE FIRST PART

Chapterl
INTRODUCTION
Vasubandhu’s Salutation Stanza . . . . . 11
Every word of the salutation stanza singly explamed . . . 20
The aim of the treatise and the topics discussed in it ., . . 26
The seven topics . . . . . . . . . 28
The consecution of the toplcs . . . . . . . 32

Chapterll

THE UNIVERSAL CONSTRUCTOR OF PHENOMENAL REALITY

1. General statement . . . . . . . 38
2, The first meaning of the stanza. Repudiai .« of extreme scepticism 41
3. Thesecond meaning of the stanza. Repudiation of extreme realism 42
4, The third mcaning of the stanza. The middle wayv between the
two extremes of scepticism and realism . . . . . 45
5. The fourth interprctation of the stanza. The contrast bctween
Phenomenal and Absolute Reality . . 47
6. The two Absolutes : the extreme concrete and partlcular and the
extreme abstract and universal . . . . . . . 50
7. The Middle Path . . . y 55
8. The categories of ideas in which the Cre'ltor of the phenomenal
worlds manifests himself . . . . 60
9. Another division of ideas in three, resp. eight cl'\sses Mmd-store
ideas, Ego-ideas, six kinds of sensational ideas . , . . 65
10. The Postulate of Buddhism . . . . . . . . nm
Chapterlll
THE THREEFOLD ASPECT OF THE CONSTRUCTOR
OF PHENOMENA
1. General statement . . . . . . . . 82
2. The unreality of the external world .. . . . . 88
3. Repudiation of the Sautrantikas s . 93
4. Repudiation of the Sarvastividing . . . . . . 96
5. Cognition of the Monistic Absolute . . . . 103
6. The hells, the carth and the heavens are the phc.nom:n al worlds
created by the Constructor of Appearance . . . 107
7. The other name of the Constructor of the phcnnmm.ﬂ worlds . 113
8. Controversy between the Pluralist and the Monist on the reality

ofseparate mental phenomena . . , . . . . 115



Chapter iV

THE DYNAMICS OF THE CREATOR OF THE WORLD-JLLUSION

W

xNowm

<

. The Subconscious Mind-Store or the Psyche . . 118
. The dynamic aspect of the Creator of the World- llluswn The

12 stages of the rotation of phenomenal life . 127

. The root cause of phenomenal life. Transcendental Illusmn . 132
. The sccond member of Dependent Origination. The prenatal

Biotic Forces . . . N . 133
The third stage, Intermedme cxlstence . . . . . 139
. The fourth stage. The Embryo . . . . . . 140
. The fifth stage. The Sense faculties . . . . . . 142
‘1 he sixth stage. Sensation . . ’ 143
e evanth stage. Peeling . 144
Fhe viphth stape. Seanal desire . 145
The minth stage. Attachment to cherished nhjuls . R . 146
Vhe tenth stage. ‘The full realiztion of a new life . . 147
. The cleventh and twelfth stages. The sufferings of a new birth
on which a new death follows . . 148
. The twelve members of Dependent Orlglnatlon unned in groups
and rcgarded from different standpoints . . 150

. The division of the twelve members in threce and in twn groups 152
. The division in scven groups . 153

17. Other meanings of the twelve numhucd formuln of Dcpmdunt
Origination . . 155
18. Summary of the theory of the Constructor of Appearance . 158

Chapter V
THE ABSOLUTE

1. The five topics to be considered in connecuon with the problem
of the Absolute N . . . . 161
2. Another explanation of thc ﬁvc toplcs . . . . . 163
3. The definition of the Absolute . . . . . 165
4. Other names of the Absolute and their meanlngs . . . 175
5. The varieties of the Absolute . . . . . . . 181
6. The sixteen modes of Relativity-Reality . . 186

7. The Relativity of Relativity and the Relativity of the nghest
Truth . 191

8—14. Eight modes as mamfestahons of the Mahayamst Buddha and

Bodhisattva. Their Relativity and subjacent Unique Absolute
Reality . . . . . . . . -
8. The seventh and elghth mode . . . . . . . 193
9. The ninth mode. . . . . . . . . . 195
10. The tenth mode . . . . . . . . . 195
11. The eleventh mode . . . . . . . . . 196
12. The twelfth mode . AR . . . . . . 198
13. The thirteenth mode. . . . . . . . . 199
14. The fourteenth mode. . . . . . 199
15. The last two modes of Relauvny-Reahty . . . 201
16. Review of the 16 modes . . . 205
17. The proof establishing the exlstence of the Absolute . . 211
18. Summary . . . . - . . . . . . 218



Madhyanta-vibhanga

ascribed to
Bodhisattva Maitrcya

commented by
Vasubandhu & Sthiramati

translated by
Th. Stcherbatsky



PREFACE

[1ii] The Vijianavada school of Buddhism represents the
latest and final form of that religion, the form in which, after
having transformed India’s national philosophy and leaving its
native Indian soil, it spread over almost the whole of the
Asiatic continent up to Japan in the East and Asia Minor in the
West where it amalgamated with gnosticism.

The Madhyanta-vibhanga-sastra ( or sitra’) of Maitreya-
Asanga with its commentaries, the bhdagya of Vasubandhu and
the tika of Sthiramati, belong to the most fundamental works
of this Vijidnavida (alies Yogidcira, Vijiapti-matrata or
Cittamatratit) school of Northern Buddhism.

The till now unique MS of its sanscrit original has had the
curious fuate of having been discovered twice.  The story of this
double discovery and of the double text-cdition which followed
has been very pointedly narrated by the illustrious first disco-
verer, the much regretted late Prof. Sylvain Lévi. In his preface
to the second  (which really was the tirst) edition he inter alia
writes 1 4l est facheux que I'édition concurrente, pubhide en
1932 ne fasse pas mention (de 'autre édition) dans sa préface.”?
It seems that I have not been the only victim of this strange
reticence. Itis only much later that owing to the kind atten-
tion of Prof. L. de La Vallée Poussin and Prof. E. Lamotte, 1
became aware of the second edition.

As soon as Prof. G. Tucci’s edition® reached me I started
on the work of translating this important text for the Biblio-
theca Buddhica series whose publication was going to be
resumed. Unfortunately I had no inkling of the existence of

1. Sthiramati. Madhyantavibhagatika, édition par Susumu Yamaguchi
(Nagoya, 1934).

2. Madhyantavibhigasiitrabhasyatika of Sthiramati edited by Vidhu-
shekhara Bhattacharya and Giuseppe Tucci (Calcutta, 1932, Calcutta
Oriental Series No. 24).
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the other edition, My pupil, the late Dr. E. Obermiller pub-
lished areview of Prof. G, Tueci and V. Bhatacharya’s edition®
in winch he suppested sonmie corrections of those parts of the
published  text which represented  [iv] retranslations from the
Tibetan to fill up the lacunac of the sanscrit MS. He also did
not suspect the existence of the other edition which made some
of his critical remarks superfluous.

My English version, besides the karika's of Maitreya-
Asanga, contains a translation of Vasubandhu’s bhasya in full
as well as of the tika of Sthiramati. Fer Vasubhandhu T have
made use of a very correct block-print executed in the printing
office of the Aga monastery in Transbaikalia, its folios are
marked in my translation by figures preceded by the letter V.
The other figures in margin refer to the pages and lines in
Prof. Tucci and V. Bhattacharyya’s edition. 1 am sorry I could
consider Prof. S. Yamaguchi's text, as far as the first part is
concerned, only in the notes. The division in chapters and
sections, as well as their titles, are added by me.

It is a great plcasure for me to express my gratitude to my
young fricnd Prof. A. Vostrikov, PhD, with whom [ discussed
several hard passages of the text and to whom I am indebted
for many valuable suggestions.

An analysis of the philosophy of this treatise and an appre-
ciation of its value will be contained in a following volume of
the Bibliotheca Buddhica series.

Anticipatively I subjoin the following remarks.

This translation aims at an intelligible rendering of Buddhist
ideas ; it therefore, with rare exceptions, avoids untranslated
terminology, it tries to render Buddhist technical terms by
more or less corresponding equivalents borrowed from Euro-
pean philosophy. This method seems to me not hopeless
because, in my opinion, Indian philosophy has reachced a very
high standard of development and the principle lines of this
development run parallel with those which are familiar to the
students of European philosophy. India possesses parallels to

3. Indian Historical Quarterly, vol. ix, No. 4, p. 1019ff.



our rationalism and to our empiricism, it has a system of
empirical idealism and a system of spiritual monism, it has, first
of all, a logic and, what is remarkable, an epistemology. In
this epistemology Buddhist authors play a leading part. From
the Indian standpoint Buddhism is a $dsfzra and what an Indian
sastrais Indologists well know from the example of the great
grammatical $astra-s of Panini and Patafjali.

Now it is a remarkable fact, which variously can be
explained, but which is undisputable, that the Pali-school of
Buddhologists entirely overlooked that $astra, the system of
philosophy which however is present on every page of the Pali
kanon. An Indian $@stra first of all frames a special termino-
logy for the concepts with which it operates and establishes
clear-cut definitions of these concepts. The Tibetans, being
the pupils of Indian tradition, have carried this care of minutely
precise definitions to an extreme, almost artistic, perfection.
Therefore the study of Tibetan sources has greatly contributed
to our understanding of Buddhism. At the dawn of Eurcpean
Indology there has bcen a controversy between the great
French scholar E. Burnouf and the great Russian scholar
W.Wassilieff on the question whether Buddhism could be better
understood from Indian or also from Chinese and Tibetan
sources. [v] According to the first, only Indian sources provided
evidence on genuine Buddhism, according to the second,
Buddhism in the totality of its development could be under-
stood only from Chinese and Tibetan sources in addition to the
Indian ones. Wassiliell’s standpoint enabled him to determine
the exact meaning of the crucial term $@nyatd in which he
discovered under a dialectical terminology an idea similar to
the Absolute Idea of Hegel. The present translation brings an
eloquent confirmation of Wassilieff's discovery made a century
since, whereas the Pali-school discovered in Mahayana nothing
but degeneration and nihilism., Working in the traditions of
the school of Professors W. Wassilieff and 1. Minayeff, my
much regretted pupil Prof. O. Rosenberg in his Problems of
Buddhist Philosophy and myself in my Central Conception of
Buddhism and Conception of Buddhist Nirvana established



the cvrct meaning of the basic technical terms of the system :
(v temm dharm meaning Element of existence ; (2) the
teeme sannhdra (ssam-bhigva-kirin)  mecaning  cooperating
Floment ol existenee and (3) the terme prarityasamutpiidua
( wonhptatvam) meaning cooperation  of the LElements of
existence. The three terms refer to one and the same system of
pluralistic empiricism which is the core of early Buddhism.
Prof. O. Rosenberg has given to Buddhism the name ofa
dharma-theory and indeed Buddhism in the three main forms
of its devclopment is nothing but a theory of dharina-s, i.e. a
sv<tem of a plurality of ultimate Elements of Reality to which
a monistic foundation has been added in the Mahidvana. The
rec:nt capital work of Prof. de La Vallée Poussin Vijitapti-
matrara-siddhi - (here quoted LVP) which is a magnificent
thesaurus of the most precious information on the ultimate
phase of Buddhism contains among its 820 pagcs hardly a
sincle one which would not be concerned with the elucidation
and the profound implications of this or that dharma.

The term Sinyatda is an innovation of the Mahidyiina, an
innovation made necessary by the course of philosophic
development. Its germs are found in the Hinavana, but the
Mahdyana has given it a quite new interpretation, an interpre-
tation in which the two main schools of the Mahdyiana radi-
cally diverged.

The whole chapter V of the first part of the treatise is
devoted to the elucidation of the Yogacara conception of this
term as contrasted with the Madhyamika view of it. It is there
most clearly and emphatically stated that, for the Yogacaras,
it means 1) grahya-grahaka-abhava and 2) tasya ca svabhava, i.e.
1) the (ultimate) non-reality of the relation of subject to object
and 2) the (ultimate) reality of their (subjacent, monistic)
Absolute. In other words the denial of Pluralism and the
vindication of Monism, with the implication that this Monism
has a superstructure of phenomenal Relativity or that the
phenomenal Relativity has a subjacent foundation of Absolute,
non-relative Reality. The Absolute is thus the ‘‘Reality of
Unreality” or as Prof. W. Wassilieff has expressed it—to quote



the Garman version of his celebrated translator Th. Benfey
(p. 121—=2) ““das mit dem Subject identische [vi] Object, welches,
so wie es in den Kreis unseres Denkens tritt, unmittelbar zu
etwas subjectivem wird... . Affirmation und Negation werden
identisch” (cp. below, p. (104]). This Absolute represents the
unique substance of the Universe (ekam dravyam). There is
no other substance. It embraces the totality of everything
relatively real, but is itself the non-relative Ahsolute. It has,
so to speak, a reflex on the opposite end of the scale, in the
so called Thing-in-itself (svalaksanpa) which is a point-instant
of spiritual Reality. There are thus two Absolutes, the abso-
lute Particular and the absolute Univereal, the extreme con-
crete and particular and the extreme abstract and Universal,
the limit, so to speak, from the bottom and the limit at the
top. Between them we mnst locate the relative Reality of the
phenomenal Universe.  All phenomenal objects are interrelated
and related to the two limits between which they must find
their place. The one of them is the point-instant (ksana) of
reality, the other represents its cternal  (nifya) Whole ; the one
is pacticular (sva-laksana), the  other Universal  (samanya-
fak sy 3 the one is a single Element (rrma), the other
represents  theie totality (dharmard)  the one is “the™ Real
(vastue=sat), the other is the Reality (safra) : the one is inter-
dependent  (paratantra), the other independent or  Absolute
(parinipsanna) ; the one is paramartha-sat, the other—paramar-
tha-satya. Applying Kantian terminology we could perhaps
say that the one is transcendental (Suddhalaukika), the other
transcendent (parisuddha, lokottra).

How are these two Absolutes related between themselves ?
They are, says the Yogicdra, neither different nor identical
(p. [39-40]), just as every other Universal : although it cannot
be separated from its respective particulars, it is not identical

1. We thus can establish two corresponding scries o f cquivalents—dharma
= ksana=samskrta-dharma= paratantra=svalak sana= paramartha-sat.
On the other hand—dharmata=§anyata=tathatii=asamsk rta-dharma
= parinispanna=samanya-laksanu=paramartha-satya.



with thenn Pach of them represents the ©Reality of Unreality™,
the paratantra as abhigta paribalpa, the Sanyati as abhdvasya
svabiiiva. As such the Sgnyard can be characterized as being
neither Afliemation nor Negation (cp. p. [78]), or as Wassiliefl
puts it **Atlirmation and Negation become identical”.

Now the Madhvamikas deny the ultimate reality of both
these concepts.  They neitber admit the reality of the
paraiasira nor of the parinesparna - Sgnyard. For them these
two Abeolutes are as relative as all the rest. They admit no
exception from their ponciple of Linnersal Redativity, no
paramdartha-sat, no Fning -lisellf. They, of course, have a
paramidsiha satya, or Hichest Priaciple, of their own, but it
consists Just in the denial of the Thing-in-Ttsclf, the denial of
every ultimately real Element in existence. Tson-Kha-pa, @
good judge, says in his Legs-bsad shiii pe that among all system
of philosophy, Buddhist as well as non-Buddhist, there is only
a single one which denies cvery Kind of on ultimately Real ;
and this is the system of the Midhyamikas. According to
the German expression, itrepresent *‘eine [vii] Verabsolutierung
des Relativen”. Frem this universal Relativity there can be
no exceptions, Necither the Buddha, nor the .Bodhisuttva, nor
Salvation and Nirvana are excepted. They are dizlectical ldeas,
not rcalitics,  As concepts they are constructions of our
productive imagination, hence ultimately unreal, tden-par med
as the Tibetan emphatically states. Highly instructive is from
this point of vicw the division of S@nyata into 16 varicties. Of
these 16 varieties there are 8 which refer to the mahayanistic
Buddha and Bodhisattva. For the Yogacdra they present
Relativity also, inasmuch as they are objects of conceptual
thought which distinguishes object and subject, but this
Relativity has a subjacent Absolute Reality : for the Madhya-
mikas it has none, for them it is mere advaya without any
eka-dravya at the bottom.

But this does not at all mean that the Madhyamikas are
nihilists. They were accused of nihilism by the polemical
fervour of the Yogicaras who imputed on them the principle
sarvam sarvena nasti (B. bhumi, p. 44), as well as by the



European schoiars of the Pali-school. They however empha-
tically protested against that accusation. Relativism is not
Nihilism. 1In Japan, where the Yogacd@ra tradition prevails,
there is a tendency either to minimize the discrepancy of the
two schools (Suzuki and others) or to accuse the Madhvamikas
of nihilism (Masuda and others). The Madhyamika philosophy
however is the doctrine officially professed by the Tibetan
church. It would sound excecedingly strange if we would
interpret the solemn and exuberant catholicism of that church
as a disguised nihilism. This is the only point in which T would
venture to diverge from the views expressed by Prof. L. de La
Vallée Poussin in his capital work on "¢ Yogiicira system.
In accordance with some Japanese scholars, he is inclined to
underrate the dil:rence botween the two main schools of
Miahdviina and o nealect the importance of the war which
they were waging, whercas the whele of the ijiaptimdtraia-
Sastra, as the title shows, is written with the aim of vindicating
the Yogacidra views against the theories of the Madhyamikas.
He says p. 757 “il ya Madhyamikas et Madhyamikas, Yoga-
caras ¢t Yogdcaras’. This is quite right in this sense that we
have intermediate schools and subschools, but it is wrong when
it tends to obliterate the difference between the main schools.
It is also, in my opinion, not quite exact to say that Nigarjuna
“admet une réalité vide”. The dictum of the *void vessel”,
the vessel which is void but real, is a characteristic Yogicira
dictum directed against the Madhyamikas, as is clearly stated
in the present treatise on p. 12.20 (transl., p. {22]).

True is however that the Madhyamikas have a paramartha-
satya, and that this paramadrtha-satya consists in the negation
ol every paramartha-sat.

The Discourse on Discrimination between Middle and Ex-
tremes is written with the same aim as the Vijiapti-matrata-
siddhi. It repudiates the Universal Relativism of the Madhya-

mikas. It [viii] repudiates also the Pluralism of Hinayans. By a



stricter discrimination between  Appearance and Recality it
cstablishes its own system of a spitritual Monism. Thereisa
transcendent Absolute Reality of the Pure Spirit (vijapti-
matrata), legel's Absolute ldea. The Mahayanistic Nirvana
(the so called apratisthita) is nothing but this Absolute Idea in
which the totality of life is merged.



PART I

THE DOUBLE ESSENCE OF ULTIMATE REA.LITY
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Chapter I

[S] INTRODUCTION*
1. VASUBANDHU’S SALUTATION STANZA

[V. 1. b. 1.] I fervently salute (Maitreya),
That son of the Accomplished Buddha
Who has revealed to us this treatise.
And (Saint Asanga) I salute the teacher
Wiho has explained to us its meaning.
To analyse that meaning now
I will tmyself') attempt an effort.
Sthiramati’'s Comment '

[3.1.] Itis a rule! among educated men to salute their
teacher and (to worship) their tutelary deity before beginning
a work. Therefore this (our author Vasubandhu) wishing to
intimate that he himself also follows this rule,® begins his

* These notes were at first intended to contain, besides the original
technical terms, 1) text corrections to the cdition of V. Bhattacharyya
and G. Tucci, 2)elucidations of some diflicult passages. In the mean
while the edition of S. Yamaguchi contains alrcady the cmendation
of many wrong readings and part of my notss are thus made supcr-
Auous. The other part containschiefly literal renderings which it was
unadvisable to lecave in the translation because they often were by
themselves quite unintelligible. The difliculty of translating the
technical terms of a new system is well known. In the majority of
cases, I have followed Prof. L. de La Vallée Poussin's Vijiapti-matrata-
siddhi. The Coliections of our Academy (Nova, n°® B 380) contain a
commentary on the Madhyantavibhanga by the Labrang lama Jamyang-
tenpai-nyima  (jam-dbyais-bstan-pai-iii-ma) which bears the title Mi-
pham-dgoits-zab-gsal-bai-legs-bSad-sgron-me (here quoted Labrang). The
kolophon is composed by lama Kalzan-thub-ten-wang-chug (bsKal-
bzan-thub-bstan-dban-phyug) who was the fourth incarnation of
Jamyang-zadpa ; it contains 140 folios of the usual Tibetan size.

1. prayena= phal-cher.

2. Sista-krama-(anuvartin)= ya-rabs-kyi tshul. S. Y .—uttama-jana.
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commentary upon the Discourse on Discrimination between
Middic and Extremes (viz. the Extremes of Scepticism and

of

Realism)® by an expression of devotion to its divine author?

und toits (first) expositor® and then starts on the work of
analysing® its meaning, e savs

[3.

5) I fervently salute™ (Maitreya),
That son of the Accomplished® (Buddha)
Who has revealed to us this treatise®
And (Saint Asanga I salute, the teacher)
Who has explained (10 us) its meaning.
To analyse that meaning now
1 will (myself) attempt an cffort.

[3. 6] What merit it attained by this salutation (of Vasu-

bandhu) ? The worship!® of exalted!? and benignant!? persons
is a meritorious act. When (one is equipped) with such accre-
tion of moral merit, the right effort!® will not be frustrated by

3.

oo

10.

1.
12.

13.

The Middle Path is a fundamcntal tennct of Buddhism, but in early
Buddhism it means the middle between materialism and rationalism
(ucchedaviada and Sasvata-vida) ; in the Madhyamika system it means
radical relativism or scepticism, nothing to be asserted as ultimate
rcality ; in the Yogdcara system it means the middle way between the
Hinayana pluralism for which whatsoever is a dharma is eoipso real
(sarvam asti=samdaropa) and the scepticism of the Madhyamikas for
whom not a single dharma is ultimately real. all are only relatively real
(sarvam-Sinyam-paraspara-i peksikam=apavada).

. pranetr=mdzad-pa.
. vaktr=bh3ad-pa.
. Read 3.4 with S. Y. vibhagaya=rnam-par-dhye-bar, instead of

viniScaye.

. abhy-arcya=aty-arcya. cf. 5.5, perhaps abhy-aritya.
. su-gata=susthu-gata having succesfully reached (Nirvana).
. The werk is calied both Sastraand siitra, cf 3.10, it pretends to be

a revealed Sasrra ; it is dgama=Sasanam, corresponding to a brahmanic
Sruti.

Read 3.7 pitjayam=mchod-na, instead of piijayaisam ; thzre is in Tib.
nothing corresponding to either yesam or esam.

gunavat= yon-ton-dan-ldan-pa.

upakaraka=phan-hdogs-hdogs-pa, S. Y. has hita-karibhyas.
sam-arambha analysed as samyag-arambha= yan-dag-par-brtsom-pa.
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accidents and obstacles,'* it will be (crowned) by success
without great worry 1%

[6] [3. 8] It is also possible to assume that, by proposing to
give a thoroughgoing explanation® of what has been revealed by
the divine author and commented upon by his expositor, the
salutation stanza pursues in its totality!” the aim of inspiring a
reverential feeling towards both these authors, the author of
the Revelation and the author of the Exposition, as well as to
their works, the sacred text!® and its commentary.

[3. 12] A reverential feeling is first of all inspired towards
the sacred text, because it shows what has been revealed by its
divine author.!® Saint Maitreya has revealed this work in the
form of stanzas. He is (a divine Bodhisattva) separated (from
final Nirvana only by his present) last rebirth (in Tusita
heaven).2? He is a being who has gone through all the conse-
cutive stages of a Bodhisattva’s career and has completely deli-
vered himselfin each stage from the respective defects of (a limited
will and a limited knowledge).?* He is thus a being who has
attained the highest perfection (of all the miraculous powers of
a Bodhisattva), viz. his (six kinds of ) supernatural knowledge,??

14. vighna-vinavakaih=vighnair vinayakaiSca=bar-chad dan bgegs-kyis ;
vinayaka ‘obstacle, impediment’—bgegs ; bar-chad corresponds to
vighna.

15. alpena prayasena=tshegs-chun-n:s.

16. Read 3.9 pranetroktasya vaktrii ca vivrtasya samyak-pratipadana-
kathanena=mzad-pas gsuits-pa dan hchad-pas bsad-pa yan-dag-par-byin-
par bsiad-pas.

17. sarvam uktam=thams-cad smos-so. S.Y. 2.2 omits wuktam altogether (?).

18. siitre=mdo.

19. The Tib. translation suggests in 3.12 a reading pranerrokta-prada-Sanat
=mdzad-pas bSad-par bstan-pas, instead of pranetr-praneya-pravacanat.

20. These charcteristics clearly shows that Sthiramati did not believe that
Maitrcya was an historical personage on earth, cf. E. Obermiller, IHQ,
ix, p. 1024, -

21, klesa-avarana and jieydvarana are meant. Cp. Haribhadra's Aloka,
p. 14.41-9.

22, abhijia, cf. M. Vyut. Section 14, Obermiller, Abhis., p. 44, H. Dayal,
p. 140. According to the Dasabhiimika a Bodhisattva acquires the
abhijiia-s on the eighth bhiimi, but they are also sometimes represented
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his unlimited mcemory,® his (four modes of) analytic
insight,2¢  his (proficiency in entering various kinds of)
trance,? his (ten kinds of) supernatural powers,?® his firm reali-
zation (of the Monistic idea),?” and his (eight successive

as posscssed even by an arhat, cf. pali chalabhifiia, Vin. 1I1. 88;
bibliogr. in LVP, AK, VI1I, p. 97.
23, Fvery Bodhisattva possesses his own dhdrani or glottolalic formula ; a
«. cer stage of his perfection, is defined by Haribbadra, op.cit.,
p. 9317, thus—prapta-dharanikasya uttarottara-adhigama-pratistha-
yogena tajja-guna-adhira-yogena ca adhigama-avasthaviesa bhiinaya
iti~The dharani is of three kinds, via. kganti-dharani, guhya-mantra-
dharant and padartha-dharani.  All three varictics are characterized as
samahita-prajiia, the first is gnas-lugs-ston-nid-kyi don-la mi-skrag-pai
tin-ite-Iidzin dai Ses-rab-bo ; the sccond as—sdig-pa-sogs zi-bar-byed
nis-parl esaft-ainaes ptsom-nus-pai i de-dzin dan Ses-rab-ho ; the third
as—tshig-don bshal-par mi-brjed-par hdzin-nus-pai tin-ne-hdzin dait $es-
rab-bo, cf. the work Yum-gyi mdoi hgres-rkait brgya-rtsa-brgyad gsal-
bar-byed-pa by lama Béad-Sgrub of the Coni monastery in Kan-su
(born 1675). For the simple man the niantradharant is a magic spell,
for the educated man it is a formula (it can be long, middle or short)
reminding of the unlimited firmness and never failing, extending over
infinite acons, memory of the Bodhisattva. The fundamental meaning
seems to indicate firmness and absolute memory as characteristic of
the Superman. The dharana of the Yoga system: seems to be only
indirectly connected with the dharani-s of the Buddhists. The M. Vyut.
Section 25 mentions twelve varieties of Bodhisattva-dharani; cf.
H. Dayal, p. 267 fi., Bodhisattva-bhiimi mentions four varieties, cp.
LVP, p. 613-615.

24. pratisamvid, pali pratisambhida cf. M. Vyut. Scction !3, H. Dayal,
p. 259 ff., cf. Samdhi-nirmocana-siitra (ed. E. Lamotte), ch. viii
Section 19 ff.

25. Read 3.15 with S. Y. samadhi-tin-ne-hdzin, instead of samapatti which
always is sifoms-par-li jug-pa. »

26. vasita, cp. H. Dayal, p. 140. S. Y. reads indriya, cp. ibid., p. 141.

27. ksanti, cf. its sense in anutpatii-dharma-ksanti, cf. MSA, XI. 52 and
the note of Sylvain Lévi, p. 123 of his translation ; LVP, AK, VL. 174.
ksanti in this context does not mean forbearance, but, as S. Lévi puts
it, laksanti est de I'ordre intellectuel, elle ne procéde pas du senti-
ment”. It is that stage in the progress of the Bodhisattva’s meditation
when he realizes that the external world does not exist, that all objects
are Mind-only, but he still is gonscious of his perceptive faculty. This
stage ksanty-avastha precedesthe final, but still phenomenal, stage of
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degrees of) complete liberation (from the illusion of material-
ity).”8

[3. 17] Indirectly?® a reverential feeling is also inspired
towards this (second) commentary, because it is assumed that
it contains the authentic explanations of the (first) expositor.
This (first expositor) is Saint Asanga. The revered teacher
Vasubandhu3? has studied this sacred text under his guidance
and, after that, has composed a commentary (of his own).

3, 19] These two (great men) were in the highest degrce
endowed with an analytical understanding.®! They were there-
fore capable of understanding (the sacred text) unmistakably,
of retaining its meaning and of communicating it to others.
Thus in the conviction that they teach the correct mcaning of
the sacred text, a reverential fecling is also produced towards
this commentary (of Vasubandhu).

[4. 1] And thus it is that those who . rely upon the personal
authority (of great names)® will feel high respect to this sacred
text and to its commentary. Those, on the other hand, who
rely upon dogma,®® know (a priori) that the mecaning of the

laukikagra-dharma, cf. MSA bhiasya and XIV. 26. Asanti is a prStha-
labdha condition, the afterthought of trance, cf. E. Obermiller, Analy-
sis, p. 229 ; it is Sinyata-ruci, cf Lankav., p. 125, i.e. the Saint realizes
that Sinyata is not Nihilism, but paramartha.

28. Read with S. Y. 3.15 vimoksanam=rnam-par-thar-pa : the eight degrees
of liberation from the bonds of materiality, mentioned Digha 111, 62
and M. Vyut. Section 70. Cp. Rhys Davids, Sacred Books, 11, p. 47-48.
They are usually translated rnam-par-thar-pa-brgyad, whereas vimukti-
moksa is rendered by rnam-par-hgrol-ba.

29, mukhena—sgo-nar. Lit. 3.17 ‘‘Reverence to the commentary of the
expositor is produced through the medium (of assuming) that it gives
the right tcaching”. Acc. to S.Y. the four first words of 3.17 are
missing in the MS.

30. Read (with S. Y.) 3.18 bhadanta-Vasubandhu=brtsun-pa dbyig-gien.

31. prajna, “analytical understanding’’, prajiia amala-dharma-pravicaya,
cf. AK, 1.2.

32. Read 4.1 ye pudgala-pramanikas tesam, as contrasted with the following
dharma-pratisarinas, Tib. gan-dag gan-zag tshad-mar-byed-pa-de-dag...

33. Read 4.3 ye’pi dharma-pratisarinas. Tib. gan yai chos la brton-pa-de-

dag. On pudgala-pratisarin and dharma-pratisarin, cp. M. Vyut.
section 74.
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sacred text and of its commentary are good, but when (by
anab, ) delmite (logicial) koowledpe will be produced® in
o they vl poahiae thit )0as wlzo due 1o the bearning of the
didne ol ek ol e cotne mtator, not alone to the dopma
and 1 (undertanding by) dialecticians, “Fhus a feeling of
respect will be produced (in them also) towards both the divine
author (of the Revelation) and to his expositor.

(4. 7] Now, what is the nature® of Revelation and why is
it desicnated by (the sanscrit word) sus-tra?  Revelation pro-
ceeds from pure intimations [7] appe wring to us in the form of
word-, phrase- and articulate-sound-c omplexes.™ But (Buddinst)
Revelation moreover® proceeds from intimations appearing as
special verbal (declarations)®® conducive to supramundane
(Absolute) Knowledge?®® (and the attainment of Buddhahood).

How can intimations (which arc arising automatically out
of the subconsciousness of the individual) be revealed and
explained to him (by others) 2 This objection is futile, because
the revealer and the explainer from which our intimations are
supposed to arise are themselves nothing bevond our ideas of
them.® (However that does not interfere with the fact that) a

34, Read 4.4 nifcaval ced utpadyate sa pranetr-vaktravabodhad api
prabhavito bhavati, na kevalam agama-matrena tarkikailt prabhavito
bhavatiti...=nes-pa skyes-na hdi mdzad-pa-dan-hchad-pa-yan rtogs-pas
rab-tu-phye-ba-yin-gyi, rtog-ge-pa lun-tsam-gyis rab-tu-phye-bar-ni ma-
zad-do-zes...; The Tib. ma-zad is usually a rendering of na kevalam ;
tarkikair agamena in the sensc of “‘by rcasoners on scripture™, rfog-
ge-pa points to tarkika=mimamsaka, ‘‘thcologian, cp. MAYV, p. 128,
11. The Peking T. reads rtog-ge-dan-lun=tarkena agamena ca where
tarka could be ‘‘hypothetical judgment™, ‘‘a guess’ of the kind—yadi
ghata iha abhavisyad bhiitala iva adraksyata.

35. Rcad 4.7 (probably) kidrsam for kim (svariipam), Tib. ci hdra-ba dan.

36. Read 4.8 (withS. Y.) nama-pada-vyanijana-kaya (instead of aksara-
samiiha), Tib. min-dan-tshig-dan-yi-ge-tshogs, cf. M. Vyut. section 104,
where these viprayukta-samskara-s are found wrongly classified as
caitasika dharma-s.

37. athava.

38. Sabda-visesa.

39, jiiana=ye-Ses.

40. Read 4.10-11 pranetr-vakt r-vijiiapti-prabhavatvac chravana-vijiiaptinam
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man training* on the Path towards Buddhahood attains special

41

ndtra dosah, Tib. mdzad-pa dzn hehad-pa-rrar: ~zreric-m~3los Faw-nci

o-nafos Rovena
rnam-par-rig-pa-rnams <kie-bas b i-la fes-pa mei- .
Lit. 4.7-13. “Now, whatis this nzture of f3eres ) Wit s (Dere:?

> . . . . . . .
We answer : Sastra are “‘pure intimations appeaning 1 the torm of

word-, phrase- and articulate-sound-complexes ; or Sasra are “‘pure
intimations™ appearing in the form of special words conducive to
supra-mundane knowledge. How arc “‘pure intimations™ revealed and
explained ? Because auditive intimations are produced from “intima-

ons” of a revealer and of an expositor, there is no fault. Indeed a
man being trained, since he produces special morality, ecstasy and
intuition, turns away from deeds—corporeal, vocal, mental—which do
not produce punya-sambhira and turns towards such deeds which
produce sambhara’ . —In order to understand this literal translation we
must consider the fellowing points. First of all {istra is here not
contrasted with siitra, itis its synonym, it means Rcevelition or Holy
Scripture, Tripitaka. This is also the original mcaning of the term in
brahmanical literature where it is used as a synonym of vidli or niyoga,
a Vedic injunction to perform sacrifice leading to rchirth in heaven,
just as a Buddhist $astra leads to lokottara-jiana, i.e.to Buddhahood
Cp. Mand amiéra’s Vidhiviveka and Vicaspatimidra's Nyayakanika,
p. 20 (Reprint from the Pandit). Sastra, Revelation, is here said to be
vijitapti, i.c. pure, unuitcrable scnsation underlying a superinduced
form of words and scntences. The mcaning of thisis the following
one. Vijiiana-skandha is defined in carly Buddhism (¢cp. my CC, p. 12.16)
as prativisaya-vijiiaptih and contrasted with samjiia-skandha which is
defined as nimitta-udgrahana, i.e. abstraction of the marks of the
object. The first is thus unutterablc pure sensation, the sccond is
uttcrable definite representation. In the vijiapti-matrata system the
vijiapti which in the Sarvastivada was, so to specak, primus intcr parcs
among the Elements of existence, became the unique monistic reality.
all other Elements (dharma-s) became borrowed realities or transcen-
dental 1llusions. Vijilapti etymologically mecans ‘‘announcement™,
especially announcement to a person of a higher rank. In philosophy
it means announcement to our scnscs of the presence of somecthing in
the ken. Vijitaptimatra means pure sensation, unuttcrable and unrepre-
sentable, the bare fact of the existence of something (vastu-matram=
svalaksanam). In early Buddhism vijiana is therefore nirakara. It
becomes sakara in the vijiiapti-matra system, but the akara is bhranta,
ultimate reality belongs to mere pure vijiiapti and akara is then simply

4
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moral merits, special degrees of mental ccstasy and special

vipTsikrind. Cp. LVYP, p. 196 0 MAV, 16.16. The problem of the
recits of the external workd thus hoses all its importance, becuse when
the extreme pont of purs sensation iv geached  there is absolutely
nothing beyond it which would not be an illusion. Applying these
principles to the definition of Revelation, Sthiramati here says that the
Holy Scriptures are no exception to the rule, the words and phiase-
complexes are external objects, hence mere illusions., absolutely real are
only the pure sersations <ubjacent to them. However the auditive
sansations subjacent to the Buddha's praching have  the force (Sruta-
vitsand) to praduce the lolotara-viduddh., what we can call Trans-subs-
tantistion (@sravaparavettit. The eorresponding doctrine is developed
in detail by Asafniga in his Mghayia oameraha (at the close of the first
chapter). Tie vijiapti-s and  all  their  illusive superstructure are
produced from germs (hija) lving dormant in onc’s own Psyche (alava-
vifiiana)., These germs can be purc (arasrava), they then lead to
Trans-substantiation, cp. LVP, pp. 100-101 and 113-114. The revealer
and thz cxpositor arc thus nothing but illusion. When an objector
asks, how is it that unutterable pure intimations are revealed and
explained by another person, the answer of Sthiramati is the same as
the onc aiways given by ail solipsists, namely ‘‘the revealer and the
expositor arc themscives nothing above our idcas of them™, nothing
beyond pure vijiiapti-s, there is no exception to the rule that ultimately
nothing cxists b:yond our vijitupti-s, cp. LVP, pp. 18 and 83 : the ideas
of one man can naver grasp directly th: ideas of another man. A quite
free paraphrase of the passage 4.7-13 would have bzen the following
onc—""Revelation is for the consequent Idealist nothing but his own
ideas, the¢ outcomz of their germs lying concealed in the subliminal
consciousncss of his own Psyche (alaya). The words and phrascsare
merc illusions. However these germs (§mvm}nvamn&) are germs of
purity (anasravabija) leading to Trans-substantiation and omniscience
in the eternal Body of a Buddha. If it is asked how can my own germs
of Trans-substantiation be revcaled and explained to me by another
person, the question is futile, since these revealer and explaincr are
themselves nothing beyond my ideas of them and bcyond the respec-
tive subjacent “‘intimations” or germs. However that does not inter-
fere with the fact that a Bodhisattva through his training in morality
and knowledge attains transcendental powers leading to Trans-substan-
tiation into a Buddha ; by his training he clears away the impurity of
phenomenality and attains the purity of the Absolute”.—The implica-
tions of this passage seem to be the following ones. Sthiramati is
perfectly aware that in a monistic Universe the Bodhisattva cannot be
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direct intuition ;4% he abstains from deeds—corporeal, vocal
and mental —which would be unfavourable (for attainment of
Nirvana) and attends to such actions which are favourable
for it.

{4. 14] Further® (why is Revelation called) sastra? It is so

called because it conforms!® with what this word $astra (ctymo-
logically) means. It means (“that what rules—g$as, and what

42,

43.
44,

an ultimate reality, since there is only one ultimate reality—ckam
dravyam (=substantia sive Decus), all the rest is phenomenal and
illusion. He is also aware that conscquent ldealism lcads to Solipsism
and conscquent phenomenalism undermines ali moral teachig. He
expressis verbis says p. 25.11 : this would be an cnormous calamity for
our rcligion= mahiit chasana-upaplpvad) prasajvate. Therefore an escape
forcibly must be found. Buddhists must quandmeme, in spite of logic,
assert the cificiency of their system of morality, in order to save reli-
gion. Logic must be condemned, not religion. ‘this condemnation of
logic is conditional in the Yogaciira system, absolute with the
Madhyamikas. '

Among all Buddhist schools the Vaibhisikas ar¢ known to refer
the Tripitaka to sanskara-skandha as consisting of nama-pada-vyait-
Jjana-citta-viprayukta-samskira-s. The Vijiidnavadins, as is scen from
this passage of Sthiramati, refer it to sainshara-skandiia in first line and
ultimately to vijiiana-skandha, however to a monistic vijiiana-skandha ;
the Sautrantikas and all other schools which do not admit the nama-
pada-vyaitjana-samskara-s refcr it to riipa-skandha as being $abda, thus
siding partly with the Mimiamsakas for whom the Veda is also fabda.
Cp. Vinitadeva’s Comment on Sant&nantarasiddhi (in the Introd).
Read 4.11aiksa-dharmanam ; slob-ma-chos-pa-ni *‘a rcligious student™ ;
slob-ma is usually a rendering of $isya, not of Siksa or Saiksa which
are rendcered by slob-pa, but here the meaning remains thc same, it
includes every individual practising the Path up to the dcgrec of the
arhat who is afaik.ya. Cp. LVP, p.279 and 507 §i.§ya-d/1arman or
Saiksa-dharman is a formation like vidita-dharman. Y’s retranslation
of the following phrase seems to be quite all right, the term sambhira-
utpatti-karman and sambharanupatti-karman must then be taken as
technical terms where sambhara is pars pro toto and embraces
sambhara-, prayoga-, darSana- and bhavana-marga, not sambhara-
marga alone.
athava—yan-na.

Read 4.14—S$astra-laksana-yogac chasanac chastram, the Tib. has
bstan-bcos-kyi mtshan-itiid-du hthad-pai-phyir bstan-bcos-te. it omits the
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saves  ra’t), what by repeated instruction in religion® rules
out all vices together with all their germs and saves from a
miscrable rebirth (in hell), a rebirth which is frightful by long,
uninterrupted, manifold and intense suffering.48 Therefore by
ruling out our encmics—the vices,—and by saving from rcbirth
in hell, it conforms with the definition of a work of
Revelation 7
These two featares (extinction of vice and salvation from
rebirth) are characteristic of all Mohiyiina and all works
devoted to its elucidation. They are to be found nowhere else.
Therefore this work is a work of Revelation. Accordingly
it has been stated :
[4. 20} That what controls our foes, the passions,
What from rebirth and misery delivers
Is (our) Revelation, since it rules and saveth.
All other crecds do not possess it,
This double benefit (of Mahiyana).*®

2. EVERY WORD OF THE SALUTATION STANZA
SINGLY EXPLAINED

[4. 24] The word “this’’ (in the phrase “who has composed
‘this’ treatise’) is a direct*® indication. (The author) has

equivalent for S$dsandt, the sanscrit omits yogdt, which hardly is an
invention of the translators. The original probably had both words.

45. In place of yad-upadeSena the Tib. has—Iun-mnos-pa-goms-par-byed-

pas=upadesa-ablyasena.

Read 4.16—vividha-tivra-dulikha-bhayanaka-durgati-bhyo  bhavac ca

tranam ; Tib. sdug-bsnal-drag-po-sna-tshogs-k yis hjigs-pai nan-son-rnams

dait srid-pa-las skyob-pa (skyob is usuvally (rii, neither raksana nor
samsara).

47. Read 4.17—kleSa-Satru-Sasanad durgati-bhavic ca tran&c (chastram
iti) Sastra-laksanam ; Tib. Non-mons-pai dgra-lichos-pa dai ian-ligroi
sridpa-tas skyobs-pas bstan-bcos-kyi mtshan-riid-de. This is an etymo-
logical explanation, therefore the roots Sas and ¢ra are here rendered
by their usual Tib. equivalents hchos-pa and skyob-pa.

48. An often quoted verse from the Vyakhyayukti of Vasubandhu, cp. MV,

p. 3.
49. praiyaksa.

46
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in his mind the stanzas of the work on Revelation called
Madhydnta-vibhafiga, i.e. Discrimination between Middie
and Extremes. (This work) deals systematically® with seven
topics (to be detailed later on) in order® to elucidate the
three different Buddhist thcories of Salvation®® and s
conducive to a complete extinction of all the moral and
intellectual defects of (human nature).53
[8] [5. 1] The words “‘who has revealed’ (in the salutation
stanza) mean “who has created”.  Although the root ni (from
which pranita is dcrived) means “to lcad”, this mecaning is
changed into “‘to create” by the addition of the preposition
pra’t Indeed it is said :
Forcibly changed is the meaning of a root
By the addition of a preposition,
Just as the sweet water of the Ganges
Mixed with (salt) water of the ocean.5
(5. 5] “Having fervently saluted” means having directly
worshipped, having saluted or worshipped dircctly as though
(the Bodhisattva were presonally present) standing before or
near him ; having saluted by gesture, speach and in thought.58
[S. 6} (Maitreya is called the son of thc Accomplished
Buddha in the sense of being) produced out of the esscnce of
perfect Buddhahood. The Buddha is called the Accomplished,5*

50. saigraha,

51. Lit. 4.24-25 "Through the medivm (mukhcia) of the three yana-s a
summary of seven topics’’ ; but the meaning is, on the contrary, that
the seven topics are examined directly and the three yana-s through
them, indirectly.

52. tri-yana : Sravaka- pratycka- and bodhisattva-yana.

53, kle§a-jﬁeya-t'1varm.m.

54. Read 5.2—pra-Sabda-sanwyahrtali, Tib. rab-kvi-sgra=dah sgrogs-na.
The editiors read in the MS kararne where S. Y. reads viSesarthako ().

55. Cf. MV, p. 5.

56. This phrase is translated in Tib. after the explanation of ca in 5.23
where we read miiion-mchod zes-bya-ba-rjed-pao (xyl. rjes-pao), mion-
par zes-bya-ba-ni mdun-nas . . .

57. su-gata=Sintu gsegs-pa “successfully gone (sc. to Nirvana)”. armaja
does not here mean ‘a son’, but “‘produced (-j@) out of the essence
(atma) of a Buddha™, i.e. out of tathata, sanyata.
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because starting from® the limitations imposed (on all
living beings) by desire and ignorance together with their
secds he well went (up to their complete annihilation and)
the accomplishment of an Absolute Mahayanistic Nirvana.»®
(5. 7} He indeed is the “Accomplished”, because he has
completely liberated himself from the limitations of a human
nature ;% because he has become identical with (Omniscience,
i.e.) with the knowledge of all the Elements of existence, (their
knowledge) in every respect;® because he has become the
possessor of a (miraculous) body whose might is as incon-
ceivably limitless as the might of the all-yielding miraculous
gem, (a body) through which he exercises all his wonder working

58. Recad S.7—kleSa-avarana-jiieya-avaranad apratisthitam nirvanam gata
iti sugatah, Tib. flons-mofis-pai-sgribs-pa-datr Ses-byai sgribs-pa-las mi-
gnas-pai mya-iian-las-hdas-par  §in-tu  gsegs-pas bde-bar gsegs-pao ;
kicia-jieva-avarana can be rendered as eniotional and intellectual
obscurations or limitations ; vasana=bija.

59. apratisthita-nirvana can be rendered as “illimited” or-absolute Nirvana,
because it is not limited by the Hinayanistic idea of complete annihi-
lation in Nirvana. It also can be called “*Mahayanistic Nirvana™. For
the Mahayanists it is thc only real Nirvana, its synonym is dharmakaya.
1t is difficult for me to admit that this term means residence somewhcre
between samsdra and nirvana, LVP, p. 672. But it means that owing
to maha-karuna (the mahayanistic thugs-rje-chen-po) the Buddha makes
the sacrifice of his personal (Hinay@nstic) Nirvana and this sacrifice
constitutes his real Salvation, cp. MAYV, p. 68.15. (S. Y.).

60. sarva-vasana-avarana-prahinal “completely liberated from all obscura-
tion habits'’ ; vasana here means the habitual propertics of a thing, its
potential causality, cp. LVP, p. 80. The Bodhisattva has eradicated the
habitual properties of a humin being and has become a being of
another kind, a superman, a divinc bcing.

61. i.c. he has attained the sarvakara-jiiata or the Mahdyanistic Omni-
science which is the property only of the Buddhas. There are two kinds
of omniscience, sarvakara-jiiata and sarvajiata simply or sarvavasiu-
jiata, Tib. rnam-Ses and gzi-Ses. The first is attained only in the
mahayinistic apratsthita-nirvana. The second is attained in Hinayanist
Nirvana. The latter, speaking generally, supposes a knowledge of all
elements (dharma-s) as realities, the first is the knowledge of all dkarma-s
as un-realities,-of their Relativity or of their $inyata. Cp. Obermiller,
Analysis.
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powers ;52 because he has the faculty to contrive that all the
aims of all the sentient beings (of the Universe) shall be fulfilled
at once, automatically, by themselves ; because he is identical
with that special direct non-discursive highest knowledges?
(which is Omniscience).s4

[5. 11] The words ““his essence” mean (the Absolute),
the Ever-Self-Same® the (Transcendent) Pure Reality.%
Since the direct®? mystic intuition%® (of the Absolute) is pro-
duced by this (transcendent Reality), therefore (Maitreya, i.e.
his umniscience) is said to be born “from’’, or born “in” (that
Absolute). In this sense he is the son of the Accomplished
Buddha.

[5. 12] (The words “produced from the essence of the
Accomplished Buddha™) also (carry the implication that
Maitreya) is essentially identical with the Buddha. We find
indeed in a scriptural work a passage which declares “he is
born in the lineage of the Buddhas, (he is a Buddha by birth),
because he possesses those miraculous powers which constitute
the essence of Buddhahood”. (Indeed the distance between him
and a Buddha is insignificant). He is a Bodhisattva in the
tenth (final) stage of his career and all things cognizable in

62. Read 5.9—asraya-bhiita- instead of bhiita$, since it must be referred to
vigraha as a part of the balwwrihi. The Tib. drops thc word for vigraha
“body’” ; the body for the Vijidnavadin is spiritual, alaya-vijiana-
svabhavah kayal, cf. Kamaladila, TSP, p. 537.8.

63. jiiiina=ye-Ses.

64. Cf. Dignaga’s verse quoted in my introduction to the ed. of Ablisa-
mayalamkara in 8ib. Buddh. XXVI, where the Buddha is identified
with prajiia-paramiia.

65. rathata, synonym of Sinyata, cf. MAV, 41.2.

66. viSuddhi, synonym of Siuyatd. Read either viSuddhis tathata, or
viSuddha-tathata, Tib. rnam-par-dag-pai de-bzin-iid.

67. nirvikalpaka=rnam-par-mi-rtog-pa.

68. jiidna=ye-Ses is not a mere noetic phenomenon, but Gnosis, a transic
condition, the expcrience of a union with the Absolute, the experience
of enjoying the flavour and rapture of such meditation. On the cighth
stage of the Bodhisattva’s progress his alaya-vijiiana is no more a
vijiiana, but a jid@na, it is @darScvat ; the Tib. translators very judi-
ciously always mark the difference by using the term ye-ses.
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every onc of their aspects® [9] are clear to him as though they
were @ myrobolan grain seen on the palm of his hand by a
man whose eyes are covered by a thin veil of silk mousseline.
With the Buddha this veil is as though withdrawn from his
eyes and this is all the difference.

[5. 17} Here the words “born from the essence of the
Accomplished Buddha” are an indication of the fact that
the divine author of this treatise has attained to the highest
pitch (of knowledge), the direct intuition of the Absolute,
And since he has composed the treatise regardless of profit
and honours (exclusively for the weal of mankind), he at the
same time has proved that he equally possesses the highest
degiee of commiseration (for all living creatures) as well as the
highest degree of knowledge.?®

[S. 20] (The words *“the tecacher) who has explained” point
to the author of the (first) commentary. They must be
connected with the words “*having fervertly saluted” and also,
according to other (authorities), with the words *produced
from the essence of the Accomplished Buddha’ (i.e. 1his
teacher possesses likewise the essence of a Buddha). This
author of the (first) commentary is Saint Asanga. Having
received the blessingof Saint Maitreya and entering with his help
(the trance called) ‘“Intuition of the stream of the Elements
of Existence”™ he discovered this treatise and explained it.?2

69. i.e. he possesses the sarvaka&ra-jitata, omniscience inthe Mahayanistic
sense.

70. Read 5.17-20 (according to thec Tib.)—atra sugat@tmaja iti Sasira-
pranetus tattvavabodha-sampan nirdisia, labhasatkara-nirapeksa-prane-
trivena karuna-sampat prejiiasampac ca nirdista, Tib hdir-ni bde-bar-
gSegs-pai bdag-ilid-las skyes-pas bstan-bcos-mdzad-pa de-kho-na-thugs-su-
chud-pa-phun-sum-tshogs-par bstan-pa dun, riied-pa dan bkur-sti-la mi-
blta-bar bstan-bcos mdzad-pas thugs-rje phun-sum-tshogs-pa-dan Ses-rab-
plun-sum-tshogs-par bstan-pao.

Read 5.22—dharma-srotasa $astram idam avir-thiiyoktam, Tib. chos-kyi
rgyun-gyis bstan-bcos-hdi maon-clu gyur-ciit bsad-do. The dharma-srotas-
samadhi is practised by the Bodhisattva beginning from his prayoga-
marga. Cf. E. Obermiller, Analysis.

72. These words sound like a confession that the real author of MAV
was Asanga.

1
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[5.23] The word “and” (in the phrase of the salutation
stanza—‘“and Saint Asanga I salute’) either simply establishes
the (grammatical) connection (of Asanga with Maitreya in
this phrase) or (it may have no special meaning at all and
is introduced for metrical reasons only), to fill up the verse.”
It also may refer to an additional (number of saluted persons).
Other Buddhas and Bodhisattvas, whosoever they should be,?4
are saluted, not alone that one who has revealed and that one
who has explained this treatise.

[5. 25] To whom has he explained it? (It is said in the
salutation stanza) “to us etc’. This means ‘““beginning with us
to other people also’’, to them, i.e. to us and to others (has he
explained it). Being himself infallible (he possesses tlie authority)
to give instruction (in the right comprehension of the text).?

[5.26] In answer to the question what shall you do after
having saluted the author and thc expositor, it is said ““ I will
strive’, i.e. I will employ my efforts, ““to explain its meaning”.
*“To explain its meaning’’ means to disclose its intention or it
also means to analyse its contents in separate (topics). The
form of the locative case’ indicates (here in the sanscrit ori-
ginal) the aim, it means “with the aim of disclosing the inten-
tion (of the work will I employ my elforts)”.

73. InTib. the explanation of the words asmad adibhya iti precedes the
explanation of ca (yart) and the latter is followed by thc explanation
of the words abliyarhya which in the sanscrit text is attached to the
mention of this word on p. 5.5.

74. The Tib. adds the words gan-yan run-ba-dag-la. The interpretation
of "“and” (ca) as ‘‘etc.” 1s usual, especially in siitra-s, cp LVP, p, 377.

75. After the words asmad-adibhya p. 5.26 the Tib. adds—/hdi-ni baag-iiid-
kyi mi-slu-ba-las lui-mnos-par ston-to=sa hi svayam cva avisamvaditvad
upadeSam nirdiSati.—I cannot understand the retranslation of this
passage by S. Y. p. 5.2-3.

76. The Tib. renders iyam ca nimittartha samptami by bszrim-par-bya-pai-
phyir (before which a chieda must be ins:rted) zes-byu-ha hdi-ni rgyui
don-te. The regular translation of nimiitta is rgyu-mishan, saptami is not
wranslated at all and bsgrim-par-bya-bai-phyir is added.

4



26 Madhyanta-vibhanga

As to the topics which here constitute the so-called “body”
of the work, they are seven ; they are discussed in this treatise.

3. THE AIM OF THE TREATISE AND THE
TOPICS DISCUSSED INIT

[10] (6. 5] Whatfor is this treatise revealed ? It has been
revealed in order to (teach) the production of that direct highest
intuition (cf Absolute Reality) which is (the exclusive property)
of the Buddhas, our Lords.”” By tcaching that all (single)
Elements of existence do not contain any absolute reality in
themselves,”™ (that singly all are relative), a non-discursive
direct intuition (of their absolute totality) is produced. By an
intense concentration™ of the mind upon this (intuition) a
complete annihilation of the phenomenal mirage, of all its
emotional and all intellectual obscurations with all their germs
(lying hidden in subconsciousness)® is attained, (and the
Gaosis is produced).

