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THE IMPORTANCE OF LOVE AND COMPASSION IN BUDDHISM 

by 
ACHOK RIMPOCHE (Vienna) 

I am really happy that a Tibetan geshe is given the opportunity to 

talk during this conference about how Tibetans maintain their religious 

and cultural tradition. I am grateful to the Inststute for Tibetan and 

Buddhist Studies of the University of Vienna organizing the conference 

and giving me this opportunity. 

Tibetan culture and the Buddhist religion are so interwoven inTibet 

that it is difficult to separate them. Since the 7th century Tibetan cul- 

ture has directly or indirectly supported the Buddhist religion, as well 

as serving and benefitting the Tibetan people. There have always been 

many different views about Buddhism, but I am going to give you ly view, 

which is that of a monk who had studied in the traditional way up to the 
level of qeshe. 

The doctrine of Buddhism is basically established on love and cornpas- 

sion for all sentient beings and is actually a way of transforming one's 

thoughts and actions in whatever situation of life. Since Buddhism is 

based on love and compassion, and as these are qualities which are spe- 

cially important for everyone in this 2oth century, I am going to talk 

about love and compassion. 

The N a t u r e  o f  L o v i n g  C o n c e r n  and  Compassion 

Love and Compassion are warm feelings wishing that everyone may be 

happy and free from any suffering,or, in other words, regarding everyone 

as valuable, and caring if anyone suffers. Love and compassion are the 

sharpest opponents of neglecting other people or using them for one's 

own benefit. There are many different degrees of love and compassion, 

starting with the simplest type which ordinary people feel for their own 

children and parents. A little wider is that kind of love and compassion 
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one has for the people of one's own country. Greater than that is feel- 

ing it for all sentient beings, including even the smallest insect. The 

highest form of compassion is reached when one is willing to undergoany 

suffering for countless aeons, even giving one's own life, if it is of 

the slightest benefit to any single being, even an ant. There is anexam- 

ple given in the second chapter of PramSgavZrttikakHrikS, where it is 

said that the love and compassion of a Buddha is the same towards a man 

who is cutting his arm as it is for one who is anointing him with per- 

fume. 

Compassion includes the Six Perfections, because a compassionate per- 

son practices generosity by being willing to give whatever he has or 

whatever is needed. Out of compassion he does not harm others but, has 

the morality and discipline which enables him to help others, as wellas 

the patience of never being discouraged. Due to enthusiastic persever- 

ance he never loses interest in the welfare of others, but works with 

one-pointed concentration for their benefit, having the wisdom which 

knows the best way to help any sentient being. 

T h e  Value o f  Love and C o m p a s s i o n  in t h e  World 

In recent times there has been great scientific and technological 

progress, and this will doubtlessly continue for some time in the future. 

Most countries and political leaders think that material progress is the 

best method for achieving happiness. In fact so much importance is given 

to it, that science and technology have become almost a common religion. 

Paradoxically, those countries which have made the greatest material 

progress have also inevitabelyandrapidlybeendriven intogreat fear, such 

ashas never been known before. They have become e c o n o m i c a l l y a n d m i l i t a r i -  

ly powerful, due to advanced science and technology, but don't seem to rea- 

lize that the feat under which they now live is due to their having been 

careless about the needs of others. In fact they even believe that it is 

right to put one's own progress and welfare first. Out of a need to pro- 

tect themselves they design and make weapons which can distroy enemies, 

and enable them to win wars, but after accumulating these weapons they 

are afraid of what the result might be if those have to be used, or if 

similar weapons are used against them. This increases fear, insecurity 

and confusion, and leads to the aggression that sparks off a war. 

The source of fear and suffering for all human beings is exaggerated 

self-concern, or self-cherishing, and therefore a lack of concern for 



others. You can not cure this suffering with medicine or weapons. The 

only cure or opponent is changing one's attitude from self-concern to 

concern for others or, in other words, to care more about others than 

about oneself. 

Some people may argue that, if I care about others and don't think 

about myself, than I will suffer, because people will think I am weak 

and will exploit me. In short term this may seem to be 80,  but the long- 

term benefit is far greater than any immediate loss or hardship. If one 

is thinking only in terms of happiness for oneself, even at the cost of 

others, this may result in enjoyment or having what one wants now,where- 

as the long-term result from cherishing others more than oneself is to 

be free from suffering and, therefore, to have enduring happiness and 

peace of mind. 