[6. 8] Thus this work is undertaken with the aim of estab-
lishing the (really) right theory of Absolute Reulity, i.e. the
theory of the relativity of every Element singly and the collec-
tive Reality of their sum-total. This is done by repudiating a
double error, viz. 1) the error that the Relativity of every
Element singly implies the unreality of all the Elements collec-
tively (Nihilism) and 2) the error that the denial of a substan-
tive Soul as an internal controller (of the personality) implies
the denial of an Absolute (in the collective totality of the
Elements of the Universe).81 ’

77. Drop the word sambandhe in 6.5.

78. dharma-nairatmya.

79. abhyasa : repetition, intensification, production of karma.

80. nihiesa-savasana-klcia-jiicya-avarana-prahana, 6.7 lit. “‘absolute anni-
hilation of the obscuration of vices and (of the obscuration of) the
cognizable, with their germs, without any residue”.

81. Read 6.8-10—dharme nairatmyam api sarva-dharma-nastitva-dharma-
nair@tmiyam, antar-vyapara-purusa-nas titvam ca dharmesu nairatmyam
ity etayor visama-vadayor nirasena yatha-bhiita-dharma-nairatmya-
pratipadan@rtham Sastrarambhal, Tib. chos-la bdag-med-pa-yan chos-
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[6. 11] However others maintain that the aim of the work
is to repudiate ignorance and misconception by promoting the
right comprehension on the part of those who are ignorant or
are mistaken in regard of the (double) essence of Reality, of its
illusive Appearance and all other (topics here discussed).

[6.12]) There alsois another aim. The Bodhisattvas may
think it very difficult to arrive (at Omniscicnce), because infi-
nite are the particular objects contained in the five departments
of knowledge, viz. the knowledge of the worlds, of the classes
of living beings, of the elements of existence, of the rules of
behaviour, and of the path towards pecrfection.® They can
loose their energy and in orderto cco .bat this their mind-
depression (Vasubandhu) quotes (the first stanza of the treatise,
containing its table of contents, viz.) ‘“Reality, its Essence and
Appearance, the Absolute’ etc.

thams-cad-med-pa-itid chos-la bdag-med-pa dan, nan-na-byed-pai skyes-
bu med-pa-iiid chos-rnams-la bdag-med-pao zes mi-mthun-par smra-ba-de-
dag bkag-pas, chos-bdag-med-pa yan-dag-pa ji-lta-ba bzin-du bstan-par-
bya-bai-phyvir bstan-bcos brtsam-mo. Lit. “In every (single) dhaima
there is naircitmya, this is nairatmya of dharma, meaning non-cxistence
of all dharmas:. and the absence of an internal active soul meaning
nairiitmya in the dharmas (collectively) ; by the repudiation of these
two wrong theories, in order to establish the really right doctrine of
dharma-nairatmyva the $astra has been undertaken’.

Thus the two competing theorics of the mahayanistic sarva-dharma-
Siinvatd and hinayanistic pudgala-$iinyara are here interpreted as dharme
$anyata and dharmesu Sinyata respectively. Cp. LVP, p. 568. Accor-

ding to the Yogaciras these thcorics do not exclude the ultimate reality
neither of the paratantra-Element in every dharma singly taken, nor the
parinispanna-Element in all dharmas taken collectively. But according
to the Madhyamika school these Elements are likewise rclative and
ultimately unreal. S.Y.'sretranslation 5.14 ff.is quite incomprchen-
sible.

82. According to the Tib. the five categories of the cognizable here quoted
are loka-dhatu, sattva, dharma, vinaya and upaya. Y. 5.21 reads wuyaya-
dhatu in the place of upayatva, but this seemingly does not agrce with
the division being fivefold. In 6.14 read cittasankocas with S.Y.,
p. 5.23.
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4. THE SEVEN TOPICS

[V. 1.b. 2] (Vasubandhu introducing the first stanza says)
—here, just at the beginning of the body of the work it is
stated—

[Stanza 1.1.] The essence of Reality and its Appearance ;
The Absolute and its Unveiling
By Trance and Meditation ;
Their Degrees and their Results ;
Pre-eminence of Mahayana.

[11] [V. 1. b. 3] The following seven topics are discussed
here, i.e. in this treatise, viz. 1) the (double) Essence of Reality,
2) its illusive Appearance, 3) the Absolute Reality, 4) its
Purification (by ecstasy and meditation), 5) Degrees of Purifica-
tion, 6) its final Result, 7) pre-eminence of Mahayana.

Sthiramati’s comment :

(6. 16] (Vasubandhu says)—‘here, i.e. just at the beginning
of the work, its body (i.e. its contents) will be established”.
“Here” means either in this analysis of the topics, or in this
work. ‘‘Just at the beginning’ means at first. What a Revela-
tional work (s@stra) is, has been already explained.®® “Its
body” (is mentioned) either in the sense of a summary, or of
its abbreviation, or of its foundation. Just asthe carcass
(containing the exterior and interior Elements8 of an indivi-
dual) is called his body, just so the body of a work consists of
the topics which are discussed in it, which are its foundation.
They are seven, viz. the Essence (of Reality, its Appearance
etc.). Vasubandhu says—*“they are established’. This is (the
predicate which) mustbe referred (to the seven topics), it means
they are discussed.

(6. 23] It can be asked whatfor is this table of contents
mentioned at the beginning of the work ? Will it not be
sufficiently known when the work itself will be gone through ?
No ! the table of contents (stated at the beginning) is not

83. Cp. above, text p. 4.7 fT.
84. dyatana, here the same as dharma.
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useless ! It is mentioned for the benefit of thc student. Indeed
a student who knows (in advance) what topics will be discussed
will more easily follow the detailed exposition (of the subject),
just as a hose running swiftly on a well known race ground.®
Not otherwise 188

{7. 1] “These seven topics are discussed in this work” (says
Vasubandhu), this means that they represent the complete
work.?? The word *“the” refers to the topics indicated by the
words Essence of Reality, (Appearance) etc. Seven is their
number. This is mentioned in order to point out their inclusive
number. “Topics” are the points that are aimed at, that are
explained. “In this work” means in the work called ' Discrim-
ination between Middle and Extremes’. They are “discussed’,
i.e. taught or definitely settled. ¢Thus™ is a particle indicating
that such is the meaning.

[7. 6] (Vasubandhu) says ‘“Essence” (of Reality). That by
what something is essentially characterized is called its essence.
Now the essence of Reality is double, impure and pure.’8 Of
them the impure (or phenomenal) Reality is ninefold (it
appears in nine different aspects). beginning with that (transcen-
dental, but still phenomenal aspect which is the Constructor of

85. Rcad 6.26 (instead of vistarena etc.)—drsta-hhiimi-nihiaitka-u$va-
dhavanamiva, Tib. dkyu-sa-bstan-pairta thags-thogs-med-par rgyug-pa
bzin-te. Xyl. reads dkyus-kyis, evidently a very early confusion, if not to
be read dkyus-kyi-sa ; dkyu-sa ‘‘racc ground” ; thags-thogs-med-par=
nihSankam. The Labrang Commentary reads f. 9.b.3—dkyus-bstan-
pai rta bzin without explaining. This can only mcan *‘like a horse which
has been trained to run (a certain length on the racc-coursc)™.

86. Read 6.26—nanyatha, Tib. gzan-du ma-yin-no; drop the following
santi with Y.

87. After the words sampiirnam ity arthal, 7.2, (S. Y. 6.12 samaptam) Tib.
has Ses-par-bya-ba-yin-pas don-de khondu-chud-par-bya-ba zes-bya-bai
tha-tshig-go, this scems to correspond to arthyanta iti artha adhigamy-
anta iti yavat.

88. samkleSa-laksanarn=samalam, cf. below MAV, p. 42.21. The samkle-
Sas arc the }2 nidanas, the ever reverting stages of phecnomenal life,
regarded as ‘“‘phenomenalizers’’ or agencies which convert absolute pure
reality into a phenomenal or impure (sammala) one. Cp. LVP, p. 215.
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phenomena, as stated in stanza 1.1), ¢“the Universal Constructor
of phenomena exist”’, and ending (with stanza 1.11 where it is
stated) that “scvenfold are the phenomena proceeding from this
Universal Constructor of phenomena”.8 The remaining part
of the [12] treatise, (of its first part, viz. stanzas 1.12-1. 21) is
devoted to an analysis of Pure Reality (i.e. of the Absolute).

[7.9] If we understand by “cssence” that through what
something is essentially characterized, then it should be
somecthing differcnt from both the phenomenal and the abso-
lute reality 0 But that is not so ;** because the essence of a
thing is just the thing itself.?* E.g. density (or mass)® is the
essential characteristic of a solid body,?® but the solid element
is not something existing apart from density (or mass).

[7. 13] (The word) “essential characteristic’’ can also be
conceived (not as an instrument “through” which something
is being characterized, but) as an object which itself is being
characterized.™  Thus indeed (Reality) impure and pure is
essentially characterized (as such), i.e. as having the essence of
Recality impure and pure (or Reality phenomenal and
absolute).

[7.15] (The division of Reality into impure and pure
carries) still another (implication) : in accordance with being
either phcnomenal or absolute®® it also is either the particular

89. Read 7.8 (with S. Y.)—saptadhabhiita, i.e. abhiita for bhiita, cf. MAV,
p. 34.7. Tib. rnam-bdun yan-dag-mi-rtog-las, evidently for yaii-dag-
min-rtog-las. The nine laksana-s arc rchearsed p. 37.13-25.

90. samikle$a-vyavadanabyam bhinnam.

91. Read 7.11 iti cet, naitad evam, Tib. ze-na, de-ni de-lta ma-yin-te.

92. svabhava eva hi bhavanam laksangan, Tib. dnos po-rnams  ran-bzin-iiid-
de, lit. “of the Ens-es the essence (or the- definition) is the own-Ens
(itself)”, i.e. the essence ofa reality is the real itself, not something
extrancous to it, i.e, thc cssence of a thing is the Thing-in-Itself.

93. khakkhatatva, Tib.sra-ba-iiid. (S. Y.—kharatva).

94, prthivi-diatuh, Tib. sai-khams.- Cp. LVP, p. 65—"Ia solidité n’est pas
distincte de la terre”.

95, i.e. laksana can be analysed as a karana-sadhana, it then means /aks-
yate anena iti laksanam, or-as a bhava-sadhana, it then means /ak$yate
etad iti laksanam. -

96. samkleSa-vyavadanabhyam (Instr.).
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or the Universal (in the sense of the extreme concrete and
particular, the Thing-in-itself, and of the extremc abstract
and universal, which is the Absolute Totality of all cxistence).??

(7. 16] (The second topic) is the Veil (of illusive Appearance
covering Reality). It conceals the Elements propitious (to
Salvation), by preventing them to appear. These Elements are
concealed through it. In this sense Appearance is a veil. It
consists of 53 varieties (of moral and intellectual defects which
are obstacles on the Path towards the perception of Ultimate
Reaty).

[7. 18] (The third topic is) Absolute Reality. (When we
think) “‘this is merely this”, (i.e. the bare fact of the reality of
something), the condition (of being merely this, “Thisness” or
“Suchness’) represents the Absolute; it can be nothing else
(than merely this, nothing empirically dcfinitc). It can be
considered from 10 different (viewpoints).

(7. 19] (The fourth topic) is the Antidotc (against phcno-
menal impurity. It is so called because it represents) that part
which annihilates the counterpart, (it is the enemy of impurity).
It is the Path (of Purity, or Path to Salvation). It consists of
Meditation (in rapturous trances). (The Path is Meditation,
because its different stages) are created®® by profound
meditation,

97. Thus the two main principles, thc two central conceptions of the sys-
tem are here brought in connection with the division of rcality into
phenomenal and absolute. The Particular (svalaksana) in the scnse of
the extreme concrete and particular, the absolute particular, the Thing-
in-Itself, is nothing but that Constructor of phenomena which will be
described in the next stanza. In the idcalistic system of the Yogacaras,
it of course cannot represent an efficient point-instant of external reality
which the svalaksasa rcpresents in the Sautrintika system, but the
meaning of a pure sensation, of an cxtreme concrete and particular Ens
remains. The Thing-in-Itsclf bccomes spiritual, its other namcs are
paratantra, samskria or abhiita-parikalpa. It is transcendental, still
phenomenal although the extreme limit of phenomenality, it is Suddha-
laukika, cp. MAV, p. 19.19. The other central conception is §anyata=
tathata=parinispanna etc. ctc. Itrcpresents the vyavadana-part, the
transcendent tokottara), pure (visuddha) aspepct of Reality; the stanzas
of MAV beginning with 1.12 describe it.

98. sa bhavyata iti bhavana, Tib. de goms-par-bya-ba-ni bsgom-pao, the
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[7. 21 (The {ifth topic) is the Degree, i.e. the special degree
of that very Path which is (gradually) developing in (uninter-
rupted) continuity. It has nineteen stages, e.g. the stage of
“the lincage™, (i.e. that degree of trance when the certainty of
belonging to the spiritual family of Buddhasis reached), and
other stages.”

[7. 22] (The sixth topic is called) Reaching the Result, i.e.
attaining the fruit. It has fifteen varieties, viz. the result of
moral retribution ete.

[13] [7. 23] (The seventh topic) is the unsurpassable preemi-
nence of Mahidyina (among all dJdoctrines of Salvation).
Yana means a vehicle by which one moves, (by which one is
carried). Itis a progress and its excellency is unsurpassable
in three respects,!90 the excellency of equipment, (of the start
and of the result).

(7. 25) It is stated (in the stanza that the topics) are
seven. The topics are just so many. This is said for the
sake of limiting their number and for the sake of pointing to
their consecution. They are specified as being just so many,
not more (than seven). Their consecution is established in
conformity (with the aim of the system) which is the attainment
of the Gnosis), the transcendent highest Intuition of the
Absolute.

5. THE CONSECUTION OF THE TOPICS

First explanation

[8.3] The future Buddha at the beginning of his career
(while still in the preliminary stage, the so called) stage of
Faith,'® chiefly attending to his duties of a (higher) morality,

term bhavana implies the meaning of meditation and mental creation,
in an idealistic system creation in general, it is originally a term of
the Mimamsakas. cp. Mandanamiéra’s work Bhavanaviveka.

99. gotra-avastha-gotra-bhiimi, Tib. rigs-kyi gnas, the Element of Buddha’s
lineage is eternal according to the Madhvamikas, non-eternal according
to the Yogacaras, cf. E. Obermiller, Pr. P., p. 49.

100. 7.25 pratipatti, Tib. sgrub-pa.

101. adhimukti-carya-prayoga-marga, Tib. mos-pas-spy-od-pa, cf. E. Ober-
miller, Pr. P., ibid.
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should nevertheless begin cleverly to distinguish between
impure (or phenomenal) and pure (or absolute) Reality, since
every Element of virtue propitious to Salvation is checked by
some corresponding phenomenal impurity which must be
known, If it is not cleared away, Salvation is impossible, but
if it is not known, it cannot be extinguished, bccause its influ-
ence remains unnoticed. He then will realize that the object
upon which he must concentrate in order to free his mind from
impurity is (the pure or absolute) Reality.1°2 With this object19?
he will then apply the method which extinguishes the cover (of
phenomenal impurity). He will realize that (transic) medi-
tation is the remedy (against the cover ¢ phenomenal Appear=
ance).

[8. 9] After that comes a process of concentration upon the
Elements which counteract (the gloom of phenomenal Appear-
ance), which annihilate the corresponding obscurations, which
increase the force of the antidotes against thcm. (The future
Buddha) must know the (respective) stage which he has reached
in this process of meditation, e.g. “The stage of Certainty”
regarding his belonging to the Spiritual Lineage of the
Buddhas.?04

[8. I1] After that (the future Buddha) attains the result
(of his career), The Elements of Transcendent (Trans-pheno-
menal) Reality clearly appear to him. (This first visian of
Nirviina is the so called) result of Entering the Strecami0s
(attained at the 16th moment of the Path of Enlightment).

[8. 12] All these (six consecutive degrees in the moral and
intellectual development of the future Buddha) are the common

102. Read 8.7—tat tattvam ity avagantavyam, Tib. de-ni (de-) kho-na-nidyin-
par khon-du chud-par byao (xyl. de-ni kho-na yin-par).

103. Read 8.8—rad-alambanena. Tib. dmigs-pa-des.

104. gotra-avastha. cf. above, note 99.

105. Read 8.11—srota-apatti-phaladi-jiteyam, Tib. rgyun-du hjug-pai hbras-
bu-la-sogs-par Ses-par-byao (instead of phaladi samtana-gatam).
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featuios of (the Path) of Bodhisattvas, érﬁ\'akas, (Pratyekas)
and o0 novices. 19 (i.e. of Mahiyiina and Hinayina and of
all t..¢ three different Paths towards [14] Salvation). This agrees
witi: Scripture (where we find the following injunction)—*This
recluse is training for progress along the method of the
Sriivukas 5 he is also training for progress along the method
of the Pratyckas; he also is training for progress along the
method of the Bonhisattvas'. (This proves that all " the three
mcthods applied on the Path towards Salvation have common
featurcs). But the matchless pre-eminence of Mahayina,
which constitutes the seventh topic, dcals with the special
properties of a Budhisattva which nothing can surpass.

Second explanation

[R. 17] But others maintain that the (double) Essence of
Reulity (the first topic) is mentioned at the beginning in order
to produce a more clever (not naive) conception®? of the
(double) essence of Oppression and Deliverance, for Oppression
here means the veil (of phenomenal Appearance} and
Deliverance means Absolute Reality. Through the knowledge
of Absolute Reality the mirage (of phenomenal Appearance)
is dispersed. Therefore (both) Appearance and Reality (are
pointed out at the beginning).

[8. 20] After that (the next topic is the Path). In order to
teach the expedient serving to annihilate the (mirage of
phenomenality) its antidote, the Path (of Purity) with all
attaining details, is mentioned.

106. Rcad 8.12 (according to E. O.)—saSisva-§ravakadinam. Tib. slob-ma-
dan-bcas-pas. The Tib. context points to a reading—etac ca sarvam
safisya-bodhisattvanam $ravakadinam ca sadharanam=de-dag thams-cad
kyan slob-ma-dan-bcas-pai (xyl. pas) byan-chub-sems-dpal dan fian-thos-
la-sogs-pa dan thun-mon ste. The Peking T. reads bla-ma instead of
slob-ma whence S. Y., 8.5 has probably derived his sottarac (?).

107. kauSala, Tib. inkhas-par-bya-ba “‘cleverness”, ‘‘deeper insight”,
“learning”. Drop the cheda before tatah in 8.20.
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(8. 21] The Path has beginning, middle and end. In cach
stage can it be lightly or middleway or intensely practised.
This produces different verieties. In order to point to them
the next topic are the (comparative) stages (of the Bodhisattva’s
progress). ’

[8.22] Every stage brings a corresponding result. The
next topic is therefore the Result (reached at each stage).
All these six topics (are concerned with facts) which are the
common feature of a Bodhisattval® with the Sravakas and
other (Saints). But the last topic is the pre-eminence of
Mahayana. It pursues the aim of indicating the non-common
(special) features (of that religion).

Third explanation .

[8. 25] Others again maintain that the (doublc) Essence
of Reality has been given the first place because we cognize
Reality either in its real (i. e. ultimate) essence or in its uareal
(i. e. phenomenal) essence. After having realized this essential
(difference), the mirage of Appcarance can be rejected and
Absolute Reality directly intuited. Therefare the next topics
are Appearance (on one side) and Asolute Reality (on the
other).

[9. 1] Next comes intense Meditation on the remedy
against (the gloom of phenomenal Appearance), since this is
the right expedient for both the rejecting (of the unreal) and
the immediate realization (of the real). [15] After that comes the
special stage which is but the comparative degree, high or low,
which meditation has reached. The Result consists in the
annihilation (of the mirage of phenomenal Appearance)
through this intense meditation. After that the supreme
vehicle of Salvation (Mahayana) is reached. The consecution
of the seven topics has the aim of illustrating this process.

108. Read 8.23 (with the MS)—bodhisattvasya.
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Fourth explanation :

(9. 5] Again others think?® that, since we are liable to be
mistaken in regard of what Elements are real and what are
unercal, the Essence (of Reality) must have been indicated (at
first) in order to put an end to both an (exaggerated) denial
and an (exaggerated) imputation (of Reality). (The doctrine
of the origin of the phenomenal) mirage (should be then
expounded) in order to promote its clever distinction on the
part of those who strive to get rid of that illusion. But
ultimate Recality is hidden under the vcil (of phenomecnal
Appearance), therefore in order to promote a scholarly
conception of Reality, the next topic is the (ultimate or absolute)
Reality. The phenomenal mirage can be dispelled by a
penetrating analysis of what is (essentially) real. Therefore
after having given (the dcefinition) of Reality, the counteracting
(anti-phenomenalistic) profound Meditation (must be ex-
plained). The condition (reached in the progress of this
Meditation must be next described in order to construct) a
scholary theory!® of its different stages. Every stage
produces its (corresponding) result!!l ; therefore next to the
theory of the stages their result must be (also) considered in
order to produce a scholarly conception of what the Result
is. (Finally), since all these topics (are here represented

109. Read 9.S—apare’pi manyante sad-asad-dharma-mohat, Tib. gzan-yan
sems-pa yod-pa dain med-pai chos-la rmons-nas., The sentence is conti-
nued up to atra nirdistam in 9.11, where, in accordance with the Tib.,
ante nirdistam must be read. Tib. thamar bSad-do siiam-mo. Just as
on p. 29.7 and 29.11 the editors have mistaken sems-pa=cetana for citta
=sems, so they have here mistaken sems-pa=manyate for citta, since
they identify siiam-mo with manyante, sems-pa with cittusya, whereas

“iti’®, sems-pa corresponds to manyante and cittasya is
altogether superfluous. sems-pa is never citta, but either cetana, or
cintayati. )

110. kausala, kuSala=mkhas-pa=pandita. Asanga’s theory of the bhiimi-s
is here alluded to. :

111. Read 9.9—avasthaya phalam prabhdvitam iti, Tib. gnas-skabs-kyis
hbras-bu rab-tu phye-bas. -

~ .
snam-mo 18
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in that their aspect on which the Mahadyana religion is
founded), since they serve as an introduction to Mahiyana,112
Therefore, as a concluding topic,}1? the pre-eminence of the
Mahayana (among all other religions) is discussed.

112. Read 9.10-11—sarvam ¢tan mahayanam agamayatiti (ot agamayyeti),
Tib. de-dag thams-cad-kyan theg-pa-chien po-la brten-pas ; lit. “‘all this
serves as at introduction (to Mahiiyina)”. The Tib. means that the
preceding topics are founded on Mahidyana, but this stands in contra-
diction to the preceding three explanations according to which the
preceding six-topics are not the real Mahayana, they also arc found in
Hinayina, but the last topic alone shows the difference of Mahayana.

113, Read 9.11 with V., 9.8—ante nirdistam iti, cf. above, note 109.



Chapter I

(16] THE UNIVERSAL CONSTRUCTOR OF
PHENOMENAL REALITY

l. GENERAL STATEMENT

With reference to the (doudle) essence of Reality we have the
following statement :
[Stanza 1. 1]
The Universal Constructor® of phenomena exists !
(But he himself) does not contain any division®
In two parts, (the apprehended and the apprehending).
The Absolutc® hawever is contained in him,
And in the Absolute again he is included.

1. The whole first part of MAV is devoted to the definition and dectailed
description of two items, abhiita-parikalpa and $iinyata. Their mcaning,
I hope, and all thcir fargoing implications will clearly emerge at the
end of this translation.

The term abhiira means “‘unreal”, but not unexistent ; the Tib transla-
tors accordingly do not render it by ‘‘not-cxistent’ (med-pa or diios-
po-med-pa=abhdva), but by “not quitc real”, ‘‘not ultimately real”
(yan-dag-pa-ma-yin-pa), which can be rendered as ‘‘relatively real”,
“phenomenal’’, ‘“‘not absolute”, its synonym is vitatha, i.e. non-tathat@.
Indeed it will be seen that it must be distinguished, on one side, from
an absolute non-Ens (abhava or atyanta-abhava), on the other side,
from an absolute Ens (bhiitartha-tattva-tathata = parini$panna=siin-
yata). We thus have the full right to call it phenomenal appcarance,
Appecarance simply, illusive appecarance, world-illusion, transcendental
illusion, phenomenal world or worlds, since all single phenomena, as
well as all the worlds, everything except the transcendent Absolute, are
embraced by it. “pari-kalpa’ is rendered in Tib. as kun-nas-rtog-pa
““universal constructor’’, but the characteristic of ‘‘universal’” can be
dropped, the term can be rcplaced by vikalpa and even simple kalpa,
cf. MSA, XI. 31 and MAYV passim. In logic we have rendered vikalpa
by “imagination”, *“productive imagination’® (in the Kantian sense).
In the early Vijiana-vada (@gama-anusarin) it would be a grave mistake
to retain this interpretation, because parikalpa is here contrasted with

(Notes 2. 3 see infra)
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Vasubandhu’s comment

[V.2.a.1] Among them (i.e. among the seven topics) this
staza deals (with the first, viz.) the Essence (of Reality).

[V.2.a.2] Under *‘the Universal Constructor of phenomena”
we here (must understand) our Productive Imagination? which
constructs (the pheaomenal world by spliting concrete reality
in two parts), the one grasping the other. This duality is here
just the relativity® of the grasped (objective) part and the

parikalpita ‘'the thing imagined”. We must distinguish and cven
oppose “‘creative imagination™ to “created by imagination®. Therefore
“Imaginator”, “Constructor of phenomen.. |, “Creator of Appearance”,
“Crcator of the phenomenal worlds™, ““Creator of the world-illusion”,
“Creator of a transcendental illusion™ will be adequate renderings for
abhiita-parikal pa with the proviso that it is by no mecans a personal
Creator, but simply the human Mind as the faculty of Imagination.
This is the “‘real creator of thc unrcal’, i.e. of all phenomena; itis
that Reality which creates Appearance. On the difference between
parikalpita and vikalpita cp. MAV, karika 1. 17 and LVP, p. 516.

2. dvaya *‘division” or ““duality’’. Thc division of concrete reality in two
parts, the onc grasping the other, the object and subjcct, is the first
step of the constructive Mind, when consciousness just arises in the
subconscious Mind-store. Cf. Kamala§ila's remark, Tatra sp. 369.8,
that in the logical Yogicara school vikalpa means “‘construction of an
image capable to coalesce with a name™ (cp. N. bindu, p. 7.20 ablilapa-
samsarga-yogya-pratibhasa-pratiti), whereas in the carly Yogicara it
means first of all grahya-grahaka-kalpana, construction of subject and
object, or division into subject and object. The construction manifests
itself in a division, vikalpa mecans both division, construction and
constructor (parikalpayitr).

3. Sinyata, the meaning of this term will be clearly established later on, it
has in the Vijdianavada system thc meaning of an Absolute Ensasa
positive all-cmbracing rcality in itself, whereas in the Miadhyamika
system which denies the existence of all reality-in-itself, the same term
means just the opposite, i.e. Relativity, the absence of an Absolute. Cf.
below MAYV, p. 38 ff.

4. vikalpa=rtog-pa-ni. Xyl. corresponds to—tat-a abhiita-parikal po
grahya-grahaka-vikalpah. Read kun-tu-rtog-pa-ni intead of kun-tu-
rtog-pai-ni.

5. Read—giiis-po-ni gzui-ba-dan-hdzin-pai dhos-po-o, de dan bral-ba-o.
grahya-grahaka-bhava, cp. karya-karana-bhéva, dios-po=bhava,
relation.
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subject grasping it, (He, the Constructor himselt) is quite fice
of this division).

(V.0.2.2] “The Absolute bEowever s contned in him™
(savs tie »tamr ). The Absclute s (here the Non-Relativity),
1t s this same tbut unnversal) abserce m every Constructor of
phenomena eof this (s constructed) dnsien nto object and
subject. ) .

[V.2.2.3] (The stanza further sass) that “in this (Absolute)
he is included™, (" He'" means) the Universal Creator of phe-
nomena. {Thus the Absolute is “deved” of the relativity of
subject and object, but this relativity is included in him as a
phenomenal cover).  Indeed thi- correct definition of the
Absolute is given in the (following scriptural words) @ *‘when
something is absent in a receptacle, this receptacle 1s then
rightly regarded as “devoid™ of'it, such *‘devoidness” of the
receptacle is the empty receptacle, the receptacle itself. It then
represents reality as it really is (i.e. absolute reality), (because)
what remains as existing (after. the deduction. of the thing
absent) is rightly regarded as being Reality as it really is,
(i.e. as the Absolute)”’,

[17] Sthiramati’s comment

(9. 12] With reference to the (double) essence of reaiity,
{phenomenal and absolute), it is stated :

The Universal Construcior of plenomena exist

(But he himself) does not contain any division

In two parts (the apprehended and the apprehending).
The Absolute however is contained in him,

And in the Absolute again he is included.

[9. 16] (Vasubandhu says) ‘“‘among them”, this means
among the just mentioned seven topics, viz. the Essence of
Reality, Appearance etc. etc. With reference to (the first of
them, viz.) to the Essence of Recality, this stanza has been
composed : “The Universal Constructor of phenomena’ etc.
(The order) of explanation follows (the order) of enunciation.
Therefore the (double) essence of Reality being the topic men-
tioned in the first place, (it is natural) that its explanation is
given before (all the others). -
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2. THE FIRST MEANING OF THE STANZA. REPUDIATION
OF EXTREMLE SCEPTICISM

[9. 20] There are some (philosophers, viz. the Midhyamkia
school, who maintain) that all the Elements of cxistence® are in
no way rcalitics. (In the carly schools all existence was analy-
7zed into Elements assumed to represent ultimate realities,
But according to the Mdadhyamikas) they arc as unrcal as a
pair of horns on the head of a huare, (they do not exist at all).?
The :fore, in order to repudiate this wholesale negation, it is
stated—"“The Universal Constructor of phenomena exists 1
This proposition must be supplemented by the words “‘in
itself”. (It exists in itsclf, i.c. qbsolutcly), it is the Thing-in-
Itself'®

(9. 22] However is this not contradicted by Scripture ?
(Mahayanist) Scripturc indeed declares : ““All the Elements are
devoid (of this absolute reality in itsclf)”.

No ! there is no contradiction, because it is (further) stated
that “*he contains no duality”, (i.c. this constructor contains no
division in two parts, the one grasping the other).

[9.24]) The Constructor of phenomena is devoid of the
distinction into an apprchended object and an apprehending
subject, in this sense {(only) is he “*devoid’’, but not in the scnse
of being deprived of all reality in itself. Therefore there is no
contradiction with (Mahaiyana)-scripture. (The Constructor is
devuid of empirical but not of transcendental reality).

6. sarve dharmal.

7. The Madhyamikas have never maintained that they do not exist at all,
that they are abhdava. They maintained that they are svabhava-siinya
(or simply Sizya), dirgha-hrasva-vat, real only relatively as ‘the long
and the short”, cp. MV, pp. 10, 252, 264, 458, 529 ; cp, thec cmphatic
protest against abhava-abhinivesa, ibid., p. 248.

8. According to thc Midhyamikas there 1s absolutely nothing real in itself,
everything is relative; they deny the Thing-in-Itself, because it is
dependent ; the Yogacaras, on the contrary, maintain the reality of
everything causally dependent, cp. Trir_n.s"., p. 16.16—vijianam punah
pratitya-samutpannatvad dravyato’stiti,

6
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[18] [9. 26] But if that be so, then, *“‘duality”, (i.c. every
subject-object couple) will it not be totally non-existent, just
as the hare’s horns (which do not exist atall)? The Cons-
tructor of phenomena will then (alone) represent absolute
existence (cxistence in itself). This would imply a denial (of
the other, the ultimate) Absolute.

[10. 1] That is not so! because this (other) Absolute is
contained in him. (What indeed is this other Absolute ?) Just
this universal non-existencec of the division into object and
subject in (every) Constructor of phenomenal appearance is the
Absolute. Therctore it cannot be (deduced that the ultimate)
Absolute docs not exist.?

[10. 3] (Now) if this Absolute contains no duality (and if it
is inherent in everv Constructor of a phenomenon), why is it
that we arc not omniscient 720 If it is present (before us) why
is it not perceived 7 In order to solve this doubt it is stated
(in the stanza) ‘“‘and in this Absolute he is included”.

[10. 6] (Because this Absolute is not pure), because the
Constructcr of phenomenal (illusion) is also found in it, there-
fore you are not saved (and omniscient). Just for this reason,
just because the pure Absolute is covered by (phenomenal)
impurity, it is impossible to perceive it, just as it is impossible
to perceive the (genuine) purity of the water-element, when it
is soiled by filth,

3. THE SECOND MEANING OF THE STANZA.
REPUDIATION OF EXTREME REALISM

[10. 9] (The stanza) also aims at repudiating (the other
cxtreme), the opinion of those who maintain that not only the
Mind and mental phenomena cxist as realities (or things by
themsclves), but that the (external) material objects likewise

9. The parikalpa is dvayarahita but Siinyata is dvayarahitata and that is .
all the difference, cp. below, p. 19 20; the passage 10.2-3 (and S. Y.
11.2) must be sublined.

10. Lit. ‘“Not saved’.
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exist (as things by themselves).!* (To their address) it is said
that the Constructor or the foundation) of phenomena (alone)
exists.22> He alone exists as a Thing-in-Itself. There is no
Matter outside him, i.e. Matter does not exist as a reality (or
as a thing-in-itself, it exists merely as an idea).

(10. 12] Why is it that there is nothing (besides ideas) ?
(The answer is) “he contains no duality’’. (This means) that
neither does this (Element which is) the Constructor of pheno-
mena apprchend something, nor is he apprechended by some
one. He represents (Monism, i.e.) pure (transcendent) Reality,
the merger?3 of subject and object.

[10. 14] Indeed no sensible objects -~ at all perceived out-
side consciousness. (This is proved) by dreams and (halluci-
nations). Consciousness itself appears (in dreams) in the garb
of external, sensible objects. Supposing “a’ is the cause of
“b”, it is then impossible that “b” should appcar in the absence
of “a’.2* (If our ideas were produced by external objects, they
could not arise in dreams). We therefore [I9] must know that
consciousness containing ideas of objects arises without any
external objects at all ; just as it arises in dreams and (halluci-
nations) it also arises (in waking) and other conditions, it arises
exclusively from a (subconscious) germ (which lays dormant in
the Store-house of subliminal consciousness and arises in due
time to produce an idea) when it becomes ripe for that.

[10.18] If there are no apprehended external objects, there
(evidently) is no one who apprehends them. It is (absolutely)
impossible that there should be an apprehending part where

11. Read 10.9—arhava citta-caittasikavad ritpam api dravyato’stiti . .. =
" Tib. yai-nas ems dain sems-las-hbyuir-ba-rnams-ltar (Xyl. rnams-so) gzugs

dait rdzas-id-du yod-par . .. Cf. Trim$., p. 16.9—vijitanavad vijiieyam
api dravyato’sti (cf. H. Jacobr’s translation). Cp. S. Y., p. 11.10,
onyatra ().

12. Read 10.11—sa eva asti dravyatah (cp. S. Y. 11.13).

13. Lit. 10.14—"the bare thing deprived of apprehended and apprehender.

14. Lit. 10.16—""and what is the cause of what (yad yasya), its production
in the absence of that, (i.e. of its cause) is impossible”’.
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there is no (corresponding) apprehended part ¥ Therefore there
are beyvend the iHusive constructions of our imagination!® no
(external) material objects?? (and no consciousness apprchend-
ing them).

(10.20] However, if there is Au‘hsolulcly nothing to be
apprehended. Salvation (and omniscience) become impossible,
because (this would mean  that) there neither is any Pure
Obicctivity (transcending the limits of the phenomenal world).28
That is not so, because (says the stanza) “ The Absolute how-
ever is contained in him™.  The word * however™ here replaces
the word “because”. This Absolute indeed constitutes the
Pure (Transcendent) Object.?® It constitutes that (Absolute)
Universal Reality in wiich (en:pirical) subject and object
disappear.2® It is contained (hidden) in the Constructor of
(the illusive) phcnomena (of phenomenal worlds). Therefore
Salvation (and Omniscience) are not impossible.

15. Read 10.18-19—grahakasyabhavad asati grahve grahakabhavo na yujy-
ate. Cf. Abhisamayal., v.7. This of course does not interfere with the
existence of the Absolute. But the Miadhyamikas on this score, viz. on
the score that subject and ob ject are rclative, deny the absolute reality
of consciousness, they thus deny the reality of the cogito=manas.
cf. Madhy. avatara, VI, 48 and VI, 51.

16. Lit. 10.20—'"apart from the universal arranger of the not-ultimately-
real”.

l’ Ydgrant

P Bl wvioonr o vmgad <t b Hida thisd dthe Pidnt vowe bies aiholabe b nowdedpge
and pescoives Higviina,  This s aldled the Pure Objeet (paribinddiv-
alambana). It transcends the boundaries of the phenomenal world, it
is lokottara, it is transcendent ; whereas abhiita-parikalpa is Suddha-
laukika-gocara (cf. below 19.22) ; i.e. it is still in the phenomenal world
(as its condition), it is not transcendent (/okottara), but transcendental,
to use Kantian terminology.

19. Read 10.22-23—visuddhyalambanam="Tib. rnam-par-dag-pai dmigs-pa-
ste (not dmigs-pa-can).

20. Lit. 10.23 ““And it is the universal (-ra) deficiency of apprehended and
apprehender”. Indeed the definition or essence (lakSana=mtshan-niidy
of the Absolute (Si#nyata) consists in the concerted universal absence of
both the object and the subject and the presence of their subjacent
substratum, i.e. in Monism.
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[10.24] But if it really is contained in the Constructor of the
phenomenal world, we should perccive it, since it is present
(before us). Why then do we not perceive it? (We do not
perceive it), because it is concealed by the Constructor of
phenomena, not because it does not exist, just as the ether

is not perceived because itis transparent, not because it does
not exist. '

4. THE THIRD MEANING OF THE STANZA. THE MIDDLE
WAY BETWEEN THE TWO EXTREMES OF
SCEPTICISM AND REALISM

[11.3] (The stanza) can also (be interpreted so that its first
phrasc is directed against radical scepticism and its second
phrase against realism).  Indeed (the phrase) ‘‘the Universal
Constructor of phenomena cxists !"” has the aim of repudiating
the total negation of every (ultimate reality by cxtreme scep-
ticism). It is not true that all (the Elements) are neither
unreal, nor are they real (as maintained by the Midhyamikas).
(All Elements) are real, (but real only) inasmuch as they
represent modifications (of the Element of pure) conscious-
ness.

[11.6] (The second phrase of the stanza) ‘“he contains no
duality” aims at repudiating a wrong imputation of realjty.2
It is directed (apainst dualism), against those who maintain
that the external world exists [20] just as it appears. namely as
something real in itself, (both subject and object bcing ulti-
mately real). independently from (that consciousness) which
is the Constructor of phenomena.?? The aim (of the text is
to emphasize) that the Constructor of phenomena alone
exists. (zutnottheillusive phenomena which are constructed
by him).

21. Lit. 1!1.6 “But those who think that just as the material (Elements)
etc. appear, just so, separatecly from the Constructor of the unreal, they
exist in their own reality, against them it is said in order to repudiate
imputation (of reality) upon the non-real ‘there is here no duality”.

22. Read 11.7—parikalpat=kun-tu-rtog-pa-las (with S. Y*, p. 12.12).
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[11.9] However there are also some philosophers who think
that the absence of both (a subject and an object) means an
absolute blank,? such as the son of a barren women. On the
other hand, there are others who think that the negation of all
stubstance?t cnd its replacement by mere  qualitics—dhar ma-s)
refers only to the negation ol a substantial Soul®* regulating
life from within (without aftecting the full reality of all other
Elements). Therefore, in order, on the one hand, to repudiate
the negation of the Universal Absolute, and in order, on the
other hand, to deny the reality of substance in every single
thing® it is stated that *‘the Absolute however is contained

“in him™,

[11.12] If the Absolute is  contained in this  Universal
Constructor of phenomenal (ie. in every real thing), then all
living beings will perceive it and will easily attain (omniscience
and) Salvation. However this does not happen, because (the
stanza says) : ““And in the Absolute again he is included”. (It
exists under the cover of phenomena). As long as the
Absolute is not disclosed Salvation is not possible. It is
concealed?” and a great effort is needed for purifying it.?®
Therefore there is no easy Deliverance.

23. uccheda-riipa=uccheda-svariipa, materialism, denial of the law of
karma. S.Y.—cheda-ripo (?).

24. dharmanam $anyata ; thus it is clear from this passage that $anyata
means for the Sautrantikas no other ultimate reality than the dharmas,
for the Madhyamikas no absolute Ens altogcther, every thing relative,
and for the Yogacaras every thing relative save one, the Absolute Ens.
The latter unfairly accuse the Madhyamikas of Nihilism, whereas they
are Relativists, they only deny the Thing-in-itself. Although Suanyata,
svabhava-Sinyata and nair@tmya or bhiita-nairatmya are synonyms,
Sthiramati uses here Siinyata in the Yogacira implication as a repudi-
ation of the denial of every ultimate reality, and nairatmya in the
Sautrantika-Vaibhasika sense as pudgala-nairatmya, or purusa-rahitata.

25. antar-vyapara-purusa.

26. bhiita-nairatmya. i.e. real non-substantiality or the phenomecnal non-
substantiality regarding the (absolute) reality.

27. 11.15—samklista=samald, cf.below, p. 42. What the samkleSas are
will be explained below, p. 29 ff.

28. Read 11.15—viSodhayitavya Tib. rnam-par-sbyans-dgos-pas.
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5. THE FOURTH INTERPRETATION OF THE STANZA. THE
CONTRAST BETWEEN PHENOMENAL AND
ABSOLUTE REALITY

[11.17] there is a further (interpretation, but as a matter of
fact) it is not different from what has been stated above??
regarding the essence of Reality. (Reality is double), impure
and pure (or phenomenal and absolute). According to this
interpretation the stanza ‘““The Universal Constructor of
phenomenal (illusion) exists, etc. etc.” pursues the aim of

_calling attention™ (to this aspect of the problem, viz.)the
corruption (of pure Reality through the phenomenalizing
forces) and its purification (on the Path towards Nirvina).
Phcnomenal Reality (or the 12 stages of ever revolving life) is
identical with the Constructor of illusion, because the essence
of this construction is nothing but the {phenomenal) illusion®!
{of a mentally constructed quasi real world).

[11.20] But how is this to be understood ? How can the
essence of the Constructor of phenomenal reality represent an
illusion ? (Was it not stated above that ‘*he exists absolutety”,
being a reality-in-itself 7). He represents nevertheless an
illusion, inasmuch as he does not really contain that duality (of
subject and object as which he appears in phenomenal life).
This subjective-objective form is Appearance, [ 21 ] it does not
exist (ultimately) in itself. (In itself ultimate reality is monistic).
It is therefore evident that (from this point of view) the essence

29. Cf.above, p. 8.17 ff.

30. pariksartham (11.18).

31. samile$a (11.19) is the phenomenal life (samvrri) or the 12 stages of
that ever reverting process, cf. below, p. 29 ff. abhiita-parikal pa belongs
also to the phenomenal world, it is §udd/ta-laukika-gocara{x (19.14).
Therefore there is an existential identity betwecn them. abhiita-parikal-
pa, alias paratantra, is according to the definition of the Tibetans
(grub-mthali-chien-mo) hkhrul-pa dait hichrul-gzi=bhrantir bhrantesca
asrayah, it is the Thing-in-Itself (svalaksanam) which is the foundation
of the construction of the corresponding illusive phenomenon, and also
this phenomenon itself. abhiita-parikalpa-sva-bhavah has here the sense
of abhiita-parikalpita-svabhavah.
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of the Constructor of phenomena is nothing but a (transcen-
dental) illusron, %2

(11.22] Now (the next words of the stanza, viz.) “The
Absolute however is contained here (i.e. in him)” (according
to this mterpretation) refer to a consideration (of absolute
reality) as a purifying (force counteracting the defiling forces of
transcendental illusion).

[11.23] The esscnce of purification consists in (the realiza-
tion) of the Absolute, since (pure or absolute Reality) means
non-duality (or Monism). We must morcover consider that
(1t is not Nirvina alone which is here taken as the Absolute,
but) Nirvina as well as the Path towards it, because both
Nirviina and the Path (or, in other words, the Buddha and the
Saint) are brought in full relief by (the ided of) the Absolute.
The pure Reality (of the Absolute or of Nirvana) must be
converted into the Path towards Nirvﬁ'xju (by the Saint) taking
his stand in phenomenal reality.  (Nirvana) is not something
existentially separate (from phenomenal reality). In order to
point out (this relation between absolute and phenomenal
reality), the stanza says ‘‘here” (i.e. in **him’’), in the phenomenal
reality, (sc. the Absolute is immanent in the Phenomenal).33

32. Lit. 11.22 “The illusion-essence is clear through the imputed (prakhya-
tena== pratibhasitena) object-subject form”’.

33. Lit. (11.17, 12.2) *Or essence is not different from the above-mentioned
essence of grent wp;‘,.r;\u,inn and purification. Therefore in order to
conaider the essence of great oppression and purification, he says “‘the
construction of unreality exists, ctc’’. Great oppression has the cssence
of a general construction of unreality, because it has the essence of
illusion. How is it known that it has the essence of illusion ? Because
““duality is not found here'*. The essence of illusion is evident through
the form of apprehended and apprehender which does not exist in
itself, (but) appcars. Now in order to consider the purification-essence
he says “"the Absolute is. found here”. Purification has the essence of
the Absolute, becaase it has the essence of non-duality. And we must
know that here extinction and the path are both taken, since they are .
made powerful (prabhavita) through the Absolute. Only from the
part of great oppression (samkliesa) the part of purification can be path-
converted (margayitavya), but it has no separate existence ; in order to
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[12.2] Now, if this division (of reality into objcct and
subjcct) does not really exist, why is it that simple people are
mistaken and think that (both the object and the subject)
really exist ? In answer to this question (the stanza states)—
*‘and in the Absolute again he is included” ; *“*he”, i.e. the
Constructor of the division® (of reality) into an objective,
grasped part and into a subjective, grasping part, (he is con-
tained merged in the monistic Absolute). It is just as the
imaces of elephants and other (animals) which appear in a
magically evoked phantom in which no real elephants® are
contained. (The subject-object image of the world is a
phantom concealing the absolute monistic world-reality).

[12.5] The term *‘Creator of phenomena’ means that one
in whom this division does not exist or that one by whom it is
constructed.

[12.6] The word ‘“‘phenomena’ (or unreality, not-genuine
reality) suggests that the form in which reality here appears
to us, the form divided into an object grasped and a subject
grasping it, does not (ultimately so exist).

[12.7] The word “Constructor” suggests that the objects
do not exist in that form into which they are converted (by
creative imagination). We have thus emphatically stated that
the essence of reality is something quite free from the division
into two parts, the one grasping the other.

indicate this he says “‘here’”.—The Tib. points to a rcading »na svasan-
tanat pythak sattvam asya asti instcad of na punah prthak sattvam asya
asti. ‘This would mean that the Absolute must be found introspectively
by dcep meditation in the depths of one's own consciousness, it is
pratyirma-vedaniya, every one can find it in himself, an idea very much
in vogue in the schools of Mahayana. Probably both readings go back
to some discrepancy in early Mss. Tib.—ran-gi rgyud gud-na med-par
rab-tu-bstan-pai-phyir hdi-la zes-bya-ba gsuns-so.

34. vikalpah (12.4)=abhiita-parikalpah.

35. Read 12.4—hastyadi-siinya-mayayam, Tib. sgyu-ma-ni glan-po-che la-
sogs-pas ston-yan, glan-po-che-la-sogs-par snan-ba-lta-buo. Drop akara
after hastyadi in 12.4.

7
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6. THE TWO ABSOLUTES : THE EXTREME CONCRETE
AND PARTICULAR AND THE EXTREME ABSTRACT
AND UNIVERSAL

[22] [12.10] This Creator of the phenomenal world—who is
he finally ? (He is our consciousness !). The Mind and Mental
phenomena in all the three spheres of existence (the sphere of
men and gods of gross sensual desire, the sphere of ethereal
beings with purified desires and the sphere of gods with no
scnsuous desires) ; the past, the present and the future, so far
as they, being interconnected as causes and effects, agree as
constituting phenomenal life, beginningless in time and lasting
until the moment of Nirvina—are each of them, without any
difference, creators of phenomenal illusion. (They are the
causally interrelated but mental Elements of the phenomenal
world—samskrta-dharma). A difference between them (is
introduced with) the separation®® into an apprehended and an
apprehender parts. The apprehended, objective part is consti-
tuted by the ideas representing (the external world), inanimate
things and living bodies. The apprehending, subjective part
is constituted by ideas representing the Ego and its sensations.
Their duality consists of the apprehended and the apprehending
parts, the apprehended is e.g. a coloured (surface), the appre-
hending part is the (corresponding) visual sensation.

[12.15] The fact of the unreality of the relation between a
grasped and a grasping part, the universal fact of its unreality®?
(for relativity), this fact represents (the part) of the Absolute
which is inherent in the Creator of the world-illusion.®® But
that does not mean that the Creator of this unreal relation,

36. vikalpah (12.12) in the sense of both construction and division.

37. Read 12.16 with S. Y.—viviktata instead of the second rahitata. (E.
0.). The Tib. has here two different words or synonyms—bral-ba-iiid-
de, dben-pa-fiid-ni, the sanscrit must probably also have had two
different words. .

38. Lit. 12.15 “The fact (-ta) of devoidness from the relation (bhava) of
grasped and grasper, the fact of its non-existence, is the ‘devoidness’,
(the Absolute) which belongs to the constructor of the unreal’,
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(of this relativity), is himself unreal.®® (He is himsell quite
real, but he creates illusion). Just as when we mistake a rope
for a serpent the rope is devoid of the reality of a serpent, devoid
of it at any time, but it is not devoid of the essence of the
rope ; just so in the case under consideration (the moment
which creates phenomenal appearance is itsell devoid of this
appearance, but it is not devoid of the nature of being its
creator).

[12.18] (The stanza says) ‘“‘And in the Absolute again he is
included”, i.e. the Constructor of appearance is included.
Thus (by these words) it is suggested that the (easy) cognition
of the Absolute (i e. easy Omniscience, s impossible, since it
(i.e. the Absolute) lays (hidden and) oppressed!® by accidental
obscurations.

[12. 20] Accordingly it is said (in Scripture) ;¥ “he (the
Bodhisattva) rightly perceives that if something is absent (from
a receptacle, this receptacle) is then considered as ‘devoid’ of
that thing”. And here, (in the case under consideration), what
is absent ? and in what (receptacle) is it absent ? The division
(of concrete reality) into two parts (is absent and it is absent)
in the Creator of phenomenal illusion. Therefore (the Bodhi-
sattva) intuits that (the Element which is) the Creator of the
phenomenal [23] world is “devoid” of the division into two
parts. But that residue which remains after all duality has
been rescinded is (ultimately) real. And whatis it that here

39. Thus the ablhiita-parikal pa-Element which above, p. 11.20, was charac-
tcrized as unrcal (bhranra) is here emphatically characterized as real.
The reason is this, that it represents a reality covercd by an unreality,
the Thing-in-Itself under the cover of the phenomcnon. Sinyata the
Absolute is thus the appurtenance, or the universal quality (dharma) of
all things non-absolute, which become the possessors (dharmin) of this
quality, they are na anya na ananya Cf. below, p. 14.2. The same
rclation obtains between parinispanna (=Sanyara) and paratantra
(=abhiita-parikalpa). Cf. below, p. 14.1-2.

40. upaklista (12.20).

41. This means that vijiiana is sakara, but both parts (nimitta-bhiga and
darSana-bhaga) are only one reality, the a@kara (or samijiia) is bhranti-
matram, cp. below, MAYV, p. 27.2.
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remains ? (Two items remain, viz. the Element) which is the
Creator of phenomenal reality and the Absolute,®? (i.e. the
extrcme Particular and the extreme Universal). Both these
items are (ultimately) real (the ultimate Particular and the ulti-
mate Universal). This (the Bodhisattva) intuits (directly),
without any wrong imputation of reality and without denying
it where it exists, This he intuits according to reality asit
really is.%3

[12.25] 1Indeed by intuiting that (the Element which is) the
Creator of the world-illusion contains in himself no duality
(of one part grasping the other), the imputation of a wrong
reality is obviated. And by intuiting that (the particular
moment) creating illusion, as well as the Absolute (or the
totality of these moments both) really exist, an extreme scep-
ticism is set aside.

[13. 1] We thus have elicited the correct definition {of that
principle which conventionally is known by the name of)
“Voidness”, because (we have established) that the thing which
is devoid of something, exists, but the thing of which it is
devoid does not exist.

[13. 2] (This our definition of the principle of *“Voidness”
is the only right one. According to it one part of the Elements
of existence are not ultimate realities, but the other, the part
which “remains’ after the deduction of the first, is absolutely
real. Both the definitions of the Madhyamikas and Sarvasti-
vadins, on the other hand, are) wrong definitions. (The first

42. Two things remain, viz. 1) the transcendental pure reality of the
(idealistic) Thing-in-Itself remains, it is svalaksana, ksanika and para-
marthasat, but not paramartha-satya, and 2) the transcendent pure
reality of the (idealistic) Whole remains, it is samanya-laksana, nitya,
both paramartha-sat and paramartha-satya, but paramartha-sat only
for the yogi who perceives it directly ; in other words two limits .
remain, viz. 1) the extreme concrete and particular, the point-instant,
the Thing-in-Itself, and 2) the other limit, the extreme abstract and
universal. Both these limits alone remain.

43. Read 12.25—pa.§yar_n yathabhiitam prajanati=Tib. mthoi-na yan-dag-
pa-ji-lta-pa-bzin-du rab-tu-Ses-so (instead of samyag-yathavat).
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maintain that) not a single Element is real, (the second) that
“every thing (i.e. every Element) really exists”. The consequ-
ence of both these definitions would be to make impossible the
principle of ‘“Voidness” itself44 (Indced if we with the
Madhyamikas declare that not asingle Element is real, that)
there is no such particular thing which we could characterize
as the real thing which is ‘“‘devoid” (of the object-subject
relation), then there can also be no general principle of “Void-
ness” (in that sense), because indeed a general principle is
dependent on the reality of particular things, as e.g. the prin-
ciple of ““instantaneous being” (is dependent on the reality of
particular instantaneous single things).®

(13.5] (On the other hand if we with the Sarvastivadins
maintain that “‘everything exists’, i.e. that whatsoever is an
Element is eo ipso real), then both (object and subject) will be
ultimately real and there evidently will be no ‘““Voidness” (in
the sense of the ultimate unreality of this relation).

[13.6] (The Sarvastivadin objects). If the relation of
object to subject is something absolutely unreal as the horns

44. The Voidness in the Yogacara sense as the unique absolute, the
absence of relativity, would not exist if we would share in the Sautran-
tika view that all Elements (sarve dharmali) are absolutcly rcal are
parinispanna (cf. below, p. 27.2). According to the Sautridntikas all
are parinispanna, according to the Miadhyamikas not a single onc is
parinispanna and, according to the Yogacaras therc is one unique
Element, Pure Awareness (vijiiapti-matrata) that is rcally parinispanna.
Naturally if we adhere either to the Sautrantika or to the Madhyamika
views we cannot share in the Yogacara view. The correct read-
ing is probably the reading of thc MS—sarva-blhiava-abhavau tu vipari-
tam §ﬁnyatﬁ~lak§:n_tam (without the na). The Tibatans have rightly
rendered it by thams-cad-med-pa-ham thams-cad-yod-pa-ni since in the
following explanation as everywherc else, the reputation of the Madhya-
mikas precedes the reputation of the Sautrantikas. In sanscrit the
author in accordance’ with ihe requirements of the S$astra-style must
express himself in a compound wheresoever possible, but then he was
obliged to invert the order of ebh@va and bhava according to Panini
I1. 2.33-34.

45. Read 13.5—dharmataya hi bhavavartataya anityatadivat=Tib. chos-
fiid-ni dnos-po-la rag-lus-pai-phyir mi-rtag-pa-iiid la-sogs-pa bzin-no,
cp. below, p. 39.25,
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i
on the head of a hare, what does it then mean that the Cons-
tructor of phenomcena is ‘“‘devoid’® of this division ? (Does it
mean that he is “devoid™ of nothing 7). [24] Experience shows
that only a real thing can be deprived of another real thing,
as e.g. a cloister can be dcprived of monks (not otherwise).*®
[13.8] (The Yogacara answers). That is not so ! (It is just
as in the case of illusions and hallucinations). Supposing a
rope (lying on the road in the dark) is mistaken for ‘a serpent,
or (supposing we have) a magically ev’oked vision {of a man) ;
supposing then somebody, in order to clear off the misre-
presentation,?” declarcs “there is here no serpent” or ‘‘there
is here no (real) man” ; just so, in order to induce naive men
to quit their (realistic) habits of thought (and in order to bring
home to them the notion of the Absolute), it is declared to
them ““the Constructor of this phchomenal world is rid of the
double form: of subject and object, this form is Appearance,
it does not exist in itself (it is not an ultimate reality at all).”®

46. Lit. 13.3-8. ““Non-existence of everything and existence of everything
are wrong dcfinitions of S$inyata, because of the consequence that
Sinyara itsclf will not exist. If there is deficiency of the “it is devoid”,
devoidness is not possible, because the fact of being a general quality
depends on the existence of things, just as momentariness and other
(gencral qualities). “*Duality exists”’, if thus, then non-existence of
voidness. If duality is similar to the horns of a hare, how through it
the voidness of the Constructor of the unreal is possible ? Indeed
voidness is observed of the one through the other, as of the cloister
through the monks.

47. Read 13.10—grahana-nirakaranat=hdzin-pa bzlog-pai-phyir (instcad of
grahya-grahaka-nirakaranat).

48. 1it. 13.8-13. “Just as o rope or a magical vision appears (prakhyayate
= pratibhasate) as though in the form of a snake or of a man ctc,
which in themselves do not exist and this is said to be ‘void’ of any
scrpent or man etc.. because their perception has been dismissed, even
so the constructor of the unreal also appcaring in the form of grasped
and grasper which do¢s not exist in itself, in order that simple-
tons quit their habit of apprehending, this is said to be devoid of
duality”. -
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7. THE MIDDLE PATH

[Stanza 1.2) Neither is it asserted
That all (the Elements) are unreal,
Nor are they all realities ;
Because there is existence,
And also non-existence,
And (again) existence :
This is the Middle Path 4®

Vasubandhu’s Comment )

[V.2.b. 1—=5]) *“Neither unreal are (all the Elements of
existence), because there are (two items that are real, viz. the
the eternal, all-embracing) Absolute and the (instantaneous)
Constructor of phenomena. Nor are they not-unreal (i. e. not
all are real). Inasmuch as therc is separation into two parts
(the one grasping the other) there is no (genuine) reality.

“All (the Elements’’) means (the two main groups into
which the 75 Elements of existence established in the Hinayiina
are divided. viz ) the “‘caused” ones which are (also) the cons-
tructors of phencmena and the “uncaused” ones which is the
Absolute.’9 1t is asserted”’ mecans it is established. ‘‘Because
there is existence’” —this refers to the real existence of the cons-
tructor of phenomena ; “and (also) non-existence”, this refers
to the division (into an object and a subject) ; “and (again)
existence”, this refers to the presence of the Absolute in the
Constructor and of the Constructor in the Absolute. “This is
the Middle Path”, these words intimate that neither are all
Elements exclusively unreal nor are they exclusively real.®?

49. The stanza in sanscrit runs thus—
na Sinyam napi céfnnyam
tasmat sarvam vidhiyvate,
sattvad asattvat sattvac ca
madhyama pratipat ca sa.
It is quoted in the MV, cf. LVL’s edition, p. 445, whcre in the third
pada sattvac ca must be supplemented.
50. Read (V.2.6.2)—stoi-pa-fiid=>5uuyata, instcad of stoi-pa.
S1. Lit, (V.2.6.4) “all are not exclusively void, nor exclusively non-void”,
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)

Such an interpretation of the Middle Path agrees with (many)
passages from the *‘Discourse on Transcendent Intuition” and
other (scriptural) works where it is stated that “all thisis
neither unreal, norisitreal”. (This means that there are some
Elements that are real and others that are unreal).

[25] Sthiramati’s comment

[13.15] With what aim has this stanza been composed ? Its
aim is to declare thatall (the Elements of reality), the caused
(or instantaneous) ones and the uncaused (or eternal) ones are
(in their ultimate essence) not affected by the division into one
part grasping the other. This indced also appears as the real
meaning of the passages from the ‘‘Discourse on Transcendent
Intuition™ which declare that “‘all this is neither unreal nor is it
real”. It repudiates the radical (theories of extreme scepticism
which declares that not a single Element is real, and of extreme
realism which maintains that whatsoever is an Element is eo
ipso real). Otherwise the first half of this text (*‘not unreal’)
would stand in contradiction to the other half (*not real”).

[13. 19] (The stanza) moreover has the aim of establishing
(the doctrine of) the Middie Path—otherwise either the uniea-
lity or the reality (of all Elements) would be onesidedly asser-
ted—and also of making a conclusive statement regarding the
repudiation of an exaggerated denial of reality, as well as of an
exaggerated assertion of it. (Asserted is as real first of all) the
causally interdependent Element® which is the Constructor
(or the basis) of phenomena, because it obtains its own realiza-
tion in strict dependence on causes and conditions. (Asserted
is as real) also the Absvlute, the uncaused Element, since it
does not depend on (causes and possesses an independent,
absolute reality of its own). *“‘This is asserted” sc. in the
“Discourse on Transcendent Intuition” and similar works.

“void"” inthe sense of devoid of duality. There are, so to speak, two abso-
lute or final Elements, the one is all-embracing, it is real Monism, the
othier represents the extreme limit of particularity, the ““point-instant™.,

52. samskrtam 13.22; itis clcar from this passage that samskrta, abhii-
ta-parikalpa and consequently also paratantra are synonyms. Drop the
chedas before Siinyata 13.22 and before vidhiyate 13.23.
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(13. 23] (The words of the stanza) ‘“‘because there is exis-
tence” refer to (that Element of existence which is) the Cons-
tructor of phenomena, (they mean that all Elements cannot be
unreal, because admitted must be the reality of the Constructor
of the phenomenal worlds). That essence of every causally
interrelated Element of existence which, is the Constructor of
the (corresponding) phenomenon, (it alone) is not unreal, (it
is absolutely real as a Thing-in-Itself). But that other essence
o this Element which converts it into either an apprehended
object or an apprehending subject is (a construction of our
productive imagination), it is not ultimately real.  (This is
expressed in the further words of Vasubandhu) “because there
is non-existence’’, non-existence namely of this duality.53

53. Lit. 13.21-14.1. ““The Constructor of the unrealis established in the
Prajiiiparamita etc. as causal (samskrta), since its realization is depen-
dent on causes, but ‘voidness’ as uncauscd (asarmnskrra), since it is
independent of them”. *'Because of existence”’, namely of the Construc-
tor of the unreal that samskrta whose essence is abhiita-parikalpa is
not Siinya. ‘‘Because of non-existence, i.e. (non-cxistence) of duality ;
in its grasped-grasper essence it is $inya’’.—It follows from this passage
that samskrta is a synonym of paratantra, i.e. thosc Elements of exis-
tence which in early Buddhism were called samsh rra (or also samiskara
in its more general acceptance, samsk rtam anena iti samskaral) receive
another characteristic, they are unutterable extreme concrete and parti-
cular Entia, causally connected mecntal point-instans, idcalistic Things-
in-Themsclves ; they also are pratit ya-samutpanna, but with the impli-
cation of the new sense of alava-praritya-samutpada. It is clear from
this.passage that the samskrta Element of early Buddhism, although it
was devised as an ultimate indivisible unity, a cdharma-Element, is
analyzed in the new school intotwo essences of which, the first is its
causal essence which is but a point-instant, ksana=svalaksana. It
represents consequently the idealistic Thing-in-Itsclf, the extreme con-
crete and patticular, the limit and foundation of all mental construc-
tion. It is the causally interdependent core of every samskrta-Element,
its character qua samskrta. 1t receives a special conventional name—
paratantra, it is asinya, i.e. real. The other essence of every samskrta-
Element is the phenomenon, superimposed by our imagination on the
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(I4.1] (The repetition in the stanza of the words) ‘‘and
again because of existence’’®* refers to the presence of the
Absolute in the Constructor as being its universal property®®
and (vice versa) of the Constructor in the Absolute as being
the possessor® of that property. Thus it is that the “uncauscd”
(i.e. the cternal Element or the Absolute) is not unreal, (not
relative), inasmuch as it represents the “Elements’ (or absolute
totality of all the genuinely real Elements of existence).5?

7

causally dependent Thing-in-Itself, first of all its localization in time-
space, its relations as either subject or object and all other relations,
which arc all constructed by imagination like a flower in the sky. They
receive a special name parikalpita, they are Sinya, ie. notreal. For
the Yogacaras, as menttoned above, causally dependent means real, for
the Madhyamikas unreal. The prajiaparamita-siitra here mentioned
refers probably to the Maitreya-pariprcecha part of the Paficavimsati-
sahasrika.

54. Inscrt 14.1—sattvad iti (ot sativdc ceti) before Siinyatdaryas tu. The
karika has sattvad asattvat sattvac ca, the first sattvat has been ex-
plained in 13.23. asattvat is explained in 13.25. The words Sanyatayas
t .. .in 14,1 evidently contain the explanation of the second sattvar
(sattvac ca) in strict accordance with Vasubandhu’s commentary. The
translation of this sattvac ca is missing in the Tib. likewise. After
hrtva sattvam with a cheda after it must be probably inserted.

55. diarmata (14.1).

56. dwirmin (14.2). Lit, 14.1-2. ““And because of existence’, (i.e.) of
the Absolute in the Contractor, in the sense of being its universal
(harma ;, but the Constructor is also present in Sinyata in the shape of
its dharmin.

57. Thus it is clear that the dharma-theory is found in all the various forms
of Buddhism. The Sarvastivadins maintain that all their list of 75
dliarma-s are ultimate realites and interrelated by causal laws. The
Madhyamikas maintain that they are not ultimate realities because
intorrelated, ie. relative, there is no ultimate reality altogether, we can
neither ultimately assert nor ultitnately deny anything. The Yogacaras
again assert the reality of all dharma-s (enlarging the number to 100).
They again maintain that real are all Elements because related by
causal laws (pratitya-samutpannatvat), but they restrict their reality to
their causal residue (paratantra), excluding from it their form (pari-
kalpita). Thus only the Things-in-Themselves are ultimalely real
{ paramartha-sat), their pure causality layed bare of all phenomenal
appearance, of the object-subject and all other logical relations except
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[26] [14.3] When (the Scripture) maintains that it is not real
(in saying that it is ‘“‘neither not-devoid nor devoid”), this
should be interpreted so that in itself it is essentially devoid,
(but devoid only) of the division in two parts, (the one grasping
the other).

[14.4] (It is said in the stanza)—‘‘And this is the Middle
Path”. Indeed in the Ratnakita®® and other (scriptural works)
we find the following deliverance : *“O, Kasyapa ! ‘it exists’ is
one extreme, ‘it does not exist’ is another extreme. The
intermcdiate attitude between these two extremes, O, Kasyapa !
is called the Middle Path”, It represents the (deepest) intuition
of that reality (which is hidden at the bottom) of every Element
of Existence. This is the Middle Path. In this manner the
Middle Path is made to agree (with our System).5?

[14.7]) The word ‘‘all”” (used in the sacred texts in such
phrases as ‘‘all is real’’—sarvam asti, and “all is unreal”—
sarvam Sunyam) refers to (both categories of the Elements of
existence as established in the early schools, viz.) the causally
dependent (or instantaneous ones—samskyta) and the causally

the only causal relation.  When the Thing-in-Itself is layed bare even
of this last causal relativity it becomes the Final Absolute, embracing
in itself the absolute totality of all the Things-in-Themsclves. Thus,
as alrcady stated, there are two Absolutes, the absolute particular and
the absolutcly universal ; the Thing-in-Itself as the cxtreme concrete and
particular point-instant of reality, causally interrclated (paratantra) and
the absolute totality of these points (parinispanna); the “this™ (kimcid
idam=idamta) and the ‘“‘thisness” (tathata=tativam) ; the hicaliquid
and the Quiddity or Haccceitas. The relation between these two
Absolutes is the same as between every particular and the corres-
ponding uniserval under which it stands, the particular is the dharmin,
the ‘“possessor of the property’’, the Universal is the dharma or
‘“‘property”, they are nanya na ananya.

58. Cf. Ka$yapa-parivarta (ed. Stael v. Holstein) section 60, p. 90, and
MV, p. 270. ~

59. Read (14.7)—pratipat ; evam....Thus the Middle Path in the Yogacara
interpretation means the absolute reality of two Elements, and the
relativity of all the others, but these these two being related according
to the principle na anya, na ananya, cf. Trirgli'., p.p. 40, arc reducible
to one and the system is really monistic.
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independent (or eternal ones—asamskrta). The Elements are
not aii exclusively (relative and) unreal, because there are
amon® them two Elements that are (absolutely) real ; they are
the (instantaneous) Constructor lying at the bottom of every
phenomenon and the (eternal Element) of the (all-embracing)
Absoluyte.%

[14.9] “Nor is it exclusively real”,! since (their appearance,
viz. their division) into two parts (the one grasping the other)
does not (in ultimate reality) exist at all.

[14.10] Whether we assume that all the Elements (into
which reality has been analyzed in Buddhism) are real or that
all arc unrcal, in both these cases, we shall have extremes, but
not the Middle Path.

8. THE CATEGORIES OF IDEAS IN WHICH THE CREATOR
OF THE PITENOMENAL WORLDS MANIFESTS HIMSELF

Vasubandhu’s Comment :

[V.2.b.5.] After having thus charactecrized (our Productive
Imagination), as the Creator of phenomenal reality from the
positive side (as existent) and from thenegative side (as the
absence of a real division into Mind and Matter), its particular
essence (i.c. the different categories of ideas in which he mani-
fests himself) will be now®? indicated :

(Stanza 1.3] The Mind itself appears to us
As a projection of things (inanimate),
As well as living bodies,
(As the ideas) of a Self and his sensations.
Their objects do not exist however,
And without them unreal are also
These (ideas).

60. It is not quite exact to say that ‘“among” the 100 Elements there are
two which are absolutely real. Absolutely real is only one item—parinis-
panna=tathata, the other represents only that core of reality which is
hidden behind every one of the remaining Elements and is identical
(na anya na ananya) with the universal unique Absolute Reality.

61. aSunyam, “non-relative”, ultimately real.

62. The xyl. f. 2. b. 5, has de-ni instead of da-ni.
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[27] [V.2.b.6] (There are four categorics of ideas,—ideas of
inanimate things, of living bodies, of a Self and of his different
sensations). Among them the ideas of things (inanimate)
(reduce) to sense-data, such as coloured (surfaces and different
shapes) etc; they are projections appearing to us as real
(external) objects. The ideas of animate things (or living
bodies reduce) to the five organs of sense which appear as
projections connected with one’s own or with another man’s
continuity of life (in some bodily frame). The idea of the Self
is the Mind (itself, but not the pure Mind of the Absolute),
it is the phenomenal Mind intimately connected with egotism.
The ideas of sensation are the six kinds of scnse-perception
(including the perceptions, or apperceptions, of the internal
sense).

[V.3.a.1] The stanza says “‘their objects do not exist”,
because the things inanimate and the living bodies are
projections of nothing, they do not exist at all ;8% and the ideas

63. Lit. (V. 3. a. I) “The projections of things and bodics have no forms’'.
The Aga block-print reads don dan sems-can-du snan-ba-rnams med-pa-
dait, this corresponds to artha-sattva-pratibhasa-abhavar, but in the
MAV, 16.12-13 we find this passage quoted (it should be underlined
up to the word iti since it represents a quotation from the bhhasva) and
it has the form artha-sattva-pratibhasasva anakaratvat which is ren-
dered in Tib. as don dan sems-can-du snan-ba-rnam-pa-med-pa-dan. Tt
therefore is probable that the ruams of the Aga block-print is a mis-
rcading for rnam-pa. Lit. “because the projections (pratibhcisa) of
things and living bodies have no form (akara)”. Since pratibhasa and
akara have nearly the same meaning and itis clear from the further
context that anakara is contrasted with vitatha-pratibhasa, the latter
means ‘‘wrong representation’’ and the former ‘“no representation at
all”’. The meaning will then be that ‘‘the representations of things and
bodies are no represcntations at ali” or that they are ‘“‘represcentations
of nothing”. All representations, or ideas, refer to mental objects
alone, there are no external objects altogether, cf. Trimé., p. 17.2—
vijianam eva arthakaram utpadyate, i e. the idea itsclf has the form of
the object, it is not the representation of an external object. From this
point of view the ideas of the two first categories of the fourfold divi-
sion do not exist at all. They must be included in the fourth category.
The akara is defined 16.17 as grahana-prakarah, hence if an idca is not
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of a (phenomenal) Ego and of sense-perception are (perceptive
idcas, but) wrong ideas, (inasmuch as the external objects
corresponding to them do not exist). And since these (external)
objects do not exist the perceptions apprehending them do not
(really) exist likewise.

Sthiramati’s Comment ;

(4. 12] (Vasubandhu says) *‘after having thus characterized
the Creator of phenomenal reality from the positive and from the
nepative sides” —=(these words have the following meaning) A
Ppecan e charactonstie™ e bene s cuoncrastie aouplh
fratiny, toowit ! e Coretructor ol plenomens exists'’, 1lic
(et ) acality of the Creator of the world-llusion is thus
indicated, such s the meaning,

(14. 15} In the same way is he characterized by non-exis-
tence. The non-existence of someth’ag is a ncgative character-
istic.  (I'his non-existence here refers) to the non-existence in
the (double) torm of an apprehended object and of the subject
apprehending it. Because this double form does not really exist
in the Creator of phenomenal reality, thercfore this Creator
himself also does not exist, (i.e. he does not exist) so far this
his double form is concerned. This is asserted.

[14. 18] (Vasubandhu says) ‘‘now the particular essence will
be indicated”. What indced is (here) the difference between
“real essence’’ and “particular essence’’? (Is not the particular
essence of a thing its real essence ?)%% The real essence is here
the general, the particular essence is the special. If the parti-
cular cases (in which the Constructor manifests himself) will
not be indicated, what will happen ? The ‘‘body’ (orthe

grahaka, or not vijiiapti, it does not exist atall, it is then not, to speak
with Leibnitz, phaenomenon bene fundatum, the foundation is abhiira-
parikalpa, the mental Thing-in-Itsclf (dravya, cp. LVP, p. 128), and
this is present only in the vijiiapti class of ideas. Thus the difference
between the idea of blue (ﬁrst category) and the idea of the intimation
of blue (fourth category) is this that the first is anakara, the second
sakara.

64. On the meaning of svalak$ana established in the Sautrantika and the
logical school cf. my Buddhist Logic, v. 1, p. 183 fi.
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compass) of the Constructor of phenomenal reality will not be
indicated. Therefore, in order to indicate that compass, the
following stanza has been composed :

The Mind (itself) appears to us

As a projection of things (inanimate)

As well as living bodies,

As the ideas of an Ego

[28] And of his sensations.

Their ohjects do not exist, however,

And without them

Unreal cre alse these ideas.

The first meaning of this stanza :

[14. 24] (This stanza has) also® (the following meaning). Tt
has been here established that the Mind, undifferentiated into
subject and object, is the unique (Reality), it is the Constructor
of the phenomenal worlds. (However formerly the Elements of
Reality have been distributed in 18 different groups, viz. six
sense-organs including the internal sense, six kinds of corres-
ponding sense-objects, including the internal objects of the
internal sense, and six kinds of sensations including the internal
apperceptions or reflections of the Mind upon himself).%8 Tt
remains unknown how are these groups to be rightly redistri-
buted (in order to tally with the new conception).

65. Sthiramati following his usual method to give several explanations of
the same text begins here the first explanation by arhava (Tib. yait-na)
probably because the first explanation or the direct meaning is clear
enough and needs no paraphrasing.

66. The dhatu-classification of dharma-s is here alluded to, cf. my CC, p. 9 :
it is the following one—

Six faculties (indriya)  Six objects (visaya) Six Scnsations (vijiiana)

1 Sense of vision 7 Colour and shape 13 Sensation visual

2 ., ., audition 8 Sound 14 ,» auditory

3 ,, , smelling 9 Odour 15 ' olfactory

4 ,, ,, taste 10 Taste 16 ,»  gustatory
s , ., touch 11 Tangibles : 17 ., tactile

6 Intellect 12 Ideas (dharmah) 18 » Intellectual
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[15.1) In order to declare that tbe ttems of the old division)
can Foowstematized under the head of the Mind-Constructor
as special categories of ddeas in winch he nmuatests  nmself]
the particular items of the Consteuction of the phencmenal
world are indwcated. (Ithe Category of the nleas of things
corres2oonds 1o the six categones ol sense-objects 3 the category
of the ticas of Iving beings correspands to the six _categories
of sen~c-organs ; the catepory of the Weas of sensations cofres-
ponds to the six kinds of seosations w the old division, and the
category of the ideas of Fyro is an add tional item absent in the
old classtication),

A second imerpretation of the viai:a :

[1S. 3] There also is (another interpretation of this stanza).
(The intual stanza, in the words) *The Universal Constructor
of phenomena exists™ merely asserts his _existence, but says
nothing about his essence. Nor is the icason indiciated why
notwith«tanding the unreality of the ‘division into object and
subject, there is an inveterate behiefin its reality. Neither has
the rezcon been indicated why (instead of believing in the

raxlity vernal worltdy we should believe in the unreality
fne 2 el existerce into an objective part and a subject
greper 1t Threrefore in order to  indicate all this, the
SUEnZi ca)A

The Mind itself appears to us
As a projection of things and living bodies
And as ideas of an Ego and Sens.itions.
[15. 8 The essence of the Creator of the world-illusion is
the Mind (himself, his creative imagination). The Mind is here
understood together with the mental phenomena inherent in

67. Read 15.4-6—rad-bhava-matram jiapyate, na tu tatsvabhavo, napi
dvayabhave yad grahya-grahaka-abhinivesa-karanam vijiiayate, dvayam
ca nasti yatah pratiyate tad api noktam...=Tib. de yod-pa-tsam-du Ses-
par-byed-kyi, dei-ran-bzin-ni ma-yin-pa dan, griis-po med-par-yan gzun-
ba-dan hdzin-pa-la mion-par zen-pai rgyu-gan-yin-pa rnam-par-mi-Ses-
pa, gan-gi-phyir ghis-po-med-par yid-ches-par-bya-ba-de-yan ma-bsad-
pas...

’
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him, but predominantly®*® the Mind himself (the pure Mind) is
here referred t0.%°

[29] {15.9} The cause of our inveterate belief in the real
existence of a subject and his objects (consists in the character)
of our ideas of inanimate and living things (which always
appear as projcctions into the cxternal world).

(15. 11} The rcason why we should belicve in the unreality
of the division into object and subject is stated (in the words
of the stanza) :

Their ohjects do not exist however
And without them unreal are also these ideas.’

9. ANOTHER DIVISION OF IDEAS IN THREE, RESP. EIGHT,
CLASSLCS. MIND-STORE IDEAS, EGO-IDEAS,
SIX KINDS OF SENSATIONAL IDEAST™

(15. 12] Among these four clusses, the two first classes, viz.
ideas of things inanimate and of animate bodies constitute the
Mind-store together with its satellites of mental phenomena,?

of. Read 39— prnidmiena i vl an vp A

oV, The mental phenotment which e poesent e the Nind o, the s
called wirvaresea ate mdcated in Dot po

70. Cfobelow, p 20010 the explandtion why the phdosopher should begm
by doubting the reality of the external world and then proceed to doubt
the truth of the ideas representing it.

71. This division differs from the foregoing fourfold division only in this
that the two first items of the former division ar¢ here united and the
fourth category is divided in six items according to the varictics of
sensation-ideas. This division is virtually the same as the trividha-
parinama of Trims., 1.

72. The alaya-vijiiana is artha-sattva-pratibhasa, i.e. corresponds to the
two first categories of ideas in the fourfold division, virtually it corres-
ponds to an external world, cf. MAV, p. 28.1—sartva-bhajana-loka
(=artha)-vijiiapanat tan-nirbhasataya vijrianam. It is also the first of
the three vijiiana-parinamas, cf. Trims., 1—2. The two other parinamas
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1
Subccosciousness (of the influence of former good or bad
deeds) and has therefore no outspoken moral character of
istown.™

[15. 13) (The sccond class is constituted by) the ideca of a
Self (or Ego), it represents the phenomenal Mind with the
inhercnt satellites (of cgotistic feelings). Since it always

—

cornists (exclusively) of the process of maturation in the

are respectively represented in this divis on by the third and fourth
categories, i.c. by the phenomenatl Ego and the sensation-ideas. Thus
the sensation-idens although they seemingly represent sensations of
quasi external objects are radicalls  disuinguished from ideas of these
external objects themscelves,  An idea of bluc s thus referred to a quite
different category than the idca of the vicual scnsation of blue. The
sensation of blue has a real foundation, the blue itself has none. How-
cver alayavijiiana is also described as sarva-hijaka, cf. Trir.nf.. 2 and
MAV, p 27.25—aliyanie sarve sis-ava-dharmah. Sthiramati statcs,
MAYV, p. 15.16, that all the ecight classes of vijiidna originate from
alayar. This he apparently contradicts by stating 27.16 that alayav, is
the cause of the remaining seven classes (Ses@nam saptanam hetuh).
'I‘:im.ﬁ, 1S mentions five sense-vijiidnas as originating in miila-vijiana,
and the sixth, mano-vijiidna, is added in 16, but the seventh, klista-
mantalt i not mentioned in that context  Although arising from it the
seven wijnanay have this same alavav as their object. According to
Trim$., p. 5 it is the object of klista-manas. The alayav. is thus sepa-
rated in two parts the onc grasping the other, the object-part (nimitta-
bhiiga) consists of artha-sattva-pratibhasa and the subjective one
(dar$ana-bhaga) consists of the remaining seven vijiana-classes, i.e. of
the klista-manas and the six sense-perceptions (inclusive of one apper-
cetion). However this division is a samviditaka. cf. Trim$.. p. 19.10.
Cf. Fan-yi-ming-yi, trans. by E. Chavannes (S. Levi. Matériaux. p.
126.13 ff. and 151.6-7). It is true that Sthiramati himself objects
against the separation of vijiana in two parts. cf. ibid.. p. 153 and
MAV, p. 17.11, but that only means that he considers one part (dar-
$ana-bhaga=sva-samvitti) to be an ultimate reality, while the other
(nimitta-bhaga) is an illusion.

73. The alayav. is a stream carrying the seeds of good and bad deeds, it is
therefore itself neither good nor bad, indefinite, avyakrta. If the seeds
would be only good there could be no samsara, if they would be only
bad there could be no nirvana. Cf. Trim$., p. 2l.16—vipakatvad vipa-
kam prati ku$ala-aku$alatvena avyakaranad avyakgtam.
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possesses the vices (of Egotism), it is morally not quite in-
different, it is an element (always) slightly vicious.?#

[15. 14]) (The third class is constituted) by sensation-ideas.
They are the six classes of sense-perceptions (inclusive of the
apperceptions by the inner sense), perceptions visual and others
with their satellites? (of feelings and volitions). From the
moral point of view) they are either good (i. e. propitious to
Nirvana) or bad (unfavourable for Nirvina) or indifferent,
(accordingly as they are associated with a good, bad or
indifferent volition).

[15. 16] Thus we have (in our system together) eight
categories of idcas, viz. 1) ideas ~ things inanimate and
animate, (or of the external world), 2)ideas of a Self (or Ego
and 3—8) six kinds of perceptive ideas (inclusively of the apper-
ceptions of the inner sense). They are accompanied by their
satellites (of feelings, ideas and volitions). They all arise
out of the subliminal Mind Store (the Psyche) under the
influence of cooperating forces (which bring their germs to
maturity). They manifest themselves in the five modes of
phenomenal existence (as infernal beings, as ghosts, brutes,
men and gods) in accordance with the possibilities (of cach
individual being). (The subconscious Mind-Store-thcory thus
represents) the second (of the four) great principles (intuited
by the Saint directly at the moment when he attains omnis-
cience, viz. the so called) Truth of the Origin of Phenomenal
Life.?®

[t5. 18] (The difference in the fate of all the classes of living
beings is conditioned) by a difference’ which is produced in
the subliminal Mind [30] Store in accordance with the influence

74. Cf. nivrta-avyakrta, cp. Trim§., 5-6 (pp. 22,23).

75. The satellites of sensation-ideas are indicated in Trim$., 9 ff.

76. Lit. 15.16-18 *‘Therefore thesc eight vijiianas which are projections of
things, beings, Ego and sensations with their inherent satellities arise
respectively in the five destinies from the Mind-store, dependent on
cooperating causes (and) included in the Truth of Origin™,

71. Read 15.18-19—dharma-vasana-parinama-viseso'sti kascit.

—
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of former moral, immoral or neutral deeds, owing to which ideas
arise of mutually discrepant character, (these ideas constitute
the whole of all the manifold, phenomenal individual existences
in all the spheres of life).?®

[15.21] How is it that our ideas take the form of external
objects if there are none in existence ? (We sometimes mistake
at a distance a post for a man), but if there were altogether
no men in existence, never would a post appear to us in the
form of a man. This objection is futile ! (Whether known or
unknown the object always appears as something external to
consciousness). Indeed when an idea of a thing arises there is
in the mind of simple pcople™ an inveterate habit of thought
to believe in the real existence of the object outside our con-
sciousness ; e.g. people suffering from cye~disease have a
cor et vision of flying locks of hair, (they naturally perceive

¢h.on. o oxiernal to their consciousness).  In order that they
should quit this their belicf (m the reality of things existing
outside their consciousness), it is said to them *it is a mere

idea, it only has the form of an cxternal thing or of a living
body,’ just as with ophthalmic people the vision of flying hair
(has the appearance of an external thing) without the reality”.

[15.26] Thus it is that the interdependent Elements®t of the
phenomenal world are (nothing but ideas), mental realities
of eight different kinds.82 It is here asserted that they represent
the Constructors of phenomenal reality (i.e. they represent our
Mind or its creative imagination).

78. Lit. 15.18-19 ‘‘There is some peculiarity in (every) alayavijiana
consisting in the force (or capacity=vasana) of a good, bad or indiffe-
rent dharma, owing to whose influence a mutually discrepant vijiiana
arises’’.

79. Read 15.23—balanam instead of krtavatam, in Tib. byis-pa-rnams
instead of byas-pa-rnams.

80. Read 15.25—artha-sattva-abhasam instead of arathabhasam=Tib don
darn sems-can snan-ba.

81. Here the term paratantra appears as a synonym for abhiita-parikalpa
and vijiiana as well of samskprta or pratitya-samut panna.

82. agga-vijﬁ&na-vasluka= rnam-par-§ejs-pa-brgyad-kyi-di:os-po-can.
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Vasubandhu’s Comment analyzed by Sthiramati :

[16.1] (Vasubandhu says that *“the ideas of things inanimate
reduce to sense-data) such as coloured (surfaces and shapes
appearing as external) things'’, i.e. they (the inanimate things)
in their essence represent coloured (surfaces), sounds, smells,
tastes, contacts® and objects of the inner sense.®* They are
“projections” because they are produced as images having
such forms. ‘

[t16.2] ““Ideas of animate things are ideas -of one’s own or
another one’s continuity of life superimposed on the five sense-
organs’ says (Vasubandhu), (i.e. superimposed) on the five
sense-organs which are the indication of animal life, because
they represent the places to which (the beings) are extra-
ordinarily attached.8> Sticking to them or attached to them
is the living organism  On the basis of the production of such
images (of organized bodies) we have ideas which are their
projection (into the external world).%¢

[16.6]) (Vasubandhu says) ““the idea of the Self is the Mind
(itself, but not the pure Mind of the Absolute), it is the

83. Remarkable is here sparfa instead of the sprastavya of the Abhi-
dharma, it is confirmed by the Tib. reg-pa (not reg-hya).

84. i.e. dharmah, corresponds to the dharmayatana and dharmadhatu of the
Abhidharma.

85. A quite artificial derivation of the term satfva from sakra in order to
limit its meaning to the living organized thing, the bodily frame suppor-
ting consciousness. Vasubandhu in Trims". uses for the living body the
terms upadana, asrava, atmabhava, sadhisthanam indriyam.

86. The Tib. has (=16.2-4) sems-can-du snan-bai dban-po-inar bdag-dan-
gzan-gyi-rgyud-la gan-yin-pao zev-bya-ba-ni. snai-ba zes-bya-ba dan
sbyar-ro=sattva-pratibhasamn yat paficasv indriyesu sva-para-santanayor
iti pratibhasa ity adhikrtam. Lit. ““Appearing as a living being th:at
which isin the five organs in one’s own and in another one’s conti-
nuity, i.e. that representation, this (word must) be supplemented”. The
Aga block-print reads sems-can-du snan-ba-ni dban-po-lnar bdag dai gzan-
gyi rgyud-la snan-ba-gan-yin-pao, but that is probably an emendation,
Vasubandhu evidently expressed himself omitting the second pratibhasa
=snan-ba and Sthiramati adds it in the commentary. pratibhasa in
163 should not be underlined, cf. S. Y.
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phenomenal Mind since it is intimatcly connected with
egotism™’, Because the phenomsnal Mind is always intimately
connected® with egotism, with a belief in the reality of a Self,
with the love of the Scitand a pride in it and because these
[31] feelings are directed towards the Self, it is quite all right
(to consider) the phenomenal mind as the idca of the Self.

[16.9] The six sense-perceptions (five according to the
number of outer senses and -one apperception by the inner
sense) are ideas (founded) on semsations (says Vasubandhu).
They are sensation-ideas because they oppear in the form of
apprebender-ideas. On the basis of their production in this
active form of an apprehending (consciousncss) they are (called)
sensation tor ntimation) ideas. ‘

{l16.11) “Their objects do not exist however” (savs the
stanza), i.e. there are no externai objects corresponding to
these four classes of ideas.

(16.12] (Vasubandhu says) ‘“‘because there are no (sepa-
rately)-formed ideas of things inanimate and living bodies
(bevond the ideas which appear as apprehending them) ; and
because (the ideas apprehending them as external objects, viz.)
the ideas of the Ego and his sensations, are wrong perceptions,
(since they represent to us asexisting in the external world things
that do not exist there at ull)” 88 (therefofe there are no external
objects at all).

[16.13) This means that the ideas (of external things), of
inanimate things and living bodies, since they represent the
objective (passive) part (of cognition), cannot be said to
represent wrong perception. {They are no perceptions at all).
Just their deficiency in having a separate form of their own,$®
(their coalescence with the ideas appreliending them), proves
that there are no external objects (separate from theideas
grasping them).

87. Read 16.7—klistasya manasah and drop the cheda after samprayukta-
tvat in 16.8.

88. This passage 16.12-13—must be underlincd, it is a quotation from the
bhasya. )

89. anakiiratvam, cf. 16.16 akaro ki grahana-prakarah cf. LVP, p. 124,
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[16.15] But other philosophers maintain that the external
object is not altogether formless. since it has that form which
the perceiver imposes on it. However the unreality of the

external world is sufficiently established by the illusive character
of these ideas

[16.16] (But what indeed is the form of an object?) Ttis
either the manner®® in which it is éonceived, e.g. as being
something instantaneous. This (perceptive character) the
external object does not possess, since it represents an appre-
hended, (but not an apprehending) part. This means that if
something is not an apprehender. (i.e. is not a perceptive idea),

90. Real are only idcas. vijiiana-matram. Vasubandhu and Sthiramati
evidently think that it is not quite right to divide the ideas in four
classes, and thus to put on the same level the ideas of an cxternal
material object and the idea of the sensation of that object, e.g. the
ideca of a blue surface (nila-pratibhasa) and the idea of the intima-
tion of a blue surface (mila-vijiapti-pratibhasa). According to the
principles of vijiiana-vida the latter alone exist, the first does not differ
from it. As regards the partition of the idea in two parts, an objective
one (nimitta-bhiiga) and a subjective one (darfana-bhiga). admitted by
many Vijiana-vadins Sthiramati is in principle opposed to it, cf. MAV,
p. 17.11 and below, note 102.—Lit. 16.12-16. *‘Since thec projections
(pratibhasa) of things and living bodies (artha-sativa) have no form
(arrakara, i.e. are no perceptive ideas) and the projections of an Ego
and of intimations (atma-vijitapti) are wrong projections, thus (says
Vasubandhu) (it means that) both the projections of things and living
bodies, since they appcarin an apprchended form (und) cannot be
wrong projections, just their formlessness (anakaratva= agrithakatva) is
the cause of the non-existence of objects. But by others it is main-
tained that since they appear in the form of apprehenders. it is not
their formlessness, but their wrong-projectedness, which is the cause
of the non-existence of (cxternal) things™.

91. akara is prakara “le mode de connaitre™, cp. LV, p. 414 ; akara is
predominantly a Buddhist term. prakara a Naiyayika term. cf. tadvati
tat-prakarakam jianam. When Indian philosophv forsaking the
nirakara-vada of the realistic schools and of carly Buddhism admitted
the sakara-vada it made an important step from realism towards
idcalism. Here Sthiramati intimates that the “manner” of apprehending
the object and the form (or image. or idea) ofthe object are just the
same thing, akara is always grahaka nol grahya, the ‘form™ is always
mental it is savikalpaka-pratyaksa, cp. NB, 15.9.
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it can have no form (and therefore does not exist at all). Or
the ““form’’ of an object, may mean (its projection, i.e.) the
distinct feeling of the presence of the object in the ken.®? This
the two categories of external things, inanimate and animate,
do not possess, (because they appear as the objective part
lying outside consciousness). Hence the formlessness {which
we are obliged to ascribe to the external object) establishes its
non-existence,*3

[To.19] (Now, we have established  that inanimate things
reduce to sense-data and the animate ones to the presence of
sense-organs). If both these categories are formless, how is it
that they are different, (their ditference, is it not a difterence
of form ?) Indeed on the one side we have colours [32] and
other sensible qualities, on the other the organ of vision and

other sense-organs. Under these conditions it must be asked

92. That akara may also mean nirvikalpaka-pratyaksa or pure sensation
is here evidently admiitted. vijiiapti is the akara of vijiiana. The form,
or evcn simple awareness means Sthiramati, are always contained in
the perceiving mind ; external matter can be only vd1) and vA7n is noth-
ing since the primary as well as the secondary qualities of Matter
(bhiita-bhautika) are subjective censtructions of the Mind.—samvedana
is translated as samyag-vedana Cp. LVP, p. 124, but MAV, 227
akara is evidently savikalpaka.

93, Lit. 16.12-19 “Its object does not exist’’ this means because the images
(projections) of things and living bodies do not exist (don med
ces-bya-ba-ni don dan sems-can-du  sman-ba-rnam-pa-med-pa-dan),
and because the image of an Ego and of sense-intimation is a
wrong image, i.e. because both the projections of things and of
living bodies can impossibly represent wrong images, since they appear
as the apprehended (objective) part, just their imagelessness is the
cause of the non-existence of the object. (16.15) But others maintain
that since they appcar as the uapprchended (objective) part, not their
irnagelessness, but just also (this their) wrongness of projection is the
cause of the non-existence of the objects. An image indeed is the
manner in which an object is apprehended e.g. as non-eternal. This
they do not have, since they appear in the form of objects. This means
that imagelessness is the fact of not being the apprehender, Or the
image is the feeling (of the presence) of the object (in the ken). This
they do not have. Thus imagelessness is absence of the object”.
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what is the advantage of idcalism (over the old realistic con-
ceptions) equally admitted in life and in science. These estab-
lish the separate existence of sensible qualities, on the one
hand, and of sense-organs on the other. Why should we reject
them and replace them by (the reality of the M nd alone), the
Mind which is supposed to be not different from them in his
essence, (under the pretext that) there are altogether no objects
outside the Mind ?

[16. 23] This must be explained on the following (analogy).
Although our consciousness does not contain in itself a real
plurality of different objects, it has the capacity of producing
a manifold of ideas. Each is produced from its own germ
(which lays dormant in subconsciousness) and is strictly pecu-
liar to the respective continuity (of conscious moments consti-
tuting a given personality).?*

[16. 25] Thus e.g. the preta-s (ghosts) imagine that they
perceive rivers filled with putrid stuffs, excrements and urine
guarded on both sides bv men armed with sticks. However
other men perceive these same rivers as filled by transparent
fresh water which has nothing repulsive, (the difference is not
produced by external reality which is the same, but from the
germ of ideas strictly peculiar to every being).

[17. 2] The yogins again, when plunged in transic medita-
tion, being engaged in the concentrated contemplation of the
horrible, perceive whole areas® completely covered, without a
free place, by skeletons The same happens in the so called
krtsnayatana exercises when the yogin concentrating his atten-
tion on a piece of earth perceives the whole of the horizon
filled up by it.

[17. 4] Now, itis quite impossible that, if the appearance

94. 16.23-25. Lit. “Thus this, although there is no own reality of a
different thing, produces an idea projecting different things etc. from
its own sced which has, every one, a strictly determined place in the
respective life-continuity’’. Cp. LVP, p. 422.

95. Read 17.3—bhiimim . . . piarnam, Tib. sa-la . . . gan-bar mthon.

10
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of ideas were strictly conditioned by the presence of correspon-
ding external object, they could arise independently from the
latter ; nor is it possible that these idcas should represent
something quite different from the extern.ll objects which are
supposed to have produced them.

[17. 6] Therefor@it cannot be doubted that all perceptions,
which represent external inanimate and animate things are
produced without any presence in the kcn of such objects.
And therefore (the two other categories of ideas), those which
represent the Self and those which reprisent its sensations, arc
wrong ideas since they represent an apprehending part where
there is altogether no corresponding apprehended part.

Another interpretation of stanza 1.3

(17.9) Or (the meaning can aiso be the following one).
(The words ‘‘their object does not exist’’ mean)—the object
does not exist in that form which is constructed by the Mind,
by its creative imagination). (The object is wrong and) a wrong
idea is produced by a wrong object, as [33] e.g. (the wrong
idea) of a tiger is produced (when a noise is mistaken) for his
roar.?® (The object accordingly will not be altogether non-
existent, but it will be immanent to consciousness).

[17.11]) However it is our principle that (an idea cannot be
divided in two parts, the one grasping the other, because if we
reduce cognition to a mement of simple awareness, this)
awareness (is pure), it is devoid of another part (i.e. an
objective immanent part) constructed by a second act of
awareness.??

96. The Tib. has thob. i.e. praptivat, in the place of Srutyadivat in 17.10,
evidently for thos. Put a cheda after arthasyahhava in 17.9. '

97. Lit. 17.11 “Indeed moreover an ‘intimation’ is devoid of the esserice
constructed by another intimation, such is the established principle®.
S. Y. calls attention (p. 19, n. 7) to the parallel passage in the Vimsa-
tika-vijiapti-matrata, p. 6.19. It means that Sthiramati is opposed
to the theory which introduces into the principle of Pure Awareness
a second Pure Awareness, so as to make a double Pure Awareness and
divide every idea in two parts, the objective part (nimitta-bhaga) and
the subjective part (darSana-bhaga). Thus Pure Awareness (vijiapti)
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Therefore just as there are no external inanimate and
_animate things corresponding to their ideas, there also is no
objective Ego and no objcctive part immanent in the ideas of
perception.?

[17.13] And since there are no objects (says the stanza)
“‘there ideas are likewise unrcal”’. An idea is something that
apprehends.?®  If there is no apprehended part there can be no
(corresponding) apprehender part.2®® Therefore, since there
are altogether no objects, the ideas in their role of appre-
henders!® of reality do not exist (they are not utlimate
realities), but they are not unreal in so far as they are mere
imagination of things, of living bodir~ of Ego’s and of per-
ceptions (they have the reality of mental facts).

[17.16] If we would deny also the reality (of these mental
facts) we would run into the (Madhyamika) theory of universal
negativity, because with the only exception of the reality (of
ideas qua ideas), we do not assume any other recality (in
them).

[17.17] On the other band if we assume (in the idea itself
an objective part) which is different from it, how is its appre-
hension to be accounted for ? How is this splitting (of one idea
into two parts) possible 7102

is ‘"devoid" of every duality, ie. it contains only Absolute Recality,
that one which the Buddhas alone directly perceive, anabhilapyena yo
buddhindim visayas tena dtinana (paramirtha-sata) na §iinya vijiiaptih.
cf. LVP, p. 416f.

98. Lit. 17.12 “Therefore namely, just as for the idcas of things and living
bodies, there is for the Ego-and intimation-ideas also no object™.
Read 17.12 artha-sattva-pratibhasasya instead of artha-pratibhasasya,
Tib. don dan sems-can-du snai-ba bzin-du.

99. The Tib. corresponds to vijiapayati it vijianam=rnam-par-rig-pas:
na rnam-par $es-pao, or vijiaptir iti vijianam,

100. Read 17.14—vijiiatrtvam api instead of vijiianam tad api, Tib. rnam-
par-Ses-pa-por mi-rigs-te.

101. Read 17.15—vijilatrtvena eva or vijiiatriva-matrena=rnam-par-ses-pa-
po-kho-nar.

102. There was a great strife among the second generation of the Vijiia-
navadins on the partition of ‘‘the idea” (vijiana) into two, threeand
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[17.18]) Conscquently finally established is the principle

which we have asserted at the beginning, i.e. the apprehended
part and the apprehending part do not scparably exist, but
that consciousness which wrongly represents them as existing in
the shape of scparate realities, actually cxists. Thercfore (as
it is stated in the stanza) :

The Universal Constructor of phenomena exists !
But he himself does not contain any division

In two parts (an apprehiended part

And an apprehending one),

even four parts.  Slhiramati is known as the advocate of the indivi-
sible idea. According to him real transcendentally (paratantra) is
only the scif-conscious (svasamvirti) moment. Its splitting into an
objective part (nimitta-bhiga) and a subjective one (darfana-bhiiga)
is the work of imagination and therzef.re objectively unrcal, Sthiramati
also nuintains that in the cight wijiiana, i.c. in the Mind-store the
existence of the two parts is quite imaginary the sva-samvitti part is
alone real, te. it is paratantra, connected by transcendental causality,
According to Dharmapdla both parts have a transcendental reality.
According to acarya Nanda every idca has an objective, apprchended
part and a subjective, apprchending part, both parts are pararantra,
i.e. transcendentally real.  This acaryva also does adimit of no purely
parikalpita idca, according to him there always is in it some paratantra
part. Dinniiga and with him the logical school admit three parts,
called prameya, pramana and pramana-phala (the vijiiana is here
pramana), the third part is wila-samvedana, it s the pramana-phala,
cf. Nvaya-bindu and my Buddhist Locic, 1, 384T, However the
logical school maintained the substantial unity of these three aspects.
They have bcen also adopted by the prabhakara school of the
Mimimsakas in their celebrated ri-puti theory. Finally Dharmapala
establishes four parts. He argues thus: the pramana-phala=nila-
samvedana must be cognized by some instrument of knowledge
(pramdina) and this can be only a further sva-samvitti, the samvitti of
the tormer samvittiy pramiina then corresponds to the darfana-bhiga,
prameya to the nimitta-bhiiga, pramana-phala to sva-samvitti, and a
second degree of sva-samvitti is needed in order to cognize the first,
Just s pramina is needed to cognize prameya. The siddhanta which
Sthitanmati mentions: MAV, 1712 is evidently his personal view and
the view of the schoo! founded by him. According to the schools
admitting the division, the fiest and sccond categories of ideas will
have no object, but the third and fourth willhave an immanent object.
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10. THE POSTULATE OF BUDDHISM

[17.21] (The next stanza) begins by emphasizing that this
(principle, the principle namely that a real consciousness
constructs an unreal phenomenal world must be regarded as
firmly established).

[Stanza 1.4] Established have we therefore this
That our (consciousness) creates illusion.
[34] (Reality) is not such (as it appears),
Nor is it a total blank
Because extinguished can be that Ilsion,
And this extinction means Salvation,
Such is our Postulate.

Vasubandhu’s comment :

[V.3.a.2] Therefore, in the shape in which (the world)
appears to us, in that shape does it not really exist. But this
does not (mean that in the phenomenal world) therc is abso-
lutely nothing real, because this Universat lllusion (has a real
cause) which produces it  Why is it that we do not admit
(the world) to be an absolute blank ? Because we maintain
that :

Extinct Illusion means Salvation

Otherwise (without admitting the reality of consciousness
itself) there neither could be a real Bondage nor a real
Salvation and we would bring upon ourselves the blame (of
being Materialists) who do .not recognise the difference
between phenomenal impurity and the purity of the Absolute.103

Sthiramati’s comment :

[17.23] Established is therefore the illusive character of
these faur categories of ideas ‘‘Therefore’” means in accor-
dance with the reason given above in the staza :

The whole classification has been accordingly dropped by the later
schools. " Cf. Fan yi ming yi tsi, trad. Chavannes, p. 153ff., LVP,
p. 416T., 522fF., 71711

103. Lit. V-3.a.3. ©Otherwise neither the bondage nor purification would
be firmly established. there would be the fault of denying the samklesa
(phenomenalizing oppressors of pure reality) and the vyavadana
(thorough purification)”.
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And without them
Unreal are the ideas.

[17.24] In order once more to emphasize the reality (of the
mind although he) creates mere illusion and to prove the
illusory character of the division (of concrete reality) into an
apprehended objective part and an apprehending subjective
one ; (the stanzu) says :

It is not such (as it appcars:,
(Nor is it) a total blank.

[18.2] We can also explain the word “therefore’ (in the first
line of the stanza) as referring to the reason which will be
indicated later (i.e. in the second half of the stanza). In
pointing to it (the stanza) says :

It is not such (as it appears),
(Nor isit)a total blcnk.

[18.4] (Reality) is not such as it appears (in the phcnomenal
world), nor is it an absoute non-Ens. Indced it appears as
divided into a cognized part and a cognizer part. But of them,
first of all, the cognizer part is evidently unreal, because from
the four categories of ideas (which represent [35] the totality
of our mind) two are not cognizers at all, and two are wrong
cognizers. (The categories of things inanimate which reduce
to sensible qualities and the category of living bodies which
reduce to sense-organs are exclusively objective, they are not
cognizers ; the categories of the Ego and of our sensations are
wrong cognizers, since they project into the external world
things which do not exist there at all). But the (immanent)
cognized part of our consciousness also does not really exist,
because (there can be no immanent object). (Pure conscious-
ness) is absolutely devoid of every (second) essence imposed
upon it by another special mental act. (Thus the immanent
object @8 an illusion, pure consciousness is neither a cognized
o vognizing part),  But it neither is o total blunk,

SN (Vanuband i sinys it does not mean that behind
e el Musion) there ia ubsolutely nothing real,
P o gt bbby Dot o i Hialon (0 Bm i tend eanne) by
Wil B el it although worenlity by
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itself, the shape in which it appears is an illusion,19* (but this
illusion is a real fact) just as a magical vision (is a real fact
although it represents an illusion). The word “mere” (in the
phrase ‘‘mere general illusion”) has the aim of excluding
anything else, (the whole phenomenal world itself is nothing
but illusion).

[18. 10] The meaning is here the following : since the
illusive ideas really exist, it is impossible to assert that nothing
exists. However the nonexistence of the object and of the
subject of cognition are asserted. why is it then that the
non-existence of the illusive ideas cannot be likewise asserted ?
(When such a question is asked) e implicd meaning is that
such a topic asthc absolute reality (behind the illusive ideas)
transcends all possible cognition, nobody cuan realize it, (since
that Pure Awareness which produces mere illusion is in itself
uncognizable).

104. The reading svayam asad api can be rctained only in accepting the
following interprctation. Lit. “(The phenomenal world) although in
itself unreal, mere illusion is the form in which it appears. likca
magical vision”, i.e. just as a magical vision which is itsclf unreal has
a real producer, the magician, just so the phenomenal world being in
itself an illusion has a real producer in the shape of our Mind, which
is a kind of Thing-in-Itsclf behind the phcnomcena. The reading
proposed by S. Y., p. 21.2. natu . . , s@ hlwantir ucyate. means just the
contrary of what we should expect, besides there is no trace of a
negation in the Tib. Read thercfore svavam sad api. Lit. 18.5-9.
“And here, in the four modes, there is no adequate apprehender,
because of formlessness and because of wrong-projectedness.  And
because everything is devoid of an essencc constructed by another
intimation there is no apprchended (object). And not in every respect
non-Ens.  “‘Since mere illusion is produced, not in every respect
non-Ens”. This (means), although by its own (essence) existent, the
form in which it appcars is illusion like magic”, i.e. it is real in its
own cssence, as the fact of an illusion. Instcad of sarva-Siinyatvad
read sarvasya or sarvasydh (sc. vijiiapteh), $anyatvad. cf. above,
p. 17,11, vijiaptyantara is constrasted with vijiiapti-matrata  only
the quite pure sensation is the final reality, every other mental cons-
truction is bhrantimatram or maya, the immanent object is also
mayd.
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[18. 14] (The answer then is stated in the stanza)—
This is our Postulate,
Extinct iliusion means Salvation.

That is the reason why simple non-existence cannot be
admitted. On the contrary. Its reality is inferred indirectly
(through the dialectical opposition) of the parts of phenomenal
impurity and of the purity of the Absolute.

[18.17] *Otherwise, (says Vasubandhu)—i. e. if we admit
the absolute unreality (of illusion)—there will be neither
Bondage, nor Final Deliverance’. If this trascendental illusion
(this wholesale error) did not really cxist, there would be no
obscuration of reality and conscquently also no Bondage,
(no phenomenal life). And since Salvation means salvation out
of a preceding bondage, there equally would be no Salvation.

[36] [18. 20] But then indced, on the onc side, you do not
admit the relity of that shape of the world in which it appears
to us and, on the other side, you do not admit its total
unreality, (what do you admit then?) In orderto answer such
a thought of the opponent (the stanza says) :

This is our postulate,

Extinct illusion is Salvation.
It follows by implication that as long as this (transcendental
illusion) is not extinct Bondage (will prevail).

[18. 22] ““Otherwise, (says Vasubandhu) there will be
neither any Bondage nor any Final Deliverance’”. We would
be rightly accused of denying both the impurity (or pheno-
menalization) and purity (or sanctification of Reality).

[18. 23] Butifitis so, (if the bifurcation of reality into
one part grasping the other is not ultimately real), how are we
to explain that all living beings beginningl®® from brutes
(up to the higher classes of gods) perceive the world in
apparent (division) ? However if this division would represent

absolute reality, in this case theimpurity (and oppression of
phenomenal life) would last eternally, There cosequently never
would be any Nirvana !

105. pasvadi, Tib. phyugs-yan-chad.
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(19.1] And likewise (on the other hand) if we admit no
transcendental illusion at all, there could be no (phenomenal)
wretchedness ; absolute purity (and bliss) should be existent in
all eternity. In both these cases the struggle for Final Deli-
verance would be senseless.