As long as there is self-cherishing and lack of concern for others, 

there will be no end to great conflict between countries and small con- 

flict between individuals. If you think about this, you will understand 

it logically and you will also see that whatever short-term benefit you 

gain from caring only about yourself is limited, whilst the benefit that 

comes in long term from helping or being kind to others is not only lim- 

itless, but always continuously increasing. 

Therefore self-cherishing, or lack of concern for the well-being of 

others is, and always has been, a source of suffering, whereas love and 

compassion,which are the opposites,are always a source of happiness now 

and in the future. No one can say that love and compassion were only use- 

ful in the past, but are no longer of value. Anyone who feels this is 

completely illogical and hasn't thought deeply. Isn'tit true that materi- 

al progress is mostly based on self-concern? Someone may ask: if we re- 

move selfish concern, than how can we still have material progress, which 

is undoubtedly useful for man. I am going to answer this way: In the be- 

ginning we were concerned only about oursleves and careless about other 

people, so it was mostly for our own benefit that we built schoolstogive 

education, which has lead to great advance in scientific and technologi- 

cal development. But why can't we have the same advance and benefit based 

on concern for others instead of only for ourselves? Not only is such a 

development of benefit for everyone, but it can also be used for the ben- 

efit of all sentient beings. 

In the siltras it is said that someone who has achieved a high state 

of love and compassion can take advantage even of desire in order to 

have a child who can be educated to help others. It is also said that, 
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in the same way as the manure from the city of Serkya was of benefit for 

the field of sugar cane, the manure of a Bodhisattva's delusions can be 

beneficial for himself and others to achieve enlightenment. 

Moreover, if you have love and compassion very deeply and extensive- 

ly, in order to serve others, you can belong to any system - be it demo- 
cratic, social or communist - and this need not contradict religion but 
can be in harmony with it. With love and compassion you can benefit 

others through any system or religion, or you can use any system or re- 

ligion to help others. 

The C o n n e c t i o n  b e t w e e n  Buddhism a n d  Love  and  Compassion 

Generally speaking all religions are based on love and compassion, 

but according to what I know, Buddhism is even more specially connected. 

When Buddha turned the Wheel of Dharma he taught Hinayana and Mahayana 

according to the disciples' ability or comprehension. In Hinaysna it 

doesn't specially say how to develop love and compassion, and doesn't 

teach how to practice the bodhisattva deeds, but out of love and compas- 

sion for others, it teaches that it is wrong to do any harm, like even 

raising one's arm to strike, or to steal anything though it may cost o w  

ly one penny, or to say harsh words and cause dissensions between people. 

In short, harmful actions or thoughts are not allowed, whereas doing 

things to help others is clearly taught, like giving food and sheiterto 

any uninvited guest or traveller, providing food when there is famine, 

caring for sick people and giving medicine, building temples, libraries 

and schools, etc. The Hinayana Tripitaka teaches morality, concentration, 

wisdom as a means of removing the cause of suffering, which is the se- 

cond of the Four Noble Truths; and the removal of the root of suffering 

implies love and compassion. 

Unlike Hinayha, which chiefly teaches how to cease from harming 

others, MahZyZna goes further and states that one should use all means 

to benefit others, even by sacrificing one's own life if necessary. As it 

is said in chapter 3 of i~ntideva's BodhisattvacaryZva t w :  

"May I be the doctor and the medicine 

and may I be the nurse 

for all sick beings in the world 

until everyone is healed." 
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Against self-cherishing the same text teaches how to dedicate one's body 
for the welfars of others, for in chapter 3 kzntideva also says: 

"Having given this body up 

for the pleasure of all living beings 

by killing, abusing and beating it 

may they always do as they please." 

and : 

"May all who say bad things to me 

or cause me any other harm, 

and those who mock and insult me 

have the fortune to fully awaken." 