Consequently it must be necessarily admitted (what was
stated at the beginning) :

The Universal Creator of the world-illusion exists,
But he himself does not contain any division
(Of one part of reality grasping the other),

11 ~



Chapter II1

[37) THE THREEFOLD ASPECT OF THE CONSTRUCTOR
OF PHENOMENA

1. GENERAL STATEMENT

Vasubandhu's comment :

[V.3.a.4] After having thus indicated the “particular
essence’ of the Constructor of I'henomena (ie. after having
mentioned the four categories of particular ideas in which he
manifests himself) his “inclusive essence’ will be explained
(i.e. it will be indicated) how in him alone, in him cxclusively
(i.e. in every particular Ens) a threefold aspect is included.
[Stanza 1.5]) As an objective (part)? it is torally imagined,

As the Constructor of that thing imagined

1t is (reality) interdependent,

Aud as the merger of the subject with the object
It is called (the Absolute)

The non plus ultra of Realiiy 3

1. Tib. (V.3.a.4) ... kun-tu-rtog-pa-tsam-du zad-na= . . . parikal pa-matre
kevale. This must be understood so that while in Hinayina sarvam
jiieyam is classified in 75 different ultimate realities, dharmas, the
Yogdcaras distinguish in every single samskrta-dharma three diffcrent
essences or cssential aspccts.  According to the Dharma-dharmata-
vibhanga (karika 2) two essences must be distinguished in every,
dharma, its own dharma-esscnce, (i.e. the thing by itsclf, the paratantra)
and its dharmata-essence, (i.e. the Absolute, the same thing sub-specie-
acternitatis). ‘The parikalpita-essence, the image of the thing, is
omitted, evidently because it is no essence at all, not a reality, but
imagination.

2. artha here means the object of all the four categories of ideas, cf.
14.22, 15.11, 16.11. Wheresoever there is an object there necessarily must
be a subject and this division of the unique concrete reality in two
parts, the one grasping the other, is a construction of our productive
imagination, it does not represent ultimate reality.

3. Lit, (stanza 1.5) “The quitc imagined, the on-other-dependent and also
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Among these (three aspccts) the one which represents
(reality) as an ““object” (in contrast to the subject) is entirely
a construction of our imagination. The Constructor of this
(constructed) phenomenon (is a moment of pure consciousness)
“dependent’ on other (preceding moments'. The merger of
this (constructed) object with the subject is called the Ultimate,
the Absolute Reality.4

Sthiramati’s comment :

[19.5] (Vasubandhu says), ‘“‘the inclusive essence will be
indicated’”. This either means that just® the inclusion (of the
three aspects) constitutes the essence (of the Constructor), or
it means that (this Constructor) possecses an essence which is
characterized through the inclusion of these three aspects.®

[19.6] Now why is this (inclusive character) indicated ?
(The reason is the following one). It has been stated above
that the Constructor of phenomena (i.e. the creator of the
illusion of phenomenal reality) alone exists. He is free (of
the relation) between an apprehended object and a subject
apprehending it. However other scriptural works declare
[38] that there are (in him) three different essences (viz. an
imagined one, a real one and an absolute one). Therefore in
order to show that there is no contradiction with these works
the inclusion (of the three essences in the one) is here indicated.
The Expositor (Vasubandhu) therefore (emphatically) states
‘“alone in the Constructor of phenomenal Appearance, in him

the quite real it is (so) called from object, from thc Constructor of the
not-quite-real, and from the absence of duality™.

4. Lit. (V.3.a.5) “Among these the object is the quite-imagined essence ;
the universal Constructor of the not-quite-real is the on-other-depen-
dent essence; the absence of grasped and grasper is called the quite
real essence’’ (nispanna=sidcha).

5. Read 19.5 with S. Y., —samgraha eva laksanam (bsdu-ba-iiid mtshan-
nid-do).

6. Lit, 19.5-6. “The inclusive essence is being taught, inclusion itself is
the essence, or that (Constructor) owing to whom the inclusion is made
essential that is the inclusive essence™, i.e. samgrahalaksanam is either
karma-sadhana (=yah samgrahah salaksyate) or it is karana-sadhana
(yena samgrahah sa laksyate). (
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exclusively”? (are the three aspects included). (This is expressed
in stanza 1.5) :

As an objective part it is totally imagined,

As the Constructor of the thing imagined

It is reality interdependent,

And as the merger of the object with the subject

It is called (the Absolute),

The non plus ultra of Reality,

[19.13] The object and the subject of cognition (arc corre-
lative), Thev arc devoid of proper 1eality (each in itself,
separately from the other). Although not (ultimately) real,
they are imagined as being real. Therefore this their aspect is
called ““totally imagined”. It does not exist in ultimate reality,?
but in every day life (it is supposed) to be real and is spoken
of (as if both parts were) realities by themselves.

[19.15] (The second aspect is the aspect of causal) depen-
dence. Since the origination of every real thing is strictly
dependent on (a complex) of causes and conditions (the real
thing, the Thing-in-itself) is called the Dependent.®

{19.16] With reference to it the following stanza has been
composed :

(By creative imagination) not constructed ®
From cooperating ¢auses originating,

7. Read 19.10—abhiita-parikal pu-inatre kevale (=yan-dag-pa-ma-yin-pa-
kun-tu-rtog-pa-tsam-du zad-na).

8. dravyato’san contrasted with vyavaharato’sti.

9. This is one of the main points of dissension between the Madhyamikas
and Yogiacaras. Forthe Madhyamikas a thing which is produced by
causes and conditions, is relative, dependent and ultimately unreal,
apeksika=paratantra=$inya MV, XV, cp. Rocznik, XI, p. 13. For
the Yogacaras the reality which is produced by causes, (just this “pure’’
reality, but not the image produced by constructive imagination) is
ultimately real ; the paratantra (causally dependent) is not Sinya, but
paramartha-sat, whereas the apeksika (logically ““dependent”) is Sianya,
i.e. for them causal relativity is real, logical relativity is logical, or only
mental. We must therefore in every Ens distinguish its logical contents
from its point of reality. Hence the reality which the Yogacaras admit
is trans-logical, transcendental, it is the Thing-in-itself.

10. Read 19.17—akliptah (or na kliptah or akalpah, cp. MSA, XI, 31) instead
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(Connotatively) unutterable at all,
The thing’s own essence is Dependent
It is the domain of Pure Reatity,
But it is yet phenomenal 1
[19.20] The (non-phenomenal), the ultimale aspect of

Reality consists in its ‘‘non-duality” (i.e. in Monism, in the
Universal character of the absence of a division into object
and subject as inherent in every single Constructor of a
phenomenon).!?2 It is not dependent on causes, (eternally)
immutable and therefore Perfection (of Reality). With regard
to it the following stanza has been composed :

14.

Perfection of reality consis’s

In the full absence of reality imagined.

Of non-discursivet® (direct Enlighecnment of the Saint)
It is the domain exclusive 14

of kalpitah, the rcading of thc Pcking Tanjur brtags-min is right, b-tags-
yin is an emendation of the editors which is not neccssary. paratantracan
however also be designatcd as vikalpita in the scnse of a substratum
for the constructions of imagination, tatra riipa-vikalpah kriyate, cp.
S. Y.’s ed,, p. 139. 6. and ibid.. p. 138.20.

. Lit. 19.18-19. *“Unimagined (akalpa) produced from conditions. in no

way uttcrable (=non-connotative), on-another-dependent own-reality
whose domain is pare (but yet) wordly”. This means that paratantra
is paramartha-sat, but not paramartha-satva, cp. LVP, p. 101. It belongs
to samvrti-satya (laukika). On the other hand, parinispanna is both
paramartha-sat and paramartha-satya. The first is moreover vastu-
svalaksana, the second is not vastu. but samanya-lak§ana. Both are
anablilapya ‘‘unutterable (by a connotative term)™".

. Lit 19.20. ““The umversal fact (=suf.-ta) of being dcvoid of duality in

the Constructor of the not-quite-real; this is the quite-real own-esscnce,
because not being dependent on causes by bcing immutable, it is quite
real (the non plus ultra of reality)”

. avikalpa-jiiana p. 19.23=mi-rtog ye-$es ; jiana in the sense of absolute

knowledge of the saint is rendered by ye-fes. Two varieties of parinis-
panna are mentioned below. p. 20.5—nirvikara-parinispatti and avi-
parita-parinis patti. Thus Absolute Reality and Absolute knowledge
here coalesce, it is prajiia paramitajiianam advayam sa tathagatah, i.e.
the personification in Buddha, cf. BB, my Introduction to Abhisam-
ayalamkara.

Lit. 19.22-23 “Quite perfect owp-essence is absolute devoidness of
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[39] [19.24] (The stanza says) ‘“‘on behalf of object”, i.e.
(it is totally imagined) as an objective part. In the same
manncr (the words of the stanza) ‘“‘as the Creator of the thing
imagined’ and ‘‘as the merger of the object with the subject”
must be interpreted (namecly as definitions of the second and
the third aspect of the Constructor).

[19. 25] (Vasubandhu says) ‘“‘object here means the totally
imagined form of it”. Objects are here!s of four kinds, 1)
the sense-data, 2) senscorgans, 3) the Egol® and 4) its
sensations. These four kinds of objccts are (mere ideas), they
are not to be found in the Consiructor of phenomena (i. e. in
reality) in that form in which they are imagined. Thusitis
therefore that the firt aspect which is entirely constructed by
imagination has no reality (at all).

[19.27] There is also (another stanza) on this (subject) :

Imagination (is the Mind),

It is not itself created by imagination?
But by another mental act.

It is split in two, (an object and a subject).
No ultimate reality obtains

In this dichotomized form 18

imagincd own-essence ; it is the domain of non-discursive highest
knowledge”.—The cognition of the Absolutc by the Bodhisattva is
always direct, by nirvikalpaka-pratyaksa, it becomes discursive or con-
ceptual only in the intervals between trance (prstha-labdha).
15. Read 19.25—artha iha, Tib. don-ni fidir.
16. Read 19.26—atma vijiiaptayas ca (with S. Y.).
17. Read 20.1—vikalpo nirvikal pakali=Tib. rnam-rtog rnam-par mi-rtog ni.
18. Lit. 20.1-2. Imagination is not imagined,
By another imagination (when) imagined
This own-essence of him does not exist,
The by- another-imagination-imagined.
Vikalpa has the meaning of dilemma, dilemmatic construction or
splitting in two, also imagination, creative imagination or construction.
vikalpa is itself nirvikalpaka. 1t can be synonym of vijiapti and
vijiana. But it can become savikal paka when vitarka and vicara begin
to operate, already partly in subliminal consciousness. It then begins
to distinguish the subject from the object.  In logic the implications of
vihal e wre quite dilferent, there is no alrvikalpaka-vikalpa in logic, cf,
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[20.3] (Vasubandhu says) “‘The crcator of this thing
imagined (is a moment of consciousness) dependent on other
(preceding moments). It is catled ‘““dependent-on-other (things)”’,
- because it is not self-existent (not causa sui), since it depends
on, or is produced by, causes and conditions.

(20 4] (Vasubandhu says) ‘‘the merger of the object with the
subject is the ultimate, (the Absolute Reality)”. It is called
“‘the ultimate” because (of a double kind of perfection), 1) the
perfection of immutability (as the absolute whole of existence),
and 2) the perfection of Truth (as cognized by the muystic
omniscience of the Saint only).1?

[20.6] (1t should be noticed) tha when we here assert that
the Constructor of phenomena contains no duality (i.e. no
object-to-subject relativity) this refers to the division (of reality)

my Buddhist Logic. 1, p. 204 ff. In logic it means conceptual thinking
as opposed to pure sensation. In the early Vijidnavada (agama-
anusarin) it can be synonymous with vijitapti and also with paratantra
and can mean pure scnsation as well as idea. All the three significa-
tions of imagination. construction and splitting in two are implicd in
the aphorism. We therefore can also translate—

The Constructor (vikal pa=abhiita-parikal pa) is not constructed,

By another construction being constructed

This own-essence of him does not exist,

The by-another-construction-constructed.

or,

The dichotomizer is not being dichotomized

By another dichotomy being dichotomized

This own-essence of him does not exist, (i.e. is not absolute reality).

The by-another-dichotomy-dichotomized.
On the dichotomy of vijiiana cf. MAV., p. 17.9-19. translation and
note. The three translations are arrived at by isolating the three shades
of meaning. By combining them a synthetic translation tan be arrived
at. On vikalpa cf. besides my Buddhist Logic, 1, p. 212 {f. Trims.,
17 ; LVP, p. 433 and 515 fi.

19. The saint (a@rya) reaches a direct intuition of the Absolutc during a
moment of transic enlightenment and also a conceptual knowledgc of it
as a consequence of his former experience in trance. Thus among the
two parinigpatti-s the oneis samahita and nirvikalpaka, the other is
prstha-labdha and savikalpaka. Cp. below, karika 1.15 and LVP,
pp. 658, 749. |
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into an objective and a subjective parts, but not to the absence
ol every relativity. It is just in this Constructor of phenomena
that Causality (i.e. causal relativity) prevails. For this reason
it is called the Dependent. This same (Dependcnt Element),
but having a (superinduced) object-subject form constitutes the
(first), the totally imagined aspect (of the Constructor). Again
this same (Dependent Element), but laid bare of the object-
to-subject (and effect-to-cause) relativities is the Absolute.
Thus it is that the Constructor of phenomena (i.e. the Thing-
in-itself) includes in himself all three aspects.

[20.12]) And thus it is that {the idea) of the Constructor of
the phenomenal (worlds) points to that Pure Reality which
at first miust &0 “thoroughly investigated, (then) must be laid
bare (of all superinduced [40] illusion) and (finally) intuited
directly by the Saint in a moment of mystic enlightenment
when all illusion has been cleared away (and Omniscience
attained).?0

2. THE UNREALITY OF THE EXTERNAL WORLD

Vasubandhu’s comment :

[V. 3. a. 6] We will now demonstrate the essence of that
expedient through which the negative characteristic® of the
Creator of illusion (i. e. the ultimate unreality of the division
into object and subject) can be realized.

(Stanza 1. 6)

When (the Pure Spirit) is considered
All other objects disappear

When disappeared have all the objects
Their apprehender also disappears.

20. Read 20.12—abhiita-parikalpad yat parijieyam praha-tavyam saksat
kartavyam ca vastu pradar$itam bhavati, cf. Sitralamkara VI. 13 where
the three laksanas are likewise charactcrized as jieya, heya and
visodhya (viSodhya=saksatkarya). In Gaudapada, karika IV. 88 the
division is fourfold—jitanam, jiieyam, vijieyam and turiyam. Neither
the Tib. nor the sanscrit text seem to be correct.

21. asal-laksanam=med-pai mtshan-fiid.
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20

This means that when Pure Awareness® is intuited (as the
unique ultimate reality by the transic enlightenment of the Saint)
the perception of the objective world disappears and, when the
perception of the (pluralistic) objective world has disappeared,
then taking one’s stand on this non-perception of alt objects,
the perception of Pure Awareness itself (in the role of a
perceiving subject) likewise disappears. Such is the method
of (gradually) realizing the (ultimate) reality which represents
e merger of the apprehended object and the apprehending
subject.??

Sthiramati’s comment :

(20.14] As long as this (ultimate reality which is) the
Constructor of the phenomenal world is not thoroughly investi-
gated, as long as attributes (are to him ascribed) which are
not (ultimately) real, he presents himself as a (pluralistic)
world of Appearance with its illusion, (moral and immoral)
deeds and rebirths.2* Therefore in order thoroughly to know

22. rnam-par-rig-pa-tsam-du- dmigs- pa-la=vijRapti- matra- upalabdhau, for
vijuapti-matrat d-upalabd hau.

23. Lit. V. 3. a. 6 fT. “Now (rcad da-ni instead of de-ni) the essence of the
expedient of entering into the esscnce of the non-existence of that
very Constructor of the not-quite-real will be thoroughly shown—

Basing oneself on perception

Non-perception is produced,

Basing oneself on non-perception

Non-perception is produced
Basing oneself on the perception of pure intimation non-perception of
objects is produced, basing on non-perception of objects, non-percep-
tion of pure intimation ariscs. Such is the entrance into thc essence of
the apprehended and the apprehender”.—VYasubandhu in his imitation
of this karika adds “When both (the object and the subject) have
disappeared, appears the Omnipresent (all-embracing Whole)”’. Cp.
Trisvabhava-nirdeSa, 36-37, as quoted by the cditors of MAV, 1,
note 230. \

24. Lit. 20.14-!5 “Indeed the Constructor of the not-quite-real, not
thoroughly known, endowed with non-existing essences, exists for the
sake of 1) the universal oppressors of klesa (klefa-samkleia), 2) (the

12
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that the world of Appearance is an illusive attribute (of
Absolute Reality) and in order to show the expedient through
which this can be known ({the following stanza) has been
composed :

When the (Pure Spirit) is considered

(Al other ohjects) disappcar ;

When disappeared have (all the objects)

(Their apprehender) also disappears.

[20.17] (This means that) such is the essential feature of the
Constructor of Appearance, or that this absence of the object-
to-subject relation is itsel” the negative essence (of the absolute
reality of the Constructor). (Vasubandhu says) “can be
entered”, i.e. cognized. {The words) “‘its expedient” [41] refer
(to that mystic intuition of Monism) after attaining which the
Saint realizes that this (division of reslity into an apprehended
object and a subject grasping it) is an illusion.?® It refers to
the double proficiency (of the Bodhi-attva to getrid of the
belief in the existence of an external world, and to get rid of
the belief that there is a consciousness really apprehending it).
It begins to be reached on the Path of Training (preparatory
to the Path of Vision) when all objects wheresoever they might

universal oppressors) of karma and 3) (the universal oppressors) of a
rebirth (janma)'.—On the twelve great oppressors or universal oppres-
sors (samkleSa=nidana) cp. below, MAV, p. 29.13 . Samklesa is the
phenomenal world, the world of Appearance as a process of cver
reverting twelve phenomena, beginning from prenatal forces up to
death and rebirth. Itis a synonym of the twelve nidanas ; xmgrklcfas
are of three kinds—1) kleSa-samkle$a, 2) karma-samklesa and 3) jati-
or ayuli-samklesa, cf. below, p. 29.13 (text).

We here translate kleSa-samkleSa by Illlusion (resp. Transcendental
1llusion), because among the ‘‘phenomenalizers’, i.e. the factors con-
verting the pure reality of the Absolute into phenomenal Appcarance,
it (avidya) represents the chief, the root factor, lit. klesa-samkleSa
would mean ‘the oppressor among general oppressors’ ; avidya is
thus the oppressor xat’efozyv.

25. Lit. 20.18 “lts expedient (means) that after which he enters into its
non-existing (or negative) essence"’.
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exist will appear as fully absorbed in the (unique, undifferen-
tiated) Absolute.28

(20.20] The aim of the stanza is inditectly to point to this
(Mahayanistic Path of Illumination of the Bodhisattva).
(Vasubandhu explains) ““when Pure Awareness is intuited (as
the unique ultimate Reality), the perception of a (real) objective
world disappears”. Pure Awareness means non-existence of
external objects. A representation which exhibits the form of
a patch of colour or any other (external thing) arises out of
a germ which having attained maturity appears (from one’s
Subliminal Mind-Store), but the patch of colour as an external
object does not exist. (The Bodhisattva thus begins) by
realizing the non-existence of the apprehended object in found-
ing himself at the same time (provisionally) on the existence
of the apprehending subject.

[20.24-21.1] Indeed (in order to arrive at the conviction
that the external world does not exist) he should argue thus.
A representation candepend on an external object either at
the moment when it arises or (at a subsequent moment), when
it has already arisen.  But at the moment when it arises (being
in statu nascendi) it does not yet exist and cannot therefore
apprehend the object. Neither can it do this (at a subsequent

26. Read 20.19—sarvatragartha-prativedha-prayoge  nihiraya-vise sa-kausa-
Iyam dvividham, Tib. kun-tu-hgro-bai don rab-tu-rtogs-par-bya-ba-sbyor-
ba-na gnas-kyi khyad-par mkhas-parnam-pa-giiis-so. Lit. ““This expedicnt
is a double proficiency of abiding (gctting a firm footing) in a special
condition of being traincd (in the fact that) everywhere all objects are
penetrated by (merged in, cognised as) the Absolute, (the Element of
the totality of all Elements)”’. This refers to the wpaya-kausala-prayoga
being the action. skillful and free of effort, of the Bodhisattva on the
last three stages, in which he gets rid of the prejudice of believing in
the reality of an external world and of an intcllect grasping it. Cf.
Haribhadra's  Aloka, p. 94 (ed. Tucci)—sariiitmana dharmatayih
prativedhe’pi nia"myotpﬁdam'z/wkga_vﬁ sarvatragarthena  prativedhat
sarvadharma-nihsvabhavata-saksarkari sphutataram jiianam utpadyate.
tada bodhisattvah samyakta-nyama-avakrantito  darSana-margam
pratitabhate. Cf. also Obermmiller, Pr. P, p. 53. The sarvagatartha-
pratisamvedha is the name of the first moment of the Mahaydnistic
Path of Illumination (dar$anamarga), cp. Obermiller, IHQ, IX, p. 175.
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moment) when it already has arisen, because when arisen it
alrcady contains the (rcady) image of the object. A repre-
sentation indeed has no other function to fulfil as to appear
in projecting the object into the external world. A represen-
tation has not to takc action in order that we may say ‘‘it
perceives the object’ .27

[21.5] But supposing an object is employed about simul-
taneously existing representations, not about nascent ones ;
however under these conditions?® the production of the
representation will not be owing to the external object. The
whole hypothcsis of such an origin bccomes senscless, because
the perception of a simultancously existing object is excluded
(by our fundamental theory) of the instantaneous character of
cvery reality (the object, if it represents a cause, must precede
the representation, but being instantaneous it will exist no
more at the moment when its cognition will be produced, thus
the simultaneous momentary existence of the objective cause
and of the representation produced by it are impossible).2?

[21. 8] According to the same®® (principle of instantaneous
reality) an object cannot be apprehended by a representation

27. Rcad 21.5—ucveta (==Tib. zes-hyva-o zes-bya-bai rnam-par $es-pai bya-
ba-bzan med-do). This is the known principle of Dependent Origina-
tion or Functional Intcrdependence (pratitva-samutpida) of the
Elements (dharma). Al Elements are *‘doing nothing™ (akimcitkara),
thcy are ‘“‘uncmployed’ (nirvyapara), they only appear for a moment
in order to disappcar at once, cf. LVP. pp. 123, 420, 430, AK, IX, 280,
my Buddhist Logic, v. 1, p. 121.

28. Lit. 21.6 “Thus the production of the representdtion is not owing to
(in Tib. we would expcct dmigs-pai rkyen-can for the bahuvrihi) the
objective cause, the over-hypothesis is senseless, the perception of a
present object would contradict the instantaneous evanescence”. Cf.
Berkley’s considerations on the connection between idealism and
instantaneous reality, Principles, Section 45. On simultaneity of cause
and effect cp. LVP, pp. 116, 122,

29. Read 21.7 ... navijnanotpattih, vyartham tatparikalpyate, vartamana-
alambana-grahane ksana-bhanga-badhah syat (or with S. Y ... pratyayo
na vijiiagnotp idakah).

30. Read 21.8 insert pirvavat before vijiianena (with S. Y.).
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as long as it has not undergone [42] some change of its own
condition. (There are some philosophers who therefore) sur-
mise that the object undergoes a change of condition just at
the moment when it is grasped. (A new quality, viz. “‘cogni-
zedness”, is produced in it). But then we nevertheless will be
obliged to face the consequence that a changed condition of the
object will (really) be grasped, and therefore an object willbe per-
ceived which (as a matter of fact) has become a different object.?t

3. REPUDIATION OF THE SAUTRANTIKAS

[21. 11] There is another (philosopher) who professes the
following theory.32 (All existence being instantaneous), it is

31. For 21.8-11 the Tib. has—ran-hzin-bye-brag-tu-gvur-pa-van med-pas
sia-ma-bzin-te-rnam-par-ses-pas  dmigs-pa-hdzin-par mi-runi-iio,  hon-te
dmigs-pa-hdzin-pai dus na de-la ran-bzin-bye-brag-tu-gyur-par lulod-na,
de-Itar-na yan rai-bzin-bye-brag-tu-gyur-pa-gzan-iiid-du snan-bhas, hyun-
ba-bzan-nid-kyis dmigs-pa-hdzin-par  thal-bar hgyur-ro. ie.—na ca
atma-atisaya-abhave (=svabh@va-visesa-abhave) piirvavad vijiiinena
alambana-grahanam yujyate, atha alamhana-grahana-kale tasya atma-
atisaya isyate, evam apy atma-atisavasya anvatvena dar$aniid, utpanna-
anyatvena alambanam grinati iti prasajvate. This sanskrit text is
rendered in my translation. Whecther it represents the original phrasing
of Sthirmati or whether it has been slightly changed by the translators
in order to make it more intelligible it is hardly possible to decide.
In any case piirvavat is omitted in the printed text, arma-atiSava
atiSaya-anyatvena darSanat is more intclligible than atma-atifavasva
a1yata eva darSanad, and anvad eva utpannam alambanam grimati ‘‘he
grasps a quite other produced object”™ can be understood only if sub-
jected to some strees. In the translation of Nvayabindugika atisava is
rendered as khvad par, svabhava-vitesa as ran-bzin khyad-par-can, cp.
E. Obcrmiller’s fndex.—The theory of the Mimimsakas is here pro-
bably alluded to, according to which cognition produces at the same
moment in the object a new quality called jiiarara ‘‘cognizedness’. Cp.
Nryavakanika, p. 267.12 (reprint). The knowledge of the Ego is accor-
ding to this school also inferential. being inferred from the fact of the
production of jiatata. cf. my BL, 1. p. 165. That there can be no
change of quality on the Buddhist theory of universal momentariness
is stated in the Nvayabindutikda, p. 10.12—iha ksanika-vastuny atisaya-
adhanayogat.

12. Read 21.11—anvo hi manvate=Tib. gzan-ni . .. siam-du sems-te, des
kyan ..., cf. below, 21.18.
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just the disappearing thing that is the object and the causc of
our cognition which arises (in its track in the next moment). It
is its {special) cause which is distinguished from all its other
causcs and conditions by creating the image of the object and
projecting it (into the external world).®® This same philoso-
pher assumes that either the atoms of colour or of some other
stulf, themselves or their assemblages, are thus the (real)
objoctive causc (of the image).3¥

(21. 15] (We answer). In either case there is an impossi-
bility, (neither the single atoms nor their assemblages) can be
objects. Indced every perception arises as rcpresenting either
a jar or a cloth or such sort of thing, it never rcpresents an
atom. It is however impossible that our cognition should
contain the image of one thing while its object would be a thing
quite different,

[21. 17] (We must moreover consider that if we establish
the principle that the cause producing a cognition is its object,
the causcs are many, all will be objects). The organ of sight
and all other sensc-organs (are also causes producing sense-
perception). We will arrive at the absurd consequence that
they will be (not organs), but objects.

[21. 18] When another philosopher®® maintains that only
aggregates of atoms become objects of perception, not single
atoms separately, this his objection is futile. Although the

33. The Sautriintika-Yogacara theory is here evidently alluded to, accor-
ding to which a represcntation is produced from an external object by
tadutpaiti-tatsariupyabhyam, cf. my BL, I, p. 204 ff. and 11, App. IV.
Cf. that thcory of Vasubandhu which is expounded by him in the Vada-
vicdhi, and was replaced by another theory in his subsequent works.
Digniga rejected it in his Pramanasamuccaya, and Vicaspatimisra in
the Tarparvatika refersto it in detail. Cf. Prof. A. Vostrikov’s forth-
coming work The Logic of Vasubandhu.

34. Read 2l.14—alambanatvena eva parikalpyate=dmigs-pa-kho-nar kun-tu
briag-gran-na.—Cp. the same argumentation in the formulation of
Hiuan Tsang, LVP, p. 43, cp. ibid, p. 185.

35. Read 21.18—yo py’ anyo manyate=gan gzan yah . . . siam-du sems-pa,
cf. above, 21.11.
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atoms be assembled®® thcy canbe admitted as objects of per-
ception only singly, not as aggregates, but such a perception of
atoms, one by one, never arises. Thev always appear as aggre-
gates. Just for this reason the atoms cannot be the real objects
of perception.??

(21. 23] Moreover an aggregate of atoms cannot represent
a (real) object (as the real cause of its perception for the
following reason). (An aggregate is alwavs a nominal Ens) and
a nominal Ens can never be the cause (of whatsoever). Indeed
when (we speak) of a cause producing cognition (a real, efficient
cause is meant), just, as the immediatcly preceding moment in
the stream of consciousness is a  .al cflicient cause (of the
following moment). The object-cause should also be assumed
(as a real cause, but being a nominal entity it cannot be a
cause).

[43] Thus it is that (the theory of the Sautrintikas main-
taining that an instantaneous object produces) just at the

36. That a nominal entity—and every universal or cvery concept is a
nominal entity—can ncver be a causc is a fundamental tenet ; only the
particular is arthakriya-karin, cf. NB., p. 13. The same principle
obtains in the Yogacara school, the parikalpita is asat. Cf. Haribha-
dra’s Aloka, p. 94—ras$i$ capadarthatviin  nopadiina-lak sanasya
bhavasya nimittam bhavitum arhati. Cf. Obermiller on Stinyata, p. 184.
Cp. LVP, p. 43—1"agglomération n'est pas une chose réeble.

37. samudita is rendered in 21.18. 21.19 and 21 20 by sil-hu (samudayva in
21.21 and samiiha in 21.23 by h.lus-pa). The Tib. of 21.18 fT. docs not
quite agree with the Sanskrit. gan gzan-van rdul-phra-rab sil-bu-so-
so dmigs-pa yin-pa sitam-du sems-pa dei lidi-yan  dbai-du mi-ruit-ste. sil-
bu de-ni dedag so-sofiid-la dmigs-par Idod-gvi, de-dag-gi hdus-pa-la-ni
ma-yin-no. der rdul-phra-rab so-sor snan-bai Scs-pa-ni mi-hbyui-gi hdi-
ttar de-dag-gi hdus-par snan-ba ste=yo'py anyo manvate paramanavah
pratyeka-samitha-alambaniis tasya ayvam apariharal, samudita api hi te
p-atyekam eva alambantvena isyante na tat-samudayena, tatha hi tesam
samudaya-pratibhasali. *“The opinion of that other onc who thinks
that atoms are perceived in separate groupsis no good objection™.
The Tib. has no na in na pratyekam, and suggests a reading (or emen-
dation ?) pratyeka-samiiha-alambanah—Cp. on the different renderings
of samitha LVP, p. 44.
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moment whet it disappears a cognition (arising in the following
momeut) cannot be admitted.

4. REPUDIATION OF THE SARVASTIVADINS

[21. 25]) (Remains the theory of the Sarvastivadins who
assume) that an extinct thing can (nevertheless) be an object of
cognition. But if this were so, then a past thing and a future
thing could be the object of a {present perception). (However
this hypothesis is quite unnecessary), since it is an undisputable
fact that in dreams and (in hallucinations) we have perceptions
without any (corresponding external) object at all.

(22. 1] Thereare some (realistic philosophers) who main-
tain that even in dreams and hallucinations our representations
are not altogether without any .external objcct, since their
object is a mark® (left by the object). Such a mark is a reflec-
tion (coming from it), it has the nature of an energy (being
neither a physical nor a mental object, but a force).3®

(22. 3] However it is quite impossible to assume the exis-
tence during dreams of such murks (or reflections) when the
objects themselves are absent, just as it is well known that e.g.
the reflection of a face (in a mirror) never appears if there is
no face actually present.

(22. 4] (But even if we admit the existence of such an exter-
nal force, we must face the former dilemma, viz.) the represen-
tation will be either nascent or ready produced ; neither the
one nor the other, as has been stated above, could apprehend
an object (the nascent because it does not yet exist, the ready
produced, because being produced, it has nothing more to do
and disappears at once).?® Consciousness itself, since it con-
tains the image of the object, represents its reflection, there is

38. nimira.

39. ripa-citta-viprayukta-samskara, cf. CC, pp. 22,105.

40. Read 22.5—abhava-nirodhayoh—=Tib. med-pa dan dgag-pa. Lit. 22.4
““Neither the nascent nor the produced representation apprehends the
mark, because its non-existence and disappearance has been formerly
taught” (S. Y. abhavasya nirodhasya ca piirvoktatvat).
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therefore no need to assume the cxistencc of a specific enerpy
(for the sake of explaining the presence of idcas in dreams).

[22. 7} That consciousness itself contains representations,
this must be necessarily assumed.4? If it did contain in itself
no images (if it were imageless pure consciousness) it would
be quite impossible to establish a definite corrspondence
between the object apprehended and the coghition apprehen-
ding it (since the apprehending pure consciousness would be
always the same).

[22.9] There is another (philosopher) who thinks thatin
dreams as well asin the yogi’s meditation, (viz. when the yopi
concentrates all his thoughts on ".¢ mental contemplation of
the disgusting and horrible condition of a putrified dead body),
there necessarily is some kind of penectrable (transparent,
subtle) matter representing the external object. However such
an object (if it were real) would possess real colour, figure
and other (physical qualities) and this contradicts the permcable
[44] character of this (supposed) external object cognized (not
by the senses but by the Mind only). And indeed with the only
exception of the *‘latent matter” (of the Vaibhasikas) no other
kind of permeable!? matter has been assumed in science.*3
Therefore this is a mere (futile) hypothesis.

41. Accordingto the Yogicaras vijiiana is sakara, according to the Vaibhi-
sikas it is niridkara. The subject is then pure consciousness, the object
is dkara, nimitta, pratibhisa or samjiia. This partly explains the insis-
tence of the Vaibhilsikas that there is some external reality evenin
dreams. For the Yogicaras reality is a dream, for the Vaibhasikas a
dream corresponds to some subtle cxternal reality, cf. Santanantara-
siddhi. where Dharmakirti ridicules the Vaibhisikas. For the Vaibha-
sikas the akara of vijiana is vijitapti, i.e. it is nirvikalpaka or, in the
Sautriintika phrasing, nirakara, cp. above, ch. II, note 92 ; LVP, p. 124.

42, Read 22.11—apratigha (instcad of anva-pratigha).

43. avijiiapti-riipam is a bodily, physical subtle feature, compared with a
shadow. Being the consequence of a moral or immoral deed it finds
expression in the body. It is assumed as a dharma only by the
Vaibhasikas and included in riipaskandha. In the ayarana classification

13



98 Madhyanta-vibhanga

(22. 12] There are other philosophers® who maintain that
only such objects can be perceived in dreams of which we have
had a former experience, because a blind-born man cannot in
his dreams perceive e. g. the colour blue,

[22. 14] But (we reply), it is not true that a blind-born
man does not perceive colours in his dreams ¥ He only does
not know them by name, because their names have not been
taught to him, and he therefore cannot talk of them to others.
(Even if we assume that we can see in dreams only such things
which we have had soine previous experience of), why should
we deny that a blind-born can perccive colour in dreams ?
He certainly has scen colours in some of his former existences.
Dreams are not restricted to objects experienced in the present
life. There is no differcnce between a waking and dreaming
man in regard of whether their ideas refer to the past. the
future or the present. It is therefore pure fancy to maintain
that dreams can refer only to some actual experience (of the
present life).

[22. 20] (But even admitting that only past experience can
be the object of a dream), since the past experience (is an
experience which) exists no more, we should be certain that
the images we see in dreams are purely mental without any
corresponding external objects. Thus it is that by observing
(in these cases) that Mind alone exists, we beccme engrossed
in the idea of the unreality of the external world.

[22.23] (Vasubandhu says) ‘‘basing oneself on the non-
perception of any objects the non-perception of Pure Awareness
(in the role of a perceiving subject) is likewise produced”. Just
as the object, which our productive imagination consructs as
apprehended outside our consciousness, does not exist and
(the Bodhisattva) thus enters in an objectless domain (of
thought) in basing himself on the principle of Mind only ; just

however it is not included among the material ayatanas, but in the
ayartana No 12, called dharma-ayatana, cp. my CC, pp. 6, 7, 99.

44. Read 22.12—apare tu=Tib. gzan-dag. Cp. Locke's Essay, I,
9, section 8.

45. Read 22.14—na hi jatyandhah svapne riipam na gphnati.
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so ( vice versa) in basing oneself on the strength (of the
principle) of the unreality of the apprehended object, the
unreality of the subject apprehending it, (the subject) of that
pure intimation which apprehends, is likewise realized. Indeed
(these notions are correlative), the apprehending part exists
only as dependent on the apprehended one. If the apprehended
part does not exist, neither does the apprehending one exist.

(23.2] It is therefore established that (the Bodhisattva) thus
cognizes the unreal essence of the object and the subject,
(these object and subject) being in their essence mental cons-
tructions. But that does not at all affect (the ultimate reality
of the undcrlying Element) which is the Constructor of the
(imagined) phenomenal world.

[45] [23.3] Now (since object and subject are correlative
and equally unreal in a monistic universe), why does the
Bodhisattva not being by first establishing the unreality (of the
subject, i.e.) of pure sensation itself (in the role of the cognizer
of an object in the ken) ? (Why should he begin by repudiating
the reality of the object, i.e. of the extcrnal world) ? (The
reason is the fellowing one). The reality of the subject which
apprehends the external objects depends upon the real existence
of these objects. But when (it is proved that) there is (abso-
lutely) nothing which could be an external object, that reality
which represents the objective part of cognition disappeas and
the Bodhisattva is easily at home (in a purely spiritual Universe).
But if, on the contrary, he would have begun by denying the
reality of the apprehending subject, this would have meant
(Nihilism), a total denial of every reality (whatsover it might
be), since the relativity of the apprehended and the apprehend-
ing parts would not have been (rightly) understood.4®

46. Lit. 23.3-7 “Again why docs he not at the very beginning establish the
non-existence of the (pure) intimation itself 7 Indeed, since the appre-
hender depends on the apprehended, when there is nothing which were
a possiblc object, the reality (vastu) having the essence of a disappeared
object, he easily enters. Otherwise he would make a denial of reality,
since the apprehended and the apprehender are (would be ?) mutually
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[23.7] and the Bodhisattva attains this stage of (monistic)
“intuition  which lies passed the spheres (where reality) is
distinguished into object and subject at the close of the first

independent™.—The Bodhisattva realizes the ideality of all external
objects gradually on his Path of Accumulating Mcrit (sambhara-marga)
and his Path of Training (pravoga-miirga) and finally in the first
moment of his Path of vision (drsti-mirga), when he in a mystic
trance perceives the unique substance of the universe (sarvatraga-
dharma-dhawd). The unreality of the apprchending subject, i.e. of the
cognizer (vijitatr), is realized by him only in the subsequent higher
stages of his Path, The question is here asked that, since the appre-
hender depends upon the apprehended just in the same degree as the
latter upon the first, why does the Bodhisattva not start by declaring
that unreal is consciousness itsclf and after that deduce the unreality of
the external world. That is the mecthod of the Miadhyamikas. They
begin by doubting the reality of knowledge and they thus admit no
vastu at all. The Yogicaras deny only alambana-riipa-vastu, but not
vastu eva, cp. 2} .6=vavtuno' pavadant eva in the sense of vastuna eva
apavidam, denial of all reality whatsoever. The point of Sthiramati is
that it is easicr for philosophy to familiarize with a spiritual universe,
than with the idea of a non-existing consciousness. It must be empha-
sized that the Madhyamikas are not Nihilists (abhava-vadins), but
Relativists : svabhava-§iinyata-vadins= parasparapcksata-vadinal. But
they denied the independent reality of consciousness, it was for them
just as relative ($@7ya) as the external world. Nevertheless the Yoga-
caras always accused the Madhyamikas of being Nihilists, they imputed
on them the principle sarvam sarvena nasti, i.e. total Nihilism, cp.
B. bhimi, p. 43. Sthiramati argucs in this place that “otherwise, (i.e.
if the unreality of knowledge itself werc admitted from thestart). all
reality (whatsoever it might be) would be denied”’, because, says he,

*“there would be no relativity of subject and object”, i.e. there would be
no relativity in the Yogacara sense. The Yogacara theory of Relativity
consists in maintaining that both horns of the relation are unreal
(=relative) scparately (dravyatal asat), but real on a higher plane when
they merge in a unique reality. This is the higher reality or the merger ot
both unreal relative counterparts. It could seem that there is some
Muctution in Sthiramati's terminology, inasmuch as he has stated that
Pure Awireness wijilapti-miitra, resp, -matrata is realized  as being
wirenl by the Bodhisattva, hat vijdapti-miitra is a1 synonym of para-
tantea wd of abhfitapartkalpa which are declared to represent Absolute
Rentity and it Is emphatically declared  that  abhiita-parikalpa, i.c. Mind
in the role of the Creater of lMlusion, exists, is real “in itself”, cp.
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period of incalculable cons, if he has practised the Path of
Accumulating Merit*” without interruption.

{23. 9] Thus taking his stand on the conviction that all is
Mind only, the Bodhisattva realizes (a world) in which there
is no Matter. He enters the trance called the Stage of Warm
Belief#—this being the first degree of the Transcendentt®
Mahayanistic Path of Traning (when the unreality of the
Frements of the external world reveals itself to him, though but
slightly).

[23. 11] Next to this he enters the condition called the
Headway-trance,’° (the second degree of this Path, the degree
where the light shed on the unreality of the external world
is intensified). After that he (becomes absorbed) in the trance
called the Persevering®® one, (being the third degree of this
Path) where the representation of the objective world has

above, karika 1. 2. But although vijiapti-matra is not real, paratantra
(=vikalpa, parikalpa) and Siinyata are real, cp. LVP, pp. 420, 426.

47. sambharesu=sambhara-marge.

48. usma-gata.s Lit. 23.7-9 ““And thus when he takes his stand on this mere-
intimation, the mental realization (bhavana) of the absence of colour
etc. appears to his face, being the essence of the first beginning (dadi-
svabhavah) (leading) to the trans-mundane Path, being the trance
called ‘warm gone’ with its satellites”. Read bhavana, Tib. bsgom-pa-
ni (instead of bhavanato).

49. lokottara-marga here evidently in the sense of the Path “leading™ to the
transcendent world, because the lokottara-marga proper begins with the
first moment of dar§ana-marga. The preceding stages up to the
laukikagradharma belong to the Path of Training (pravoga-marga)
whose highest condition is th: laukikagradharma (not lokottara) as
indicated in 23.14; therefore it is better to read in 23.10 instead of
prathamam  svariipam—riip&dy-abhiava-bhavana . . . arambha-svabhava,
Tib. thog-mai rait hzin.

30. mitrdhan.

S51. Lit, 23.12-13 *“‘immediately after it because of non-perception of (alh
apprehended (obj:cts) without any residue the trance called Steadfast-
ness (ksariti) which is propitious to the non-perception of the appre-
hending (subject) (is faced by him)”. On the meaning of ksanti cp.
above, ch. 1, note 27.
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completely vanished and the idca of the unreality of the subject
who was perceiving it dawns unto him.

[23. 13] Next to it (the Bodhisattva, as Vasubandhu puts
it,) “taking his stand on the non-perception of objects, creates
a non-perception (even) of that simple awareness” (of the
presence of an object in the ken, which represents the Mind in
itsrole of an apprehending consciousness). He is then absor-
bed in the trance called the ‘‘Highest Worldly Condition”’ (the
last degree of the Path of Training) which is associated with a
Gnosis and all those mental phenomena  which are its
satellites.52

[23.15] After this comes the Path of Transcendent Enlighten-
ment. There only the all-pervading (Absolute, the foundation)
of the miraculous powers of a Bodhisattva becomes visualized.
The Bodhisattva enters the first stage of Saintliness. It is a
mental act (of undivided, monistic [46] cognition) of Absolute
Reality, it is not an emotional act as the acts of (undivided)
overwhelming feelings (of the Bodhisattva, his feelings of Love,
Commiseration, Sympathy and Equanimity which although
being meritorious do not lead ‘to the cognition of the
Absolute).5?

52. Lit. 23.13-15 “Immediatcly after this on thc basis of non-perception
of objects. when creating by meditation (bhavayatal) a non-perception
of pure awareness (vijiiapti-matra), the trance called the ‘Highest
Mundane Qualities’’ (/aik ika-agra-dharma) associated with prajiia and
its satcllites “‘is faced by him”.—We must carefully distinguish between
vijiiapti-matra *‘simple, i.e. indefinite presence of something in the
ken”, and vijiiapti-matrata which is the Mind as the monistic Absolute,
cp. my article in the Rocznik Orjent., X. The difference is the same as
between $iinya and Sinvara, dvaya-rahita and dvaya-rahitata. abhiita-
parikalpa and §inyata etc. With the Yogaciras the negation of
vijitapti-matra means the assertion of vijiiapti-marrara, however the ra
suffix is somctimes dropped, cf. note 53, vijilapti-matra or vijiana-matra
is not ‘‘une entité reelle au sens absolu”, LVP, p. 80.

53. The apramana-feelings of maitri, karuna, mudita and upeksa are also
characterized as advaya (cf. M. Vyut. Section 69—advayena cittena
adhimucya), but they are adhimukta=mos-pa, not taitva-jiana.
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5. COGNITION OF THE MONISTIC ABSOLUTE

[Stanza 1.7]
It is thus proved that (the Absolute's) perception
Is in its essence non-perception.

Vasubandhu’s comment :

[V.3.b.2] Since there are no objects which could be per-
ceived, (real) perception is impossible.

Sthiramati’s comment :

[23.18] (The author, Maitreya goes on) to show that the
essence of the intuition (of the Absolute) consists in & non-
perception (of the pluralistic phenomenal World) and says :

It is thus proved that (the Absolute’s) perception
Is in its essence non-perception.

[23.20] This also {means) that our initial thesis, (the thesis
namely) that the Creator of the phenomenal world (i.e. the
Thing-in-Ttself) can contain no duality (of an apprehended
object and a subject grasping it), this thesis becomes established
in this (other) formulation (inasmuch as the monistic principle
can be) introspectively realized by every individual (in the
depths of his own consciousness when concentrated in the
deepest transic meditation).’* (The non-perception of the
pluralistic world-is a non-perception of duality, or Monism).

[23. 22] In order to point this out (the stanza) says :

It is thus proved that this perception
Is in its essence non-perception.

This means that, since therc are no (real) perccivable objects,
there can be no (real) perception of them.

[23. 24] The word ““perception’ can be interpreted either as

S54. pratyatma-vedyatva 23.21, or pratyvatma-vedaniyatva, is a process of
searching and tinding the Absolute introspectively in the depths of
one’s own consciousness when plunged in the deepest transic medita-
tion. The Madhyamika finds by applying this method his Siinycta, i.e,
mcre Relativity (dirgha-hrasva-vat). The Yogacira. oo the other hand,
finds by applying the same method a different §iinyvara, i.e. the principle
of the Monistic Absolute Reality. On pratisamvid cf. Sandhinirmo-
canasiitra (Lamotte), pp. 98-105.
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a process, or as the agent or the instrument (of perception).
All the three meanings require the complement of an object
and are not possible without it.  But (since the object does not
really exist) it becomes proved that its perception is in its
essence non-pereeption, Therefore (Vasubandhu) the author of
the commentary says ‘‘since there are no (real) objects that
could be pereeived their (real) perception is impossible’.

{24. 3) (T he <tanza 1. 7 further states)

It should be known therfore
Thwat equal ure pereept on and non-perce ption,
[47] Vasubandhu’s comment :

[V. 5. b. 3] (Phenomenal pcreeption is equal to non-percep-
tion), because it is not proved that this perception is a (real)
perception. But although in its essence it is a non-perception,
it nevertheless is called perception, in that sense namely that it
represents to us (as real) such objects which ultimately prove
not to be real.

Sthiramati’s comment :  First explantion of the semi-stanza

[24. 4] Their equality schould be known, because there is no
difference between not perceiving (the manifold phenomenal
world) and perceiving the (monistic) Pure Awareness (of the
Absolute). The first does not (separately) exist at all, there
is therefore (between them) no difference, (the Absolute is im-
manent in the Phenomenal).%

(24.6]) In order to remove the contradiction of the terms
perception and non-perception (Vasubandhu says; *‘it is called
perception in that sense that it represents to us (as real) such

55. The punctutation in 24.4-5 should be the following one.—yasmad
upalabdhir anupalabdhi-svabhiva tasmit samata, tul yata jieya arthanu-
paiambhasya vijiiapti-matra-upalambhasya ca asattvad viSesabhavat=
hdi-ltar dmigs-pa-ni mi-dmigs-pa-no-bo-nid-du hgyur-te, dei phyir miam-
mo. don-mi-dmigs-pa dan rnam-par-rig-pa-tsam-du dmigs-pa yan med-
par bye-brag med-pai-phyir mtsuns-pa-iiid-du Ses-par-byao (vijiiapti-
marra in 24.5 stands for vijiiapti-matrata).—On the equipollency
between phenomenal non-perception and absolute perception cp. MSA
ad XI. 47—parama upalambhasya yo vigamah (muktilt), LVP, p. 607.
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objects which (ultimately) are not real.’® But (as a matter of
fact) nothing is perceived by such perception, since its objects
do not exist. Therefore there is here no contradiction, because
from the standpoint of absolute reality *‘this perception is in

’

its esscnce non-perception’,

Second explanation of the semi-stanza

[24.10] But others maintain that equal are the perception
of simple people mistaking things not really existing for realities
and the non-perception by the Saints of (external) objects. Both
(this perception by simple men and this non-perception by the
Saints are the same thing), just as the illusion (representing a
rope as a serpent is in its essence) a non-perception of the
serpent.

[24. 12] (Vasubandhu) therefore says ‘it nevertlicless is
called perception in that sense (namely) that it represents to us
(as real) such objects which (ultimately) are not real”.5? (He
also says), ““although inits essence it is a non-perception”, i.e.
just as the illusion of a snake (in the place of a rope) is called
‘“‘non-perception”, (since a mistaken perception is in its essence
a non-perception).

Third explanation of the semi-stanza

[24 15] Others again™ give (the following explanation).
Simple people assume that there is a perceiving subject. But
the Saint knows that this is an error : there can be no percei-
ving subject, because there are no objects to be perceived. We
therefore must conclude that both these views, the (wrong)

56. Read 24.7—abhiitartha-pratibhasatava tasya upalabdhir iiy ucyate.
Lit. ““It is called perception in its quality (-raya) of being a projection
of the unreal”. But it really is non-perception, cp. LVP, p. 607.—*Le
nirvikalpaka-jiiana east qualifié anupalambha’.

57. Read 24.12 (with S. Y.)—abhiitartha-pratibhasataya upalabdhir ity
ucyate, instead of abhiitartha-pratibhasatayanupalabdhir.

14
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assertion of the cxistence of a perceiver and its (right) denial,
arc identical (at the bottom), because in both cases invariable
is (the fact) that if there arc no objects, there can be no percei-
ver of them. (Vasubandhu) therefore says ‘‘because it represents
to us (as real) such objects which (ultimately) are not real”.

[48] Fourth interpretation of the semi-stanza

(24. 19] Others again maintain that (the dictum) ‘it must
be known that equal are perception and non-perception’ should
be interpreted as directed against both the realism (of the
Sautrantikas) and the Scepticism (of the Madhyamikas, i.e.
both are equal in the sense of being equally mistaken and
equally not appreciating reality where it really is). Indeed,
there are no external objects. Their perception is no real
perception, since it lacks the essential feature of real perception,
(the feature namely of perceiving reality). (We, Yogidcaras) do
not take away from perception its real essence (of being a
perception of reality).58 But we neither impute on it the
character of being no knowledge at all (as the Madhyamikas
are doing). What is then (our attitude)? They are equal.
Both (perception and non-perception) are equal as regards
that non-discursive perception (of Pure Reality which underlies
them both).

[24.24] Therefore it must be known, that non-perception
and perception are each in itself identical (with the other), if
we leave alone both the ascribing (of unreal attributes to pure
Reality) and the denying (of this Reality itself). Hence it is
stated (in the Abhisamayalankd&ray :

Nothing from it to be taken away,

Nor anything at all to be added.

The Absolute should be regarded as it really is.
Who knoweth Absolute reacheth Salvation.>?

58. The expressions apaniyate and praksipyate 24.22-23 allude to Asafga’s
stanza quoted on the next page from the Abhisamayalankara, V.21.

59. Cp. Abhisamayalankara, V.21 ; cp. also Suzuki's A&vaghoga, p. 95,
where a similar idea seems to be expressed.
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[25.3) If that is so, why then do we call our awareness (of
the existence of something in the ken) perception, (but not non-
perception) ?

Although (as Vasubandhu says) ‘‘in its essence it is a non-
perception’ inasmuch as it represents a projection (into the
external world) of things which do not exist (there), it is
nevertheless called perception, because in common life as
well as in (profane) science it is known (under this conventional
name).

6. THE HELLS, THE EARTH AND THE HEAVENS ARE
THE PHENOMENAL WORLDS CREATED BY
THE CONSTRUCTOR OF APPEARANCE

Vasubandhu’s comment :

[V.3.b.4] That aspect of the Constructor of phenomena will
now be indicated which (manifests itself) in a differentiation in
various modes (of phenomenal existence).

[Semi-stanza 1.8)

(/deus) are Constructors of Appearance

In all Three Realms of Being,

They are the Mind and mental derivates.
[49] These three Realms of Being are 1) the Realm of Carnal
Desire (or of gross bodies, embracing the hells, the earth and
the lower heavens), 2) the Realm of (transparent, ethereal
bodies, possessing) forms (but free of gross carnal desire,
they are the residents of the seven higher heavens) and 3) the
Realm of Formless Existence (not attached to a body or a
place, embracing four different modes of illimitable existence).

Sthiramati’s comment :

[25.6] (Vasubandhu says) ‘“‘that aspect (of the Creator of
Appearance) will now be indicated (which manifests itself in
a) division”. There are indeed (three) different ways of
constructing phenomenal life. They constitute the Realms of
Carnal Desire, of Pure Forms and of Formless (Existence).
This division itself is (most) essential, (it is called) essential
division, because the essence of the Constructor of phenomenal
life is characterized by it.
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[25. 8-9] Now, what indced is the aim of dwelling upon
this essential division ? (The aim is the following one). We
have established that the Creator of Appearance is the only
reality existing.8® (There is no real external world). Under
these conditions the existence of worlds inhabited by living
beings possessing gross bodies and of the worlds of
(transparent) forms is not possible. (The immaterial worlds
alone would be real). However (the Buddhist religion) is a
religcion which establishes different degrees of Saints in
accordance with different impediments (to saintliness) and
different remedies against them. (The system of thesc impe-
diments and remedies is founded on the system) of the various
modes of existence in the. diflcrent Realms of Being. The
denial of their reality would mean a catastrophe for Buddhism
as a religion. In order to clear away this contradiction, the
true import of the division in different modes of existence is
explained.®! (The phenomena in the realms of both gross and
refined matter are ideas constructed by imagination, just as
the formless existence is also mere imagination,‘ but these ideas
are not devoid of reality as ideas).

60. abhiita-parikalpa-matram 25.9 refers here to a purcly mental creation
of phenomenal worlds in the three spheres (dhaiu) of existence. It is
cvidently assumed as a fundamental principle that Mind cannot create
Matter, just as it is assumed that Mind cannot ‘‘grasp’ or cognize
Matter. The idea of an interaction between Mind and non-Mind must
needs be an illusion, a coarse metaphor. The sphere of gross bodies
is therefore only the sphere of gross desires (kama-raga-dhatu), the
sphere of &éthereal bodies only the sphere of gentle desires (riipa-
raga-dhatud, but the realm of amorphous beings is also a purely
imagined world ; all are ahhiita-parikalpa.

61. Lit. 25.7-12 “*Just the division is the essence, division-essence, because
by this division the universal constructor of the unreal is essentially
characterized. Why again is this essential division explained ? Since
the mere universal construction of the unreal does not apply to the
realms of desire and of forms, that division in saint individuals etc. will
not be possible which comes from a division of obstructions and
antidotes through a division of realms, thus a great calamity for the
religion will be the consequence; thus in order to repudiate this
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A second explanation of the existence of different worldys

[25. 12] There is also (another theory against which our
stanza is directed. Some philosophers maintain namely that
not all mental phenomena are Constructors of Appcarance,
_but only some of them. They maintain that the supposed
Constructor of Appearance is nothing but the subconscious
operation of the Mind preceding "the production of every
definite idea), it is the operation of running through a manifold
~f sensation and the operation of fixing the attention on one
point of it. These two operations of the Mind are the
Constructors of phenomena, but not the other mental
faculties.®2  Therefore in order to repudiate this wrong
[S0] theory the stanza indicates the real import of the division
into various modes of existence :

(/deas) are Constructors of Appearance
In all Three Realms of Being
They are the Mind and mental derivates.