Of course, there is no need to mention tc wish to help our relativesand 

friends, but we should also wish our enemies - those who do us harm - to 
achieve enlightment quickly. The opposites of being careless about the 

welfare of others is to be able to care even for your enemies. !%antide- 

va continues: 

"May I be a protector for those without one, 

a guide for all travellers on the way; 

may I be a bridge, a boat and a ship 

for all who wish to cross (the water)." 

In his homage to compassion, in the H a d h y a m a k s v a t a r a ,  ChandrakFrti 

says: 

"Mercy alone is seen as the seed 

of a Conqueror's rich harvest, 

as water for development, and as 

ripening in a state of long enjoyment; 

therefore at the start I praise compassion." 

In the same way, Tantrayha also depends on love and compassion, 

since good practitioners,whocannot bear the suffering of others, try to 

find the quickest way to be able to benefit them, which is to become en- 

lightened. According to Buddhism there is only one quick way to achieve 

enlightenment, even within three years, and that is ~antrayana, but if 

one engages in Tantra without this supreme motivation and does it for 

one's own benefit, then one will be disappointed and may say that Tant- 

ra is not true and can not help to attain enlightenment quickly. 
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How t h e  T i b e t a n s  P r e s e r v e d  Buddhism 

In the introduction to his spiritual autobiography, The Well Arranged 

stepping Stones - A Personal Narration of the Omniscient Lord, Je Tsong 
kha pa says: 

"In the beginning I searched again and again for compre- 

hensive learning. 

In the middle I had all the discourses arise as a guidance. 

In the end I put them into practice throughout day and 

night and dedicated all to the dissemination of the 

doctrines. 

Keeping in mind this procedure is a well arranged stepping 

stone - most gracious is the venerated treasure of 
knowledge." 

In brief, this is how the Tibetan monks studied, practised and main- 

tained Buddhism. Now I will explain this little more detailed. 

Normally we study, under the guidance of a qualified teacher, begin- 

ning with the alphabet and continuing up to all the siitras and Tantras. 

There is not even one text in sutra and Tantra that you don't have to 

study. 

These texts were brought to Tibet from India in the 7th century. As 

the Tibetan people wanted to have them translated into Tibetan, King 

Srong btsan sgam po sent Thon mi Sambhota to India to invent a script 

for the Tibetan language. This was done under great difficulties, and 

after that Indian and Tibetan scholars translated the texts, with much 

effort and care, under the guidance first of King Srong btsan sgam po 

and later of King Khri srong lde brtsan. These translations had to be 

exactly in accordance with the original Sanskrit, even having the same 

number of syllables, and nothing was added or altered. They were checked 

by many other scholars and translators before publication, to make sure 

they adhered strictly to the original texts. 

Later on the Tibetan monks studied these translations, andmany became 

learned scholars who meditated on and practised what they had learnt, 

and thus gained realization. Then they themselves wrote commentaries on 

the texts, based on their own understanding, and their disciples studied 

these commentaries, which is how the Nyingmapa, Sakyapa, Kagyupa and 

Gelugpa traditions developed. They all teach the same principles of Bud- 

dhism, but with some differences in the methods of meditation. The way 

of studying the texts or commentaries is similar, but since I belong to 
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the Gelugpa tradition I will explain how we study. 

Around the 14th century Tsong kha pa established the Gelugpa tradi- 

tion, which gradually became famous and is the largest tradition now. 

There were numerous Gelugpa monasteries in Amdo, Kham and Lhasa, where 

one could study, but the most famous were Gaden (established by Tsong 

kha pa himself), Drepung and Sera, known as the "Three Great Pillarsm. 

Sometimes Thashilhunpo in Shigatse is added as the fourth. In 1958, at 

the time, when His Holiness the Dalai Lama took the geshe examination, 

there were 5.000 monks in Gaden, about 10.000 in Drepung and some 7.000 

in Sera. Although some of these monks worked in the administration or as 

cooks the majority were students. 

Most of the students were from Amdo, Kham and Tsang. Those from Am- 

do and Kham, the furthest provinces from Lhasa, came on foot, carrying 

their provisions on their back. The journey took 3-4 months, and when 

they had no food left, they begged for it. Because it was very cold and 

an arduous journey, many died on the way. It wasn't because they were 

poor that they travelled on foot; some were from rather rich families, 

but they felt this way was the best way to come to Lhasa, as pilgrims, 

and therefore they did so voluntarily. Many students also came from M o w  

golia on camels, and as they didn't even know Tibetan, they had to learn 

the language first. On reaching Lhasa the new arrivals would first of 

all go to see the k8ky&uni-statue and pray for whatever they wanted. 

Some wanted to study until they were geshes, others only for a few yeara. 

Although some travelled alone, most of them came in groups and were usu- 

ally aged between 17 to 21. They joined whichever of the three great mon- 

asteries was usual for people from their regions. 

On joining a monastery a teacher would be allocated to each student, 

who would then have to offer tea for all the monks in the hostel to which 

he was admitted. Although they were very poor after such a difficult 

journey, they offered tea even if it meant borrowing money from their 

teachers or others. The new students also had to do manual work of var- 

ious kind when requlred. All lived in very simple conditions, but did 

so willingly because they felt they were very fortunate to be able to 

study in these great monasteries and turn away from worldly life. They 

studied through many classes on the following subjects: 

PramZ~a (Logic), ~rajiiaparamits (Perfection of Wisdom), Madhyamaka (the 

Middle Path), Abidharma (Metaphysics) and Vinaya (Discipline). The texts 

studied were the relevant siitras and their Indian and Tibetan commentar- 

ies. These studies took about 20-30 years, after which the students were 
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examined for the g e s h e  degree. Each year from the final class of each 

college the two best students would take the l h a r a m p a  g e s h e  examination, 

so some of the best students might have to wait another 10 years before 

getting the l h a r a m p a  degree. Those with less ability got other g e s h e  de- 

grees called d h o r a m p a  and l i n g s e b .  

Students didn't receive any scholarships or money; all they got was 

whatever offerings were made by lamas or sponsors, and from this they 

should buy food, but sometimes they also had to offer tea for the monks 

in their college. They usually wore very poor robes which were patched 

and repatched and used for all seasons of the year. They studied and d e  

bated day and night, and when they returned to their rooms, they recited 

whatever they had memorized. Often they would go to bed without even un- 

dressing, so that they could rise quickly and go to the main temple 

where they would have tea. Some of them didn't even have any food toeat, 

but others would share what they ,had. They would then go to the c h o e r a  

(debating ground) and debate on what they had studied all morning, after 

which they would have lunch and continue debating for 2-3 hours, as well 

as studying and debating in the evening. While in the ~rajiia and Madhya- 

maka classes, in Serejey college for instance, the monks debated through- 

out the entire night. 

The reason for debating - still an important feature in traditional 
Tibetan education - is the fact that all the monks had individual teach- 
ers with diverging ideas, so that although the subject is the same,there 

might be many different points of view. Debating is a way of understand- 

ing other views and checking whether their or another's point of view is 

correct. So debating on asubjectrneans tolistento some other person's 

opinion and, then, either to refute it by logical argument, or see that 

one's own view is lacking. Debating also sharpens one's mind, because 

one has to formulate the own opinion clearly in order to refute wrong 

views or to convince the other person of one's own view being more log- 

ical. This is specially important when there are many different schools 

of thought on one subject, S i i n y a t z  for instance. 

Before going in for the q e s h e  examination, monks had to make offer- 

ings in their monasteries, colleges and hostels for all the monks. Rich 

people usually came forward and offered to pay the expenses, so that the 

g e s h e  could give food, tea and money to all the monks, according to the 

custom. Even though a sponsor was willing to bear the costs, the g e s h e  

himself would prefer to sell whatever he had to pay for them, and only 
after his own resources were used, he would accept help from others. The 

reason for this is, that by practicing giving he creates merit that will 



benefit others. 

From the time of the 1 3 ~ ~  Dalai Lama onwards, the lharmapa geshes 

examined extensively in front of the Dalai Lama, his two Tutors and re- 

ligious assistants, prior to which they had been examined in the temple 

in Lhasa by learned geshes from Gaden, Drepung and Sera. During the 

"Great Prayer Festival", which was founded by Tsong kha pa and is held 

in the first month of every Tibetan new year, the geshes were examined 

by the abbots of all the colleges of the three great monasteries. When 

people knew that famous students were being examined, the temple would 

be crowded with geshes and monks, as everybody wanted to hear them. Dur- 

ing the examinations great geshes and scholars put really sharp questions 

and arguments, which they had prepared during the year. Each geshe was 

examined for one full day during Monlam, and at the end he would be a- 

warded an official degree, so there would be much interest and excite- 

ment as to whc~ received first place. 