[25. 16] By no means the “running’ and the *fixing”’ oper-

ation alone represent the Constructor of phenomena. But just

objection the essential division is explained””.—This is a very curious
reason for explaining the necessity of assuming a series of worlds, of
gross and subtle Matter, of hells and heavens etc. The higher stages
of a Bodhisattva’s career arc situated in the heavens. His progress
requires enormous efforts during fabulously long pcriods of time. An
easy salvation is quite impossible for the ordinary man. Every theory
which would entail easy salvation is eG ipso condemned form the point
of view of religion, cf. MAV, p. 11.15-16. “This would bc, says
‘Sthiramati, a great calamity for religion™ (mahan $asana-upaplavalh).
Buddhism is thus conceived by him as the doctrine of the different
classes of beings bound by their seeming materiality, all striving with
the greatest efforts to Nirvana through diflerent degrees of vimoksa.
Thus it is that Berkley deemed idealism a support for religion against
materialism ; Sthiramati, on the contrary, thinks that extreme idealism
might prove a danger to religion !

62. Lit. 25.12-13 ““Or where there is running through (virarka) and fixing
(vicara), this alone is the Constructor of the not-quite-real, but no
other”.—The new alinea should begin 25.12 with arhava. On vitarka
and vicara, cf, LVP, pp. 385-392 my CC, p. 104, and AK, Index. They
are deficient in the higher spheres of existence in trance.
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as Matter is assumed to consist of primary as well as of secon-
dary qualities®® just so (the Mind or) the Constructor of
Appearance consists of the Mind itself (the pure Mind) and of
its mental derivates (all mental phenomena), but not of the
(pure) Mind exclusively. They constitute the essence (of reality)
in all the three Realms of Being. (Every existence is mental,
all ideas are creators of phenomena, the running and fixing
operations are present only in a non-concentrated mind and in
the first degree of concentration, the three following degrees
are free of them). '

[25. 18] (Vasubandhu says) ‘““the three Realms of Being are
the Realm of Carnal Desire, the Reaim of Form and the Realm
of Formless Existence”, ‘

[25. 19] Among them the Realm of Carnal Desire (or of
gross bodies, i e. of the ideas of su¢ch bodies) is represented by
classes of living beings, beginning with the denizens of the hells,
(including human beings and the gods of the lower heavens),
they are (all created) by this World Constructor. )

{25. 20-21] The Realm of (Transparent) Forms (or of ethereal
bodies) is constituted by seventeen classes (of gods), the
Brahma deities and others. The Realm of Formless Existence
consists of four classes of (abstract) deities merged in the con-
templation of four kinds of Infinity, of infinite Space etc.

A third explanation of the division

[25. 22] Others again give the following explanation. The

63. The primary qualities of Matter are four (maha-bhiitani). Matter
reduces to qualities (dharma) already in early Buddhism. These primary
qualities are : repulsion (prt/iivi), attraction (ap), tecmperature (fejas)
and motion (samirana). They are all varieties of the tangible
(sprastavya). The tangible sense-data are alone divided in primary
and sccondary. All other sense-data are only secondary (bhautika).
*Form” which according.to Locke is a primary quality, is placed by
the Buddhists among the secondary ones as samsthana, because it
evidently cannot be separated from co'our (riipa). which is secondary.
Thus it is clear that -Matter as 4)Ay reduces in the Buddhist systcm
(like with Berkley) to a sensation of opposition to pressure (sprastavya),
and Mind reduces to a primary pure sensation (visaya-prativijiiapti).
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sphere of Carnal Desire (or of gross bodies) consists of such
living beings who have not extirpated in themselves all carnal
desire and are endowed with a (gross) body, (i.e. with the ideas
of gross bodies). The sphere of (transparent) Forms is consti-
tuted by such beings who have extirpated in themselves all
gross carnal desire, but are still endowed with a (transparent)
Form, (i.e. with the respective imagination). The sphere of
Formless Existence is constituted by such beings who have
~xtirpated in themselves every carnal desire and possess no
material form (even) in idea.**t (They have an abstract non-
localized existence).

A fourth explanation of the division

[25. 26] Others again give the following (simple explanation).
The sphere of (Gross) Desire is constituted by such living beings
whose life is controlled and shaped by the instinct of attach-
ment to gross enjoyment. The sphere of (Transparent) Forms
is constituted by those (heavenly) [51] beings whose life is
controlled and shaped by an attachment to (pure, subtle, trans-
parent) Forms of Matter. The sphere of Formless Existence is
constituted by such living beings whose life is the realization of
their attachment to amorphous (ubiquitous) existence.%®

64. apralinna=ma-spais-pa, avidhiita=ma-bral-ba.

65. Lit. 25.26-26.2. '‘According to others kama-dhatu are those who are
developed from attachment to kama-s ; riipa-dhati are those who are
developed from attachment to riipa ; artipyva-dhatu are those who are
developed from attachment to ariipya” . —amusavita is explained in
AK, t.14 as anusevita. In our passage itis rendered in Tib. by rgvas-
par-hgyur-ba-rnams=vistara-hhiitah : anusaya is sometimes rendered as
phra-rgyas ‘'developing germs'". The cxplanation seems to imply that
there are three kinds of existence because there arc three different kinds
of germs or seeds from which individual life develops like a plant out
of a corresponding seed, with the implhcation that every life is the
realization of an attachment or will (cetana==karma). The seed is
hetu, karman is adhipati, cp. LVP, p. 437. The amorphous beings of
ariipya-dhatie are evidently constructed on the pattern of akas$a, atrma
and other ubiquitous substances. They are created by the different
‘“/desires’ or, as we may put it, by necessities in the struggle for life,
cf. the legend of the origin of food (kavali-kara-ahara) through its
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A fifth explanation of the division

[26. 2] Others again maintain that the sphere of Carnal
Desire consists of such beings whose minds are never pacified
and who always are in a condition of mental uneasiness. The
sphere of (Pure) Forms is constituted by beings whose minds
are steady-concentrated and who are free from the condition
of mental uneasiness. The amorphous sphere consists of beings
whose minds are steady-concentrated and are free of all kinds
(of emotion), suffering as well as joy.

A sixth explanation of the division

[26. 5] There are some philosophers who think that the
sphere of gross bodies consists of beings (composed of the full
list of the 18 kinds of component Elements of existence). They
have not extinguished round themselves neither the phenomena
of odour and taste. nor their corresponding sensations. Those
who have extinguished the phenomena of odour and taste, as
well as of the corresponding sensations, belong to the sphere
of (purified transparent) Forms. (These individuals consist of
only 14 classes of Elements). Those who have extinguished in
themselves the fifteen classes (of sensuous component Elements)
belong to (the transphysical, amorphous sphere).®®¢ (They
consist only of the three classes of Elements purely spiritual
and are ubiquitous).

[26. 7] Among all these definitions what are the best ones ?
Necessarily to be mentioned is only that one which has been
quoted in the flrst place, the other explanations are all depen-
dent (on the first).%?

necessity for the living beings descended from the riipa heavens where
therc was no necessity (or desire) for it,

66. They consist only of the dhatu-s No 6, 12 and 18.

67. Lit. 26.7-8 **‘Among all these explanations which are the best ones ?
Necessarily to be mentioned are only (the Constructors) named in the
first explanation. Just supplementary (of one another) are these
explanations’’.—katama is here accorded with parikalpah (25.15) or
to be supplemented with prabhedah. Otherwise we must correct the
text and read—pisrvam vyakhyanam eva vaktavyam, yatah ... =Tib.
thag-mar bsad-pa-las brjod pa-Rid bsiiad-par-bya-ba-ste, hdi-ltar . . .
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Although the term “Constructor of phenomena” (quoted
in stanza 1. 1) is the general title of the whole first chapter
(and must be understood by implication in all the following
stanzas), its repeated mention (in stanza 1.8) is justified,
because (the running exposition of this subject) has been
interrupted®® (in stanza 1. 7) by a discussion of non-perception
(and real perception).

7. THE OTHER NAME OF THE CONSTRUCTOR
OF THE PHENOMENAL WORLDS

Vasubandhu's comment :

[V.3.b. 4] (The Creator of phenomenal Appearance) is
also characterized by another name which is indicated (in the
next half-stanza) :

[Stanza 1. 8. c—d]
The Mind perceives the Thing,
Its evolutes perceive the qualities.

[52] This means—the Mind (itself, i.e. pure sensation)
apprehends the Thing alone, (i.e. the Thing-in-Itself, the pure
object). The mental phenomena, such as e.g. feelings (pleasant
and unpleasant) etc., apprehend its qualities, (i.e. the qualities
of the Thing, pleasant or unpleasant).

Sthiramati’s comment :

[26. 10] (Vasubandhu mentions) ‘a characteristic by
another name” ; this means that by pointing to the Mind
(itself) and to its different evolutes, (i.e. mental phenomena),
another characteristic name of the Creator of phenomenal

68. The repetition of the term abliiita-parikalpa in stanza 1.8 is a failure
against the strict siitra style, since being the adhikara of the section
it is understood in all the following karikas of this scction by implica-
tion. Sthiramati finds an excuse for Asanga in the fact that the
abhiita-parikalpa exposition has been interrupted by an explanation of
anupalabdhi in the precedidg stanza.

15
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Appearance is elicited. Why is that? Because engaged in
the construction of the thing which is being constructed and of
its qualitics are (just) the Mind and the mental faculties.® The
pereeivers of the Things themselves and of their qualitics are
(on the onc side) the Mind and mental phenomena, (on the
other, the same is done) by the Creator of phenomenal worlds.
Therefore it happens that the Mind and the Creator are the
names of one™ and the same thing.?

[26. 15]) (Vasubandhu says) “among them the Mind appre-
hends the Thing alone”. Here the word *“alone” serves to
exclude (every kind) of definiteness. The meaning is (that we
call Mind itself nothing but pure scnsation, i.e. the perception
of the mere presence in the ken of something quite indefinite),
the perception of the Thing-in-Itself laid bare of: all its
qualities.

(26. 17] “The mental phenomena, such as e.g. feelings etc.,
apprehends its qualities” (says Vasubandhu). This means that
they are employed about cognizing this or that thing in this
or that of its special functions. Supposing a thing has the
peculiarity of being delightful or painful. Sucha thing is the

69. Read ( punctuation!) 26.12—katham -krtva? parikalpya-vastunah
svabhava-viesa-parikalpanaya citta-caittanam pravrttatvat.  artha-
svariipa-visesa-drsti§ citta-caitta . . .

70. Read 26.14—abhiita-parikalpas ceti paryaya-,. Tib. yan-dag-pa-yin-zes-
bya-ba-ni rnam-grans . . .

71. Lit. 26.10-14 “And the synonym-essence’ ; he thus proclaims the
synonym-essence of the Consructor of the unreal by indicating the
Mind and different mental evolutes. By telling what? Because the
Mind and the mental phenomena are active through the construction
of the own-essence and of the qualities of the thing which is to be cons-
tructed (parikalpya-vastir). Perception of the thing itself and of its
qualities is the Mind and mental phenomena and the Constructor of
unreality (also), thus.they arrive to be synonyms'.—Instead of pari-
kalpya-vastunah the Tib. reads abhiita-parikalpa-vastunah which can
possibly represent a slight emendation of the text by the translators.—
svabhava-visesa is here used as a dvandva compound=Tib. ran-bzin
dai khyad-par. Otherwise svabhdva-viSesa as viSista-svabhava can
also mean the empirical object, the object characterized by its qualities,
cf. Nydya-bindu-tika, IL 14 (p. 22).
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source of pleasure or pain. The apprchension of this (its
quality) is called feeling. Supposing further a peculiar thing
can be designated as being a woman, or a man or anything
else, the apprehension of this its quality is called idca (or
concept). All other (mental phenomena) must be respectively
interpreted according to these patterns.

8. CONTROVERSY BETWEEN THE PLURALIST AND THE
MONIST ON THE REALITY OF SEPARATE
MENTAL PHENOMENA

[26. 21] And such is (the character) of these (mental pheno-
mena) that they are all (separate only in abstraction), in reality
they are intrinsically united : by the unity of their residence
(in the same sense), by the unity of the same object (to which
they refer), by the unity of the time (in which they appear) and
by the unity. of that reality, (i.e. that mental thing which they
represent) ; but not by the unity of their (abstract) form, since
otherwise we would have the absurd consequcnce that they
would coalesce and would be not different from pure
- Sensation.™

{53] (26. 24]) Thcre are however some philosophers (who
favour a pluralistic doctrine and) maintain that every mental
phenomenon, (a fecling, an idea, a volition, a pure sensation)
is a separate mental (reality). (For them) this our conscious-
ness is @ manifold of separate Elements appearing to us as a
(thinking) substance and (its inherent attributes), just as the
eye in a peacock’s tail (appears to us as a unity, but consists
of an assemblage of differently coloured points inhering in
some material substance).”

72. vijiana 26.22,=prativisaya-vijiaptih.
73. LVP, p. 497 and 414.1, cp. Vacaspati, Tarp., p. 454.19 (Vizian.)—nana
hi citram ucyate, tat katham ekam iti . . ., yad ahuh (Dignaga)—
citram tad ekam iti cet,
aho citrataram mahat |
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(The Yogacara)., But how can a unity be at the same time
a plurality ?

(The Vaibhasika). (This is just as in common life), people
assume that onc and the same reality can possess a variety of
attributes. 1hus the absurdity of onc reality being at the same
time many realitics is obviated.

[27. 1] (The Yogacara). Your objection would have been
quite all right, if the essence of an existential Element (a
dharma) were (for us just as it is for you) a final and absolute
reality. But since (for us) it is a mere illusion of reality, your
critique misses the point. We have stated above (in stanza
1.4), that reality “is not such as it appears, nor is it an absolute
blank’’,7¥ (i.e. there are Elements which are unreal, but there is
one Element which is absolutely real ; the Mind alone is ulti-
mately real in a monistic universe, its different attributes are
all illusive appearance).

(The Vaibhisika). That is notso! Scripture contradicts
this. (We read in Scripture) : “The Element which represents
a feeling, the Element which represents an idea, the Element
which represents a volition, the Element which represents a
pure sensation, all these Elements are united, they are not
disunited”. However what is here called “union’is nothing
but (simultaneousness), the simultaneous appearance? of many
different realities.?®

74. Read 27.3—na sarvathabhava ity uktch, Tib. med-min ; reference to
karika 1.4,

75. Read 27.6—praptir, instead of samyogo, Tib. phrad-par. On prapti cf.
AK, IL 179-195 ; LVP, p. 54.

76. Lit. 26.24-27.7. ““The mental evolutes (caitrah) are just special minds,
this is intended by some one’s. Just such a mind arises variegated,
representing such sort of thing etc., just as those of a peacock’s tail.
Indeed many marks are admitted in common life as one variegated
(thing) in order that a unity should not possess many essences. This
fault could be, if the own-essence of a dharma would be absolute reality
(parinispanna). but when it is mere illusion, there is no such fault,
because it is said “‘neither so (nor) non-existence in every respect’.
This is not so! because of contradiction with the sarra; “what is
feeling, what is idea, what is volition, what is pure sensation, these
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[27. 6] (The Yogacara). (The scripturl text quoted by vou)
does not suggest for us the meaning which you put into it,
because we do not admit that all the Elements of reality (which
were established by the early schools) are absolule and final
cealities. :

dharma-s are united, not disunited'”. Union namely is simultancous
appearance (prapti) of (different) realitics.  Indeed that one who does
not admit that dharma-s are absolute realities (parinisparma) for him
this siitra is not suggestive of such meaning.—This passage excellently
~illustrates the mutual position of the Sarvastivadins and Vijiiinavadins.,
" The first party maintains the ultimate reality of the 75 dharma-s into
which all reality is analyzed (sarvam asti). Here only the 46 (resp. 51)
caitta-dharma-s or the four mental skandhas are the subject of the
controversy. The atma-theory, alias sar-kaya-drsti, the theory of the
reality of an assemblage of dfiarma-s is the main cnemy. The Psyche
does not exist, it is split in mind-dust, it is a multitude of interconnected
mental Elemcents of four diffcrent kinds (shandhas). The pure mind is
but pure sensation (prativijiioptih), one of thc clements, existing on
the same level as all other Elements.  For the sccond party the only
ultimate reality (parinispanna) is this pure sensation or thc pure Mind
alone. 1t is the only “thing” (ekam dravyam). Notice the usc of the
term parinispanna, as well as of the term dharma=sat, and of thc term
prapti which means according to the abhidharma of the Hinayana that
all mental phenomena are scparate realities (dharma-s) connected by
causal laws, not by inhcrenc: in a thinking substance. Mental
phenomena are united by samprayukta-hetu in contrast to sahahhii-hetn
which is mutual causation of two or more simultancously appcaring
tlements as e.g. the four fundamental qualities (maliabhiira) of Matter.
The samprayukia-hetn thus points to a morc intimate connection
than simple simultaneousness the mental phenomena are united
by a force called prapti in four rcspects, cp. above, p. 26.21, but
they are still separate realities, dharma (=sat). In the Yogacara
system they represent one concrete unity, one charma=dravya=sat=
ksana=samskrta-dharma=paratantra, the difference being abstract
(akara=kalpita=parikalpita). Thus samprayvoga mcans prapti in
Hinayana and tadatmya=samata in the Yogaciara system. Cp. LVP,
p- 395 ff.



Chapter IV

[54] THE DYNAMICS OF THE CREATOR
OF THE WORLD ILLUSION

1. THE SUBCONSCIOUS MIND-STORE OR THE PSYCHE

Yasubandhu’s comment :
[V. 3. b. 5] The dynamical aspect? (of the Constructor of

phenomenal illusion) is (now) indicated—
[Stanza 1. 9)

OV ENRUMAE WD

(The Mind is double),

The one is the Foundation-Mine 2
The other one is acrual sensation.?
The mental evolutes (contained in it)
Are (feelings,t ideas® and the will®
Respectively) they enjoy,” cognize®
And activase® sensation

hjug-pai mtshan-iiid=pravrtti-laksana,
pratyaya-vijiana=alaya-vijiana.

. aupabhogika, lit. “referring to (actual) enjoyment or experience”’.
. vedana,
. samjiia.

cetana.

. anubhava.
. pariccheda,
. preraka.

Lit. (karika 1.9) “The one is cause-sensation, the other rcfers to
experience ; enjoying, cognizing, stimulating are the mental evolutes’.—
Enjoying refers to feeling, pleasant or unpleasant. Cognizing
(pariccheda) refers to idcas, representations or concepts (samjiia).
Stimulating (preraka= hjug-byed) refers to the will (cetana) and includes
all other faculties (citta-sampruyakta-samskara), moral and immoral
forces whose catalogue includes in the system of the Sarvastivadins
46 items and 5! items in the system of the Yogacaras, cf. Rosenberg,
Problems, p. 128-130.
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The subconscious Mind-Store (or the Psyche!l) is the foun-
dation, since it is the source of all other sensations. Produced
from it the actual sensation is experience. Feeling means
experiencing (pleasant and unpleasant retribution for good or
bad former deeds). An idea (or concept) means a thorough
experience (or knowledge of what a sensation refers to). The
will, attention and other mental faculties activate (such)
sensations, (i. e. convert them into actions).

11, The fundamental change which Asafiga has introduced into Buddism
or, what is the same, into the anarma=d/’nrma theory, was, according
to his own confession, the establishment of a “‘common foundation™
for all the Elements of Existence (the dharma-s). It is called alava-
vijiiana which mans *‘all-conserving Mind™’ or a “‘magazine of ideas™.
a “"Mind-Store”. Its implication is first of all the denial of the external
world which is replaced by ideas. 1t is also a stcp towards the reintro-
duction of the dethoroned Soul. Uddyotakara (p. 69) and Viicaspati-
miSra (Tarparya, p. 145. Vizianagram) reject it as a poor substitute
for their substantial Soul. Ttis ksarnika. i. e. a staccato run of discrete
point-instants. nothing of a substance. This sacrifice Buddhism could
not make. The anatma-vada could not become afma-vida. The
whole system of dharma-s has been retained, their number even was
enlarged from 75 to 100 and the @l/aya received a place in it. Buddhism
continucd to be -a pluralistic dhiarma-theory, but a monistic subway
has been added to it. The theory of the alaya is very elaborate, cp.
LVP, p. 94-220. [t is beginningless (anadi) and ecverlasting (dhriva,
not nirya) through all reincirnations up to Nirvana. It is the source
of all ideas and the receptacle of all passed experience, hence the source
of memory. It replaces both the external (nimitta-b/iiga) and the
internal (darsana-bhiaga) worlds. But it is not a substance, it isa
process, it runs underground of actual experiencc. Since we have in
the European languages no adequate term for a running Soul we must
either leave the tcrm @lara untranslated {like the terms nirvana and
karma) or resort to the term Psyche which is yet unengaged in Buddhist
philosophy, We must of course keep in mind its difference not only
from the Greek psyche but also trom the vedic amman (which was
likened to the Greek psyche by Prof. H, Jacobi), from the Vedintic
jiva, from the transmigrating linga-$arira of Saihikhya, not to spcak
of the atman of Nyaya-Vaidesika. But that it is a substitute for an
individual’s surviving Soul is clear from the words of Uddyotakara
and Vacaspati.



120 Madhyanta-vibhanga

Sthiramuti’s comment :

[27. 7] The only (reality which is assumed in this system is
the reality of the Creator of phenomenal Illusion). There is no
other (reality). Thus there (seemingly) is no room for a (real)
distinctions between cause and effect?® (in such a monistic
universe). In order to show (the place of phenomenal causality
in it) ““its dynamical aspect is indicated” (says Vasubandhu).

[27. 9] Thus we will have the following definition : “The
Creator of the phenomenal worlds is Causality”’.® Motion
alone consitutes its essence, it is esscntially a process.14

[27. 11} This process however can be envisaged from two
different points of view, (as a consecution of moments and as
a change of life). Motion [55] regarded as a consecution of
moments is that process in which we experience the -present
moment of pheznomenal life. Motion regarded as the change
(from one life) into a future life is that process through which
life develops (in twelve consecutive stages) with its vices, moral
resp. immoral deeds and life-continuity (from birth to death
and from death to a new birth) 15

12. Rcad (probably) 27.8—hetu-phata-prabhedo na vijiiayata iti.

13. It is clear from this passage that abhiita-parikalpa and paratantra as
well as samskrta-dharma are synonyms, although in different systems
these terms carry different implications. Thus it is clear from 27.9
that the samiskrta of Hinayana appears to the Yogacara as a kind of
parinispanna, whereas for him there is betwcen them a great difference
inasmuch as samshrta is paratantra, but parinispanna (= pari-siddha,
yors-grub) is asamsk rta.

14. Read 27.10—pravrttir eva laksanam iti pravriti-laksanam. Thus thc
point-instant (ASana) is the “*dependent”.

15. Lit. 27.11. “The process of the consccution of moments is that
owing to which there is the phenomanality (phenomenal ‘great
oppression’—samklesa) of the cxpericnce of the present moment
(sargzkle§a=du/]k/m-:ani/yuI&J".—&llhipal)'eua points to adhipati-pra-
tyaya-matram (28.21), general condition. Lit. 27.12 ““And the move-
ment towards another birth through which we will have in future the
great impediments (samkleia) of the Oppressors (klesa), of Retribution
(karma) and of Life-duration (ayuh)”. On the samkieSas cf. below,
text p. 30.5 ff. and LVP, p, 214 f.
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[27. 13] (The essence of the first, i. e.) of the Constructor
of the world as he appears in a single moment of the process
has been desribed above. In the sequel the process leading
to a future life will be described through a description of the
(twelve so called) great “oppressors” (i. e. twelve factors
converting the pure reality of the Creator into an impure
phenomenal existence).16 '

[27. 15] (The stanza says—) ‘“‘(The Mind is double), the
one is the Foundation-Mind’’. The word ‘the one” refers here
to the subliminal Mind-Store, (or the Psyche). It represents
the source of all the other seven kinds of sensation in that
sense that it is their efficient cause.!? It is therefore called the
(primary) cause-sensation.

[27. 18] “The other is an actual exprience’’. (‘“The other”)
the word ‘‘sensation’” is understood. We must supplement
the words “itis the result of the (first category)™”. The seven
different kinds of sensation® (constituting the second general
category) represent its kinetic aspect. (It is called) actual
experience, since its raison d’etre!® consists in experiencing
(the retribution for former good or bad deeds).

16. Read 27.13—atra kSana-parampara-pravrttily praveti-takSanam uktam
=Tib. hdir-ni skad-cig-rgyud-mar hjug-pa hjug-pai mtshan-fiid-du bsad-
pao. Lit. ““Here the essence of the process which is a process of
consecution of (single) moments has been explained. In the sequei
(adhastat=Tib. hog-nas) he will explain the motion towards a future
life (in twelve consecutive stages) as having the essence of the great
oppressors™, i e. the twelve consecutive stages of life and rebirth will
be interpreted as so many oppressors or ‘‘phenomenalizers” of pure
absolute Reality.

17. hetu-pratyaya corresponds to the first five items of the /hetu-classifica-
tion, it means that the alaya-vijiana is not adhipati-pratyaya
(= pratyaya-matram) alone, a remote cause, a general condition, but a
real, efficient, immediate cause, cp. LVP, p. 116 ff.

18. i.e. the five kinds corresponding to the five outer senses, the inncr
sense and the Ego (klista-manah), together seven kinds of sensation,
the Mind-Store sensation being the eighth.

19. prayojana.

16
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[27. 22] (The stanza says)—

The mental evolutes (contained) in it
Are feelings, ideas and the will.
(Respectively) they enjoy, cognize
And activate (sensation).

[27. 23] Those mental cvolutes which are contained in it,
i.e. in a pure sensation, represent at the same time its products.
Such is the meaning.2? The reality of a sensation and the
pleasure produced by it are ultimately onc and the same thing,
(they are not two things).2t

[27. 24] The (subliminal) Mind-Store is indeed the cause of
all other sensations, it is therefore the (efficiecnt) cause-scnsa-
tion.?2 All the Elements of phenomenal life are hidden
collected in it as its (future) results and itis also hiddenin
them as their cause. Thus itis the Store, (the mutual hiding
place).

[28. 1] (It is also called “sensation”. Sensation is that
mental Element which suggests the presence of something in
the ken). This sensation suggests the existence of living beings
and of the world in which they live.2? It is the projection of
their appearance (into the external world).

[28. 2] Being exclusively (an automatic) result (of good or
bad deeds), the subliminal Mind (or Psyche) represents itself
consciousness in its [56] morally-indifferent (neither good nor

20. In the Vaibhaisika system vijidana (pure sensation) and sukha-vedana
(feeling of pleasure) represent two realities, two parinis panna-dharma
(27.2), but connected by samprayukta-hetu. In the Yogicara system
they are one reality, the second (sukha) being bhranti.

2l. Read, 27.24—vijianaikayogaksematvat, ‘becausc identical with
vijiana” ; cf.S. Y., 33.6—vijiianatvad (7) ekayogaksematvac ca.

22. Read 27.24-25—alaya-vijiianam hi vijnanantaranam hete-pratyaya iti
pratyaya-vijiianam ity aliyante . .. = Tib. kun-gzi-rnam-par-ses-pa-
ni rnam-par-Ses-pa-gzan-dag-gi rgyui-rkyen yin-pas rkyen-gyi rnam-par-
Ses-pao-zes-bya-ba-la.

23. Lit. 28.1 **Because it intimates (the presence of) the living bodies and
of the receptacle world. by making them appear as sensation™.
Allusion to the definition of vijiiana as visaya-prativijiiaptih, cf. my
CC, p. 10, 63 ; my Buddhist Logic, I, 150 fI.
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bad) condition,?® but it is charged with the germs of all the
Elements of (future) phenomenal existence?? (good and bad) and
it is also the cause of all future actual sensations, therefore it
is called the (fundamental) cause of sensations.

(28. 4] “Produced from it the actual sensation is experi-
ence’’, i.e. it is produced (not by an external object, but by a
germ lying dormant in this subliminal store of consciousness,
i.e. in the Psyche). This means thatit arises out of this sen-
sation-store, it arises as something having its origin in that

(store).

[28. 6] How does it arise out of it? (It arises in the
following manner). The Mind-Stc-~ contains the undeveloped
germs of all future life. Actual expericnce develops them.
When developed, these germs again givc rise to actual scnsa-
tions homogeneous with them. Thus the actual sensation has
its cause in the subliminal (dormant) one.2¢

24. Lit. 28.2 **And because it is exclusively retribution, it is ncutral™’.
alaya is eckanta-vipaka, this means that it neither is vipaka-hetu
(=savipaka), nor vipaka-ja, but “‘pure” vipaka, it is thc non-active
residue of former life, purely a conscquence of former good or bad
deeds, but itsclf it is ncither good nor bad, ncither associated with
ku$ala-dharma-s nor with ileSas, but only with sarvatraga-dharma-s.
It reprcsents, so to speak, a ‘‘subway’ for the passage from one life
into another of the sceds left back by former deeds to be fructified in
some future rebirth. Being a mere subway cqually for seeds good and
bad it can naturally be itself neither good nor bad. Cp. LVP. p. 98—
“‘vraiment et par excellence vipaka-pltala par opposition aux dharma-s
vipdka-ja”. Ibid., p. 197—" il constitue, pour un temps détecrminé unc
série perpetuelle et homogene ; c’est lui qu'on désigne sous le nom de
“pensée a la conception’, “‘pensée a la mort™”; cp. ihid., pp. 60, 92,
190, 192 and passim.

25. Read 28.3—sarva-sasrava-dharma-bijanubaddhanam anyesam ca.

26. Read 28.8-9 tasmat paripusta-bijal labdha-parinama-visesat punas . . .
Lit. 28.6-10 “Indeed an actual idea having started out of the Mind-
Store develops (perhaps better poSayati instead of vistrarayati) in that
Mind-Store a seed, the producer of a not yet produced (new) homo-
geneous actual idea. From this developed seed which has reached a
special evolution again a homogeneous actual idea (experience) is
produced and thus it is that the actual sensation arises as having its
cause in that (Mind-Store)””. Cp. LVP, p. 50
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[28. 10] However does it not follow (from the definition we
have given that causality between subliminal and actual
sensation is reciprocal). Subliminal consciousness can then
also be represented as an experienced result and actual sensa-
tion as its cause ? (It cannot be objected that subliminal
sensation is latent) : it is also the seat of a feeling, (a feeling,
which is neutral), neither pleasant nor unpleasant, and it is also
charged with some biotic force.??” (Itis therefore a cause),
since it is impossible to be a cause without being charged with
some force. This is stated in a stanza of the Abhidharma
Sitra :

All Elements of life

In the (sub)-consciousness are hidden,

As well as consciousness in them \
They always mutually are

Effect and cause of one another.

[28. 17]) (Answer). No! This deduction is wrong. (It
cannot be followed that subliminal consciousness is accom-
panied by a kind of feeling and that this feeling is actually
experienced as a retribution for former deeds), because such
feeling is hardly noticeable, (it is latent). Itisin any case not
noticeable in the same degree as actual sensationis, nor can
its existence be ascertained inferentially, as e g. the upward
movement of the sun. (being not perceived directly but inferable).

[28. 21] (There is indeed a general dependence of our
subconscious store of ideas upon our previous conscious
deeds).2® Under the influence of good or bad deeds our funda-
mental subconscious Mind stores up the seeds of future

27. Lit. 28.10-18 “‘But does it not follow that the Mind-Store-Sensation
is also an experience {of former deeds) and an actual sensation its
cause-sensation, because it is thc place where a fecling neither pleasant
nor unpleasant is being experienced and because the Mind-Store-
Sensation is charged (besmeared. anointed) with a biotic force (vasana).
There is no other force-anointment than being a cause”’.

28. Lit. 28.21-25 *Indeed, the Mind-Store-Sensation, since it is the (remote)
ruler-cause over good and bad Elements encloses the forces which
(produce) the maturation-and outflow-results ; and since it is the ruler-
cause over indefinite Elements, (it encloses) the forces producing the
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experience which will contain their retribution ;2* under the influ-
ence of our indifferent (neutral) deeds it (stores up) the seeds of
such future events which will contain the automatic continua-
tion of preceding conditions (and no noticeable change in
them). Thus3%itis that the subconscious Mind-Store is the
immediate [57] efficient cause of all the (conscious) events of
phenomenal life, but our actual (conscious) decds® are only
the general (remote) condition, not the immediate cause (in
regard of our subconscious store of ideas). Therefore the
deduction that our actual conscious deeds are the cause of the
subconscious store (in the same degree as the latter is the
cause of actual sensation) is wrong.

[28. 26] *“Feeling is experiencing (of retribution)” (says
Vasubandhu). Itis being experienced in all its three varietics??
(of pleasant, painful and neutral experience, being always the
retribution for some former good, bad or indifferent deed
respectively) ; in this sense it is experience. Life has a flavour;
to relish the essence of this flavour in a corresponding experi-
ence is feeling. That is the reason why unsophisticated people
are so attached to sense-objects and try exhaustively to enjoy
them.3? '

outflow-results. Therefore the Mind-Store-Scnsation is the cflicient
cause of all the Flements a phenomenal life, but actual <ensation is a
(remote) rulcr-cause, not the (immediate) efficicnt cause. Thus it
does not follow that actual sensation is thc efficient cause of the
Mind-Store-Sensation™. On this reciprocal causation cp. LVP, p. 107,
cp. also pp. 60, 92-93.

29. Read 28.22—vipika-phala-vasanal (drop nisyand a).

30. Read 28.23—/1:'§ynn(1a-pllnla-\'t'1vanﬁ.(' cety alaya- . ..

31. Read 28.24—pravrtti-vijiianam v adhipati-pratyayoe, na hetu-pratyvaya
iti nasti ... The Tib. (Pek T.) has—hjug-pai rnam-par-Ses-pai, like
the printed pravreti-vijianasya, but it must be corrected into ljug-pai
rnam-par-$es-pa-ni.

32. Read 28.26—triprakarapy upabhujvate. anubhiiyata ity arthal —Tib.
(Pek. T. f. 320. b. 1) rnam-pa-gsum-char-yan #e-bhar-spyod-pa-ste, myon-
bar-byed ces-hyva-bai tha-tshig-go. Lit. ‘““And being threefold it is
savoured (eaten), thus it is experienced”.

33. Read 29.1—bhava-rasa-asvada-sara-anuriipa vedana=srid-pai vo-bro-
bai-sfiin-po-hdra-ba-ni tshor-ba-ste. Lit. “Fecling conforms with the
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[29. 2] Others maintain (that the term ‘‘expcrience” is
wider in connotation, it embraces) notonly feelings (enjoyed
as retribution for former deeds), but also ideas {and sensations).

[29. 3] This is wrong. The . comment (of Vasubandhu)
denies it (in stating) that ‘feeling means experiencing (of
retribution)”. But the cognition of the object, (of the object
itself, laid bare of all its qualitics), does not differ from pure
sensation. Itis not at all right to represent this (pure sensation,
which is the fundamental Element of existence, the Mind itself)
as a mental cvolute (or a mental phenomenon).?

[29. 5] (Vasubandhu says *‘an idea is thorough expcrience”
this means e.g. that) an idea (or concept) is the condition of
being further engrossed®® in an emotion, e.g. of pleasure, in

quintessence of savouring the juice of mundance existence”. samve-
danaya=samyag-vedanaya=kun-tu-myo n-bas.

34. In Nyﬁya-Vaiéegika “cognition” (buddhir, upalabdhir, jiiainam, NS,
1. 15) embraces both pure sensation (uirvikalpaka) and dcfinite
cognition (savikalpaka). In early Buddhism purc sensation (ciftam,
mano, vijianam) is the pure Mind itself, the heir of the Sankhya purusa,
the central Element of cognition, it is characterized as an internal
organ (indriya) and the mental phenomena are its corresponding
mental objects (visaya). But in the Yogacara system this Mind be-
comes Mind-only (vijiana-matram), the uique Reality, with regard to
which the manifold of ideas and fecelings are mere phenomena and
represent a Transcendental Illusion. Who the anye are which are
quoted in 29.3 it is impossible to state, but they evidently are charged
with the fault of confounding thc absolute character of the pure Mind
or pure sensation with the phenomenal. empirical character of feeling.
If we adhere to Locke's and Berkely's terminology, which for the
Vijianavdda system is convenient in many cases, we would call purc
sensation, i.e. the mere sensation of the presence in the ken of some-
thing quite indefinite, also feeling, but in thc ahhidharma we must
make a strict difference between pure sensation (nirvikal paka), feeling
(vedana) and a more or less definite, connotative cognition (samjiia) ;
otherwise we would share in the mistake of the Pali scholars who could
not find out the difference between samjiia-skandha and vijiiana-
skandha.

35. Read 29.5—vedana-paribhogah. Lit. *‘An ideais thorough experience
of feeling by making it to consist (@#naka) of abstracting the peculiar
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that sense that an abstraction is made of its characteristic
features (and a concept is produced).

[29. 6] “The will, attention and other mental faculties urge
our (nascent) consciousness’’ (says Vasubandhu, e.g. they urge
it to proceed) to an experience or to (the formation of) a
concept 36

[29. 7] We may also (explain the definitions of Vasubandhu
in the following way. He says) ““feeling is experience” because
i* experiences the object according to its (pleasant or unplca-
sant) nature and because it expericnces the result of former
deeds with a feeling of pleasure or (of pain). (He says “an
idea is a thorough experience” meaning by this) that an idea
(or concept) means definite knowledge,®™ because it makes defi-
nite that feature of the object which is the cause of our pur-
posive action (about it). (He says that “‘the will, attention and
other mental faculties activate sensation’ meaning by this that
these) faculties direct our cognition towards this or that object.
Thus owing to the force of our will® our (nascent) conscious-
ness adheres to th's or that object.

The word “etc” (in Vasubandhu’s expression “the will,
attention etc.””) refers to such mental faculties as desire etc.

2, THE DYNAMIC ASPECT OF THE CREATOR OF THE
WORLD-ILLUSION. THE 12 STAGES OF THE
ROTATION OF PHENCMENAIL LIFE

[58] Vasubandhu’s comment :
[V. 4. a. 2] The aspect of the Constructor of Appearance

characteristic of pleasure ctc™.  Vasubandhu has simply wpabhogo- .
veclanit paribhogalt samjiia. The usual definition is nimitta-udgrahanam
“abstraction of the mark’™ or a cognition containing some abstraction.
Sthiramati’s explanation is an attempt to unite both dcfinitions.

36. Read 29.7—cetana-manaskara-, (sems= cetana, sems-pa=citta).

37. Lit 29.9-10 ““Idea is definiteness because it circumcuts the mark of the
object, (the mark) which is the foundation of (our) dealing (with that
object)"’.

38. Read 29.11—-cetanadyadhipatvat (sems-pa=cetana).
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i

which manifests itself in the twelve impediments (to Absolute
Reality) will now be demonstrated.3®

39. The twelve ever reverting stages in the phenomenal existence (of
reincarnations) in a beginningless continuity of the life of a Psyche are
the following :

1. Transcendental Illusion (avidya) the ruling general condition of the
whole series with the removal of which there areno more incarna-
tions, i.e. no phenomenal life. ¢ ‘

2. Prenatal Biotic Forces (samskara=karma.

3. Intermediate existence of consciousness (vijiiana) in an ethercal
incarnation (gandharva).

4. The embryo (nama-riipa=5 skandha-s) with undcveloped sense-
organs. ' ‘

. The embryo with developed sense-organs (Sad -ayatana). \

. Sensation (sparsa). -

. Feeling (vedana).

Sexual desire (/rsna).

Attachment to life (upadana).

10. Fully developed life (bhava), responsible activity {new karma).

1t. Old age and death (jara-maranam).

12. Reincarnation (jati).

These twelve members are called “‘great oppressors™ (samkle$a) or
*‘phenomenalizer” which convert the pure reality of the Absolute into
the phenomenal impurity. Of them the No. 1,8 and 9 are called klea-
sar_nkleéa or phenomenalizers xai’egoz-qv_ The Transcendental [llusion,

.

O 0N wWm

Sexual Dcsire and Attachment to life are the origin of phenomenality.
The first of them, i.e. Transcendental lllusion, is the most important,
the ‘‘ruling’’ cause of phenomenal life, with its extinction phenomena-
lity disappears. The No. 2 and 10 are called karina-samkle$a. They
determine the happy or unhappy existence in accordance with the
former good or bad deeds. The remaining seven members are called
jati-samkle$a or ayuh-samkle$a, the phenomenal life proper, ie. an
individual life which has been produced by Transcendental Illusion
and shaped according to its moral antecedents arrives in seven stages
from a prenatal condition through an cmbryo to conscious lifc, old age
dcath and then to anew rebirth and so on ad infinitum, up to
Nirviina.  From different view-points these twelve items can be
reantanped by two, i theee, orin seven groups. The arrangement in
thice proups (.mqvl\hn('u) is the most important, it points to 1) the
otigin, 2) the shape (man or beast) and 3) the course of life of the
individual, '
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(Stanza 1. 10-11]
Affected is the world by twelve Great Impedlmento :

1) By bemg ‘covered’ and

2) Bybeing “forestalled”;

3) By being *‘conveyed’ and

4) By being “detcrmined’’;

5) By being “‘completed” and

6) By being “*trebly definite’’;

7) By being ‘“‘experienced’ and

8) By being “‘summarized” ;

9) By being “fustened’’ and

10) By being “‘realized;
11-12) By “suffering”’, (by birth and death)

(Is this world formented).
From the Constructor of Appearance
(These twelve impediments proceed).
They are divided in a group of three :
A groap of two and a group of seven members.

So itis! (i.e. so'does the Creator of the World-Illusion
proceed in creating the illusion of a world living in the misery
of ever reverting twelve stages of development).

Among these twelve Great Impediments 1) the one called
“the cover’” means (that the living world is affected) by a
Transcendental Illusion which is an impediment to the percep-
tion of Absolute Reality, (because it makes us mistake pheno-
menal Appearance for Absolute Reality); 2) by being “fore-
stalled’” (or forecasted) means ‘‘through casting the germ-force
left behind by former deeds into the run of a (present) cons-
ciousness ; 3) ‘“by being conveyed’” means ‘‘by conducing
consciousness to the place of rebirth’; 4) by “being deter-
mined” means that the (fate of) the new being is totally inclu-
ded in the embryo ; 5) ‘*by being completed’” means (by the
complete development) of the six sense-facultics ; 6) ““by bcing
trebly definite” means by sensation (which is madc dclinite by

17
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three elements, viz. consciousness, sense-organ and object) ;
7) “‘by being experienced” means ‘by fceling” ; 8) ‘by being
summarized” means ‘‘by the sexual desire’” (of procreating) a
new existence which was forestalled by former deeds ; 9) “‘by
being fastened’” means “by attachments to cherished objects
which are supposed to be propitious (to the new existence)’’;
10) ‘“‘by realization” means that the deeds committed during a
former existence are now producing their manifest retribution
i a new existence ; 11-12) “by suffering’ means that the living
world is tormented by birth, old age and death.
[59] (V. 4. a. 6] Further. .

These twelve impediments proceed

From the Constructor of Appearance.

They are divided in three groups : \

A group of three, a group of two

And a group of seven members.

The three groups are 1) the Impediments of vice, 2) the
Impediments of former deeds, 3) the Impediments of a present
life. Illusion (1), Sexual desire (8) and Attachment (9) are the
Impediments of vice. Former deeds (2) and fully developed
prescent existence (with its wilful deeds) (10) are the group of
dceds. The remaining scven members are the impediments of
a present life.

However they can also be divided in two groups of impedi-
ments, the one are causes and the other are results. (The first
comprises the two first groups of the former division together,
i.e.) the vices and the former deeds. Impediments which are
results are the remaining seven members.

Divided in seven groups (the twelve Impediments) represent
seven (different) causes, to wit 1) Transcendental Hlusion is
the cause of error; 2) the former deeds are the cause forccasting
(a new existence) ; 3) (the intermediate run) of consciousness
is the cause conveying (to'a new place of existence); 4) the
embryo and the six senscs are the cause determining (the
character of a new existence) ; 5) the cause of experiencing
(retribution) is sensation and feeling ; 6) the cause of the full
realization of a new life are sexual love, attachment to cherised
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objects and (the responsible dceds) of a ncw existence ; 7) the
causes of suffering are birth, old age and death.

Sthiramati’s comment :

[29.13] (The evolution of the Constructor of phenomena
has been examined)., It has been examined 1) wherefrom the
evolution starts (i.e. from the subconscious Mind-Store) ;
2) what is its character (i.e. it is a process of causality) ;
3) what is its aim (i.e. exhaustive experiencing of retribution
“>r all former deeds).

(This is its kinetic aspect as far as it represents a continuous
run of conscious moments. Its kinetic aspect as far as it
represents a continuous run of rebirths will be now examined).
(Vasubandhu says, that the author here) proclaims the (doctrine
of the twelve) Great Defilers (or Impediments to Pure Con-
sciousness). The essence of that doctrine consists (in showing)
how the (three kinds of) Great Impediments,*® to wit 1) the
fundamental vices (of human nature) ; 2) its (prehistory, i.e.)
its former deeds and 3) the different stages in the development
of life (from birth to death and from death to a new rebirth),
produce, in a process of constant evolution, nothing but great
suffering to the living beings.%

[29.15] This (process) is not a manifestation of an (eternal)
Soul.#? It is the phenomenal outgrowth*® exclusively from
(that Element of Pure [60] Awareness which is) the Constructor
of the world of phenomena (or our Productive Imagination).
In order to demonstrate this, it is said :

( Tormented is the living world )—

1) by being covered and 2) being forecasted, 3) being
conveyed and 4) being determined, 5) being completed and 6) by
treble determination, 7) by being experienced and then

40. Read 29.14 klc$a-karma-janma-samklesah.
41. Read 29.15—drop the cheda after bhavanti and inscrt onc after

laksanam. .
42. anatmakari, “‘contains nothing substantial”.
43. prajayate, rendered in Tib. by rgyas-pa, which in 31.1 corresponds to

apyayana.
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8) summarized, 9) being attached and 10) being realized,
11-12) by suffering it is tormented.

(What these terms mean will be now explained).

3. THE ROOT CAUSE OF PHENOMENAL LIFE.
TRANSCENDENTAL ILLUSION

[29.19] the doctrine of the twelve members of Dependent
Origination (or of the ever reverting life-rotation) is here
represented as an aspect of the evolution (of the Constructor
of phenomena). By his “‘being covered” is the world tormented
{or affected). The words ‘tormented is the living world”
though mentioned at the end refer to the whole series.

[29.21] By what is it *“‘covered” and how by being covered is
it tormented ? The answer is—it is covered by (Transcendental
Illusion. Illusion is a cover, because it is an impediment to the
perception of reality. Indeed the essence of illusion is always
non-perception (of reality). When (ultimate) reality is under
cover, its perception cannot arise. (It cannot arise) in that
domain of knowledge which is the domain ruled by (illusion).
Therefore (Transcendental) Tllusion is an impediment to the
perception of (absolute) Reality ; it prevents the production of
the Absolute knowledge (or of the Gnosis).

[29.25]) The Gnosis (or the knowledge of the Absolute
Reality) is in first line% a supernatural (mystic) Intuition4® (of
the Saint in a moment of transic vision when he has reached the
Path of Illumination). But when the trance is over, he retains a
subsequent®’ conceptual knowledge of it, if it was (previously)
prepared by learning, thought and - profund meditation (while

44, Lit. 29.23-24 “‘Indeed perception of rcality is not produced when
concealed in the domain where perception is overpowered, because the
essence of illusion is non-perception.

45. pradhanyena.

46. Read—lokottard prajiia, Tib. hjig-rten-las hdas-pai Ses-rab-bo.

47, prstha-labdha, cf. E. Obermiller, Pr. P., p. 20. There isa twofold
cognition of the Absolute. The one is samahita-jidna and is nirvikal-
paka, it is a mystic Gnosis, a direct supernatural intuition of the Saint.
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abiding in the Paths of Accumulating Merit and of Training).
This is also called a knowledge of Absolute Reality, (because
it follows in the track of its direct intuition).4® Since illusion
is an impediment to the pcrception of reality, it becomes the
(root) cause of those prenatal biotic Forces which produce
phenomenal life.  Thus it is that the living world is tormented
by this “cover”, i.e. by Transcendental Illusion.

4. THE SECOND MEMBER OF DEPENDENT ORIGINATION.
THE PRENATAL BIOTIC FORCES

(30. 5] “By forecasting” says the aphorism. We¢ must
connect it with the words “the living world is tormented”. By
whom is it “forecasted’” ? Where and what is ““casted” ? The
answer is (as follows). By (prenatal) [61] Forces the seed  (of
a future life) representing a residue of former deeds (is’
“casted’’) into the Psyche (or into the tun of subconscious-"
ness). The “Forces” (samiskara) here mean former deeds
(karma), corporeal, vocal or mental, (of uncertain or) of
absolutely certain retribution. (Etymologically the word
samskara means) ‘‘working together”, i.e. “striving to compose
a new life”’.50 It casts (or composes) the not yet composed

The other is prstha-labdha-jiigna and is savikalpaka. it is a logically
constructed explanation of what has been perccived in trance, as far as
it is capable of logical explanation.

48. Read (probably) 29.25-30. 3.—bhita-darsanam punaly e adhinvena
lokattara prajiia. tat-prsthodbhavatvat tat-pystha-labdham ca, tad-ava-
boclhat, tat-prayojakam api Sruta-cinta-bhavana-mayam bhita-darianam
ity ucyate. The Peking T. has shyvon-bar-byed-pa (viSodhaka) instead of
sbyor-bar-byed-pa=prayojaka. and this sccmstobe the right reading.
Lit. “*(Direct) intuition of the real is mainly a trans-mundanc intuition,
(but) its subscquently attained (conceptual knowledge), because it is
attained subsequently on it, as well as its preparation containing study,
consideration and meditation, are also termed (indirectly) intuition of
the real”.

49. Read 30,6—vijiiane karma-vasanayah.—vijiiane=alaye.

50. Read 30.8—iti samskarah drop the word sa.
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(new life). The word samskara means here only this, all its
other meanings (are not implied).52

[30. 9] And this (Force of former deeds needing retribution)
is capable of composing a new life (which will be the retribu-
tion for them) only when it is swayed® by Transcendental
Illusion. The mere existence (of former deeds cannot neces-
sitate retribution in a new life). In this sense it is said (inthe
formula of the 12-membered Decpendent Origination) that
“prenatal forces are dependent on Transcendental Illusion”,
They indeed produce a new existence (of the simple man) who
has not attained the Gnosis. They never can produce the
rebirth of a Saint who has attained Omniscience.

(30. 12) However Transcendental Illusion is not only the
fundamental condition of the efficiency of prenatal forces in
composing a new life, (it also is a direct cause) ; the origination
of a new life is produced by a combination® (of a fundamental
condition and an efficient cause).

[30. 13-14] Indeed Transcendental Ilusion is intimately asso-
ciated with all phenomenalizing forces, and just as it is the
associate cause®® of the primary phenomenalizers, it also is the

51. For a full list of samskaras according to the Sarvastiviidin and to the
Yogacara schoolscf. O. Rosenberg, Probleme, pp. 127-131.

52. The word adhipat yat p. 30.9-10 points to a remote, fundamental cause
—adhipati-pratyaya, cf. also 30.12.

53. i. e. by adhipati-pratyaya and hetu-prctyaya together, the hetu-pratyaya
here includes samprayukta-hetu (cf. 30 14) and the sahabhii-hetu
(p. 30.16-17). On the hetu-pratyaya theory cf. AK, Il.299. Avidya is
thus, on the one side, the adhipati-pratyava of phenomenal existence,
on the other side, it also is its hetu-pratyaya which here includes
saliabha-hetu and samprayukra-hetu. In other words it is not only the
fundamental, remote cause creating the phenomenal worlds as a general
Transcendental Illusion corresponding to the mukhya bhranri of
Vedinta, it also is the constant, simultaneous inherent companion of
all phenomenal ideas or of phenomena in general. One avidya is the
first bhavaiga, the other is included among samskara, cp. LVP, p. 279.

54. samanya-prataya here means ‘‘cumulative cause” in the sense of a
double cause. The main division being into adhipati-pratyaya and
hetu-pratyaya (which we may for the sake of clearness translate roughly
asremote cause and proximate cause), samanya-pratyaya will be a force
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*

immediate cause of all volitions and actions produced under
their influence.

(samsk ara) which is both the fundamental condition of karma and all
phenomenal life and also its immediate efficient cause. We find the
following explanation of the theory of the double dependence of
samskdra on avidya in the work Rten-librel-gyi rnam-bzag-lun-rigs ban-
mdzod of the celebrated Labrang lama Rje-gun-than-bstan-pai sgrof-
me (1762-1823), cf. his complete works (gsun-Dibum, v. 111, f. 13. b. 3)—
lidu-byed-kyi rkyen chags-sogs-kyan yod-na, ma-rigpa-nid bsian mi-rigs-
so siam-na ; ma-yin-te. gtso-boi rkyen-gyi dban-du byas-pai-phyir-te.
chags-sogs kun-libyuiba-yan lidii rkyen-gyis vin pas, des bskyed-pai las-
ghiis-kyi gtso-boi rkyen-yan hdis byed-pa mi-hgal-bai-phyir-te, blon-pai
bran-yan rgyal-pai dbarn-du-lizro-dgos-na bzin, hdi-las Hon-de gnis-kai
spyii rk yen yin-pas ghiis-kar dbai-byed-pai phyir. This means literally—
“If you think that it is not right to indicate avidva alone while ragadi
is also the cause of sarmskdra. it is not so ! because it is referred to as
the ruler-cause ; and because, since the origination of raga.di is also
produced by this cause, it is not contradictory that the double karma
produced by itis also produced by this ruler-cause : and because just as
the agent of the minister is also obliged to act accordig to the will of
the king, it being thc ““comymon’ cause of both karma and klesa ; in
both of them it exercises its influence’. This can be paraphrased in the
following way—‘‘Phenomenal life is conditioned bv a Transcendental
Ilusion which conceals from us the ctcrnal Absolute. But it is not
right to point out this Transcendental Hlusion (avidva) as the exclusive
cause of a new life (rcbirth), because it is only its general and remote
condition. Itsimmediate causes are thosc subconscious phenomena-
lizing agencies (klesas) which call forth the creative force of former
dceds, the double karma. i.e. the moral or immoral antecedents for
which a given existence is going to be the plcasant or unpleasant rctri-
bution. Some philosophers therefore think that it was not right to
mention Transcendental !llusion alone as thc cause of thc double
karma. That is not so! Transcendental [llusion remains the funda-
mental condition of all phenomenal life. It is the cause of all pheno-
menalizing forces (kle§a) and also of the force of former moral and
immoral deeds (karma). This double causation does not prevent to
mention Transcendental Illusion (avidya) as a cause of karma, i.e. of
the influence on a new life of its moral anteccdents. Just as the agent
of a minister must also execute thc will of the king, just so the force of
former deeds (karma==samskara) obeys in first line to the phenomena-
lizing forces (kle$a) and in the second line—to Transcendental Tllusion
(avidya)”.—According to the opinion of lama Gud-than avidva is the
cause of kleSa and kleSa is the cause of karma, but this does not
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’

[30.16] Tt is (also) the (general) cause of all virtuous dceds
which have been committed in the hope of receiving for them
some mundane advantage, since, when they are produced,
Transcendental Illusion (mistaking phenomenal for absolute
reality) is their (inevitable) proximate satellite.