After attaining the geshe degree some would join one of the two Tan- 

tric Colleges to study Tantra for many years and also take an examina- 

tion. Thereafter they could become Chief Disciplinarian (dge bskos), Prior 

(bla ma dbu mdzad) or abbot of the tantric colleges. From this position 

they could rise to representatives of rGyal tshab rje or mKhas grub rje, 

and then to Gaden tipa, representative of Tsong kha pa, which is the 

highest position geshes can attain. They could also become regent during 

the time of minority of the Dalai Lama. Students say that the position 

of the Gaden tipa is not reserved for anyone in particular but it is 

open for everyone who has the ability. All the great Gaden tipas have 

studied like ordinary monks for many years with great difficulties and 

often without proper food. 

Such is the way that Buddhism was developed, studied, practised and 

preserved in Tibet. Though I have spoken in the past tense, this same 

tradition of studies is still carried on by the monks nowadays, even 

though the conditions in exile in India are quite limited compared to 

what they used to be in Tibet. 

How Love and Compassion B e n e f i t  S e n t i e n t  Beings 

Once, before Buddha became enlightened, he was a bodhisattva called 

Mahasattva, the son of a great king, Mahsratha. One day, when the prince 

and his two elder brothers, MahZdeva and Mahaprangda, went to the forest, 

they saw a female tiger with five cubs, who were all hungry, and the 



mother tiger was about to eat her cubs. But the youngest prince couldn't 

bear it and wanted to feed them with his own body and blood, so he sent 

his brothers away on the pretext of looking for food and then lay downso 

that the tiger could eat him. But the tiger was so weak that she couldn't 

do so, and theprince, out of his great compassion, took a sharp branch 

and cut his flesh so that the blood came and then fed the tiger with his 

body. He did this to prevent the mother from eating her cubs and thecubs 

from starving, and he dedicated the merit of his generosity so that he 

could help the tiger and cubs not only in that life, but in all future 

lifetimes. Later, when Buddha had become enlightened, he first turned 

the Wheel of Dharma for the tiger and cubs, who were then human beings, 

and they became his disciples and reached arhatship in that very life. 

This is one of many similar incidents in the life of Buddha given in the 

Jitaka tales, telling of the compassionate deeds which led to Buddha's 

enlightenment. 

In Tibet, as I've already mentioned, there were many monasteries 

where people could study, and every year new students made long and dif- 

ficult journeys to join them. In the beginning they didn't know who were 

going to be their teachers, and also the the teacher didn't know who his 

students would,be. They were not chosen personally but the names were 

drawn from a container and students assigned to particular teachers by 

such means of selections. The teacher would then be responsible for the 

students and had not only to educate, but also feed and clothe them.No- 

body paid the teacher for doing so or thanked him, but the teacher un- 

dertook this task out of love and compassion, and he helped the students 

in whatever way they needed. We can easily understand that it would be 

natural to do this, if the students were relatives or fr'iends of the 

teacher, but they were not. Yet he looked after them with great kindness, 

and when the students learnt well the teacher was happy and he worried 

when anything adverse happened to them. Whatever all the great lamas and 

geshes have achieved, is due to their teachers, and this is why the ut- 

most reverence is paid to one's teachers, notonly when one is a student, 

but throughout one's entire life. 

In this century the great Indian leader, Mahatma Gandhi, went through 

many difficult situations for the sake of helping the people in his coun- 

try. Even though there was opposition when he worked for India's inde- 

pendence, he never gave up his ideal and always tried to achieve it by 

peaceful means for the sake of his own people as well as others. 

Mother Theresa is another example of a person who has devoted her 

life to serving the old, poor and abandoned out of love and compassion. 
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She began this work not in her own country, but for people of different 

race and nation, and she continues to help people in many differentcoun- 

tries. Though she receives riches and awards, she never uses them for 

herself, but only for the welfare of others. 