[30.17]) It is likewise the (general and proximate) cause (of
all solemn resolutions of a Bodhisattva to devote all his life to
the final Deliverance of all creatures, these resolutions having
an absolutely certain) “immovable’% retribution (in a heavenly
existence). (They nevertheless are products of Illusion, be-
cause they are) accompanied by a belief of quiting one’s high
position (for a still higher one).

{30.18] In this sense is it stated that Transcendental Illusion
is the cause of prenatal forces producing a new life.%

prevent us from asscrting that avidya is the cause of karma also.
According to Sthiramati's formulation there is a double avidya, a so to
speak, root-avidya (aveniki avidya ?) which is the adhipati-pratyaya and
another avidya which is the sahabhii-hetu andthe samprayukta-hetu of
cetanat (==karma). The latter is therefore not adhipati-pratyaya, but
hetu-pratyaya. The expression samanya-hetu=sphii-rkyen thus refers to
a combination of adhipati- and hetu-pratyaya. Cf. the following
diagram—

A. (avidya) A (avidya) —> B (kleSa)

B. (kleSa)

C. (karma) x /

C. (karma)

Thus avidya is both the indirect and direct (=simultaneous) cause of
samskara, cp. LVP, p. 279.
Read 30.14-15—yatha  kleSa-samutthanasya samanya-samutthana-
pratyayas tatha tat-samutthitanam cetananam api,

55. anejya or anifijya, Tib. mi-gyo-ba. Lit. 30.17 “also of immovablec arising
from a view to quit such bhami’’. Cf. on this thcory LVP Morale,
p. 77 ff, The Saint (arya) who ascends to the immaterial hcavens
(ariipya) has liberated himself from karma. His existence nevertheless
comes from a bija or germ produced by a concentrated (samahita)
mental act or prayer of absolutely certain, immovable (anejya) retri-
bution. Cp. LVP, p. 474.

56. Lit. 30.9-19. “And it is capable of composing a new birth through the
sovereignty of avidyd, not through its mere existence ; thus the sam-
skara-s have avidya as cause, thus it is said. Indeed they can compose
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[30.19] When it is herc said (by Vasubandhu) “in conscious-
ness’’ (i.e. prenatal forces throw the germ of a new existence
into the run of a consciousness), what is meant is the (subli-
minal) Mind-Store (the Psyche), but not the actual (run of
consciousness, because (during a swoon etc.) there always can
be a brake® in the run of actual consciousness, (a brake which)
would prevent it to be transferred from one place into another.
(This can be achieved only by the Psyche which never has a
brake).38

[62] [30.21] Moreover the prenatal Forces cannot cast a
seed into (the actual run of consciousness) because this actual
run (having always the character of definite, either virtuous
or bad deeds), cannot be associated with seeds having the
contrary character.

[30.22] (Vasubandhu) says ‘‘the germ-force of a new life
is the residue of former deeds (wanting necessary retribution)”.

the rebirth of that one who has not attained vidya, hut not of that one
who has attained vidya (30.12). And avidya is the cause of the sam-
skara-s not by mere sovereignty, since therc also is samutth:ana by the
cumulative cause. Indeed since avidya is associated with all klefa-s,
(therefore), just as it is the cumulative causc of the rising of all &/eSa-s
just so it is the cause of the cetana-s (=samskara-karma) which arise
through them”. (30.16). “Even good samskara-s which are associated
with a desire for some mundane enjoyment have simultancous avidya
as their cumulative cause when they arise™. (30.17). “‘Even with
anejya-s which arise at the consideration of parting with a bhiimi an
avidya simultaneous with this production is a cumulative cause. Thus
. the causal dependence of the samskara-s is stated”.

57. Asanga gives in Mahayana-samgrahala series of reasons establishing
that it is indispensable to admit the existence of a Psyche (alaya) as an
enduring subconscious Mind-Store. Cp. LVP, pp. 182-220. The
pravrtti-vijiiana-s have interruptions, ibid., p. 184.

58. The alaya-vijiiana is dhruva “enduring™, it is not nirya “‘eternal’ since
eternality would imply absence of change, immobility. The alaya-
vijiiana of a given personal continuity (samtdna) is beginningless and
endures in an uninterrupted stream of moments up to Nirvdna. Cp.
Trims$., d. 21-22 and LVP, p. 156 ff.

18
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[30.23] What is indeed this germ-force produced by former
deeds ? It represents the seed of a future life, its cause. Just
as a (proper) soil, (suitable) air etc. (are the necessary special
conditions for raising a crop), (justso the seed of a new life
develops under suitable conditions). (It has the character of
an evolutional cause ®® producing through a process of change
and maturation,® in dependence on these conditions, a new
lifc, (just as a rice-sced produces) at first the plant and then
the rice crop.

{30.25] (Vasubandhu) says ‘‘by depositing”, Depositing is
(here) a synonymous expression for ‘““developing”. Depositing
(with reference to the seed of a new life is here) applied to the
first moment of the development of the seed in this new section.
(It cannot refer to the creation of anunprecedented seed).8
Since there can be not a single new Element, neither in the life
of the worldling nor in the pure life of a Saint, whose seed
could be added (to the run of his subliminal consciousness,
sinice the latter contains all seeds).%2

59. This is one of the reasons why the existence of alaya-vijiidna must be
admitted. It alone, being itself morally indifferent, can contain all
seeds of future events. happy and unhapphy, morally good and morally
bad. Neither a kidala-citra nor a klista-citta can contain seeds of a
contrary character. But alaya is similar to a stuff which can absorb
freely a bad as well as a good odour. ku$ala-dharma such as alobha,
advesa, on the one hand, and klista-dharma such as lobha, dvesa, on
the other, could not enter at once into the same samtana. Therefore a
vasand-bifa could not be thrown into a running stream of conscious-
ness having a definite moral character, good or bad. Thus only alaya-
vijiana which always is avyakrta can contain bhija-s or vasand-s of
both kinds, like an inodorous piece of cloth which is ready to absorb
bad as well as sweet odours without changing them. Cp. LVP, p. 152.

60. Read 30.25 parinimena.

61. According to the Tib. we should read 31.1. tena prathamasyaiva tad-
bijasya apyayanam=des thog-ma-kho-nai savon-de rgyas-par-byed-pa.

62. Lit. 31.1. “Indeed on no impure Element nor on a pure one any new
(apiirva) seed can be placed”. The Tib. has sa-bon sion-ma bskyed-pa-
med-de. The remark probably refers to the theory that alaya-vijiiana
is sarva-bijaka Therefore neither an old seed (sizon-ma) can be created
(bskyed-pa) ; nor, as the Sanscrit text has it, a new (apiirva) can be
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[31.2] Thus it is that prenatal Forces by developing in the
Psyche the (old) seeds of future existencies (by this constant
rebirth) torment the living beings.

5. THE THIRD STAGE. INTERMEDIATE EXISTENCE

[31.4]) (The aphorism says) ‘“By conveyance”’, i.e. the world of
the living is tormented by being (constantly) conveyed (to a
new birth-place). Since it is not clear by whom and whercto
it is conveyed, (Vasubandhu) says *(it is tormented) becausc
consciousness leads it to a (new) bir ' place”. (This mecans)%
that consciousness (of the moment of death) is followed by an
uninteriupted run of conscious moments which, being in-
fluenced by (the moral character of ) former deeds convey, or
lead, the germ-force of a new life from the place of death to
the place of rebirth.% Indeed thus exactly is it shown that the
immediate cause (producing rebirth) is the consciousness of
intermediate existence and not the former deeds (directly) ; the
former consciousness is alone charged with the efficiency of
former deeds, but a cause which has disappeared can impossibly
produce any result,®® (an intermediate existence must therefore
necessarily be assumed).

added (adhiyate). Therefore the ‘‘throwing™ of the seed must be
understood as the beginning of its development.

63. Read 31.5—sampresanad iti karma-prabhavita-vijiiana-samtana-pra-
vretya . ..

64. Lit. 31.6-8. ““By the run of the uninterrupted continuity, which is
consciousness controlled by karma, from the place of death to the place
of rebirth the force which constitutes the germ of a new life is conveycd,
islead. Only considering this it is shown that the cause (as far as
it is) intermediate consciousness is not the samskara, but the
consciousness of former life alone possesses samskara-causality™, i.e.
is charged with bija.

65. Read 31.8—evam krtva pratisamdhi-vijiianam pratyayo, na samskarah,
piirvakalina-bhava-vijiianam eva samskara-pratyayam iti pradarSitam
bhavati; cf. Tib. de-ltar byas-na #in-mtshams-sbyor-bai rnam-par-Ses-pa
rkyen-ni, hdu-byed ma-yin-gyi, shon-gyi dus-kyi srid-pai rnam-par-Ses-
pa-niid-kyi rkyen hdu-byed-par rab-tu-bstan-pa-yin-te.
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{31.10] However those individuals who are candidates for
tebirth in the highest, immaterial worlds are reborn at that
very place where they have died. How is it then to be under-
stood that they are “‘conveyed” [63] to the place of rebirth
through an intermediate existence ? (They are not subject to
an intermediate existence since they have liberated themselves
from the influence of former deeds. The necessity of inter-
mediate existence) must be understood according to the
requirements of each case scparately, just as the necessity of
(the next), the embryonic,% stage (which also does not exist
for rebirth in the highest immaterial worlds).

6. THE FOURTH STAGE. THE EMBRYO

{31.13] (The stanza says) *By being totally enclosed”, i.e.,
the living being is tormented by being ¢‘totally enclosed’.®” By
whom, where and who is enclosed ? It is answered—*by the
fact that one’s own future existence®® is totally enclosed in an
embryo” ¢ (The embryo contains) mind-and-body or all the
five groups (of the Elements of phenomenal life). Having
been produced from the intermediate existence they pass
through the first, the second, the third and the fourth phase of
the development of the foetus up to that phase when hands
and feet begin to appear,’® but the six sense-faculties have not
yet evolved. (This is the embryonic condition) of “Mind-Body
as produced from (intermediate) consciousness’” (says
Scripture).

[31. 17] The difference of the class of beings (into which
the embryo develops) is produced by the difference of the

66. nama-riipa.

67. sam-pari-grahat=kun-hdzin-phyir.

68. tshe-phyi-mar lus-so (atma-bhava=lus).

69. Lit. “in the (undeveloped) name and form®.

70. kalala-arbuda-ghana-pesi the embryo in the Ist, 2nd, 3rd and 4th week
of its development are rendered in Tib. as nurnur-po dan, mer-mer-po
dan, nar-nar-po dan, gor-gor-po, but prasakhavastha is translated rkan-
lag-hgyur-pai dus.
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germ-force (contained in each embryo).”? When the being is
born?2 the individual existence is different according to whether
it appears as a human being? or as a brute or as some other
(class of being). Therefore it is said that the expression Mind-
Body completely embraces an individual existence.

[31. 20] Further (the expression Mind-Body thus refers not
to the embryo alone, but) it encloses also the whole of an
individual’s existence (from birth up to the moment) of death,
since all its Elements from the beginning are potentially deter-
mined (in the embryo).”*

[31.21] (The expression Mind-Body can also be taken
either collectively or partitively). Collectivelv it means all
Elements of an individual existence indiscriminately. Partiti-
vely it points to the difference between its mental and physical
Elements. In the same manner the expression ‘the causally
interdependent Elements of existence’ takes all these Elements
collectively. The expression ‘“‘the five groups of FElements”
(takes them partitively).”

[31. 23] As regards supernatural rebirths (the stage of the
developed) six-sense faculties is then directly produced from
(the last moment of) the consciousness (of the preceding
existence). Therefore we must know that the rule according to
which life begins with an embryo is conditional, i.e. (subject
to exceptions).”

71. Read 31.17—evam vasana-viscsena sabhaga-nikaya-antaresu . . . (bsgo-
ba=vasana).

72. Read 3I.18—tasmims$ cotpanne.

73. Drop the cheda before manusya in 31.18.

74. Lit. 31.18 “Also it includes just the whole individual existence up to
death, because from the beginning everything is determined (in the
embryo) in the condition of cause’.

75. Lit. 31.21 **Or without difference also by Mind-Body the own existence
is totally embraced, thus its division is taught, just as all samskrta is
included in the five skandha-s”'.

76. Lit. 31.24 ““Therefore the fact that name-form depends on consciousness
must be conceived according to possibility”. Cf. above, 31.12. Cp.
LVP, p. 486.
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7. THE FIFTH STAGE. THE SENSE FACULTIES

[64] [32. 1] (The aphorism says) ‘“By completion”, i.e. the
living being is affected “by becoming complete’. (What does
that mean ?) By whom, when and who is becoming completed ?
(The answer is—) the body which was forecasted in the embryo
becomes complete through (the development) of the six sense-
faculties. Indeed the living being in the embryonic condition,
since the organ of vision and other organs do not yet exist, 1s
not quite complete, Albeit™ the tactile sense exists even in
this (ecmbryonic) condition, it is by no means quite complete,
since as a place”™ (upon which other sensations) are based it
does not yet exist. But at that stage (of development when
all) the six sense-faculties are present, since the organ of vision
and the other sensc-organs have fully evolved, their places™ are
also complctely developed, and thus the tactile sense becomes
quite complete, because the organ of vision and the other sense-
organs which are based on it are quite developed.

[32. 8] How is it that the organ of vision and the other
sense-organs are based on the tactile sense ? (They are indeed
based on it) since their activity is entirely dependent on the
presence of the tactile sense (in these organs also).

[32.8] The inner sense is also included among the six sense-
faculties, (it is the sixth sense-faculty). Then the living being
becomes complete, because all the places of sensation are
completely developed in him. Since at the stage of the devel-
oped six sense-faculties, the main members®® of the body, as
well as the minor ones, are completely evolved,® inasmuch as
all the places (where the organs are located) are fully devel-
oped, the living being becomes affected by (the completeness)
of his six sense-faculties.

77. Read 32.4—yady api ca tasyam avasthayam kayayatanam asti tathapy
aparipirnam eva, aSritaSraya-paripiiryabhavat. In note 408 at the end
read yoris-su-ma-rdzogs-pa-.

78. Lit. 32.5 ““as place and placed it is not quite complete™.

79. Read 32.6—asrayah=gnas, instead of asritah.

80. Read 32.11—evam for eva and drop the cheda before it.

81. Read 32.10—paripiiranat paripiirnam bhavati.
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8. THE SIXTH STAGE. SENSATION

[32. 13] (The stanza) says “By (the anticipation) of a
perception through (the concurrence) of three (elements)’.®?
The words “the living world is tormented (or affected)” must
be connected with this. The three (elements) are the sense-
faculty, the object and consciousness ; their concurrence is
meant. The process which is then started in the sensc-organ
and which anticipates the production of a fecling, cither
pleasant or (unpleasant or indifferent), which is the prescnti-
ment of its apprehension, (this process of a presentiment) is
here called “sensation’.

[32. 15] Just therefore®® this process in the sense-organ is
(metaphorically) called “‘contact’ since there is some similarity
between (the procedure of a physical) contact and a (mental)
sensation.

[65] [32.17] Or this can also mean that when the six scnse-
faculties have evolved on this basis, a threefold procedure in
our sensibility is started which is the presentiment of a feeling,
either pleasant or unpleasant or indifferent.8!

82. Lit. 32.13 ““By treble definition. The words ‘the livinig world is
oppressed’ must be connected. ‘Treble’ is the meeting of sensc-organ,
object and consciousness. through it a treble modification of the organ
which is favourable to the production of a pleasant or other feeling ;
this is its definition, a contact™.

83. Read 32.15—ara eva ya indriva-vikaras tad-akara-sadriyena spriatiti
.sparfal}=(le-l’as-na dpait-poi gvur-pa-gan-yin-pa dei rnam-pa dan hdra-
har. reg-par byed-pas reg-pa zes-hya-ste. Lit. “just thercforc the
modification of the sense-organ is contact, since by the similarity of
its procedure it (quasi) touches™. Cp. MAV, p. 16.16—akaro grahana-
prakarah, cp. LVP, pp. 124, 492.

84. Lit. 32.17 “'Or conditioned by the six senses contact produces a three-
fold modification of the sense-organ which is favourable to the feeling
of pleasure ctc', i e three are the causes, three the vikaras of indriya
and threcfold the feelings.—The translation of sparfa as ‘“contact™ is
misleading, since it is clearly stated that it is a process mctaphorically
so called, because of its similarity with a tactile sensation. In the
Abhidharma the organ of touch is called kayendriva and a tactile
sensation is sprastavya-vijiiana. By analogy with riipa-$abda-gandha-
rasa we would expect the 11th @yarana to be called sparsa but it is
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9. THE SEVENTH STAGE. FEELING

[32.19] (The stanza says ‘‘through expcriencing’’. Vasu-
bandhu comments) “through experiencing means ‘by feeling’
(is the living world affected)”’.

always called sprastavya. 1In theclassification of mental phenomena
sparfa belongs to the caitta-class, hence to the samskara-skandha,
whereas a tactile scnsation (sprastavya-vijiiana) belongs to the caitta-
class and therefore to the vijiiana-skandha. With the Yogacaras this
difference becomes immaterial, since all Elements beclong ultimately
to the vijiiana-class, hence sparSa instead of spraytavya beeomes
possible, as in MAV, p.16.2. The Trims., p.20 (Jacobi’s transl.,
p. 15) contains the same definition of spar$a with the additional remark
that it represents rather a modification, or effect, on the object than
on the sense-organ (visaya-vikara-priccheda-atmakopi indriya-vikara-
pariccheda uktah). Jocobi's translation of pariccheda as cognition
(Erkenntniss) must be understood in that sense that sparsa belongs to
the noetic class of phenomena (prajiamati), but it is unconscious
(asamvidita), subliminal (anatyiiha-avastha). Bu-ston says (Phar-phyin.,
ch. V) “The sad-ayatana-condition lies between the evolution of the
senscs and the meeting of organ, object and consciousness ; the spar$a-
condition—between this meeting and the *‘recognition” (i10-§es=pratya-
bhijiia) of the cause of the threefold fecling ; the vedana-condition—
between  this recognition during the time (the child) is yet sexually
incapable etc”. The Chinese Keuei-ki explains here pariccheda as
“pattern” of a future fecling, cf. LVP, p. 144 “découpure™. 1t is the
foundation (sannisraya) of feeling and all other mental phenomena
which arrive in its track. The similarity is between a physical contact
and a mental sensation, not between indriya and sparSa, as supposed
by Jacobi, op. c., p- !5 note. The similarity or conformity mentioned
by me on pp. 56, 57 of CC is the solution of a quite dilferent, episte-
mological, question, i.e. the ‘“objectness’” (visayata) or object-
conformity (visaya-sariipya). It is asked that, if the object is defined
as the cause of its cognition, the definition will be wrong, since the
organ is also a cause of it. On this sariipya cf. my Buddhist Logic,
v.l, p. 204 ff, v.1f, App. IV. Hence in the subliminal consciousness
we must distinguish between 1) vijitana itself which is alaya, 2) vitarka
and vicara anatyitha-avasthayam, they are modifications of cetana
which accompanies @laya and 3) sparfa. Only the next following degree,
vedana, is self-consciousness. Cf. the excellent account of spara by
LVP, p. 143 ff. 1t must be added that spar§a can also have the
meaning ofa “feeling of the Absolute” (dharmata-spar$a,, cf. Dharma-
dharmata-vibhanga, karika22.
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First explanation. Experiencing means feeling, because
feeling is emotionally experienced, i.e. enjoyed.

Second explanation. Feeling means experiencing, because
(the consequences) of former good or (bad) deeds are expcri-
enced through a (pleasant or unpleasant feeling).

Third explanation. Feeling is not the expcdient through
which the consequences of former decds arc being cxperienced,
but feeling is itself experienced. Pleasant or (unplcasant) feeling
"~ being experienced, (not the former decds are bcing experi-
enced). Engrossed®® by pleasant (or unpleasant) feelings the
living world is tormented (i.e. disturbed) by hatred, passion
and infatuation.%

10. THE EIGHTH STAGE. SEXUAL DESIRE

[32.24] The living being becomes affected ‘‘by summing up’’
(the preceding development). We however do not know (what

85. Drop 32.22—the cheda after apyayanat.

86. According to the Trim$., p. 20 vedana “‘feeling” is the direct apprehen-
sion (anubhava==siaksdat-karana) of that essence (svariipa) of the object
which has an emotional character, is pleasant or unpleasant, but not
of that its essence which serves to distinguish it from other objects,
this latter operation of distinction being achicved by samjiia. The
second explanation—experiencing of former decds—is inadmissible,
thinks Vasubandhu, because if vedana is the expcriencing of the results
of former good or bad deeds it should always be ecither pleasant or
unpleasant, but alaya-vijiiana is accompanied always by an indifferent
feeling. Therefore, says he, vedana can be charactcrized as the experi-
encing of thc consequences of former deeds only conditionally or
metaphorically (vipakopacaralr). Cf. LVP, p. 149. Samjiia and other
caitta-s are not mentioned in the twelve membcred formula, but we
must kecp in mind that from the beginning, i.e. from the embryonic
condition, all the five skandhas are present in each individual life. It is
not the aim of the formula to give a full account of the evolution, but
only to pick out the chief stages in the development from prenatal
biotic forces to birth and death, and then again to a new rebirth.

19
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that means), by whom and what is summed up ? (The answer
is—) “by sexual desire” (it is summed up). That new existence
which was forecasted by the deeds of former births is thus
summed up (when sexual desire arises).

(33.1] Indeed (we have seen that prenatal biotic) forces
develop in the (intermediate) consciousness®” a new life by
fostering its germ, and just as a corn-seed is moistened by
water, so is this seed of a new life (as though moistened) by
sexual desire. There is indeed in all.classes of living beings a
desire for the continuation (of the kind). When it is fixed
upon the production of a new life and its definite realization
through sexual love, this is here called *‘the summing up” (of
the preceding development).88

e

11. THE NINTH STAGE. ATTACHMENT TO
CHERISHED OBJECTS

[33.4] (The living being is tormented) “by being bound
up”. [Itis the place to ask by whom, who and to what is it

87. Read 33.1—vijiitne. -

88. The end of the phrase (33.3) in Tib. is yan-srid-pa hbyun-bar fic-bar-
shyor-ba Ties-par-hjog-pa-gan-yin-pa de-ni  sdud-pao=punarbhava-utpa-
dam upanibadhya yad utpada-vyavasthapanam sa samgrahah. The phrase
is awkward, its construction seems to be—samskarair vijiiane punar-
bhava-bija-pariposancna  ak siptasya  punarbhavasva  udaka-kalpaya
trsnava  ardrikaranena . . . yad vyavasthapanam sa samgrahah. The
words—sarva-gatisy aviscSena atmabhava-abhilasa iti (zes-bya-bas) are
a subsrdinate clause. Lit. “Through the forces in the consciousness
(vijiiana), by fostering the secd, for the casted new existence, by passion
resembling water, by moistening, since every living kind without differ-
ence strives for (its) own existence, after having composed a new
existence (its) determination is (its) summing up”. Bu-ston, op. cit.
has simply las-kyis btab-pai yvan-srid bsdud-pas sred-pa=samskarair
aksipta-punarbhava-samgrahat trsnpa. The idea of trsna is always
associated vith the idea of that moisture which is indispensable for the
seeds to grow, Here it is interpreted as summarizing or binding (sdud-
pa) with which. the next bhavanga, the upadana, is also associated, cp.
LVP, p. 495—""Les kleSas lient, c. a. d. mouillent la renaissance’, cp.
also ibid., pp. 358, 382, 401, 409, 456, 480, 484-5, 488-9 etc.
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“bound up’’ ? (Vasubandhu) himself answers : “by attachments
of that consious (life which was forecasted) to cherished objects
and other (ideas) which are favourable to (the continuation)
of life’’.  The essence of such attachment is natural inclina-
tion.® There are four kinds of attachments: attachment to
cherished [66] objects, to (habitual) views, to the belief in the
efficacy of religious rites and to the belief in the existence of a
(personal) Soul. To these (ideas which are believed) to be
favourable to (the continuation of) existence the individual gets
attached. Indeed consciousness following its natural inclina-
tions abides by them.®

12. THE TENTH STAGE. THE FULL REALIZATION
OF A NEW LIFE

[33.9] (The aphorism says) “‘by turning its face”. Since
it is natural to expect from the hearer the question (what docs
that mean, Vasubandhu) himsclf answers, ‘‘(it mecans that the
living being is effected by the fact) that the deeds committed
during a (former) existence are (now) producing their manifest
retribution in (this) new existence’’.91

[33.11] Indeed the former deeds (good or bad) are the causc
producing a new life. The intermediate existence contains the
germ-force which develops into a retribution-result (for thcse
deeds). When this process is realized, the new existence, since
it actually exists, is ““manifesting its face’ in the direct realiza-
tion of what was merely forecasted. Thus (it is said that the
living being) is affected (by the fact that the forecast is realized)

89. Read 33.6—chanda-raga-, (desire, predilection, inclination), LVP,
p. 309.
90. On difference between ¢ sna and upadana cp. LVP, p. 488.

91. Lit. 33.10 ‘“Because the deeds done in a (former) existence are made
to turn their face (become manifest) towards giving retributionina
new existence"’.
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in an actual existence, it is showing its face, (i.e. becoming
manifest).”?

13.

THE ELEVENTH AND TWELFTH STAGES. THE SUFFERINGS
OF A NEW BIRTH ON WHICH A NEW
DEATH FOLLOWS

[33.14] (The aphorism sayvs) “by suflcring”, this means that

the living being is tormented by a (rew) birth and by a (new)
old age and death. Thus when t{rom a (present) existence
a new birth is produced the living being suffers, because his
consciousness is swooned in the semen and in the blood during

92.

Read 33.Vl—yatha nibandhanam vijiianasya-piirva-krtam karma, punar-
bhavikam vasanivastham vipaka-phalam iti pravrtti-labhena, bhavanad
bhavik sepa-siddhaye’ bhimukhibhavati. tatha bhavena. . . yatha should
be scparated from nibandhanam (=rgyu), bhavo befere bhavaksepa as
well as the cheda before rarha must be dropped, the phrase marked by
iti is a subordinate clause (just as the phrase ending with abhilasa in
33.2).—Lit. ““Just as the formerly done deed being the cause of consci-
ousness, by taking its course, since itis a retribution-result of a new
existence in a potential condition, through ‘becoming’, is turning its
face towards the realization of the forecasted existence, just so by turning
the face through (full) existence the living world is tormented™.
According to this comment the tenth stage (hhava) rcpresents the reali-
zation of that existence which has been foreccasted in the embryo and by
former decds. This is also the definition of Bu-ston, op. cit. -las-kyi
rnam-smin yan-srid-par hbyin-par mnon-du-byed-pas srid-pa. But in the
sequel p. 36.1 Sthiramati gives an alternate (athava) explanation accor-
ding to which bhava also consists of wilful deeds which will be retri-
buted in a next following existence. Cf. on the difference between the
karma of the second and thec karma of the tenth nidana p. 34.23.
According to Hiuan Tsang (LVP p. 484)—“Réunis la Trnsa et I'Upa-
dana ‘mouillent’ les bijas aksepaka et .. . aksipta. Dés lors ils. ..
prennent le nom de Bhava, parcequ’ils sont tout proches du futur
bhava, de la future existence”. And ibid., p. 500 “le karman comprend...
une partie du Bhava, le Duhkha comprend les bijas mouillés’. Tt
follows that the bhava comprises two parts, the one isrealization of
former deeds, the other is projection of a future life..
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pregnancy. The mother suffers by the ditliculty of digestion ®
by the anxiety (of eating unsuitable) food and by (the restric-
tions) of cohabitation, by never being free from trouble (during
pregnancy).?* The offspring suffers also when it passes through
this narrow and impure passage (out of the womb).

[33.20] After being born the living being suffers again by a
new old age indicated by baldnessand grey hair, by death
consisting in the dissolution of his mind and body, by the loss
of his cherished youth and life.

(33.22) (What does it mean when a being is called
“living’” 7). Living means moving. It moves towards an
evanescent state from a homogencous (cquully evanescent)
condition.

[33.24]) (What does it mcan when it is said that the living
being is “‘affected” ?). Aflccted means oppressed, (tormented).
It is tormented by birth, old age, disease and death, tormented
in all the three spheres of being (in hell, on earth and in the
heavens), coming and going, in constant instantaneous
change.?®

[67] [33. 25] Others again interpret the term ‘‘affected”
(tormented) as meaning “‘impure”’.®® It represents a twelve-
membered (wheel) of interdependently originating (impure
phenomena). Its essential aim is to indicate the state of
complete (phenomenal) depression (in which the pure reality
of the Absolute appears to us). By its cleven characteristics
of illusion, (“‘forecasting’ etc. up to the characteristic of final

93. Tib—zu-ba-daivma-zu-bai gnas-kyi bar-na hgre-lhog-pas, lit. “'by being
rolled in the intermediate placc (between the places) for undigested and
digested food™".

94. Tib.—kha-zas dan  spyod-pa-fiam-na-ha dan  ya-na-ba-ma-spans-pas-
kyvan . . . The dictionary of Tse-ring-dpaf-rgyal gives for nam-na-ba—
ksama, samkata, atankata, sambadha, and for ya-na-ba-mi-spon-ba
—visama-aparihara, we probably must read—pindapata-upabhoga-atan-
kena sankata-aparityagena ca. In note 441 correct ya-ina-ba instead of
yan-ba. . .

95. Read 33.24—ajava-javi-bhavena.

96. Lit. 33.25 “Tormented not purified, thus others {maintain)™.
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“miscry”) it constitutes the direct counterpart of the pure
(Reality of the Absolute). The consecution of the (twelve) items
(of phenomenal oppression) indicates that every preceding
member is the cause of the following one.

14. THE TWELVE MEMBERS OF DEPENDENT ORIGINATION
UNITED IN GROUPS AND REGARDED FROM
DIFFERENT STANDPOINTS

[34.4] (It is now asked) how many are the groups of impedi-
ments  (which oppress the purity of Absolute Reality) as
indicated by this twelve membcred Dependent Origination ?
The twelve members can be distributed—in a group of three,
a group of two and a group of seven (members). ‘

[34.8] (Vasubandhu says) *‘So it is” (i.e. so does the Creator
of the world-illusion proceed in crecating the illusion of a world
living through twelve ever reverting stages of development).
The word “so""®7 has the meaning of summarizing (a group)
and opposing it (to the sequel).?® (The first gioup contains
the first, the eighth and the ninth members, viz. transcendental
illusion, sexual dcsire and attachment). They are vices which
are impediments, i.e. they are vicious impediments. (The
second group contains) the impediment of prenatal forces (and
the third group contains) the impediment of (all the stages of
a current) life (i.e. the second and the tenth stages refer to
prenatal forces of the present and of the future life, the remain-
ing seven members refer to different features of the current
phenomenal existence).

(34.9] Indeed (as regards the first group) a vice when it is
practised is an impediment, since it produces depression in

97. This word has not becen found by the editors, cf. their note 450. [Itis
found in the text of Vasubandhu (V. f. 4. a. 3 of the Aga edition) at the
close of the full karika 1. 12. The editors apparently have expected to
find it in 4. a. 6 where only half the stanza is repeated.

98. Read 34.8—samuccaya-viparyasa-arthakah. The Tib.-Sanscrit diction-
ary (Bacot) go-bsnor-pa=viparyasa (probably viparyaya). S.Y. 40.19

parivartas ca.
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onesclf and in others. Accordingly it is said in Scripture—
““Influenced by passion, ovecr-powered by passion, a man
commits wilful actions which are hurtful for himself, he
commits wilful actions®® which are hurtful for other, he also
commits wilful actions which are hurtful for both sides’. This
refers also to actions committed under the influence of hatred
and infatuation.

[34.13] Prenatal forces (karma) and the different phases of
¢ oresent existence are also impediments, because, (even if they
are not vices by themselves), they produce impediments (on
the path towards the moral perfection of a Saint).

[34.14] Indeed (we have seen that) under the influcnce of
vices man commits actions which (necessarily) forecast a new
existence (in which they must be retributed). Buta Saint who
has intuited the Absolute Truth, even if he commits some
actions, is free from projecting rebirth (and [68] retribution).
With an ordinary man whose mind is subject to vices the
rising passions convert the germ of a future life into actual
existence and thus his rebirth, through the bond of an inter-
mediate existence, becomes the cause of a great impcdiment
(on the path towards the attainment of Final Deliverance).
Therefore the life of a Saint, his mind being liberated from the
influenec. of vice, will not be continued in an intermediate
existence (or in a new birth, which would be objectless).

[34.18) Thus it it that the actions (of the ordinary man)
whether good or bad, since they require his mental and corpo-
real efforts and must be retributed in a future existencc, are
impédiments.

The (run of a present) existence, (its seven different stages),
is also an impediment (for the prospective Saint), since it
makes him subject to all kinds of misfortune (and distrubs the
quiet concentration of his mind).

99. The members are twelve, but the akara-s eleven (34.2), becausc the two
last members (birth and death) have the same akara, namely duhkha.
In a sense still more general duhkha is synonym of samkle$a and embra-
ces all the twelve members of pratitya-samutpada.
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15S. THE DIVISION OF THE TWELVE MEMBERS IN
THREE AND IN TWO GROUPS

(34.20] Since those impediments which have the character
of causes constitute two groups, the group of vices and the
group of former deeds (and since all the remaining ones have
the character of their results, we have together) three groups.!®
The impediments having the character of vices are illusion,
love and attachment. They all have the character of vice.
The impediment of wilful deeds (requiring retribution) are
prenatal forces and (the wilful deeds) of a current existence.
Both have the character of being wilful. The difference between
them however is the following one. Actually committed actions
of a past existence arc real prenatal forces. The deeds of a
current existence are only potential causes (of a retribution in
a future life).!%r  The remaining (seven) members, to wit, the
intermediate life, the embryo, the six sense-faculties, sensation,
feeling, a new birth, (new) old age and death, since they
constitute the run of a current existence, are the impediments
(of a present life).

[35. 1] The impediments are double when regarded as
causes and results : impediments having the character of causes
refer to those members which have the character of vices and
actions (requiring) retribution; impediments having the
character of results refer to all the remaining (seven) members.

[35. 3] Between them the class of wilful deeds (requiring
retribution) and of vices has the character of a cause, since its
function is to produce a rebirth consisting of a life which,
starting in an intermediate existence culminates in an experience
(pleasant or unpleasant, the retribution), (but finally always
contains) old age, death and lamentation.

100. Put 34.20 a cheda before tredha.

10f. Lit. (34.23) ‘‘samskara is real karma, bhava is (potential) karma in
seed-condition”. The sense is that real karma are only past deeds, the
deeds of the current existence can be so called only metaphorically.
Cp. above, note 92.
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The impediments having the character of a result consist of
the remaining (seven) members, viz. intermediate existence
etc., because they represent the result of former deeds requiring
retribution and of vices.

16. THE DIVISION IN SEVEN GROUPS

[69] [35.6] This same (twelve-membered) Dependent
Origination (which has been interpreted above as the pheno-
menal counterpart of pure Absolute Reality) can be reduced
to a series of seven causes which will represent 1) the cause
creating the error (of phenomenal reality), 2) the cause forecast-
ing (a new life). 3) the cause leading to it, 4) the cause deter-
mining it, 5) the cause experiencing it, 6) the causc bringing it
(to full eclosion), and (finally) 7) the cause exhibitingthe Iamen-
table misery (of the whole job).

1) The cause creating ““the error” of phenomenal reality is
Transcendental Illusion. In the grips of this illusion ordinary
men are mistaken in regard of Absolute Reality and consider
evanescent things as eternal substances.

2) The cause “forecasting’ a new life consists of prenatal
(biotic) forces, since they throw into a consciousness the seed
of one of the four modes of procreation.

3) The cause “leading” (existence from one place to another
is the intermediate run) of consciousness, since owing to it
the being which died in a certain place is transferred to the
place of rebirth.

4) The cause “determining” (the new existence) embraces
the embryonic state of of mind-body and the development in
it of the six sense-faculties. (Itisso called because) the being
which has been transferred into the place of rebirth becomes
pow ‘“‘determined” in regard of the class of beings in which he
is going to exist.

[35.14] In the preceding (classification of the twelve mem-
bers) the cause called ‘‘determination’ referred only to the

)

20
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embryonic condition of life and its viviparous or other mode
of procreation. But now (in this classification of seven causes)
it embraces also the next condition, viz. the development of
six sense-faculties, because it takes in consideration the super-
natural mode of birth, (where there is no embryonic condition
in the womb, but beings appear straight off with all their
developed sense-faculties).102

[35.16] It is also possible that in the former classification
the mere determination (of the class) of being is takenin
consideration, whereas in this (classification) the incomplete
embryonic state as well as the complete condition of deve-
loped sense-faculties, both are considered (as representing
‘“determination”). There is no contradiction (between the
two classifications).

[35.18] 5) The cause consisting in “‘experiencing’® the new
life consists of (the two items), sensation and feelings, because
the retribution which is being experienced consists (of two
items), feeling and its cause (sensation).

[35.20] 6) The cause *bringing” (the full realization of a
new existence) consists in love, attachments and new full life.
Every ordinary man [70] experiences the result of his former
deeds and strives for enjoying some (pleasant) feelings. When
his desires are in full swing he becomes attached to his cheri-
shed objects with a passionate reaction to their acquisition or
loss. Being (reinforced) by these attachments, his former
deeds, those that must be retributed in the (present) new
existence, being in the condition of a germ-force and being
gradually transformed, take a course of development towards
receiving their forestalled retribution. This constitutes the full
realization of a new existence. It thus “brings” (to full eclosion)
that existence which has been forestalled (and made necessary)
by former wilful deeds. “Brings’ (into realization) means the
smne as “manifests its face” (in a realization). Thus (the three

102. Embryo and sense-organs for the Yogacara are naturally only -ideas
in the Berkleyan sense of the term. Therefore since the first explana-
tion is open to objections Sthiramati proposes another one.
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items of) love, attachment and fully realized existence are
together called the “‘realization’ cause.

Another explanation :

[36. 1] The three members—scxual desire, attachments and
a full life—are a “realization™ cause (not because they reahize
a forestalled existence, but because). in accordance with the
inclinations (of this new existence produced) from sexual
desire, they realize a new karma, (they become charged with a
new force which will reap retribution in a next following
existence).103

[36. 3] 7) The cause creating des}; adency (and lamentation)
is (constant) new birth, old age and death. Indeed a rebirth
among this or that class of beings is (necessarily) forecasted,
and thus in every new existence the sufferings of birth, old age
and death are being experienced, as well as all sorts of other
misery and grief, and an infinite variety of corporeal and mental
sufferings and (unpleasant) efforts.

(36. 5] By pointing to the threefold division of all impedi-
ments, (the impediments of vice, of prenatal forces and of life
stages) it is shown that phenomenal existence has a general
and a special cause. Indeed vice (and illusion) are the general
phenomenalizing cause of existence, just as the soil is the
general cause of all growing plants. The influence of the
biotic force of former deeds, on the other hand, is the special
cause (determining the class of beings), just as the seed deter-
mines the kind of a future plant. The new existence always

agrees in kind with its seed.

17. OTHER MEANINGS OF THE TWELVE-MEMBFRED FORMULA
OF DEPENDENT ORIGINATION

(36.9] (The twelve-membered formaln ol Dependent O
gination) also shows (that the process o phenomenal lile)

103. Lit. 36.1 “Or love, attachment and existence aic the pulling cause since
through desire they are turned directly to the force (vasana) of one
of the two karma-s agreeing with (one’s) inclinations”.



156 Madhyanta-vibhanga

should not be divided in three sectois, to wit, life past, future
and present,'% but it represents (one continuous beginningless
run) of deeds, vices and their results.

[71] [36. 10] When the series is divided in two sectors,
(the sector of causes and the sector of results, the aim is to
emphasize that the worid-process is quite impersonal), there
neither is any active agent who produces it nor any passive
being who (enjoys it or) suffers from it, (it merely is an
impersonal beginningless run of causcs and effects).

[36. 11]) But (the formula) can also have moreover (the
following mecaning). Former decds and vices (necessitating
retribution) are here the unique source of phenomenal life,
since we see that their presence or absence is always followed
by the presence or absence of rebirths. (The Saint is never
reborn). Therefore rebirth (or phenomenal existence, the
whole of it, all the 12 members) is only a result. We cannot
distinguish here between cause and result. Every member
contains (potentially) all the five groups, (i.e. the totality
of the Elements of life).

[36. 15] However (when the twelve-membered formula is
regarded as referring) to the seven causes (of phenomenal life),
we again can distribute it in two parts, the essence of the one
will be forecasting, the essence of the other—realization.
(The former embraces the first seven members of the series,
the latter the remaining five ones). In the (first) seven members,
it is shown, by whom is the new existence forecasted, how is
it forecasted and whatis (really) forecasted. The realization
part, on the other hand, shows inits five members, by whom
is the forecasted exsitence realized, how is it realized and what
is (at all) realized, as well as the lamentable misery of the
(whole job).

[36. 20] Indeed, by whom is it forecasted ? By former
deeds dependent on a transcendental illusion. How is that ?
(Ordinary humanity) being ignorant in regard of the Absolute

104. Lit. 36.9 ‘‘three segments, of the former end, of the other end and of
middle part™,
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makes efforts to perpretrate deeds either good or bad or
prayers for final retribution.

[36. 22]) How is a lifc forecasted by former dceds ? By
fostering its seed in consciousness and by dctermining (the
character) of its future development.

[36. 24] What is (really) forecasted ? The embryo of a new
life, its sense-faculties, sensations and feelings respectively (are
forecasted).

[36.25] The thus forecasted existence by whom is it
realized 7 Itis realized in the manner stated above, by the
“‘attachments” (of phenomenal existence) i.e. prenatal (forces)
produce the experiences (pleasant or unpleasant) of a current
life. Dependent on them a sexual desire is produced {and a
new existence), dependent on which (the “attachments’’ realize
a new full life).

[36. 27] How is it realized by this (attachment to cherished
things) ? By converting to actual existence the (latent force)
of former deeds which is present in consciousnesst® in the
potential condition of a germ-force.

[37. 1] Manifold indeed are the forces of reproduction
which are (latent) in our consciousness, because it is influenced
by various prenatal forces and because it is determined in its
character by that kind of attachment [72] which is natural in
it. An existence is here called fully realized existence only
because it will have a continuation in a next following one

[37. 4] Now, what does this realization (at all) represent ?
It is the final appearance of that existence which was fores-
talled in the embryonic condition and (its further development).

[37. 5] When this existence is arrived at, why is it a cause
of lamentable misery ? It contains old age and death, the loss
of the cherished youth and life.

[37. 6] Butis not the cause ‘“conveying” (life from the
place of death to the place of rebirth, i.e. the intermediate
existence between two rebirths, the third member of the series)
superfluous ? No! it is not superfluous. It repudiates the

105. Read 36.27—vijiiane vasana . . .
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belief that life being annibilated in decath a completely new
existence is produced at birth, (whercas life is beginningless,
every birth is really a rebirth).

18. SUMMARY OF THE THEORY OF THE
CONSTRUCTOR OF APPEARANCE

{37. &) Now, all thesc (twelve) Impediments, (the phecno-
menalizers of the Absolute) spring up from (that unique
Element which is) the Constructor of the world of Appearance,
because they all depend on consciousness, and its evolutes.
Indced it has bgen already stated that “consciousness and its
evolutes (our ideas) are the (real) constructor of Appearance
in all the three spheres of existence’. (Everything depends on
consciousness and is mental). Such is the summarized meaning
(of the theory) of the Constructor (of the world of pheno-
mena). Its detailed explanation has the aim to facilitate
comprehension, Its succinct formulation has the aim to assist
memory. Both therefore have been here given.

[37. 13] (Thus nine chief characteristics of the principle of
the Constructor of Appearance have been here given). 1) Its
positive characteristic is given in the words (1. 1) *‘the Cons-
tructor of phenomena exists'’. 2) Its negative characteristic is
given in the words (1. 1) ““it does not contain’ the duality (of
subject and object). 3) Its particular essence, (its essence so
far as transformed in particular things) is expressed in the
words (1.3) “consciousness appears as transformed in ideas of
things, of bodies, of Ego’s and of sensations™. 4) Its general
essence (consisting in the three aspects of every thing cogni-
zable) is expressed in the words (1.5) ‘‘imagined (essence),
interdependent (essence) and the Absolute”. 5) The essence
of the expedient which leads to the realization of the unreal
character (of the phenomenal world) is given in the words
(1.7) “basing on the perception (of reality) the non-perception
(of the phenomenal) is produced”. 6) The essence of its
division is given in the words (1.8) ““all consciousness and all
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ideas in all the three spheres of life are nothing but Construc-
tors of Appcarance”. 7} The indication of the synonym (of the
term consciousncss) is contained in the words (1.8) {73] “what
in respzct of the (pure) thing itself is called consciousness (i.c.
purc awarencss) is called, in regard of qualificd objects, idcas
or mental phenomena®™. 8) The definition of its dynamical
essence is contained in the words (1.9) *‘the onc is fundamen-
tal (static), the other experiential (kinctic)”. 9) Its essence as
containing (the twelve) Impediments (on the Path towards the
Absolute) is contained in the words (1.10% ““By a cover, by
being forecasted, by being conveyed. by being determined etc™.



Chapter V

[74] THE ABSOLUTE

1. THE FIVE TOPICS TO BE CONSIDERED IN CONNECTION
WITH THE PROBLEM OF THE ABSOLUTE

Vasubandhu’s comment :

[V.V.a 1] After having thus examined (that Element
which is) the Constructor of phenomena, (Maitreya) declarcs
how the Absolute! should be conceived.

[Stanza 1. 12]

The Absolure, its essence and its nanes
Their meanings and its division

The proof (of its existence),

(Five topics) nust briefly be examined.

Sthiramati’s comment :

[38. 1] (Vasubandhu says] ‘““‘after having thus examined (the
Element which) is the Constructor of phenomena’, (after
having examined namely) its nine characteristic aspects,
“‘(Maitreya) declares how the Absolute should be conceived”.
What indeed is the narrow bond? between (the two conceptions)
here (alluded to) ? He (Maitreya) has started by postulating
(the reality of two great principles), a Constructor of pheno-
mena and an Absolute. And just as pure (Absolute Reality)?
is preceded by impure (phenomenal reality),* just so the know-
ledge of the absolute Totality? of all Elements of existence

Sinyata.
abhi-sambandha.
vyavadana.

, samklesa.
dharmata.

PN S

21
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reposes on a knowledge of the particular Elements® (which are
the Constractors of phenomena), That is the reason why after
having thorouphly examined the Constructor of (particular)
phenomeni, the author immediately goes over to a thorough
examination of the manner in which the Absolute should be
vonceived,  He says “its essence and its names”, etc.

]38, 7] TS essence’ consists in the denial of the (ultimate)
Reality (af one thing and in the denial of the ultimate)
hveahty {of another thing) ¢ (it denies the ultimate Reality of
the shivision into sohject and object, by maintaining their
Relarwity, and it denies the  Unreality of their  subjacent
monistic Absolute, by maintaining its ultimate Reality). By
[75] such a Relativity (and subjacent monistic Reality) allits
different varicties are embraced.? :

[38. 8] (The second topic are its synonyms). A synonym
is another name. (The third topicis the special meaning of
every synonym). The “meaning of a synonym” is the reason
for using a special name (in a special context) according to
(the shade) of meaning connoted by it.

6, dharma. To this problcm of the relation between dharma and dhar-
mata Maitreya-Asaiiga has devoted a special treatise Dharma-dharmata
-vibhanga. Taking it roughly dharma is samsk rta-dharma and dharmara
is asamskrta-dharma, but as paratantra=abhitaparikalpa the first is at
the same time bhranti bhrant yasraya$ ca (=hkhrulpa-dair hkhrul-gzi as

Jamyanzadpa puts it). Therefore dharma is the foundation of
samsiira, and dharmata the foundation of nirvana.

7. Read 38.7—S$anyataya=stoi-pa-fid-kyis. Lit. 38.7—‘Here cssence con-

sists of denial of a Reality and an Unreality”.—Just as abhiita-pari-

kalpa is the foundation of a phenomcnon and the phenomenon itself,
the latter being included in this foundation, just so $iinyata is the non-
rclative Absolute and the Relativity included in it, cf. below the sixtecn
varieties of the Absolute, which are not the varietics of the Absolute,—
since the Absolute, being unique, can have no varietics,—but they are
the varieties of that Relativity, whose subjacent counterpart is absolute

Reality.

Read 38.8-9—yatharthanuguna-paryaya-pravrtti-nimittam, the Tib.

corresponds to a reading paryayanuguna-paryaya-pravrtti-nimittam ; in

any case the pravrtti is anuguna, but not the nimitta.

*
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. (38.9] (The fourth topic is “division™). The Absolute is
like empty space. it can have no essential divvon® ofs
'unique), but nevertheless, although undierentrated™ (i atscl,
it can assume and reject occasional impunnes? @and thos be
differentiated indirectly).2?

[38. 11] Another (explanation of the *“dnision™ is the
following one). (Sometimes an eternal) Soul (2nd sometimes
a plurality of ultimate) Elements are crroncousdy assumed (us
absolute Realities). (All such theories are here rejected and
replaced by two theories, the theory of the Relativity of all the
supposed ultimate Elements of existence, and the theory of the
really ultimate monistic Absolute subjacent to them). (The
rejected realities can be arranged in) a systcm of sixteen items.
(They can be regarded as representing indirectly a system of 16
varieties of the Absolute Reality subjacent to a system of 16
varieties of Relative Reality).1?

[38. 11-12] (The fifth topic is the “proof” of the existence
of the varieties of the Absolute). It represents the argument
which establishes these varieties of Relativity (and the unique
ultimate Reality subjacent to them).14

2. ANOTHER EXPLANATION OF THE FIVE TOPICS

[38. 13]) What is the further reason that the Absolute
should be considered from these (five) points of view ? It is

as follows.

9. Drop the chieda after laksanatvar in 38.9.

10. nirvilkalpatva=abhinna-laksanatva.

11. The term upakleSais not used here (38.10) in the sense of the ten
upakleSas entered in the list among the citta-samprayukta-samskara,
cf. my CC, p. 102, it simply means ‘‘small oppressors’” or ‘‘insigni-
ficant impurities”, insignificant because they cannot invalidate the pure
essence of the Absolute. It here embraces k/eSa and wupakle$a, cp.
LVP, pp. 259, 343, 362.

12. Drop iti in 38.11 ; it is not rendered in Tib. and seems superfluous.

13. Lit. 38.11 “And something else. By:.a difference of imputation of
pudgala and dharma a sixteen-fold division”.

14, Sanyata as both Relativity and the subjacent Absolute.
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1) Those who aspire to become omniscient Saints!?
must know the essence of Absolute Reality, because the
Absolute represents the pure object, (purified from all the filth
of phcnomenal cxistence, the object which they strive to
cognize). 10 ,

2) They must know it by its namcs, in order not to
be led astray when in different scriptural works it is alluded to
by different names.

3) They must know it according to the (precise)
meaning of these names, because when the identity of the
meaning of all these names is realized,}” we will know with
precision that the Absolute is the absolutely pure objectivity
of the transcendent world.

4) They must know it according toits *division”.
(The division really affects only the phenomenal aspect of
reality, but) its absolute purity is attained by removing all the
influence of phenomenal impurity. Therefore in order to
stimulate the effort for the (gradual) extinction of (all vestiges
of) phenomenal impurity, the Absolute must be known accor-
ding to its (indirect) division.1®

{76] 5) They must know the argument establishing the
division, because when this argument will be well known it
will be easy to understand that the Absolute, although it
represents an undifferentiated unity, is nevertheless divided

15. viSuddhy-arthin=bodhisattva= drya= yogin.

16. viSuddhy-alambana is that transcendent. pure, eternal world which
remains as the pure object of Omniscience, when all other subject-
object relations have bcen set aside, cf. MAV, p. 10.21.

17. Read 38.15—paryayarthavabodhe S$inyataya visuddhy-alambanatvena
niscitatvat. Tib. rnam-grans-kyi don khon-du chud-par gyur-na, ston-pa-
fid-la rnam-par-dag-pai dmigs-pa-nid-du hes-pai-phyir.

18. Lit. 38.15-17 “When the meaning of synonyms is known, for the sake
of limitation of the very pure objectivity to Sinyata, according to the
meaning of synonyms (it must be known). When the ‘‘great oppres-
sors’’ are removed, its great purity appears ; thus in order to produce
an effort for the final extinction of the great oppressors, accordingto
its division (it should be known)”. .
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(indirectly, through the degrees of its attainment by the
Saint).

3. THE DEFINITION OF THE ABSOLUTE

Vasubandhu’s comment :

[V.5.a. 2] How is the essence of the Absolute to be
conceived ?

(Stanza 1. 13]
The unreality of both
(The object and the subject),
And the reality (subjacent) of this unreality,
(This is the essence of the Absolute).
It is neither (exclusively) assertion,
Nor is it (exclusively) negation.t®
(And the Constructor of phenomena)
Is neither different from it
Nor is it quite the same.

““The unreality of both”’, i.e. of the apprchended object and
the apprehending subject. The real existence of this kind of
unreality, (i.e. the merger of the object and the subject) cons-
titutes the essence of the Absolute. It is thus precisely
established that the Absolute is (Monism, i.e.) that (ultimate)
reality which excludes (every dialectical duality).

[V. 5. a. 3] (Now) the reality (subjacent) of this unreality
is—

Neither an assertion nor a negation.

Why is it not a mere assertion ? Because it is a negation
of duality.

Why is it not a mere negation ? Because it is an assertion
of the (monistic) reality subjacent to the negation of duality.
This is the essence of the Absolute.

From the Constructor of the (particular) phenomena it
is—

19. Lit, *“Neither an Ens nor a2 non-Ens"”. The Ens has here the meaning
of assertion.
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Neither separate
Nor is it essentially the same.

If it were separate, then the universal would be separate
from its particular and this is an impossibility.?® Indeed
{e.g.) the universal instantaneousness of all the real Elements
of existence which is inherent in every single instantaneous
Element (is not something separate from the latter).?* Neither
is the general phenomenality (inherent in every particular
phenomenon something separate from the latter).22  But if the
Constructor of phenomena would be quite the same thing us
the [77] Absolute, the latter would not represent that (trans-
cendent) P'are Reality (which the Superman alone can cognize

20. Read V. 3-a.-5: tha-dud-pa-yi-na-ni - chos-las  chos-iiid ~ gran-yin-
par mi-rurt-ste, instead of chos-la chos-iiid gzan-ma-yin-par mi-run-ste,
cf. MAV, 40.7. In carly Budddi m dharma is a momentary inter-
connected ultimate reality, a point-instant of reality, it is Asana and
svalah Sana, an extreme concrcte and absolutely particular Ens, it is
vastu and parmartha-sar. In the idealistic system, where all reality is
mental, it retains the meaning of an extreme concrete and particular
point-instant of mental reality, The dharmata “*Elementness” is the
absolute sum-total of all the particular point-instants of rcality, its
synonym is tathata. All Universals are constructions of productive
imagnation (parikalpita) and therefore in themselves quite devoid of
concrete reality (svabh@va-$inya), but dharmara is morcover “‘abso-
lutcly pure” viSuddha, it is transcendent (lokoftara) in regard of the
phenomenal worlds ; itis tathata=paramartha-satya, it is unversal,
but not abstract, since for the contemplation of the Omniscient Saint,
it is a concrete object, a reality, therefore in this sensc it is also para-
martha-sat, Thus it is both paramartiia-sat and paramartha-satya, but
not svalaksaria, not the particular Thing-in-Itself. The dharma, on the
other hand, is not transcendent lokotiara, but it isthe *pure” object
(viSuddha), it is Suddha-laukika, it belongs to sarnvrti-satya, to the
phenomenal world as the condition of the existence of particular
phenomena ; it is transcendental, but not transcendent (to use Kantian
terminology), paramartha-sat, but not paramartha-satya. Cf. Maitreya-
Asanga's Dharma-dharmata-vibhanga, where this problem is specially
treated. -

21. Cf. the same example of anitya and anityata quoted in Trims., p. 40.

22. It is sometimes very much misleading to translate duhkha as “‘misery”
in philosophy, it is dultkha-satya=samsara=samklesa. It includes
empirical joy, as well as pain, it is anityata-duhkha, cp. LVP, 480.
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directly in a moment of mystic intuition), nor would it be a
Universal Ens (and therefore eternally the same). It is thus
very clearly established that the essence of the Absolute is
something quite free of being either identical or separate from
the Constructor of phcnomena.2?