For the last 25 years there has been the most difficult situation 

ever experienced in Tibetan history. All the culture achievements of 

many centuries have been destroyed, and especially religion - which is 
the foundation of Tibetan culture - has suffered greatly. The people and 
religious practitioners have endured unimaginable misery, even though 

they were living peacefully and not harming others. 

Out of great concern and compassion, His Holiness, the Dalai Lama, has 

given all his time and effort to helping his suffering people, even un- 

dergoing exile, abuse and misunderstanding, as well as hardship and loss, 

solely to benefit others. In the beginning he tried to cooperate with 

the Chinese when they overran his country, believing they had good in- 

tentions, and when obliged finally to leave his land to prevent further 

suffering of his people, he has worked ceaselessly not only for the Ti- 

betans but for everyone. His love and compassion are for all people, in- 

cluding the Chinese. He has never abused them, in fact has referred to 

any good things they have done, and he always asks his people not to 

have any harmful thoughts, even towards enemies. 

In short, no true Tibetan lamaorgeshe wishes harm to the Chinese 

or any other person, but, on the contrary, feels compassion for anyone 

who is undergoing suffering or causing suffering to others. If the Tibet- 

ans had cared more for material progress than for the benefits of reli- 

gion, and had made themselves militarily powerful, they would probably 

have had greater suffering and also would have caused much harm to others 

Love and compassion are not only of help to others, they also bene- 

fit those who practice them. The Buddha reached enlightenment due to his 

compassionate deeds throughout many lifetimes. Parents and teachers also 

benefit by feeling happy when they can help their children and students. 

In fact anyone who sincerely helps others becomes an object of respect 

and admiration and feels happy, so he also benefits from love and compas- 

sion, even though he may not be thinking about himself at all. Therefore 

love and compassion are the main foundation of happiness and benefit for 

others as well as for oneself, so why don't reasonable people try to de- 

velop and practise love and compassion? 
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How t o  D e v e l o p  L o v e  a n d  C o m p a s s i o n  

There are two causes of suffering, one is self-cherishing and the 

other is ignorance of the way in which things actually exist. These two 

causes are linked, because if you don't have the wrong view, then self- 

cherishing won't cause much suffering. The purpose of studying Madhyama- 

ka is to establish the correct view, in order to eliminate the wrong 

view, which is one of the causes of suffering.Theother cause of suffer- 

ing, self-cherishing, has to be eliminated by love and compassion for 

others. 

In Buddhism the first of these two methods is calledzabmolta rgyud 

the "Lineage of the wisdom understanding emptiness", which came from 

~afijubri to Nzggrjuna to Aryadeva. The second method is called rgya chen 

spyod rgyud, the "Extensive practice of love and compassion", which has 

two lineages. The first came through Maitreya Buddha to AsaAga to gSer 

ling pa and gives the 7-point method of developing love and compassion 

through equanimity by ( 1 )  recognizing everybody as having been your moth- 

er, (2) recognizing that thus everyone has been kind to you, ( 3 ) ,  wish- 

ing to repay their kindness, (4) immaculate love, (5) great compassion, 

(6) exceptional compassion, and (7) bodhicitta (wishing to reach the 

state of enlightenment, in order to benefit others. The second lineage 

came from ~afijusri to Sintideva to gSer ling pa. Starting with equanim- 

ity, one exchanges oneself with others by thinking of the faults of self- 

cherishing, the advantages of cherishing others, and regarding all sen- 

tient beings as more precious than a wish-fulling gem. From gSer ling pa 

these two lineages passed on to ~ t i g a  and merged into one. In this form 

they have continued to this time. 

Conclusion 

The purpose of all the long years of studying so many texts, which 

monks undergo, is to be able to recognize the root cause of suffering 

and, knowing the antidotes, to apply them and bring about a transforma- 

tion in one's mind from selfishness to selflessness.Somepeople maythink 

that this is just idealism and that it isn't possible to actually develop 

love and compassion in this way. But if you follow the methods of mind- 

transformation correctly, there is no doubt whatsoever that love and 

compassion can be developed - it is only a matter of time and effort. 