Sthiramati’s comment : .

[38. 20] (Vasubandhu asks) ‘“how is the essence (of the
Absolute) to be conceived ?° The “‘essence”” has been men-
tioned in the first place, therefore the first question concerns
the (essence of the Absolute). It must be canceived as—

The unreality of hoth,

(The object and the subject).

And the reality (subjacent) of this unreality.
This is the essence of the Absolute.

“Of both™. i.e. of the apprehended (part) and of the
apprehender (part). (Their unreality) in the Constructor of
phenomena, or (their unreality) owing to (the unique reality)
of the Constructor of phenomena, means that they do not
exist as (two separate) realities, since (their relation) is cons-
tructed by productive imagination. And the reality of this
(double) non-existence (the reality subjacent to the non-
existence of separate Matter and to the non-existence of
separate Mind is the reality of Monism), the essence of the
Absolute.

[38. 25] Owing to the requirements of prosody (the abstract
term Sanyara meaning the ‘foundation’ of the Relative i.e.
the Absolute) appears here (in the stanza) without the
generalizing abstract suffix (-z@). (It should be regarded as
understood, although) not expressed.24

23. The constructor (parikalpa=vikalpa=paratanira) rcpresents the
Absolute in its function of constructing phenomena. Thc constructor
is the particular, transcendental. Thing-in-Itself. the Absolute is the
universal transcendent Thing-in-Itself (if we bc allowed thus to adapt
Kantian terminology).

24. Sanya without the gencralizing suffix means svabhava-Sinya, devoid of
absolute reality or relative, it is just the opposite of §inyata meaning
absolute, non-relative reality, cf. notes to my translation of a passage
of MV in Rocznik, X, p. 19.
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[38. 26] (Vasubandhu says) ‘‘and the reality of (this)
unreality”. What are the both (this reality and this unreality) ?
The non-existence of duality is necessarily itself a reality. If
this were not the case, the duality would exist (and there would
be no Monism),

(39. 3] Therefore (Vasubandhu) delivers himself in the
following way?®—*It is thus precisely established, that the
Absolute is (Monism, i.e.) the ultimate reality (underlying) the
absence (of every duality)”. Its essence excludes the reality
(of the subject-object Relativity).

[39. 4] An objection. Since the term ‘‘non-cxistence’” means
denial of existence, the word ‘‘reality” (in the phrase ‘the
reality of this unreality’) is superfluous. The meaning would
remain just the same if this word were omitted, (‘‘unreality”
simply and “‘reality of unreality” mcan quite the same).

Answer. No, it is not superfluous! Because if it were
simply said ‘“‘the unreality of two things”?® constitutes the
essence of the [78] Absolute (without adding the words ‘‘and
the reality of this unreality”) it would mean the non-existence
of two things, as e. g. the non-existence of two horns on the
head of a hare; it could not follow (that the unreality of one
thing eo ipso means the reality of the other), as e. g. the
unreality of the phenomenal world eo ipso means the reality
of the Absolute.??

25. Lit. 39.8 *The fact (=tva) of Sinyata having the essence of ‘own-
existence of non-existence’ is thus quite established, not the essence of
the form of existence”.

Read 39.6—dvayabhavali instead of dvayabhavah, Tib. gitis-kyis dnos-

po med-pa, ,

27. Lit. 39.6-8 “‘The non-existence of duality is the essence of Siinyata, if
this werc separately (prari-) specified (nir-dis), the independence of the
two (cascs) of non-existence would foliow, just as the non-existence of
(two) horns on the head of a hare, but not dharmaia like duhkhatadi **.
—The Tib. translators have complctely changed the phrasing for the
sake of clearness, Pck. T.f, 47. a. 2—dnos-po-med-pa ston-pai mtshan-
nid-do zes de-tsam-zig bSad-na, gtso-ghis-kyis dnos-po-med-pa-iiid-du
ri-boi-rva dios-po-med-pa dan hdra-bar khon-du chud-de, sdug-bshal-la-
sogs-pa-ltar chos-wid-gyl no-bor mi-run-no ; Lit. “'If it were said that

26
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[39. 8] Thus itis that we maintain that the Absolute is
absence of duality ; and that this absence (of duality) is prescent
in (the Thing-in-Itself which is) the foundation of all pheno-
mena. The Absolute is & positive concept, the conntenan
of a negation. It is clearly shown that it means the sumtotal
of all the Elements of Reality.>® .

[39. 11] (The following explanation is) also given. The
word ‘‘non-cxistence’ has many meanings. When it is there-
fore maintained that Absolute Reality is absence of Duality,
we do not know in which of its many mcanings the term “none-
existence’  should be taken, (whether it means the preceding
non-existence of a thing before its production, or its subsequent
non-existence after its destruction, or mutual non-cxistence of
two things the onc in thc other, or absolute non-cxistence
in every respect). In order to show that it here means
absolute non-existence?® it is said that the Constructor of
phenémcna (i. e. the Thing-in-lItself) contains the non-existence
of duality, (its absolute non-existence).

Second explanation

[39. 13] Indeed neither the previous non-existence of a
thing before its production, nor its following non-cxistence (after

the esscnce of the Absolute is non-cxistence, (i.c. if the Absolute were
a negative concept), we would understand that noi-existence is asscr-
ted in two chief, (i.e. independent) cases, similar to the non-existencc
~of the (two horns of a hare, which is impossible, in the manner of
dharmata like duhkhadi”.—This example proves clearly that the Tib.
translators do> not scruple completely to change the phrasing when this
is required by the sense.

28. Lit. 39.8-11 “Thercfore it is said so: Sinyata is non-existence of
duality and the presence of this non-existence in the Constructor of
phenomena. Because the term Simyara envelopes non-existence in
(the compass of ) existence, it is very clearly shown that its essence is
dharmata™.

29. Read 39.12—ity &tyantabhava, Tib. gtan-men-par, instead of ity

antabhava.

22
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ceodavtruor omyocan be sad o exint anywhere exceptin the
Sastratum qof this preduction o destraction), Nor could the
¢outtal non cwstence of two tanes the one i the other be said
toreside nnoone substtatum, wpece 1 (always) resides o two
coicrent things,

{39, 18] (Remamns  total non-eustence). Indeed  since
reahn? gosumes (o our system)  a negative essence, what is
Fore dectared i this, that just total non-existence of (the
doason ate) object and subjest constitutes  the  (monistic)
Ab b,

(3. 17} But if the essence of the Absolute is thus a nega-
tion, how can it be called the Highest Object 7 It is so called
because 1t ds the object of a Gnosis {of the highest mystic
intuition of the Saint in trance}, not because it is a real thing
(vavru). )

(39. 18] Be it so 1** This “‘rcality of unreality’’®® howesver
does not exist (at all}, because it is— .
Neither an affirmation, nor a negation.

[39. 21] Why not an aflirmation ? Because it denies duality.
If it were a (simple) aflfirmation it would not be a *“‘total non-
cxistence” of duality, we would not have the principle3 of
“unreality imagined as reality”.

30. Read 39.15—bhavasya abhava . . .

31. paramarthain the scnse of paramartha-sat. Thus Sanyata-tathata=
parinispanna is both paramartha-sat and paramartha-satya, but not
vastu ; it is paramartha-sat only for the saint who perceives lokottara
and viSuddha-alambana, paramajiiana-visaya (= ye-Ses-dam-pai yul). The
abhiita-parikal pa-paratantra, on the other hand, is paramartha-sat=
svalak sana and vastu, the Thing-in-Ttself, but not paramartha-satya;
it belongs to the phenomenal world, to samveti=laukika. although it
is pure (Suddha) cp. above, note 20. ’

32. apicain 38.19 is rendered in Tib. by de-lta mod-kyi da=tatha syad api
idanim . . .

33. abhava-riipatva=abhava-svariipatva=abhavasya bhavah. The word
tasya in 39.19 should not be underlined since it is not found in
V.5, a.3.

34. The Sinyata=dharmata is the general attribute of abhiita-parikalpa
=paratantra and abhiita-parikalpa is the “‘possessor”, the dharmin,
of this attribute, cf. above, p. 153, n. 6.
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[79] (39. 22} Why b ot nest texclusively) a negation ?
Becaveat s an sl oncol i Gronisticy reality .0 .
subjac nttothe dualicn gorealitn The dewal of 1 (ot
1s nota dental of the <o voent g, o

{39 24]-\\}(!1“11! B L L T S S S N OL S ITRREE RO RO
would have an alfirmation of duslay 37 - 8 Ca L 7.} i
(vindicaiced our) princisis of Ui;xf‘ﬂ’a“‘“y fmo&};’red A
Just ac the principle ot hugpert o cwer opd 1t P rie ot
phenomenal Misery (b first Tt o 160005 g s peatloer
allirnation nor degation. ® e theis essemce o nerte it N,
that haman bemes erroneaudy mnagine 0ty £ e
stable and miserable o os as Bl ol

(400 2] (Now, af the Abaolute s wothupg bt il
subjacent to unreality wnd the Constrn oo o o w RREIN
also nothing but a pomnt-nstant of 0 0t st 0y s
construction of an unical phenom o v 0 Uy AR e s
thus an attribute of the Consteuctor of pleaomera, i~ o1t

35, Read W.2425—cva syan na .. (svadinnd oo Cis eadentdy a0 o
print).

36. dithkhe means what is repulsive to the Saint, ie. the phenomenal
world, cp. MAV. p. 168.21 and LVP, p. Jd50—""tout cc que les Arvas
considerent comme pénible”.  The words 40.1-2—phavo’ pi na bhavati
abhavo'pi na bhavati should be printed sublined. since they are in-
tended as a quotation from Vasubandhu.

37. Read 39.23-40.2—dvayabhavoe hi (in Tib. read med-pa-ni for med-na-ni)
na dvayabhiiva-svabhavithhavalr.  tad-abhave dvaya-bhava eva syan,
nabliitaparikalpa dharmata,” yatha nityaia dubkhata  ca, sattva-vipa-
ryasa-samaropita-nitya-sukha-vastu-svabhavatvad Ghivvo'pi na  bhavary
abhavo pi na bhavati. Lit. *'The absence of duality is not absence of
the own-existence of the absence of duality. If the latter were absent,
there would be just the presence of duality, but not the principle of a
construction of the unrcal. Just so are the principles (-fii) of Imper-
manence and of (phenomenal) Misery neither an Ens nor a non-Ens,
because their essence is the (real) absence of things cternal and blissful
constructed by the wrong imagination of living beings’.—Dharma is
related to dharmata like anitya to anityata, duhkha to dubkhata etc.
Dhdrma as samskrta-dharma is a synonym of abhiita-parikalpa or
paratantra, and dharmata is a synonym of asamskrta-dharma-tathata-
parinispanna-svabhava. Cp. Rocznik, x, p. 19.
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something separate from the Constructor, or is it identical
with him ?

[40. 3] (Having also this question in his mind) Vasubandhu
answers “This is the essence of the Absolute”, namely “the
Reality of Unreality’.

[40. 4] On the other side (as an answer to the same ques-
tion may be quoted the general proposition that) affirmation
itself is nothing beyond the negation of a negation, (it isa
double negation, i.c. it has a dialectical structure, being both
positive and ncgative).3® Thercfore in regard of the (single)
Constructor of unrcality the Absolute (being the universal
principle of all such constructions) is—

Neither a separate thing
Nor is it essentially the same.

[40. 7) “If it were a scparate thing (says Vasubandhu) then
the Universal would be scparate from its particular (and) this
is an impossibility”. Why is it an impossibility ? If the
Universal were a separate reality, different from (he particular
(under it), then the Universal would be a reality (by itself),
just as every other reality. If then the Universal and the
particular were two scparate realitics, the one could not be the
artribute of the other, and we would be obliged to find™ for
this sccond reality (i.e. for the Universal) a further reality (in
guise of its respective Universal) and so on in infinitum.4°

[40. 10) “Just as instantancousncss or phenomenality”
(says Vasobandhu), i.e, just as instantaneousness is not separate
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(is the universal ““Elementness’” ofall Elements of reality not
separate from the particular Element and) the universal foun-
dation of all things relative is not separate from the particular
relative Element.

(40. 12] But if the (particular) Constructor of phenomena
(says Vasubandhu) would be quite the same thing as the
(universal) Absolute, the latter [80] would not represent that
(transcendent) Pure Reality (which the Superman alone can
cognize directly in a moment of mystic intuition), nor would it
be a Universal Ens (and therefore cternally the same).

[40. 13] Purification is that through what somecthing is
madc pure, (the instrument of purity), it is the Path towards
the attainment of Buddhahood If it were not different from
the particular Thing {-in-Itscl{). it could not represent the aim
of the Path, just as cvery other particular Thing (does not
represent it).  Neither could it represent a Universal Ens, if it
were not different from the particular Thing If that were the
case, it would then be mutually different with any other parti-
cular thing, as it is the essence of particular things (to be
mutually different from one another). Its Universul character
would then be lost.

140. 17] We can also®®  (argue  thus) : if the particular
Thing-in-Itsclf (i.c. the particular Absolute) were not something
different from this (Universal Absolute), the character of
reality (in the particular things) would not be differentiated

AL, Srva mesns Svord™ in the sense of Udevoid”™ of absolute reality—
» et Whervema Stinya, or Crelative™ as the  long and the short™, dwgha-
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and conscequently there would also be no Universality, because
the cxistence of Universals depends upon the existence of
{respective) particulars.

[40. 19] We further** can (argue thus) : if we will concen-
trate our mental cfforts on the particular  Thing-in-ltself,
(although it be transcendental), we will never attain the Pure
(Transcendent Reality).  This Pure Ohject is 50 called because
it must be made purc by the cfforts of the Saint on his Path
of Purification). Otherwise (if the knowledge of particular
things could produce saintliness) every living being would be
a Saint.¥

[40. 21] Objection. (We thus maintain that the Absolute,
being the Universal Thing-in-ltself, is ncither separate nor is it
quite the same as the Constructor which represents the parti-
cular Thing-in-Itself. Now the Juina philosophers are known
by their theory of universal indetermination which allows them
at the same time to aflirm and to dery every predicate in regard
of every subject). When wc¢ maintain that (the Absolute) is
indeterminable as being at the same time neither separate nor
identical (with the Constructor), do we not side with the
Jainas 7 Indeed that philosopher who maintains that a thing
which is a reality (a real Element) is indeterminable as to
whether it is the same or not (in regard of another real thing)
has embraced the Jaina view.%4

(40. 23] Answer. The accusation (of Jainism) is not founded,
since our Absolute is not a thing, (it is a Universal and we only
maintain that a Universal is neither quite the same nor is it
separate from the particular under it).4

42. arhava. ,

43. Lit. 40.19-21—"Or the object is a pure object, because it must be
puriticd. The things own-essence being object-made does not bring
purity, because of the absurdity of the purity of all living belngs".—
Pure means clear of phenomenal impurity, trascendent or absolute.

44. Read 40.22-23—yo ... tattva-anyatvam na vyakaroti=Tib. de-fid-dam
gzan-du lun-mi-ston-pa gan-yin-pa (Peking T. has gan lin-pa).

45. Lit. 40.21-24 *“If unutterable as to bcing other or non-other, how is
it that the Jaina theory is not resorted to ? Indeed that one who does
not determine the thisness or otherness of a thing, of a reality, he takes
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(40. 24] Conclusion. We have thus elucidated the casence
of this our Absolute from all (kinds ol view-points, viz.) 1) at
has a negative essence (as a negation of duality), 2) it hasa
positive essence (subjacent to) [81] the negative one,* 3) it has
a monistic essence (as the merger of object and subject), 4) it
has an (undefinable) essence, being uncither identical nor
separate (from the Thing-in-ltself)."

4, OTHER NAMES OF TIIE ABSOLUTE AND THEIR MEANINGS

Vasubandhu's comment :
[V. 5. a. 6] What terms must be considered as synonyms
(of the term Absolute) ? (The stanza 1.14 says)—
Reality Selfsame, the Highest Truth,
Reality Undifferentiated, the Ultimate pure Object,
The foundation of (the Buddhd’s) powers,
These are in short the synonyms of Absolute.
[V. 5. b. I] What is to be considered as the (precise) mean-
ing of these terms :
(Stanza 1. 15) They mean in order quoted :
1) Never different and 2) never wrong,
3) (All difference) extinguished.
4) The object by the Saint intuited,
5) Foundation of his (mystic) powers.

his stand on Jainism. The $anyata is not a thing. therefore there is
no such fault”.  The Jainas maitained that the Absolutc—avadhihrra-
vastu—being the Universal Thing-in-ltselt includes also a Universal
(vairuipyam), cp. TS, p. 488.

46 Read 40.25—abhava-svabhiva-laksana ca advava-laksana ca, Tib,
dios-po-med-pai no-bo-fiid kyi mushan-tiid dait mi-giiis-kyi mitshan-
nid-de.

47. Lit. 40.24-26 “And thus this Sanyata has an essence of non-existence,
and an essence of the rcality (subjacent to this) non-existence and an
essence of non-duality (of object and subject) and it is thoroughly
illucidated as having the essence of being quite free from thisness-
otherness’”.



176 Madhyanta-vibhanga

1) It is Self-same Reality (or Suchness), bcecause not being
subject to change it remains eternally the same. 2) Itis the
Highest Truth in the sense of not being an object of (Transcen-
dental) Ilusion, (being cognized by non-discursive, direct,
mystic intuition). 3) It is (Reality) undifferentiated because
extinct in it are the distinctive marks (of all objecis), and
differentiation exists no more. 4) It is the Ultimate Pure
Object, (it is the Transcendent World) because it is the object
known to the Omniscience of the Saint (alone), it is the object
of his highest mystic intuition. 5) It is the foundation of his
(miraculous) powers, because it is the cause producing them,
Indeed the (wonder working) attributes of the Saint arise on
this foundation (of absolute knowledge).*® The term dhatu in
this passage means “‘cause’.

Sthiramati's comment :

[41. 1) Now, after having finished with the definition of
the Absolute, its diffcrent names must be considered—

[Stanza 1. 14]

Reality Self-same, the Highest Truth,

Reality undifferentiated, the Ultimate (Pure) Object
The foundation of the 8uddha’s Powers,

These are in short the synonyms of Absolute.

[41. 4] A synonym is (another) name, the designation®® of
the same thing through another word. (It really means) *‘a
turn” of names, becausec [82] all these names can *‘in turn’ be
used for the designation of the same thing. This same Abso-
lute is designated in different scriptural works by these (five)
different names. ,

[41. 6] These five names are (however only) the principal
designations arranged in metrical form. There are other names

48. The difference between the two varicties of the omniscience of a
Buddha (sarvajiiata and sarva-akara-jiiata, gzi-Ses and rnam-Ses) on
one side, and the omniscience of a Saint or Bodhisattva in the last
stages of his career, on the other, is insignificant,cf. MAV, p. 5.15.
Therefore the Saint here also means the Buddha.

49, Read 41.4 (according to E. O)—prasiddhih instead of kirtana, Tib.
grags-te.
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not mentioned in this list. They can be supplemented from
Scripture,’® e.g. Non-duality (or Monism), the (Transcendent)
World (mystically cognized) in direct intuition, **Flementness™
(or absolute whole of all the Elements of existence), Reality
Unutterable, Reality Undestroyable,® Reality Uncaused,

Nirvana etc etc.
[41. 8] How are we to understand the mcaning of the term

“'synonym”’ (in this context) ? (Synonyms are different words
having one meaning, but here it is assumed, that each has its
own different sense). This is to be explained in the following
way. All thesc terms are not metaphors,® but the words them-
selves have all the same general meaning and each term at the
same time expresses a different shade of it.3 (This is shown
in the next stanza, I. 15).

50. Read 41.6—paiicakamyatha pradhanam, as in the MS and Tib. ji-skad-
mos-pa. Lit. 41.6-7 *‘Just as thesc five synonyms, the principal ones,
have bcen mentioned in metrical form, just so other synonyms also,
here unmentioned, can be added from scripture™.

51. Read 41.8—ani odho instead of nirodho, Tib. mi-hgag-pa-iid.

52. Read 41.9-10—naite'rthiibhinnatve pi  $ahda gaunah, the translators
into Tib. have simplified, as if the text had becn nate Sabdih kalpanikah.
The translation of kim tarhi is included in ma-yin-lyi.

53. Lit. 41,9-10 “There being a difference of sense, these words arc not
metaphors, but what ? They agree in the (gencral) sense”.—The cditors
had no right to change the reading of the MS so radically., The
gencral meaning of §wnyata is *“‘onc undifferentisted Whole of the
Universe” or Monism. Just as the abhiira-parikal pa= paratantra
Element represents the “‘extreme concrete and particular™, the Thing-in-
Itsell (svalaksana-paramartha-sat), just so Sinyat@ presents the extreme
abstract and universal (samanya-faksana, paramartha-satya).  But
although bemg abstract, Sinyata is, so to speak, a “‘concretion’ (to use
Berkley's expression) of the Totality of the particulars of the Universe
and in this scnse it also represents a concrete thing. It is consequently
both paramartha-sat and paramartha-satya, whereas abhiita-parikalpa
Or paratantra is paramartha-sat without being paramartha-satya. (The
Jainas accused the Thing-in-Itself of the Buddhists of bcing also an
abstraction, cp. TSP, p. 488, the non abstraction would thus be also

23
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They mean morder gquoted :
1) Never dfierent, 21 Never UHluvion,
3y (Al difference) extinguished.
4y (Transcendent) object by the Suint intuited,
5} Foundation of his (mystic) powers.

[41. 13] (Vasubandhu ecxplains) “itis (Reality) Sclf-same
(or Suchness) in the sense of (never) being “other”, ie. of
{never) changing. This means that being the expression of the
core of the reality (in every thiny), it remains “cternally self-
same™. “Eternally™ means in all times. 1t does not change,
because 1t is not produced by causes, (it is eternally the same).

[$1. 16] 1t is the Highest Point of Truth, because it “never
13 Hiusion™. Truthas the exact’® (knowledge of reality), the

an abstraction. just as there ik a $isvard of Sinatd in the sense of
Relativity of Relativity (cf. my ON, p. #9). The term parvayva expresses
both synonym and homonym (artha-abhincatve sati $abdo bhinnal,
Sahda-abhinnatve sati bhinne'rthalt), but synonym alore is here meant,
However there s also a difference of meaning between the five
synonyms, but a slight one.  They are artha-hhiinnaiwve saty anvarthah,
i.c. expressing the same general meaning. They arc yangiha-names,
i.c. the analysis of the mecans themsclves reveals their identity of
meaning, since th2y arc anvarthili. not gaunafr. not metaphors as e.g.
the moon and the damrel’s face agree only mectaphorically, as a
ritpaka-figure, the tertitm comparationis being their refreshing action,
the moon by itsell does not mean a damzel's face. The 4th and 5th
synonyms put a stress on the meaning of transcendent (fokottara), but
this is also a yawgika meaning implied in the meaning of ‘“one un-
differentiated Whole”. Thus samartha here means the identity of the
general meaning, artha-bheda its different shades. The editors were
not justified in changing gauna info kalpanika, even although the Tib.
translators had done it. This is an eloquent example how misleading
a retranslation or restitution of a text can sometimes be. Translators
uniformly translate e.g. such a term as dharma=chos, but phrases are
usually translated according to their sense, the translation being at the
same time an interpretation.

54. bhiita usually means “what has happened” as well as a “living
creature” ; here it means “‘true”, itis rendered in Tib. by yai-dag=
sanscrit samyag. koti means ‘‘highest point” and also crore. Cp.
LVP, p. 745(f. In poetical works and siitras it can have the meanings
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non-Hlusion. The highc 1 point means the liniit. The highest
point of truth, the limit of truth, s that point beyond which
there is nothing to be covnized,

(41.1¥%] In what (senise) does Self-same Reality (or Such-
ness) represent the limit of the cognizable ? In the sense of
being cognmized (by the Omuiscient only), by that (supra-
mundance) intuition® of the Saint which is quite purc of all
(mundane) 1llusion.’8

[41. 19] (Vasubandhu's words) “in the scnse of never being
illusion” (also mecan) “‘in the sense of ncither assuming any
reality®? (where it is not), nor denying it (where it exists)”.

(41.20]) (Vasubandhu) ndicates  the cause of just this
(feature viz ) “it is not a point of (Trunscendental) Tlusion™ .5
Indeed (what is) Tran-cendental Husion? 1t s conceptual
thinking (or logic in gencral)y. Since (the Abeolute) cannot te
cognized by conceptual, (logical methods), it is a point [83]
free from Transcendentil Hlasion. (It ¢can be cognized only
by the direct mystic intuition af the Supenman),

[41. 22] (Vusubandhu says) *‘because extinet are  (all)
distinctions™ . The extinction®® of all distinctions mcans non-
manifoldness (or Monism}. In order to point it out it is said
(it is the non-manifold) because there is in it at all no

of both “‘highest truth™ and ““crores of living beings™, the onc will be
direct, the other a metaphor. 1 do not think there is much difference
between rathata and  blhiita-tathata, if we reject the metaphor; the
interpretation bhiitata ca rathata ca is of course also possible, but 1
doubt whether it is always necessary.

" 55. Reud 41.18-19—jeyavaranu-visuddha-jiana-gocaratvat  (better than
visuddher).

56. jitana, Tib. ye-Ses (not Ses-pa).

57. Read (with the MS)—ananyiropa instead of asamiropa, the meaning
is the same and the Tib. translators have translated according to
sense.

58. viparyasa-vastu ‘‘a point of mistake’ is the same as viparyasa simply,
therefore viparyasa-avastutvar is the same as viparyasa-abhavat. The
Tib. translation is according to sense. On the identification of logic
with error cp. Bodhicaryav., 1X 2.

59. Read 41.22—nirodhat instead of virodhat.

60. Read 4l.23—m’rodh_a instead of virodha.
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differentiation”. The Absolute Reality is ‘‘devoid”™ of alltogether
every differentiation, eg. the differentiation into realities
caused and uncaused,’! therefore it is called (‘*‘devoidness’ or)
differencelessness. It is differenceless, because every differen-
tiation is absent. Undifferentiated means just (this feature) of
the absence of differentiation (or Monism).

[42. 2] (Vasubandhu says, ‘‘the Absolute is called the
ultimate, pure object), because it is the (transcendent) object
intuited by the direct intuition of the (omniscient) Saint”.
There is a highest, supra-mundane direct intuition, its object
is the ultimate pure object. Pointing to it (Vasubandhu) says
“it is the ultimate (pure) object, because it is the objzct
intuited by the direct intuition®® of the Saint, (the Omnis-
cient)”’.

{42. 4) (Vasubandhu further says) *it is the source of
Buddha's powers, because it is the cause producing the (mira-
culous) faculties of the Saint”. (The term dharma-dhatu is
here used in a special sense). The term dharma ‘‘attribute”
refers to the special attributes (or powers) of the Saint, beginn-
ing with his powers of rightly intuiting®® (the Buddhist theory
of the Elements of existence) and other attributes up to his
cight degrees of Liberation® ifrom the bonds of Materiality)
and (final) Omniscience.®® Their dharu means their cause. By
way of explanation®® he says “because the powers of the Saint
arise from that source”.%” The word dhatu is also used in the

61. Ttis ncvertheless called asamskrta in 41.8; the Hinayana realistic
conception of samskrta and asamskrta is cvidently aimed at in 41.24.

62. jrdna=ye-ses.

63. samyag-drsti evidently refers here to the Hinayana theory of real
dharmas.

64. Read 42.5—samyag-vimoksa, Tib. rnam-par-thar-la instead of samyag-
vimukti (E. O.). : .

65. samyag-vimoksa and jiiana are a dvandva-compound, jiidna= ye-Ses
absolute knowledge, ‘‘direct, mystic intuition of the transcendent
Absolute”, “Omniscience’.

66. vibhavayan=pradarsayan, Tib. bstan-pa.

67. Itis clear from that passage that alambana mecans hetu and hetu is
used in the sense of samavayi-karana. = . -
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sense of an Element of existence serving as a support for its
own particularity and for the secondary Elements (evolved
from the primary ones), therefore (says Vasubandhu) “this
word has here the meaning of a cause”, as e.g. when the
expressions the “‘cause (or source) of gold™”, *‘the cause
(producing) copper” are used in the sense of a “‘mine”
(producing these metals). ‘

[42. 9] Al other names of the Absolute found in different
scriptural works can be explained as to the identity of their
import according to the method here indicated, (i.e. they
express the main idea of Monism each in its special way).

5. THE VARIETIES OF THE ABSOLUTE

Vasubandhu’s comment :

[V. 5. b 4] The Absolute is unique, there are no various
Absolutes. In what sense can we speak of its varieties ? (The
answer is given in stanza 1. 16) :

It either is phenomenalized
Or it is the Pure Absolute.

68. Cf. AK, 1.20. The Vibhasa gives eleven etymological explanations of
dhatu of which the principal mean "family, lineage” and “mine”. A
polymetallic mine is evidently understood, since Vasubandhu speaks of
a placein which miny “‘fumilies™ of metals. iron. brass, silver and
gold are found. Justso the human individual is composed of Elements
of many families, physical, mental etc. Every dhatu is at the same
time a dharma “'Element. The 75 dharmas of the Sarvastivadins are
distributed in 18 dharus. vijiiana (=citta=manas) is one item in the
dharma-classification, but it is divided in seven items in the dhatu-
classification ; the dharmal are one item in the dharu-classification and
include 64 dharmas of the dharma-classification. The usual definition
of dharma is svalaksana-dharanad dharmah and sva-svabhava-dharanad
dharmah. The definition of a dhatu is similar. Indeed, e.g. riipa-
dharma ‘‘Element colour™ and riipa-dhatu ‘‘family-component of
colour” would be similar. But here dhatie is defined as the point of
reality supporting its own particularity and the secondary qualities of -
Matter (upadaya, bhautika), the primary qualities of Matter (maha-
bhiitani) are evidently also included. -
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[84] These are the two (main) varieties of the (unique) Absolute.
When is it phenomenalized, when is it the real Absolute ?
{In answer to this the stanza states) :
1t either is impuwre or it is pure.

Itis impure when regarded as situated behind phenomenal
reality. It is pure, when this impurity is cleared away.

[V.5.b. 6] If it can change into impure and change into
pure, it then possesses changing qualities. It then cannot
escape from being impermanent. How can it then remain
(eternally the same)? It is so (i.e. eternally the same and
changeless) because—

Its purity is admitted,
As we admit the purity
Of (elementary) water,
Of gold or ether.

When cleared of accidental impurity its essence never
changes.

Sthiramati's comment : ]

(42. 12) Since the essence of the Absolute consists in this
that there is no difference between the apprehended object and
the apprehending subject, it is impossible to imagine how
indeed can a division (of that unique Absolute be produced) ?
Therefere a question about this is raised. It has also been
stated above that after the synonyms the varicties must be
indicated. That is (also) the reason why (Vasubandhu) asks
“how is the possibility of varicties in the Absolute to be under-
stood 7’ (The answer is the following one). The Constructor
of phenomenal Appearance, (the Thing-in-Itself, represents the
Absolute) as manifested in the phenomenal world.®® When it
is recmoved remains the pure Absolute. In both these con-
ditions, of phenomenal impurity and purification, there is
nothing but the Absolute itself which is being either pheno-
menalized or purified.”®

69. Lit. 42.14 “The Constructor of phenomena is Universal Oppression ;
when it is rejected, there is purity’.

70. Read 42.14-l5—salpk1e§a-viiuddhy-avastkayor api .§unyat&lp vihaya
nasty anyad yat samkliSyate viSuddhyate va. The Constructor of
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[42. 16] Therefore, in order to declare™ that although there
are two conditions, the one of oppression (by phenomenal
impurity), the other of purification (from the bonds of pheno-
menality), there nevertheless exists but only one unigue
Absolute Reality which is being oppressed and purified.  (In
order todeclare this, the stanza |. 16 says) :

Oppressed and purified,
These are its varieties.

[42. 19) But this is not enough in order to know when it is
marred and when purificd. Therefore it is asked, when is it
marred, when purified ? The answer is in the next half
stanza [. 16b :

It is either impure or it is pure™
Its purity is like pure water.

[85] [42.22] (This means that when a Bodhisattva has
attained Omniscience a completc revulsion in the foundations
of his personality has taken place, he is another being, a
Superman). In accord with this Fundamental Trans-substant-
iation,” (in accord with) whether it has not yet taken place
or already taken place, the Absolute is distinguished as being
either impure or pure.

[42. 23] (Ordinary men) are bereft of (transcendent) know-
ledge, they are in the grips of the habit of distinguishing

unreality —abhiita-parikalpa—is here cqualicd to samhiela or pheno-
mznal appearance.  In other passages. e in stanza 17 i dechoed
that it has n o duality (dvavam tatra na vidvate), at theretore copreeats
the Absolute. This is because, according to the aceepted tevotaelogy,
it is both phraatily and bhranter asrayas ca, itcan be h::ll\ 'nnupulrc and
pure (aSuddhaly Suddha eva ca=dag-ma-dag), just as .sﬁ:'y_\:utu is both
Relativity and Absolute, i.e. the supcrimposed  Reclativity and the
subj cent Reality. . L .

71. Read 42.16—tasmat samklc$a-viSuddhy-avastha-dvaye'pi Sanyataiva . . .
lit. “Thercfore in order to show that in both conditions, of oppression
and purification, there is tanyata alone whichis being oppressed and
purified, he says™. . . o -

73 Read 42.21—samala vimald ca ya. S. Y.’s cmendation is in conflict
with versification.

73. asraya-par@vrtti=gnas-gyur-pa.
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object from subject, their mentality is infected by emotional
and (intellectual) blemishes, they fail to undecrstand or they
misunderstand (the problem of the Absolute). To them the
Absolute is not revealed. For them it is distinguishéd as
being impure.

(43. 1] but in respect of the Saints who have attained
Omniscience, whose intellect is infallible, the Absolute Reality
appears (eternally) without any interruption as pure, as
dustless pure ether ; for them it is declared to be free from all
(phenomenal) impurity.

[43. 2] Thus it is that the Absolute can be impure, but not
in itself. By its nature it is resplendently pure. Its impurity
or purity are relative, (depending on the caregory of beings
contemplating it).74

[43. 4] “But, (says Vasubandhu), if it can be either impure
(or pure, it evidently possesses changing qualities)”’. Indeed
(experience) shows that a change of condition is never possible
without (some kind) of evolution and evolution is always
connected with a process of creation and destruction.
(Vasubandhu) therefore asks “how does it then (escape) from
being impremanent, since it possesses changing qualitics 77
(The answer is the following one). The pure condition of the
Absolute does not represent a new transformation different
from its impure condition ; its condition of being the Absolute
cannot change in whatsoever any essentially diflerent condition,
(What happens is only this) that accidental impurity is remo-
ved, because—

Its purity is admitted
(4s we admit) the purity
Of water-element,
Of gold or ether.
Therefore it is not impremanent. Just as elementary water,

74. Lit. 43.2-4 “Thus in regard of $inyata the view of (being) oppressed
or pure is relative, since being resplendently pure by nature, it is
impure not by itsclf”’. The Labrang commentary (f. 12.b. 2.) says ‘it
is resplendently pure, because it includes all dharmas and elicits Dharma
-kaya and Dharmata’.

.
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gold or ether cannot be impure in their essence, e, nse this
impurity does not belong to their nature and Just as their
nature is not changed when some accidental impurity is remo-
ved from them and they become quite purificd wahout a
change in their nature ; just so the pure Absolute can become
infected by the accidental impurity (of phcnomenal «xistence),
albeit in its genuine nature it has never changed @ it can be
purified, when the impurity (of the veil of phenomenal appear-
ance) is removed.

[86] [43. 15] Indeed those (who do not admit that pheno-
menal appearance is only an accidental veil of ultimate roality),
who maintain®™ that the same rc. "uy is at first phenomenal in
its essence and then becomes absolute in its cssence : they
never will be able to explain the disappcarance of one condition
and its replacement by another.”® Neither will those who
maintain that both (the phenomenal and the absolute) are
accidental be able to explain (the cessation of the phenomenal
life and the attainment of eternal Nirvdna). Thercfore (this
our Absolute) is not touched (even in the slightest degree) by
impermanence.??

75. Read 43.16-17 . . . vyavasthapayati tasya svabhavantara-vikava-vik ari-
dharma-nivyttir nasti, yasya tv agantukam tad-ubhayam tasyapi nisti.
Tib. ...rnam-par hjog-pa-de-ni rair-bzin-gzan-du-gyur-pas  gyur-hai
chos balog-par-ma-(0gyur-gyi, gaivla de giii-ga-yan glo-bur-yin-palde)-
la-ni ma-yin-te.

76. Lit. 43.16-17 ... “(that onc who) establishes (this), for him there is
no cessation of the changing dhcrma through its change into another
essence, but for that one for whom bhoth (sanmira and nirvana) sre
accidental, for him also there is no (cessation, e, no wirviipa)™ - e
of the main tenets of Hinaydna is that sirvana is tnscendoi
samsara . against this Mahiyina maintains that sannard IS I 1
to nirvana, the firstis an accidental impurity upon the latter,

77, vikdra-dharmatd in 43.18 cvidently mceans the same as vikdara-dhar mi-
nitva in 43.6, lit. “Therefore this (Siinvari) dovs even not tonch the
[.)ossession of the quality of clunge’’, or “does not tovch the dlar it

of change".

for

i
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6. THE SIXTEEN MODES OF RELATIVITY-REALITY

Vasubandhu’s comment :

[V. 6. a. 1] There also 78 is another division. The Absolute
Reality is sixtecnfold, (since it is subjacent to sixteen modes
of Relative Reality)
viz—(The Absolute subjacent to)—

)
2)
3)

4)

5)
6)

the Relativity of the internal Elements of life ;

the Rclativity of the external Elements ;

the Relativity of our body (which is the residence of
both) the internal and external (Elements) ;

the Relativity (of Space), i. e. of the world which is the
residence of that residence ;

the Relativity of (the knowledge) of Relativity (itself! ;
the Relativity (even) of the Highest Truth ;

7—38) the (mutual) Relativity of both the conditioned

9
10)
11)
12)
13)
14)
15)

16)

and unconditioned Elements of life ;

the Relativity (of that Element of the Bodhisattva)
which is supposed never to have an end ;

the Relativity (of that feature of the Boddhisattva)
which is supposed to have neither beginning nor end ;
the Relativity (of the resolution of the Bodhisattva)
never to forsake the living beings ;

the Relativity of the permanent nature of a Bodhisa-
ttva ;

the Relativity of the (bcautiful) tokens on the body of
a Buddha ; '

the Relativity of the miraculous powers of a Buddha ;
(To summarize)

the (general, Relativity or Unreality in all these points ;
and

the general subjacent ultimate Reality in all these
points.

[V. 6. a. 3] If reduced to a system (this theory of Relativity-
Reality must be represented in such a form of 16 items).

78. Read 43.20—aparo’pi prabhedah=Tib. gzan-yan rab-tu-dbye-ba ; V. 6.
a. 1 gzan-yah,
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rAetT:sngtc:hetl}:Ie (Il{:fltalt?::[;he(:{cl:ltivily of lI.w internal . Elements

) » (Ie. the not ultimate Reality) of the
Enjoyer, (i.e. the Ego) ; (the sccond), the Relativity of the
external Elements, refers to the Relativity of the enjoyced objeets ;
{.the 3rd), the Relativity of the internal and external Elements of
life, refers to the Relativity (i. e. non-ultimate Reality) of our
body, since our carcas is the place where the internal as well
.as (some) external Elements of our lifc arc residing 5 (the 4th)
TS called the Great Relativity, since its compass s very gicat :
itis the receptacle-world where onr body dwelly,

[87] [V. 6. a. 6] The question now arises by whom (o by
what kind of knowledge) arct! .e four varictics of Relativity
perceived ? They are perceived by our knowledge of Relativity,
tHowever this knowledge is itself reliative) and the Pelitivity
of this knowledge of Relativity is called Relativity ol
Relativity.

How is the concept of the Highest Truth conceived T (It
is also relative). The Relativity of this concept is called the
Relativity of Highest Truth. '

Sthiramati’s comment :

[43. 19] In that section (of this work), which is devoted to
a (systematical) specification of the chicf varicties tof the
manifestations) of the Absolute, (completeness is the aim).
Every division must be mentioned, therefore (Vasubandhu)
declares : “there also is another division ; the Absolute is
sixteenfold”. Itis sixteenfold (not by itself, but) according to
a distinction of the (chief) objects (in which it is concealed).
(There are sixteen main items of phenomenal Relative Reality
of which it constitutes the background of Absolute Reality).
There is no difference in the essence of the Absolute (which is
always the same, viz.) absence of duality (or Monism). In the
“Discourse on Supreme Intuition’ there is a passage™ on these

79. A passage is found in the Parica-vimsaii-sahaseika Prajiaparamita-

siitra, but neither in the number of items nor in their definition doea it
agree with the sixtcen items of MAV, ¢f. Oberiniller .in 11O IX,

p. 172 fL.
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sixteen aspects of the Absolute, it begins with that aspect of
Absolute Reality which corresponds (to the Relativity) of all
the subjective Elements of life and concludes with that aspect
of it (the 16th) which reprepents the “‘reality (subjacent) of
unreality”, (i.e. that Absolute Reality which is hidden behinrd
phenomenal unreality). “We (now) must consider,” says
Vasubandhu, ‘“that very Absolute as a (coherent) system (of
sixteen items in which phenomenal Reality conceals Absolute
Reality)”.
[Stanza 1. 17)

The subject who enjoy's,

His enjoyed objects,

His body, his surrounding world,

Are Elements of Relativity

(Whose background is Absolute Rcality).

That knowledge also which cognizes this,®°

The manner in which it is cognized

The aim for which it is cognized,

(This knowledge) is also Relativity,

(Whose background is Absolute Reality).

[43. 25] Absolute Reality is a Universal 8 Its essence is
Monism. It appertains to all the separate Elements (of Reclative
Reality which in their ultimate essence are not divided in the
two parts of subject and object).82 Since it is impossible
otherwise to demonstrate the variecties (of what is unique in
itself), its division into varicties is made from the standpoint of
those (phenomenal) objects (in which Reality is concealed).

[88] [44. 2] First of all (the Ego) who cxperiences (and
enjoys life) must be minutely examined®® in order to clear out

80. fanyara means with the Yogacaras both the phecnomenal Relativity of
every separate Element of existencc and the absolute Reality of its
foundation. The first four varieties refer to things, the remaining ones
are varieties of cognition, cp. below, p. 44.18.

81. Read 43.25—3anyata instead of Sanyatayah, Tib. chos-thams-cad ghiis-
med-pai no-bo-iid-kyi-phyir ston-pa-nid-ni spyi-mtshan-iiid-de.

82. Lit 43.25 *'The Sinyata is a universal essence, since all the dharma-s
have an essence of non-duality.

83. vibhavayitavya 44.2=gzig(s)-par-bya-ba.
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the inveterate habit of cherishing it,
habit of cherishing the Ego repre
the way of attaining Buddhahood

degrees) of Liberation from the bon

Indeed this inveterate
sents the main obstacle on
and of reaching (the eight
ds of materiality.®s
.[44. 4] After that his enjoyments and after them the bady
V\tzll]\ilz::;u:p?rts l?otll (the enjoyer and the enjoyments), after
.]t. residence of the body supporting them, the
s.urrm.mdmg world, should te minutely cxamined. (T he latter)
since it is subservient to thc enjoyer (must he examined criti-
cally) with the view of diverting from it the grips of cpoistic
passion (for enjoying them 88
[44. 7] These are the four cateroricn of ohpct. (vis, the
enjoyer, his enjoyments, their residence and e 1o wlone e of
their residence). Their Relativits®? G the b ent Aboalute
Reality) are called Relativity of objects, (in contradistinction
from the following categories of the Relativity of knowledge).
[44. 8] “The Relativity of the enjoyer, says Vasubandhu,
refers®® here (to the relativity) of the internal bases of
cognition”. They are (the five organs of outer scnse), the
eye etc. and include the mind, (the sixih, the internal sense-
organ).

[44. 9] Simple people®® ascribe to these facultics (and to

84. Rcad 44 3-4—buddhatva-siddhi-vimok sa-prapti-. It is advandva com-
pound=Tib. saris-rgyas-sa hgrub-pa dait rnam-par-thar-pa-thoh-pai. The
eight vimoksas. cf. MVyut., section 70

85. Read 44.5—tad-anantaram tad-adhisthanasya . .. Tib. dei hog-tu . ..
dei gnas.

86. The cheda in 446 before bhoktur should be dropped or replaced by
half a chicda ; in the Tib. translation the two following compounds are
included in the forgoing phrase.

87. $anvatd@ meaning both phenomcenal rclativ ity and the subjaccnt non-
relativity.

88. Read 44 .8 with S. Y.—ady atmikiivatanalr aratulhi- §iYy pait gl sbye

michied-rnams-las brisams-so

89. Tnc Hinayinists are referred to denpicably by thos de gt b

’ . gt
as iy seen fror the conte ot altheysgaty $10 7 b ot b vt o '

o [EETEES AR [ TR TR |

. s 1 . Wasgpate #e e

Soul they replaws it by vie )

the: are pl;'lgala-nairill/n VU-V(?H“IH, but ot vear-dlia date nialreadpisad
y - )

vadins
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-* .
the intellect) the high office®® of being the enjoying agent,

because they notice that they are engaged in experiencing the-:

sensible objects and because they admit of no other enjoying
subject thgn them. Therefore the relativity (or phenomenality)
of these.six sub1<;chbe bases of cognition are said to represent
the enjoynng sub.)ccl s Relativity (and its corresponding sub-
jacent Absolute Reality).

[44. 12] The Relativity of enjoyments is constituted®® by the .

external (six bases of cogmtlon) They are (the five categories
of sense-data), the colours and shapes etc®® and the objects of
reflection by the inner sense.?® They are called the *‘food”,
because in them the external objects?® are (quasi) savoured.%
Therefore the Relative Reality of the objects of the external
world (and the mode of Absolute Reality corresponding to
them) are called External Relativity.

[44. 14] Since both the enjoyer and the enjoyment reside in
inseparable mutual union in the body or in the carcas (there-
fore the latter also represents a variety of relative realrty)
“Therefore, (says Vasubandhu), its relativity is called Outer-
and-Inner Relatlvny’ 9 . T

[44. 16] The thing (serving as) a residence is the outer
world, it is the receptacle-world, since in every respect® we
recognize it (as representing nothing but) a supporting thing%®
for the living bemgs (annexed to them as a support). “‘There-
fore, says Vasqbandhu, since it is overwhelmingly extended
this (aspect of Relativity) is called the Great Relativity”.

90. abhimana. \ :

91. Read 44.12-2balhyanam iti¢phivsya and tika). Tib. has phyi-rol-gyi-
- ornams-so. ) .

92, riipa-ayatana (@yatana No. :7') is constituted by colours and shapes

(or lines), varnah samsthayant eva ca.

93. dharma-ayatana, ayataua No. |2, “non-sensuous objects™.
94. Read 44.13—te¢ visaya-bhavena (blwjyaf1). . .
95. Read 44. l3—bl1ujyante Tib. bzali-bar-bya-ba. .

96. Read 44]6 after ‘Simynra insert adh}atma bahya-Siinya-teti. The Tib."

11/\0 Pukmg ed. omits these words, but the bha s»a has them.

97. Read 44.16—sarvatha sattva . .. =thams-cad-du sems-can . .. instead
of sarva=sattva.

98. Read 44.17—pratistha-vastu instead of aSraya-vastu.
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{897 [44. 18] The word “object” (or thing) must be con-
nected separately with each of these four varieties).. (They
represent the Relativity of things as contrasted with the
Relativity of knowledge). '

) w’
7. THE RELATIVITY OF RELATIVITY AND THE RELATIVITY
OF THE HIGHEST TRUTH

(The staza 1. 17 further says—)
The knowledge also which cognizes this,
The manner in which it is cognized—
The aim for which it is cognized.
All this is also Relativity
(Whose background is Absolute Reality).

[44 19] The Bodhisattva absorbed in deepest meditation
during a fit of transic enlightenment intuits the Absolute Reality
behind the veil of the phenomenal Relativity of the four
categories of these congnizable objects (viz. the sense faculties,
the sense objects. the body and the world) ; (he intuits directly
the unique Reality concealed by the manifoldness of pheno-
mena). But (when the trance is over and) he realizes the same
Absolute by attentive discursive (conceptual) thought, a new
form of the objectivizing habit manifests itself.®®

[44. 217 Indeed that intuition of the Absolute through which
he realizes the inanity of the internal and external Elements of
existence (being there realized in a special variety of conceptual
thought requires an object and thus) the subject-objcct habit of
thought (reappears anew). ;

[44. 22] (On the other hand) we must consideg the manner
in which this renewed conception, attained agany.__after it was
lost in the direct intuition of the Absolute, prese'p:'ts itself as

99. Lit. 44.19-21 : “Thus to this meditator, the Bodhisattva, whose atten-
tion is directed by a discursive (savikalpaka) mental act of attention
(directed) upon the Relativity-Reality (Sianyata) of the fourfold cogni-
zable things, to him another objectivizing prejudice arises™.
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having the form of Ultimate Truth. Now, both thesc concep-
tions, the conception of the inanity of the Elements of pheno-
menal existence and the conception of this (knowledge) as being
the Ultimate Truth, both are the conscquence of a direct myslic
experience, they prove after minute examination to be them-
sclves also relative. They contain that objectivity which
constitutes a varicty of Transcendental Hlusion, that variety
which still persists after (some of the highest) degrees of transic
enlightenment have becen attained. We thus have two further
varieties  of Relativity covering the  subjacent  Absolute
Reality, they arc called the Relativity of Relativity and the
Relativity of Ultimate Truth.,  They mean 1) the Relativity  of
the conceptual “knowledge” of Relativity and  2) the Relativity
of the “form” (or of the concept) of Ultimate Truth. They
represent the manner in which the Absolute is conceived in the
moments follwing on the moment of mystic vision. The woid
‘knowledge” in the first case and the word *“‘form’ (concept)
in the second case are omitted and they are simply designated
as the Relativity of Relativity and the Relativity of Ultimate
Truth,100

[90] [44. 26] {These last two modes of Relativity-Reality

100. Lit. 44.21-26 : 1) “By what fiinyata-knowledge these outer and inncr
bases are being intuited s Sinya, the (presence) in it of the object-
subject habit and 2) just this idea (vikalpa) having here the ultimate
form, namely “in what manncr by Simpata-jiiiinag it 1s intuited", by
minutely investigating these two varicties of idea which are the illusive
objectin the yoga-stages. the S$amyata-Sinyata and the paramirtha
Sanyata are respectively specified, by dropping the words jiiana and
akara”—ie. Sinyatii-Siinyata instead of fﬁnyatﬁ-jﬁ[ula-.(‘ﬁnya!('l and
paramartha-Siinyata instead of paramartha-akara-Sanyata. The 5th
the and 6th varieties of Reclativity-Reality refer 1) “to the knowledge
which cognizes Relativity, i.e. to the Relativity of the cognition of
Relativity and 2, to ‘“‘the manner in which it is cognized”, these words
referring to the fact that the cognition of S$inyata represents the
Highest Truth (paramarthakara=paramartha-satya), but it is the
Highest Truth only when realized in direct mystic intuition. When

comsidered abstractivir discursive 15 ough' 1° guaes Gor i sl o
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can also be explained thus). 101 It has been mentioned that the
knowledge of Relativity is itself also called Relatavity because
Re‘lativity isits object. The “devoidness™ in this notion of its
object-subject relation102 js called the Relativity of Relativity,10
(It also has subjacent Ultimate Feality).

[45. 1] (As to the expression Relativity of the Minhost Vvt
it has also the following meaning). W hen all the | Lot s uti
Existence, internal and other, have been intuited (as inane)
owing to a knowledge of the Absolute, this is the Highest
Truth. The subjacent Absolute Reality corresponding to this
form of knowledge is called the Relativity (and the subjacent
Absolute Reality) of the Highest Truth.® Why ? Becguse
the Highest Truth is an intuition, it is devoid of every feature
constructed by abstract thought.

(These are the first four aspects of object-Relativity and
the two first aspects of knowledge-Relativity which conceal the
subjacent unique Absolute Reality).

8. THE SEVENTH AND EIGHTH MODLES OF
RELATIVITY-REALITY

[45. 8] Now what indeed is the aim for which (the Bodhi-
sattva) realizes the Absolute ?
The stanza |. 18 says—
For the attainment of the double weal.
For everlasting help to living creatures,
For not-forsaking the phenomenal world,
And for attaining Bliss Etcrual.

ad 45.2—yathii-drstam . . . ) } A
o Rc"‘j 44.26-45.1—tad-grahya-grahaka-hhavena, instead o _* “’L‘f‘
102 Rc::' ka (;[,/,znyena Tib gzuil-ba-duix_l_u{ziu-pai-tlim.v-pu-:lu«.\l«m-['“"'"/'
grahaka- 5 . .

'"_- 44.26-45.1 “Or knowledge is here called Relativity. (Sl—ln)'a.lt—l),

o ll;"c:..aus;z $qinyata is its object ; the devoidness from this object-subject-
e

0 . I - --’- lﬂla“. )

lation is sanyata-suny . R

104 l;,Eit 45.1-3 **And the inner bases, etc. how perceived by this sianyata
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Vasubandhu’s comment :

(V. 6. b. 1] Now the aim for which the Bodhisattva realizes
the Absolute is also relative. Indeed what for does he realize
it? For a double weal. The double weal is the conditioned
(preliminary) one and the unconditioned (final) one, (they are
relative). They constitute the seventh and the eighth mode of
Relativity (and subjacent Reality).

Sthinunati's comment ; :

[ 15, 5] There is however o further  objectivity-prejudice
which is a calamity on (the Path) of realizing the Absolute,
(viz.) the aim for which the Bodhisattva realizes!® the Absolute
is imagined as an objective reality.2® In order minutely to
cexamine and requdiatel®? the prejudice (the following eight
modes) of Relativity which conceal Absolute Reality have heen
established, (viz.) heginning with (the 7th mode), the Relativity
of the causally-interconnected Elcments of Existence, and
concluding with (the 14th mode), the Relativity of all Elements
(without exception).

[91] {45. 10] The Bodhisattva reallzcs the Absolute, i.e.
actualizes!®® it in order to attain the ““‘double weal’’ (and further
results) up to the attainment of the pure1?® (transcendent,
miraculous) powers of a Buddha. “Weal” is the Path towards
Nirvana and Nirvana itself. They correspond to the causally
interconnected (non-eternal) Elements of existence and to the

knowledge this is herc the Highest Thing. thus the §invara in respect
of this form is the $iinyata of the Highest Thing'".

105. pratipadyate=sgrub-pa.

106. Rcad a cheda before vadarthan in 45.6 and drop it before rasva,

107. vibhdvana = gzig (s)-pa, minutely critically to cxamine and repudiate,
wegdenken®', “weginterpretiren® (7).

108, 45.11  prabhavayati -~ pratipadvate  bhavayati-- bsgom-pa- bagrub-pa
bhavana and abhyasa=karma=viisani==samskara arc very closcly
related notions, goms-pa dan sgom-pa, lam-la sbyar-na don-gcig yin.

109. The degres of sanctification or purification imply parijiiana, prahana
and w.wrh[hl i.e. thorough comprchension of phenomenality,
liberation-rejection of the bonds of phenomenality and Final Deli-
verance or - Transssubhstantiation which implics the attninment of
mivaculons powers,
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uncaused (eternal) one’s. In connection with both (these classes)
respectively we have the (7th mode) the Relativitiy (and sub-
jacent Reality) of the caused Elements and the (8th mode) the
Relativity (and subjacent Reality) of the uncaused Elcment
(or Nirvana).110

9. THE NINTH MODE OF RELVATIVITY-RUANTITY

Vasubandhu's comment :

[V. 6. b. 2] (The stanza says) “"For everlasting help to hiving
beings” (does the Bodhisattva realize Salvation). This
means that the Bodhisattva devotes his life to the eternal
help to living beings (on their path towards Salvation).
(Since this is also relative it constitutes the ninth mode of
Reclativity and subjacent Reality).

Sthiramati’s comment :

[45. 13] (The stanza says) ‘For everlasting help to living
beings”. (This means that the Bodhisattva takes the great
vow in the form of ) *‘in everyway and at any time will I work
at the general welfare of all living creatures’.111 (This great
vow of the Bodhisattva, since it implics the subject-to-object
relation, represents also a mode of Absolute Reality which is
concealed behind a cover of phenomenal Relativity). Itis
called the Endless Relativity (which conceals the monistic
all-embracing Reality).

10, THE TENTH MODE OF RELATIVITY-REALITY

Yasubamdhu'’s comment @
[V. 6. b 3] (The stanza says) “For anever forsaking the
phenomenal world™ (does thie Bodhisattva realize the Absolute).

110. The asamshrta ot Nirvana is here characterized as rclitne, o wlently
notin the Midhyamika, butin the Yogdcira scnse, as an ultimate
transcendent reality in which the unreality of phenomenal worlds is
immanent.

111. This is the bodhi-citta-utpada-—soms bk yed,
Enlightenment” (as E. Obermiller translates), Ihe Consetgre o of surh

AP Y T TOR A F EPTS I P
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Indeed not perceiving that the phenomenal world has ncither
beginning nor end the Bodhisattva gets decspcrate and is
(willing) completely to forsake it. This his desire is also a
mode of Relativity (concealing the subjacent Absolute Reality).
(It is entered into the system of the modes of Relativity-
Reality as its tenth mode).

Sthiramati’s comment :

[45. 16) (The stanza says) “For not forsaking the pheno-
menal world”. (This means that the Bodhisattva takes the
great vow in the form of) “for the benefit of all living creatures
I will not forsake the phenomenal world”. If the Bodhisattva
will really forsake the phenomenal world, (he for ever will
disappear in Hinayanist Nirvana), he never will attain (real)
Enlightenment and will (for evér) remain (extinct) in a
Decliverance [92] (according to the ideal) of the Hinayanists.112
This mode ol Rclativity-Reélity is called Relativity without
Beginning and End.2*? ’

[45. 19] What for is this mode of quativi'ty-Reality men-
tioned ? (Vasubandhu answers)—‘the Bodhisattva not
perceiving the inanity of the phenomenal world which has
neither a beginning nor an end (if he does not intuit its subja-
cent monistic Absolute Reality) becomes desperate and is
willing to forsake it completely (in a Hinayanistic Nirvana)”.

11. THE ELEVENTH MODE OF RELATIVITY-REALITY

Vasubandhu’s comment :
[V. 6. b. 3] (The stanza says) “And for attaining Bliss
Eternal” (does the Bodhisattva realize Salvation). This means

a vow is life (notwithstanding the annihilation of all karma) in the
highest immaterial heavens and transcendent existence for the weal of
all living creatures in apratisthita-Nirvana.

112. The MS reads 45.18—S5ravaka-bodhau, The Tib. corresponding to
Sravaka-bhiimau, the meaning is the same.

113. Lit. 45.17-18. “Indeed he does not reach enlightenment when he
forsakes samsara, he remains permanently in the Sravaka-bhimi. His
Sinyata is sinyata without bottom and top”.
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thateven in that Nirvina where no rest of the Elements of
phenomenal life are at all left, even then he will not forsake,
not throw away (the root-Elements of virtue, thev will remain
immanent in his Nirvina. But this is Rcl.l(i\'il_\'.‘ Thiv is the
eleventh mode of Relativity-Reality).

Sthiramati’s comment : .

[45. 22] (The stanza says) “And for attaining Blisg Erernal™.
(These words refer. Vasubandhu explains, to the fact) that cven
(in Final Nirvana), in Nirviina without any rest (of phenome-
nal Elements) (there nevertheless remains something which the
Bodhisattva does not throw away, does not forsake). (He takes
the great vow) “even in Final Nirvdna | will not recject the
roots of good”. 114 (The words) “does not throw away” express
just the same as ‘““does not forsake'. (And in realization of
this great vow some of the phenomenal Elements of his perso-
nality remain immanent in the Absolute Reality of his Final
Nirvapa).

[46. 1] Objection of the Hinayanist. But if that be so, how
can then the Absolute Reality of Final Nirviina be realized,
since it (is supposed) that no Elements of phenomenal life are
at all left living in it M5

Answer of the Yogacara. ITtis our euabledied depma tin
this matter) that the Cosmiical Body of our Lordu, the Bhddhas,
continues to cxist cven in that Nirviina in whih the e icat all
no rest of the Elements of phenomenil cxintonee LLR L TP R

114, Read 45.23—kusala-miilam  na kgatavyam  nuvi v apeidhi Gege
jrvane’pi. o
115. 'I‘)‘;::)'!thz cheda atter sidhyati and put one :li'lutl' ul‘:h_mvvul/. Meadin 0
__s(’l.s'ravmrl/mrlrm-vipak('xb/l&vﬁl. Instead of I'l/l(lf\(!‘ ‘,“"fm l -
imply vipakad. According to S. Y. the word kape is found in
M, accordi to Tucci it is absent. Advd would be sk not luv
'll\'l'lf aTc;:rrgli:gno :vnrd at all corresponding to al:lfln‘iun in 'l nh.’ llll('.
e:iit‘ors have ;;crhalps mistaken the luiux-rrmms-k_w' of Deom-tdun-hidas
-kyi separate word. i .
116 ::::is Té.;ibauddzﬁnﬁm b/mgavatm_n i anfisrava-bh_av?sijd' c(‘lilllza:mz i
. kayasya rzirupﬁd/:i§e§a—nirvima-rlhata.vapl samrantt;l':“ e
siddhantah. Lit. 46.2 “It is (our) established dog{r;a B‘;ddhm o
culate Reality, the dharma-kaya of our Lords the s

Reid A6 t-2
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this mode of the {forsaken) phenomenal Relativity (with its

subjacent Absolute Reality) is called the Relativity-Reality of
Non-rejection.

12. THE TWELFTH MODE OF RELATIVITY-REALITY

(The stanza 1. 19 says)—

For the Purification of his Lineage,
(For Trans-substantiation)
The Saint does realize Salvation.

[93] Vasubandhu’s comment :

[V. 6. b. 4] The Lineage is the Nature, (the family of the
Buddhas). Its purification is a change of essence (or
Trans-substantiation). (But inasmuch as it is objective, it is
also partly relative, it constitutes the twelfth mode of Relati-
vity-Reality).

Sthiramati’s comment :

(46. 6] (The stanza says) ‘‘And for the Purity of the
Lineage” (i.e. the Absolute Reality is realized under the cover
of phenomenal Relativity).

[46. 7] This mode of Relativity-Reality is termed the
Absolute of Nature, (Vasubandhu states the reason for this).
“Lineage, says he, is Nature”, Why is that? (He says)—*it
is essential”, Essential means (primordial), existing from
beginningless time, not accidental. How is that? In the
beginningless run of phenomenal existence there are animate
beings and inanimate things. Just so here, (on another plane),
there are among the sentient beings those who belong by their
lineage to the family of Buddhas and there are those who
belong to the family of Hinayana-Saints, etc. This family
descent is not accidental, it comes from a beginningless, eternal
sequence (of births). (The difference is as fundamental as that)
between the animate and inanimate world.

interrupted in its continuity even in the Nirvana in which there is no
rest (of the skandhas)™.
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[46. 12] However there are some philosophers who main-
tain that all living beings belong to the family of Buddhas. The
term “lineage’” must be then accordingly interpreted.

13. THE THIRTEENTH MODE OF RELATIVITY-REALITY

(The stanza 1.20 says)

For the attaining (on his body)
Of attributes and tokens
The Bodhisartva then proceeds.

Vasubandhu’s comment :

[V. 6. b. 5] (This means) ““for obtaining the grecat and minor
marks of the body of a Superman (does the Bodhisattva realize
Salvation). Indeed a Superman possesses  beautiful marks,
great and minor, on his body. (This however is also relative,
it constitutes in the system the thirtcenth mode of Relativity-
Reality).

Sthiramati’s comment :

[46. 14] (The stanza says) ““In order to attain the attributes
and tokens” (sc. in order to attain this manifestation of the
Absolute, this mode of manifested Relativity and its subjacent
Reality are established in the system).

[46. 15] The Superman (i.e. the Buddha in his manifesta-
tion of the Budy of Supreme Bliss) possesses a body marked
by 30 great and 80 minor attributes of beauty. Their Relativity
(and the subjacent Abscelute Reality) are called the Relativity
(-Reality) of the Attributes.11?

[46. 16] And further—

14. THE FOURTEENTH MODE OF RELATIVITY-REALITY

[94] The stanza 1.19 says—
For (the absolute) Purity
Of Buddha's (mystic} powers,
\For Trans-substaniiaion)

Tie 5\‘.5‘1f).25.’\‘~3 ehon ProCCCdS,
117, Read 46.15-16—Sanyard Lk sana-8Gnvarery avyaie,

#
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Vasubandhu’s Comment :

[V. 6. b. 5] (The stanza says) ‘““For (Trans-substantiation),
for the absolute purification of the Buddha’s miraculous
powers, the Bodhisattva then proceeds”. This refers to the
(ten) miraculous powers of the Buddha, to the modes of
Buddha’s intrepidity and his other exceptional endowments.
(They also, inasmuch as they imply the subject-to-object
relation, are relative, and this constitutes the fourteenth mode
of Relativity-Reality).

Sthiramati’s comment :

[46. 18] The word “‘proceeds’’138 placed at the end (of the
stanza) should be referred to all (the preceeding aims of the
cognition of the Abhsolute) likewise, e g. the Bodhisattva
proceeds towards *“‘the realization of the double weal’ (stanza
1.18a), he procceds towards ‘‘the everlasting help to all the
living beings” (stanza 1.18b), etc. etc.

[46. 20] What are the pure transcendent powers of the
Buddha aimed at by the Bodhisattva ? (Vasubandhu answers)—
“his ten great powers, his intrepidity and other exceptional
attributes”. In short he makes the following resolution—‘‘To
attain all the attributes of a Buddha I must make a (creative)
effort (of the mind)”’, therefore he ‘‘realizes™, (i.e. creates by
thought) 118

[46. 23] This mode of the Absolute is termed the Ahbhsolute
(subjacent to) the Relativity of the totality of all the Elements
(of phenomenal existence).11?

What is here meant by “thought creation’? It means (a
mystic vision), a direct procedure of (mystic) knowledgel20
towards the cognized thing.

118. prapadyate is apparently here synonym to pratipadyate (both are
rendered by sgrub-par-byed) and to bhavayati=bsgom-pa ‘‘realize or
create mentally”’, to make the *‘citta-utpada™.

119. Read 46 23—tasya Sanyata sarva-dharma-5anyatety ucyate; put a
cheda befofe tasya.

120. The Tib. here has Ses-pa not ye-Ses which usually corresponds to jiana
in the meaning of a mystic vision of the Absolute, but the translators
evidently assumed that bar-chad-med-pai $es-pa is just ye-Ses.
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15. THE LAST TWO MODES OF RELATIVITY-REALITY

Vasubandhu’s comment :

[V. 6.b. 5] This is the manner in which we first of all must
envisage the system of the first fourteen varieties of phenome-
nal Relativity (concealing the subjacent Absolute Reality).
(We again must ask) what is here that Relativity (behind which
lurks Absolute Reality) ?

[95] [Stanza 1. 20] (declares—)
This Relativity (is double) -
Of Individual and of its Elements.
Here Relativity means unrealit y.
But to this unreality (subjacent)
There is an Absolute Reality
It is the Counterpart of Relativity.1®

[V. 6. b. 6] The term S@nyara “voidness’ refers to the fact

that both the living Individual (of the rcalists and its 75
ultimate) Elements as established By the Sarvastivadins)!? (are
only relative Reality), thcy are not real ultimate Reality in
itself.12 However there is another, a real Ultimate Reality
subjacent to the phenomenal Relative Reality of the Elements
assumed by the Sarvastivadins. This we have alrcady stated
above when giving the definition of (our term) Relativity-
Reality, on the occasion of dealing with “‘Internal Relativity”
and other modes of it.

121. Lit. V. 6.b. 6 “What is herc fanvata 7 The unreality of pudaaln e
of Dharma-s is here sanyara.  OF this tingeaii g i ecalil g ds o Sunuin
different from it’’. There are thus two Siinyata-s (- parinis panmd-s),
pureand impure. The first is Absolute Reality, the other the un’rc:uluy
(phenomenality, relativity) immanent in the first and concealing its
purity. In the same scnse there are two paratantra-s, purc and
impure.

122. The first (pudgala-fﬂnya!ﬁ) is Hinayana, the sccond_(snr'v_a-dlm—rmz{-
Sanvata) is Mahayana. The third varicty (sadbhava-sinyata) 15
Vijiianavada.

123. dnos-po-med-pa=svabhava-abhava.

26 ’
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[V. 7. a. 1] Now in order to repudiate the imputed reality
of the Individual (by the Vatsiputriyas) and of its Elements
(by the Sarvastivadins), (on the one hand) and in order to
redpudiate the debasement1? of their Relativity (into absolute
unrcality by the Miadhyamikas, on the other hand) ; we now
at the conclusion (of this section on the various modes of the
Absolute) will (supplement our system) by establishing two
further (general) varieties, (the 15th and 16th variety, viz.
the 15th), the Unreality (of the object-subjet relation) and the
(16th), the Reality (subjacent) of this unreality, (i.e. the
ultimate pure Reality subjacent to the object-subject Relativity).

Sthiramati’s comment ;

[46. 24] “This is the manner, says Vasubandhu, in which
we first of all must envisage the system of the first fourteen
varicties of the Absolute”, i. e., the varieties beginning with
the Relativity of the internal Elements and ending with the
Relativity (and subjacent absolute Reality) of all the Elements
of life.

[47. 2] (Vasubandhu asks) *“What is here that Relativity
(behind which lurks Absolute Reality)?’” ‘““Here” namely (in the
section devoted to) the Relativity (and subjacent Absolute
Reality) of the enjoying Individual and all its other modes ?
To this (the stanza) answers—

This Relativity (is double) :

Of Individual and of its Elements.
Here Relativity means Unrealiry.
But to this unreality (subjacent)
There is an Absolute Reality.

It is the counterpart of Relativity,

(47. 5] The word ‘‘here” (in the phrase ‘‘here Relativity’’)
refers (to the section about the 14 modes of Relativity-Reality),
viz. the Relativity of the [96] Enjoyer, (the Individual) etc. The
term $@nyata (which literally means ““voidness’’) refers to the
unreality of the Individual and of its Elements and also means
that Absolute Reality (which is subjacent) to this unreality,

124. apavada=skur-ba-hdebs-pa.
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(i e. the denial of ultimate reality of the Individual in Hinaydna,
the denial of ultimate reality of all Elements in the Madhya-
mika system, and the assertion of a subjacent ultimate reality
in the Yogacara system are the three meanings of the term
Stinyata). 125

(47. 6] Here (says Vasubandhu) *‘the unreality of the Indi-
vidual and (the unreality) of the Elements of life constitute
(the 15th mode of the Absolute, it is called) Relativity of
Unreality. The ultimate Reality (subjacent) to this nonexis-
tence (constitutes the last, 16th mode) ol the Absolute and is
called Reality of Unreality.

[47. 7] What for are these two last modes of the Absolute
added (to the list of the fourteen modes, whereas they represent
only its general definition) 726 This (Vasubandhu) explains—

125. It should not be forgotten that the Individual is constituted by the run
of those separate Elements (dharma-s) which together constitute its
subjective and objective Elements. The external world of the
Individual, his ““receptacle’” world is also included in him. Hinayina
denies the coucrete separate 1eality of the assemblages of such
Elements, their “‘concretion’ (to speak with Berklcy), but maintains
the reality of the separate Elements themsclves. The Mahayana
makes a further step, lays strees upon the Relativity (pratityva-samut-
pada) of all these Elements without exception, interprets their inter-
dependence (pratitya-samutpannatva) as their Relativity (dirgha-hrasva-
vat), as their ultimate Unreality. The Maiadhyamikas abide by this
Relativity, without admitting any subjaccnt ultimate Rcality. The
Yogaciras establish the reality of the subjacent Absolute which bceing
spiritual leads them to a denial of Matter, to subjective Idealism and
strict Monism (advaita).

126. Read 47.7-8—tesam madhye dvividha Siinyata kuto’nte vyavasthapita=
Tib. de-dag-gi nan-nas ston-pa-iid-rnam-pa-ghis cii-phyir tha-mar
rnam-par-bzag ce-na. 1tis not clear whercfrom the adhyarma, p. 47.8,
comes ; it could be a misinterpretation of nan-nas, which I find in
my copy of the Peking T., v. 48, f. 52. b. 6, but the editors in note
638 rcad gafi-nas in the place of my nafi-nas ; gai-nas, however is
possibly a misprint. Lit. ““What for are the two varietics of Sianyvaia,
(ie. the 15th and 16th varicty) established at the conclusion among
these, (i.e. in addition to the fourtcen preceding varicties; 2 The
question has a foundation inasmuch as these two last varieties are,
properly speaking, no varicties at all, but only a repetition of the
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‘“because they put a stress!?” on (our) definition of the
Absolute”. 128

[47. 9] What for has it been found necessary to put a stress
on the definition of the Absolute ? (It has been found neces-
sary to establish two additional modes) in order respectively
to repudiate 1) the imagined (ultimate) reality of the Indivi-
dual as well as of the Elements (on the one hand), and 2) the
denial of their (subjacent) Absolute Reality (on the other).

[47. 11] In order to repudiate the imagined ultimate reality
of the Individual and of all its Elements, the Unreality-Relati-
vity, (the 15th mode), has been established and in order to
repudiate the denial of their (subjacent) Absolute Reality (the
16th mode or) the Reality (subjacent to this Unreality) has
been established. :

[47. 13] If the unreality-aspect of Relativity would not have
been emphasized,!?® we would be obliged (to face) the conse-
quence of assuming the ultimate reality of the Individual and
of all the Elements (of his life), whereas -they really are nothing
but constructions of our productive imagination. If, on the
other hand, the “reality of unreality’’ (i.e. the ultimate reality
of the subjacent) Absolute would not have been emphasised,!?®

general definition of $ianyatd as laid down in stanza 1.13, a definition
moreover which is split in two parts, a negative one and a positive
one. Thus the two last varicties represent something which is implied
in every one of the fourteen prcceding ones. Vasubandhu explains
that this is done in order to emphasize the general trend of all the
system of the varieties of the Absolute. Like the whole treatise it is
directed against the exagerated scepticism of the Madhyamikas and
the exagerated realism of the Sarvistivadins and Sautrantikas. In
establishing a ncw classification and a new intcrpretation of thec modecs
of the hiddcn Absolute in accordance with its new dcfinition Asanga
in the two last modes repeats only the general dcfinition which
embraces all the modes. This corresponds to the old Indian method
of counting in a system the general and particular items together as
if thcy were all on the same level.

127. nir-desa, the Tib. has simply bstan-pai-phyir.

128. Sunyata.

129. ucyeta=nir-disyeta.
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we would be obliged to face the conscquence of assuming that
our subjacent Absolute Reality!¥ does not exist at all and
then, since there would be no (Absolute with which the n'vl:ni

vity ofall the Elcments of phenomenad hife could be contran-
ted), the final reality of the Individual and of all his Elements
would be again established as before.

16. REVIEW OF THE 16 MODES

[47. 16] Here (among the 16 modes of the unique Abhsolute
Reality subjacent to the 16 aspects of Rclative Reality) the
first item corresponds to the perceiving subject. It is consti-
tuted by the five sense organs and [97] the intellect as the
internal sense-organ. (According to our system these ongrans)
are notliing but ideas, appcaring as a mature result of the
processes going on in the subliminal) sphere of the Payche.
Simple humanity is agreed to ascribe to thesc ideas the role of
an ‘*‘Enjoyer”, i.e. of a concrete Individual (pudgala) and to
designate them as his eyes and other (sense-organs), although
in their essence (according to our system) they are nothing but
constructions of our imagination. Their unreality, and the
{mental) reality subjacent to this unreality, constitutes the first
mode of the Absolute, (it is the Absolute hidden behind) the
unreality of the subject.13t

130. Sianyata, lit. *‘that the $inyatd would be mere non-cexistence™. The
Yogiciras always accuse the Midhyamikas of nihilism, according to
them they maintain that sarvam sarvena nasti. of. Bodh. bhami, p. 43,
but the Madhvamikas energetically protest. they say that they are
maintainers of general Relativity, not wihilists, $iinyata-vadinas, na tv
abhava-vidinah. Sinyara is relativity. as the long and the short, and
the Midhvamika's absolute is all-embracing Relativity, without any
subjacent reality of the Absolute.

131 Lit. 47.16-19 “Here, among the internal bases. which in their essence
m*'c Matunty=eonsetotstest () whivh senpferons agee (o take as)
the Fnjover T e noa-custenee in thent of e bainav et ot the connvie

Individuat gpdeala@), and of the eye, cte which have the essenee of
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(47. 19] (The second mode of the subjacent Absolute is
characterized by objective unreality). It is constituted by the
five categories of sense-data (corresponding to the five sense-
organs and by those mental objects which are reflections of our
mind). (According to our system these six categories of
objects are) nothing but ideas appearing as sensations intimat-
ing (the presence in the ken) of colours and other sense-data
(inclusive of the mental objects of the inner sense).!3 Simple
humanity is convinced that in these sensations they have real
enjoyed external objects. The non-existence of these personally
enjoyed objects and the non-existence of coloured surfaces or of
all other scnsible external objects which, in our opinion, are
but constructions of imagination, (their non-existence) as well
as the Ultimate Reality subjacent to this non-existence
constitute our second mode of the Absolute called external
Absolute, (it is the Absolute hidden behind the phenomenality
of the external sense-data). 1%

{47. 22] (The third mode of the subjacent ultimate Absolute
is termed the subjacent Absolute of outer and inner unreality).
Both the Enjoyer, the Individual (or the Ego) and objective
sense-data, pieces of coloured matter etc., are imagincd by
simple peopleto have a common resideice in the body, i.e. in
the carcas of a living being.13* The non-existence, (i.e. the not

things constructed by imagination; (this non-existence) and the
ultimate reality (subjacent to) this non-existence, arc the subjective
Sanyata.

132. Under riipadi, ayatana No 7, included is also dharmaytana, ayatana
No. 12; cf. 32.2 and 16.1-2.

133. Lit.47.19-21 **The non-existence in the external bases, which in their
essence are appearance of intimations of colours, etc., which simple-
tons agree to (call) ‘“‘enjoved objects’”, (the non-existcnce in them)
of one’s own food, of the colours, etc., which in their essence are
constructed by our productive imagination, and the reality (subjacent)
to this non-existence is the objective Sanyata’.

134, Read 47.22 (with S. Y.)—tasya Sarire dehe bhoktuli=Tib. dei lus-te,
khog-pa-la za-bai . . ., <f. above, 44.15. It is not clear on what found-
ation the word abhyantare has been introduced into the text, the Tib.
has no equivalent.
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ulri‘mate reality) of them as well as of the body itsclf, and that
Ultimate Reality which underlics this unreality is termed the
Absolute (subjacent to) outer and inner Elements.1%

[47. 24] (The fourth mode of manifestation of ultimate
Absolute Reality is termed the Greut Absolute, it embraces
the external world). It is constituted by the unreality (ot the
imagined fact) that all the living beines reside in an inanimate
material world which is their receptacle.  The unreality of the
imagined reality (of such a receptacle) and the Ultimate Reality
(which is subjacent) to this unreality are called the Great
Absolute.

[47. 25] (The fifth and sixth mode of the Absolute as mani-
fested in phenomenal Relativity, according to our system),
are respectively called the Relativity of the knowledge of
Relativity itself and the Relativity of the Absolute itsclf ?® (This
means that when the Bodhisattva has had, in [98] & moment
of mystic ecstasy, a direct vision of the Absolute and when
after that he, in digesting such an ccstatic  experience,
meditates on the Absolute in concepts, then the object-subject
relation reappears to him). Such a cognition of the Absolute
and such an idca itself of the Absolute are relative, because
they are constructed by the productive imagination of the
cognizer and of that individual who has given to this idea its
form. (However subjacent to this unreality there is an
Ultimate Reality). The two modes are called respectively 1)
Relativity (of the cognition) of Relativity and 2) Relativity of
the Highest Truth itself  {They constitute in our system the
fifth and sixth modes of the Absolute as hidden behind
phenomenal Appearance).???

135. Lit. 47.22-24. “The non-cxistence in the body, in the corpre, of the
Enjoyer, of thc Individual and of the scnsc-data imagined by '-.mmh-
people, just as of the body (itself ) sind the ultimate reality (subjacent)
to that non-existence is the inner and outer Simata®,

136. i.e. the conceptual knowledie of Relativity is alvo relative s wellay
Relativity itself and its subjucent ultimate Reatity. 1 do not hid
Hiuan-Tsang this excecdingly important confussion, ¢p.
743fT., cp. the following notc.

137. Read 47.25-48.2—5Gnyata-jiiane paranii !

LV, p. 658,

vl ire cipd Jitedein ik it
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[48. 4] (These are the fundamental six modes of pheno-
menal relative Reality behind which lurks the non-relative,
unique Absolute Reality). Now (after them the further eight
modes) beginning with the Relativity of all those Elements of
phenomenal existence which are dependent on causes!38
(the 7th mode) up to the possession of all the miraculous
powers of a Buddha (the 14th mode) are described®®® in order
to elucidate the aim for which the Bodhisattva exerts himself,
since their raisen detre is to represent those expedients14®
through which the condition of a Boddhisattva is being
realized. The Relativity of all the Dependent Elements (the
7th mode and all the other modes) up to Relativity of all the
miraculous powers of the Buddha (the 14th mode), gradually
elucidate the fact that the Individual and all its Elements,
inasmuch as constructed by our productive imagination, have
no ultimate reality, but that behind his phenomenal unreality
there is the Ultimate Reality of the Absolute.

[48. 7] Indeed the dependent Elements of existence (are
dependent on their causes), they have no proprietor, no real
Individual disposing of them. Neither is there in every such

grahaka-pudgalena ca parikalpita-lakSanayoh $iinyata-jiianasya para-
marthakarasya cabhavas=stoi-pa-itid-Ses-pa dan don-dam-pai rnam-
pa-la-yah, Ses-pa-po-dah. rnam pa-hdzin-pa-poi gui-zag-dah, kun-
brtags-pai mishan-iiid ston-pa-fiid Ses-pa dan, don-dam-pai-rnam-pai
dios-po  med-pa-dan . .. Lit. "*The absence in the cognition of
$finyata and in the concept of paramartha of the cognition of finyata
and of the concept of paramartlia in their imagined essence, (imagined
the first) by the cognizer, (the second) by the individual realizing the
concept” ... In other words, ‘the conceptual cognition of the
Absolute is itself relative and the concept of the non-relative Absolute
is also, as a matter of fact, relative, as long as thcy are ideas cons-
tructed by abstract thought and not things intuited directly in a mystic
experience’’.

138. samskrta=paratantra,
139. The predicate nirdistah is at 48.11.

140. Read 48.5—sadhana-prayojanesu=bsgrub-dgos-pa-rnams-la  (instead
of siddhi=grub-pa).
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a dependent Element!4? jtself any ultimate realityl4? as assu-
med by the simpleminded (Sarvastivadins).

[48. 9] The sixteen modes of Relativity (which overlay the
unique ultimate reality of the Absolute) have been taught (by
the Buddha) in order tersely to counteract ail habit of discur-
sive thought-construction and to indicate in a concise manner
the concealed deep meaning of all Buddhist Scripture. They
are a special Bodhisattva doctrine (of the Mahayana) ; they do
not equally belong to the Hinayana 143

(48. 11] By this (doctrine) our Lord has established**
(three things), 1) the scope of the Absolute, 2)its essence and
3) the aim of its realization. Its scope embraces (the totality
of all things) beginning with (the internal Elements of a perso-
nality), the Enjoyer (of the fruits of his former dceds) and so

141. Read 48.8—samskrte va or samskrto va, Tib. [idus-byas-kyain (sam-
skrta= paratantra).

142, Read 48.8-9—parikalpita atmaive nasti=kun-brtags-pai bdag-iid
med-do. 1In this passage atman=svabhava, cf. MV, p. 437.4. The first
clause refers to pudgala-nairarmya, the dcnial of Soul as a scparate
Element, the second to dharma-nairatmya, the denial of ultimate
reality (@tma=svabhiva) in every samskria-dharma. The first implics
the ultimate reality of all dharmas, sarviisti-vada or Pluralism. The
second denies their ultimate reality altogether and without exception
it is the radical scepticism of the Madhyamikas, Sitnyavida.

143. Lit.48.4-11 “Now for which aim the Bodhisattva realizes (creates in
thought), in them, in the Depcndent etc. up to in all the Buddha
attributes, whose aim is to create the Bodhisattva, the non-cxistence
of the pudgala and of those dharma-s whicl are parikal pita-lah Sarna
and the existence of this non-cxistence (are indicated) in due order a8
samisk rta-Sanyat@ up to sarva {hiddhea) dharma-Simyata.  Indeed there
is l.’IO owner, or propelting individual, for the sannhrta s not
in samskrta any real (eva) atman which is vmapahed (par ilvalpita) by
stupid people ; in short, for an antidote against all grips f)f thought-
construction and for the revelation of the intention of all sitra-s
these sixteen siinyata-s which are not common with the Sravalas
been described for thc Bodhisattvas®.

144. Read 48.12—pradarSitam, Tib. rab-tu-bstan-lo.

ts there

hitve

27



210 Mudhyanta-vibhanga

on up to the (speciai, miraculous, transcendent) powers of the
Buddha.

[99] (48. 14] The essence of the Absolute consists in the
unreality (of the object-to-subject relation) and in the ultimate
Reality (which is subjacent) to that unrcality. This is taught
for (the double aim) of repudiating the exaggerated realism and
the exaggerated scepticism, and in order thus to promote (the
intuitive dircct) cognition (of the Absolute), (that mystic vision)
whose esscnce it is to dislodge all theoretic constructions.14

[48. 16] The aim for the attaining of which the Absolute
must be real’'zed {by purifying it from all phenomenal impurity)
is indicated beginning from stanza [.18—viz. “for attaining
the double weal™, (i.e. of Nirvina and aof the Path towards it),
including the stanza 1.19—viz. “for attaining the transcendent
Purity of Buddhu-powers™,

[48. 18] [tis also suggested by these words that the reali-
zation of the Absolute in profound meditation is the only
direct expedient of attaining trans-substantiation intoa Buddha’s
Body of Supreme Bliss for one’s own Final Deliverance and
into the Buddha’s Cosmical Body for Final Deliverance of all
living beings. (This double result represents) the highest
reachable point of personal and altruistic perfection.148

[48. 20] ““Thus, (says Vasubandhu), should we envisage the
system (of the sixteen varieties of the manifestation) of the
Absolute”. This means that the Absolute whichis impure in

145. Read 48.16—nilisaranatmaka-jiianot padanartham= ies-par-hbhun-bai
bdag-fiid-du Ses-par-byed-pai-phyir-ro ;. 1 presume that this is here said
in the sense of ye-Ses-bskyed-par-byed-pai-phyir-ro.

146. Read sva-parartha-riipa-dharma-kaya-sampat-prkar sali ; MS and S. Y.
have sva-pardatmano . . .; the Tib. has bdag-dait-gzan-gyi gzugs dan-
chos-kyi sku . . . probably instead of hdag-dait-gzan-gvi don-gyi gzugs-
dan . ..S. Y. moreover corrects Sinyatii-bhavanayah prapya iti for
the simple bhavanad iti of the MS. Cf. MSA, 1X. 65 and Obcrmiller’s
Buston, 1.129.—Lit. 48.18-20 ““The indication of this has moreover the
aim of indicating that from meditation on Sinyat@ comes the highest
point of perfection of the riipa-kiya and dharma-kaya for one’s own
and for another’s sake™.
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the phenomenal condition and pure in the (transcendent)
purified form, this unique Absolute, can be recognized (in
another form, viz.) a form divided into sixteen varicties called
the Absolute (subjacent to the Relativity) of the subjective
Elements of existence and to all other varieties (of relative
reality).147

17. THE PROOF ESTABLISHING THE EXISTENCE
OF THE ABSOLUTE

Vasubandhu’s comment :

[V. 7. a. 2] How is the argument (in favour of the existence
of an Absolute Reality behind the vcil of the phenomenal
world) to be determined ?

(The stanza 1.21 says)—

If there were no phenomenal impuriry

All living beings would be Suints,

But if the Pure Transcendent Absolute did not exist,
The effort for Salvation would be vain.

[V. 7. a. 3] If the Absolute Reality underlying all Elements
of phenomenal life could remain uncovered by accidental, non-
substantial, phenomenal impurity, then, in the absence of
phenomenal impurity, all living beings would attain Final
Deliverance (automatically), without any cffort. even withowt
having recourse to purifying remedics.  But cven if the punify-
ing remedies would be applied, they (also) would notattain
complete purity ; in that case the work lor rcaching Salvation
would remain fruitless.

[100] [V.7.a. 5] In that case (says the stanza [. 21 the
Absolute will be—)

Neither obscured nor non-obscured,

Neither pure nor non-pure.
[V.7.a.6] How can it be (both) not-obscured (by phenomenal

-adhyatima-Siin yaladi.soqlai‘a-blwda-c‘zkam

48.21—ity anantarokta
Sl y a-beu-drug-

veditavyah=Tib. zes-bya-ba dait nai-stoi-pa-fiid-la-sogs-p
Y . ’ N
dbye-ba-bfad-pa-ma-tha g-pa-rnam-pa yin-par Ses-par-byao.
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impurity) and also not impurc, (i.e. pure)? (This double
negation is an emphatic assertion. Scripture declares) ‘“‘con-
sciousness is by its nature resplendently pure’”’. How can it
be (both) “not non-obscured’” (by phenomenal impurity, i.e.
obscured) and also ‘“impure” ? (This double characteristic
emphasizes the fact) that phenomenality is accidental. By
this argument the division of the Absolute (in impure and pure)
is established.

But this general meaning of (the term) Absolute must more-
over be considered from the standpoint of its (chief) character-
istic features—a negative characteristic and a positive character-
istic, (i.e. unreality and reality).

Sthiramati’s comment :

[48. 23] (Stanza 1. 21 determines the topics to be discussed
in connection with the problem of the Absolute). Following
on the topic of division, the argument (establishing the existence
of the Absolute is mentioned). Therefore after a discussion
of its division (into different modes) the question is raised (by
Vasubandhu), ““how is this argument to be conceived 7"’ Indeed
what is here the thesis to be proved (by argument) ? (It is
double), the fact of the obscuration of the Absolute by
accidental, non-substantial, phenomenal impurity and (the fact
of) its natural condition of absolute purity.14#® Regarding
(the first, i.e.) the proof establishing the existence of a pheno-
menal veil, (the first half of stanza 1. 21 says)—

If there were no phesomenal impurity, 2
All living beings would be Saints.

[49. 2] (What is Salvation ?) Salvation means annihilation
of phenomenal oppression,13® and this annihilation of pheno-
menal oppression can be attained by the creative effort15l (of

148. Read 48.25—svabhava-viSuddha-bhavas ca (separated from the preced-
ing compound). )

149. kleSa stands here evidently for samkle$a and samkleSa is the same as
avadaSa-nidana.

150. samklesa.

151. bhavana “'profound meditation’ involving the idea of mental creation,
just as cittotpadais marga-bhavana.
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the Mind) on the Path of Purity. Now if that (unique)
Absolute Reality!® (which is subjacent) to all the Elements
(of phenomenal existence) would not be concealed and
oppressed by occasional non-substantial phenomenal impurity,
then in that case, there being at all no phenomenality (in the
world), all living beings would be saved without any effort on
their part.

(Vasubandhu says) ‘“‘Even without applying the remedies
against phenomenal impurity®’ (all beings would be saved
automatically). The word *‘even suggests that the result would
be the same if the remedies were applicd, (since the remedies
would be then applied against a non-substantial phenomenal
impurity).

[101] [49. 6] “Without any effort”” means without the
creation of the antidote. But without the creation of an
antidote (on the Path of Saintliness) the living beings arec never
saved (from the bonds of phenomenality). It is therefore
necessary to assume the existence of a Unique Reality which
manifests itself in the condition of a worldling as oppressed
and concealed®® by adventitious impurity.

[49. 8] Thus (by this argument) the existence of the pheno-
menalized variety of the Absolute is established.

[49. 9] Now?3%in order to establish the other variety,1% the
Pure Absolute, the stanza says—

But if the Pure Transcendent Absolute did not exist
The cffort (towards Salvation) would be vain.

We must understand (the effort) of the living beings.

[49. 12] “Then (says Vasubandhu) even if the antidote
(against phenomenal impurity) would be created’’—the word
““even’’ suggests that the same would happen if the antidote

!

152, tathatd=Sinyata.

153. sainklistata “‘oppresscd™ in the sense of ‘‘phenomenalized™.

154. Read 49.1 with S.Y.—idanim instead of tatra, Tib. da-ni . . .

155. Read 49.9—visuddhi-prabhedam=Tib. rab-dbyc-ba rnam-par-dag-pa,
instead of prabhedakaram (?). The editors have evidently mistaken
rnam-par which is the rendering of the particle vi of vi-Suddhi for
rnam-pa=akara.
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were not created —*if the Pure Absolute did not exist, then,
in that case, the elfort towards Salvation would be vain™. In
that case (sc. if the pure Absolute did not exist, the pheno-
menal) impurity (of our lite) could never disappear, even
when profound meditation would create an antidote against it.

[49. 13] However the Salvation of a being (as long as it is
enveloped in phenomenal) impurity is impossible. Neither can
we a priori admit?®® that the (natural striving for Final
Deliverance?™ is senscless and) can remain fruitless. Therefore
we necessarily must admit the existence of a Pure Absolute
and the possibility of its realization through the creation of
the antidote,¥®® (i.e. by entering the Path towards Salvation)
where the accidental, non-substantial phenomeual impurity
must disappear.

[49. 18] We have thus established the existence of the Pure
Absolute as one of its varieties. However we cannot admit
neither that this impurity nor that this purilication belong
directly to the Absolute itself. It is impure when its impure
attributes are perccived and it is pure when its pure attributes
are perceived. Indeed the Absolute depends on the attributes
(with which it appears). It is just in this sense that the stanza
says “‘all living beings would be saved” (automatically if there
were no impure attributes in the Absolute). Under the
expression “‘all living beings would be saved” we must under-
stand that the Absolute Reality subjacent to them would be
purified. Otherwise, if the Absolute itself could be (in its
essence) impure or pure, the intervening function of the living
beings would be useless. (The living being would have no
reison el Bt so as the things stimd) the purity of the
Absolite produces the purity, (ie. the trans-substantiation)
of the hiving being 3 the impurity ol the Absolute produces the
phenomenal impurity of the living beings 3™

156. isyate.

157, moksa is here 49.16 rendered in Tib, by thar-ba just as in 9.7 whereas
mh ot of the preeeding ling is rendered by bgrol-ha,

188, pratipah ya, Le. marga.

159, Lit. 49.18-50.1 *Here by taking dharma-s of quitc-oppression it is
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[102] [50. 1] Now, if the Absolute is covered by pheno-
menal impurity for the simple man, and if it becomes pure
when the condition of Saintliness is reached, it is then
(in itself)—

(The stanza 1.22 says) '

Neither obscured nor non-obscured
Neither pure nor non impure.

This is established.160

First Explanation

[50. 4] How can it be both *“nct obscurcd (by phenomenal
impurity) and also not impure ?” (asks Vasubandhu). (What
for this double characteristic “‘non-obscured” and “‘non-
impure”?) The meaning which follows from the general trend
of this section is purity simply, through the double characteris-
tic it only is emphasized 11 (Vasubandhu) quotes Scripture—
“the intellect is by its nature resplendently pure”. In this
(scriptural passage) the term “‘intellect’ 182 js to be taken just
in the sense of the Absolute83 although the term intellect

quite-oppressed, by taking dharma-s of quite-purity it is quite-pure. But
Sanyatd is not directly quite-oppressed or quitc-pure, since dharmatii
is dependent on dharma. Just therefore it is said “saved would be all
body-possessors’’. Here “‘body-posscssors™ refers 1o their substratum.
Otherwise, if there would be direct quitc-oppression or quite-putilica-
tion of sanyata, what would be the connection with body-possessors ?
Indeed so by quite-purification a quite-purilication of body-possessors
and from quite-oppression of §anyara (their) q uite-oppression”.

160. Reud 50.4—sidhyati after iti before katham., Tib. grub-pa . . .

161. Read 50.4-5—Suddhi-dvayena Suddher eva prakpta gamaliatval, Ih
dag-pa-ghis-kyis skabs-khon-du-chod-par-by cd-pees dogr po o ole At

the correction of the Tib. text of the Pebingy fv.Ad b 55 a0
seems better to read Idir luielas ... hbyui-io, instead  of fdie dus-
dair . .,

162 citter, Tib. semv, ie. filava-vijana. .

' { | The Lot o . . WS
163, eitta=dharmata, b, senv-hvi chos-gid. The teom cilla dharmata docs
from dharmata simply, itis the s

pot dilter, with the Yopacdnus, : » ‘
Swmvana, the uniue

WS CH -ty Vil 1esp. vijiopti-matyata, | '
reality of the pure spiritual principle. By usig Hegelian terminology

we can (ranslate *“Absolute 1dea’.



216 Madhyiinta-vibhanga

generally  (in other contexts) means the  phenomenali®s
Mind.

[50. 7} How can it be both not non-obscured and not-
pure ? (i.e. twice impure).  The double negative chuaracteristic
only mcans that 1t is just quite obscured (in phenomenal life).
But it is obscured by occasional vices which do not affect its
(pure) cssence. This has been ({sufficiently) indicated. This
also is confirmed by Scripture which says *‘it is occasionally
obscured by occasional vices'',

Second Explanation

[50. 10] When this main division into two varicties, impure
and pure, has been established, what for is it further divided
into four varieties 2 According to some (authorities) it is done
in order to make a distinction between (the Absolute, on one
hand) and the mundane and the supra-mundane Paths of Purity
(on the other). Indeed on the mundane Path of Purity (the
Absolute) is obscured by those vices which still remain unextin-
guished on the respective stage of the progress, but not by the
vices which have been eradicated on the preceding lower
stages,2% because for those vices an impediment has been
(there) created.

(50. 13} The supra-mundane Path (can be feeble, middle or
intense. When) it is feeble or middle it is still impure. When
it is intense and absolutely free from every trace of “influence”
by the obscuring forces of phenomenal life, it becomes pure.
The Absolute is not so (divided). (The Absolute is thus four-
fold, 1) obscured and impure on the mundane, [103] prepara-
tory Path of the Saint, 2) non-obscured, but still partly impure
on the lower stages of the supra-mondane Path; 3) non-obs-
cured and pure on the highest “uninfluenced” stage of the
supra-mundane Path and 4) the Absolute itself, i.e. the Buddha,

164. Read 50.7—mala-laksanatvat, Tib. dri-mai-mtshan-fiid, *‘impure”,
i.e. phenomenal, the alaya-vijiiana as belonging to samwvrti,

165. Read 50.13—natv adhamais tat-pratipaksatvat, Tib, hdi-giien-poi-
phyir hog-mas-ni ma-yin-no.
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which is to be distinguished from the Path, or from the Sfaint,
when the final point is reached).

Third Explanation

[50. 14-15]) According to another opinion (the text) after
having said®® ““not obscured’ (repeats) “'not impure” in order
to make a distinction between (the principle of the Absolute
and a special category of Elements which also are non-obscured
although for another reason). The (sense-organs), the organ
of vision etc. belong to the category of those Elements of
phenomenal life which are non-obscured, (i. e. not vicious)
because they have by themselves no outspoken moral character
at all, (they are neither virtue nor vice).1** Hence they also arc
non-obscured (although in another sense of the term). But
since they belong to the category of Elements “influenced”
(by the forces producing phenomenal life) they are not “pure’
by their nature ; they are called “impure’. (They are thus
“non-obscured”, not vicious, but ncvertheless impure).

[50. 17] (And wice versa along with Elements which arc not-
obscured, but nevertheless impure there are other Elements or
events which are although obscured, but nevertheless pure).
Therefore when it is stated (in the stanza) that this our
Absolute is neither not obscured!®® nror pure, (i.e.itis both

166. Read 50.15—na Alistety uhte and dvop the cheda after whee The Til
suggests na samhlistety vhte Atert- 10y THOREIO DI g g Vi e s
béad-pa-la, but the stanz has na Alivead

167. Read 50.16—anivrta-avyiihpia instead ol anavpta, Tib - sg et pat
lui-du ma-bstan-pa.

168. Recad 50.17—cvam saiva nahlisgety whte () Suddherd :
must be corrected  thus—de-hzin-du -t pa-me vin pa
ma-yin-no zes-bSad-pa-la dag-pa ma-_rin-uu' zes-hya-ba-ni . .lj ,l~m
kubala-sasrava is klista (=na aklista) but $udidha and thus distin-

guished from funyata in its phenomenal garb when itis both kiista

and aSuddha.

the b, test
de van

28
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obscured and impure), it is thereby intimated thatitis distin-
guished from (those Elements or events of phenomenal life
which) are morally good, but phenomenal ¥ Indeed those
morally good, but phenomenal Elements belong to phenomenal
life, they cannot be said to be “unobscured” (by pheno-

- menality). Nevertheless they are “pure”, (in that sense namely
that) they are the ripe retribution for former virtuous deeds
and afford a happy and pleasant experiencel? The Absolute
is different. In its phenomenal condition it is obscured.1”

[50. 20-21] Thus it is established that this (supposed)
classification (of the sixteen varieties of the Absolute represents
nothing but a discrimination between the impure and the pure
Absolute.17? '

‘
\

18. SUMMARY

Vasubandhu’s comment :

[V. 7. a. 6] Summarizing the contents {(of the chapter
dealing with) the Absolute we can regard it (as divided in two
sectors dealing respectively, the one) with the definition (of
the Absolute, the other) with the establishment (of that
definition). This definition contains two features, a negative
one (negation of duality) and a positive one (subjacent [104]
reality). The positive feature is again double: 1) being “‘the
reality of unreality’’, the Absolute is neither mere affirmation

169. Read 50.18—kuSala-sasravad visesanartham (like in the MS.)=Tib.
zag-pa-dan bcai-pai dge-ba-dan bye-brag-yod-pai-phyir.

170. Lit. 50.18-19 *‘indecd the good and influenced is not non-obscured,
because it is quite included into samsara and pure, because of a
pleasant retribution (or a welcome concoction)”,

171. Read 50.20--sahi klistavasthayam klista sati na Suddhaivety ukta,
Tib. fion-mons-pa-can yin-la ma-dag-pa-iiid ces-bsad-do.

172. Read 50.21—evam §ﬁnyarﬁ-prabheda-sar_nkle&a-viguddhi:nirde§o‘yam,
Tib. de-ltar ston-pa-iiid-kyi rab-tu-dbye-ba-kun-nas-rion-mons-pa-dait-
rnam-par-dag-paibstan . . .
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nor mere negation, 2) it is neither scparate from nor identical
with (the Thing-in-Itself).

[V.7.b.1] The establishment of this definition can be
regarded as the establishment of the rames of the Absolute and
their (different shades of) meaning, its division into varictics
and the proof (establishing its existence).

[V. 7. b. 2] By indicating here these four topics, (i.c. defini-
tion, names, division and proof, four other topics have
indirectly been) suggested, viz. ) thc proper cssence of the
definition, 2) the essence of its results, 3) the cssence of its
(division) in a phenomenalized condition and purifying function
and 4) the essence of the arguments (establishing its reality).
Their importance is to react against the four minor vices of
uncertainty, fear, want of energy and doubt (respectively).

END OF THE FIRST BOOK OF VASUBANDHU’S COMMENT
UPON THE DISCOURSE ON DISCRIMINATION BETWEEN
MIDDLE AND EXTREMES, THE BOOK ON THE
ESSENCE OF REALITY

Sthiramati’s Comment continued :

[50. 21] {Vasuband hu) says ‘‘in summarizing we can regard
(the chapter on the Absolute as giving) its definition and as
establishing it. The definition is negative and positive”’. The
negative is indicated in the words ‘‘the absence of duality”
(stanza |. 13), the positive in the words *‘and the reality of that
unreality’’ (ibid).

[51. 1] This positive definition!™ however is very far
removed from (our usual concepts) of affirmation and negation,
(it is dialectical inasmuch as the Absolute is here characterized

173. Read 51.1—bhava-laksanasyapi instead of bhava-laksanatasca.—We
thus will havea fourfold division, viz. 1) abhavatah, 2) bhavatah,
3) bhava-laksanasyapi bhavabhava-vinirmukta-lak sanatah and 4) tattva-
anyatva-vinirmukta-laksanatah,
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as the Reality of Unreality). Itis accordingly stated in stanza
1. 13c that it is—

Neither an affirmation

Nor a negation.

[51. 3] (It also must be regarded as a dialectical definition
in that sense that it refers us to an irrational condition which)
lies beyond (our concepts) of identity and difference 17 It has
indeed been stated above (p. 40. 3-6, trsl. p. [79]) ““This is the
essence of the Absolute, (viz. Reality of Unreality,.. affirmation
itself is nothing beyond a double negation, therefore in regard
of the single) Constructor of phenomenal Unreality the
Absolute (as the universal principle of all such constructions)
is—

Neither a separate Ens
Nor is it essentially the same.

[105] Such is the summary (of the chapter on the
Absolute) as far as the definition is concerned.

[51. 5] And what is the summarized meaning in regard of
the cstablishment of that definition ? (Vasubandhu) says “its
establishment is to be regarded as the establishment of its
names cte”, ieits names, their special meanings, its division
and its proof.

[S1. 8] By the indication!? of these four topics, (viz. defini-
tion, names, division and proof), (four other topics) havirg
the aim of reacting against four (respective) minor vices are
indirectly suggested. viz. 1) the proper essence of the Absolute
(against uncertainty), 2) its results!™® (against fear), 3) its
phenomenalized and purified aspects (against want of energy)
and 4) the essence of the argument??? by which it is established
(against doubt).

’

174. Put a cheda before tattva in 51.3.

175. Read perhaps 51.8—etaya ca catuh-prakara-laksanadi-nirdistya . . .
S. Y. reads nirdistva ().

176. las=karma 51.9 and ff. evidently in the sense of phalam.

177. Read 51.10—yukti-laksanam instead of gotra-(Tucci) or vidya-(S. Y.),
cp. yukti in 38 12.
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(St. 10] Indeed in order to react acainst all uncertainty the
proper essence (of the Absolute is definitely stated). (Four
features have been clearly indicated), they consist in realizing
that it has a positive cssence, a negative one, a double one
(which neither is pure affirmation nor pure negation), and the
essence of being neither separate from nor identicall®® with
(the Thing-in-Itself).

(51. 11] (In order to react against the feeling of alarm
inspired by the definition of the Absolute, the result of that
definition is explained). Indced when uninitiantcd perons hiem
that definition, they become terrified (at the idea that neither
the surrounding world nor they themselves really exist).
Against such a state of mind that essence of the definition
which explains its results is pointed to. The results arc 1)
the meaning of a never changing Self-same Reality ;17 2) the
meaning of the (Highest Truth), never illusion ;8¢ 3) the
meaning (of Reality unique), all dilferentiation extinguished 1%
4 ) the meaning of the Ultimate Object intuited only by the
transcendent supra-mundanc  Ommniscience® of 1he Saint .
5) the meaning of the source®® of the miraculous powers of the
Buddha and the Bodhisattva,

[51. 14] (In order to react against the want of encrpy in the
effort to attain the condition of a Buddha the graduation of
that path is explained) There arc indeed indolent pcrsons
who, having learnt the essence and the result of the

- 178. Read Sl.1l—aprthag-ckatva. The Tib. also omits the ncgative
particle. cp however Adrika 1.13d, p. 40.6.

179. Rcad 51.12 ananyatha-tathata-karma instecad of nimitta tathata (Tucci)
and abhranti-tathata (S. Y.). cp. above, 41.13. Cp. on this carlicst
interpretation of tarthatis LVP, p. 743.

180. Reud 51.12—aviparyisa-karma, cp. 41.15.

181.. Read 51.13—sarva-nimina-nirodha-karma, cp. 41.22.

182. Read S1.13-1d—sarva-lohtttara-jii@na-gocaratiena  sthiti-karmea, <.

T4

183. Rcad S1.14—dlambane ca (S. Y., p. 264.5—pratiahdhy-?), in this
$anyara-alambana is contained the hetu-bliava (ot hetutva) of the

arva-dharma-s, cp. 42.7.
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definition of the Absolute, have encugli® of it (despairing
ever to attain the goal). In order to react against this staite
of mind the divicion of the Absolute (showing the gradual
progress from phenomenality to sanctity is brought home to
them).

+ [51. 16] In order to react against the feeling of doubt the
essence of the argumentation (proving the reality of the
Absolute is indicated). There are indeed persons who are in
the grips of scepticism, 18 (they ask), how at [106] all is
phenomenalization possible 2 how is sanctity at all realizable ?
In answer to them the argumentation?®® (establishing the reality

+of the Saint and of the Buddha is indicated).187

END OF THE FIRST PART OF STHIRAMATI'S SUBCOMMENT

184.
185.
186.
187.

ON THE DISCOURSE ON DISCRIMINATION BETWEEN
MIDDLE AND EXTREMES

Read 51.15—paryapta-griihakanam instead of vikalpa.—

Read St.17—samdigdhanam instcad of upabhoktrnam.

Rcad 51.17—yukti-laksanam, cp. above, n. 176.

Lit [50.21] The summarized meaning of S$inyata should be regarded
as a definition (and as its) establishment. As a definition we must
here (distinguish) as non-existence-definition and as existence-defini-
tion. As non-existence-defintion—because it is said ‘'non-existcnce of
two” (1.13). As existence-definition, because it is said “and cxistence
of non-existence” (ibid). I51.1] “"neither existence nor non-cxistence™
(ibid). [51.3] As a definition quite beyond from thisness and other-
ness, because it is said (p. 40.3-6) ““And this is the cssence of the
Absolute . . . therefore in regard of the Constructor of Unreality it is
neither separate nor having the sam< cssence. So is the summarized
meaning as regards definition. [51.5] How is the summarized mcaning
to beregarded in respect ol (its) establishment 7 e says “‘as cstab-
lishment, (i.e.) as establishment of synonyms, ctc”. This means
synonyms, theic meanings, its division, its proof. |51.8} And through
this fourfold indication of dcfinition, cte. as a remedy against four
minor vices, own-essence, result-essence, defiling-purifying cssence and
argument-essence are expressed. [16.10] As a remedy against uncer-
tainty here—own, essence ; and this consists in grasping existence,
non-existenee, them both and non-separateness-unity. [S1.11] Having
heard the definition of Siinyata the uabelievers tremble. As a remcdy
against this, result-essence (is given) : unmistaken-suchness result,
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non-contradiction result ) all-marks-forsilng resolt, supra-mundance-
knowledge result, concerning all-objects and the resule of the existence
on that foundation of the cause of saintly endowments. {51,141 Thus
in order to remove the laziness of those lazy persons who have grasped
ecnough by merely hearing the cssence and result of Simvara, the
division-essence (is given). [51.16] In order to remove the doubt of
those sceptics who ask how is surgzklcs'a to be made pure. the argu-
ment-essence (is given).