Up to now hundreds of lamas have come through the lineages from Mai- 

treya Buddha and Mafijugri. They all had the same experiences and diffi- 

culties that we have, but they practiced love and compassion for years, 

and finally developed it. Youcan know about these experiences from their 

biographies, and you also can see what they accomplished from the exam- 

ples of the compassionate beings living amongst us. 

Many people think the best method to be happy is to have material 

progress, but when they have material well-being they find it doesn't 

make them completely happy, in fact it is often accomplished by or leads 

to mental problems and dissatisfaction. Other people, however, without 

any material well-being at all, have great peace of mind and happiness. 

So why doesn't material progress give people happiness and peace of 

mind? Because very often this has been developed, acquired or used for 

selfish reasons. Therefore, if we want to be happy now and in the fu- 

ture, we should try to use material progress to benefit others and not 

achieve our own well-being through neglecting or making others suffer. 

In order to do that, we need to have developed love and compassion.There 

are the two methods in Buddhism which I have mentioned, and there may 

be many other methods, so we should find out what suits us best. It is 

very important to consider w h y  love and compassion are beneficial to 

others, w h e t h e r  they can bring ourselves and others happiness and 

peace of mind, and then, h o w  they can be developed. 

In conclusion, as Thogs med bzang po taught in The Thirty-Seven Prac- 

ti'ces of all Buddha's Sons: 

"All of our sufferings without an exception, 

derive from the with to please only ourselves; 

while the thoughts and the actions that benefit others 

conceive and give birth to supreme Buddhahood." 





BSHAD THABS: SOME TIBETAN METHODS OF EXPLAINING THE TANTRAS' 

by 
M-BROIDO (Oxford) 

1 .  I n t r o d u c t i o n  and summary 

S i n c e  t h e  T i b e t a n  f o r  " t a n t r a n  i s  r g y u d  and s i n c e  t h e  whole corpus  

o f  works on t a n t r a  e x p l a i n s  t h e  t a n t r a s ,  t h o s e  works may be c a l l e d  r g y u d  

k y i  b s h a d  p a .  Among them, t h o s e  which d e a l  s y s t e m a t i c a l l y  wi th  m e t h o d 8  

f o r  e x p l a i n i n g  t h e  t a n t r a s  a r e  s a i d  t o  be on r g y u d  k y i  b s h a d  t h a b s  O r  

b s h a d  t h a b s  f o r  s h o r t .  Th i s  paper  is  about  b s h a d  t h a b s  as developed i n  

T i b e t  and r e p r e s e n t e d  by works A - J  o f  t h e  b ib l iography .  

I n  o u r  Symposium t h i s  y e a r  Dr-Katz h a s  g iven  a u s e f u l  review of Bud- 

d h i s t  hermeneut ics , '  and it would be p o i n t l e s s  t o  r e p e a t  t h a t  h e r e .  I n  

any c a s e ,  t h e  term b s h a d  t h a b s  c o v e r s  a wide range of n o t i o n s ,  a s  w e  see 

from Table  1 ,  and it i s  n o t  c l e a r  t o  m e  whether a l l  o f  them f a l l  under 

t h e  Engl i sh  word "hermeneut ics" .  So I w i l l  c o n t i n u e  t o  use  t h e  s imple  

phrase  "methods o f  e x p l a i n i n g  t h e  t a n t r a s " .  

This paper has benefited considerably, during the long course of its preparation, 
from repeated conversations with Mr,Edward Henning. During the Symposium, Professor 
D.Seyfort Ruegg and Dr.N.Katz were kind enough to make various comments which have 
led to improvements in its final form. 

l N.Katz, Tibe tan  Hermeneutics and t h e  G n a  c o n t r o v e r s y  (see pp. 107-130 of this volume) . 
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TABLE 1 :  SOME KINDS OF BSHAD THABS 

Canonical source Mainly linguistic Mainly non-linguistic 

GuhyasamHjatantra rgyud gsum 

CST l i t e r a t u r e  
e s p e c i a l l y  
PPD and JVS 

Nam mkha dang 
mnyam pa 'i rgyud 

Hevaj ra tant ra  

g leng bs l ang  ba ' i rgyan4 r i g s  pa bzhi  'i rgyan5 
mtha'drug g i  rgyan6 gang zag lnga 'i rgyang 
bshad t s h u l  bzhi  'i rgyan7 bden gnyis  nges pa 'i rgyanl0 
nyan pa po  l a  bshad t s h u l  

gnyis  kyi  rgyan8 

gdams ngag drug1' bdag ny id  can gsumU 
gnas bzhi  

dag pa gs t~m '~  
r i m  pa g n y i s E  

gsang ba bdunU /brgyadu 

phyi/nang/gsang/de kho na 
ny id  'B 

yan l a g  1ngalg 

Table 1 l is ts  every d i s t i n c t  kind of bshad thabs  i d e n t i f i e d  a s  such i n  the  t e x t s  
A - J .  Doubtless t h e r e  w i l l  be o t h e r  methods d iscussed i n  o t h e r  t e x t s .  None of our 
t e x t s  g ives  an e x p l i c i t  d e f i n i t i o n  of bshad thabs ,  s o  t h e  l i t e r a l  t r a n s l a t i o n  by 
"methods of explanat ion"  (of t h e  t a n t r a s )  can,  i f  one wishes,  be supplemented by 
t h e  obse rva t ion  t h a t  t h e  phrase  is  used,  i n  t h e s e  t e x t s ,  of  j u s t  t hese  methods. 

The rgyud gsum a r e :  r ang  bzhin,  gzhi  and m i  'phrogs pa 'i rgyud, o r  rgyu ' i ,  thabs kyi  
and ' b ra s  bu 'i rgyud: GST X V I I I ,  33-34;A67b4; E 13a4. Very common a r e  t h e  phrases 
g z h i ' i ,  lam gy i  and ' b ra s  b u ' i  rgyud. Both i n  Sa skya pa  and bKa brgyud pa works, 
what t h e s e  sets of t h r e e  ph rases  s t and  f o r  i s  desc r ibed  by such phrases  a s  dngos p o ' i  
gnas l u g s  (o r  dngos p o ' i  gnas t s h u l )  , lam and ' b ra s  bu skye  ba 'i r i m  pa.  See H.V.  
Guenther, The L i f e  and Teaching of NZropa. Oxford 1963, 114 f f . ,  and my The term 
dngos-po'i gnas l u g s  i n  Padma dKar p o n s  gZhung- ' g r e l .  Tibetan S t u d i e s  i n  Honour of 
Hugh Richardson. Proceedings o f  t h e  I n t e r n a t i o n a l  Seminar on Tibetan S tud ie s ,  Oxford 
1979,  ed. A r i s  and Kyi, 6 1 f . ,  and numerous Tibetan  works quoted i n  those  references .  

The rgyud gsum occupy a most c e n t r a l  p l ace  i n  VajrayZna thought.  They a r e  o f t en  
descr ibed simply a s  t h e  con ten t  (bryod bya) of t a n t r a  (e.g.  A 62a4) .  I t  would not  be 
t o o  much t o  say  t h a t  f o r  many Tibetan  au tho r s  on vaj rayzna ,  t h e i r  view of rgyud gsum 
i s  t h e  key t o  t h e i r  view of va j rayzna  a s  a whole. 

B 24a4; E 9b5; F 3 ib5;  G 10b6; H 15b4; J 38b7. I n  D t h e  mtha ' drug m a t e r i a l s  a r e  
r a t h e r  s c a t t e r e d ;  s e e  more d e t a i l e d  r e fe rences  below, a l s o  t a b l e  3. 

' B 25b3; D 175a-206b; E 10b3; F 37al;  H 17a3; J 39132; t a b l e  4. 

" A  62b5-67b4; E 12a7. See t a b l e  2 
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What is listed in Table 1 are not names of individual techniques of 

b s h a d  t h a b s ,  but standard names of g r o u p s  of such techniques. The 

non-linguistic ones are extremely important, but there will not be room 

to deal with them properly here; some very bare facts may be found in 

the footnotes. Here I shall deal properly only with the linguistic tech- 

niques. '' 
Though distinguished Tibetans wrote on b s h a d  t h a b s ,  it is not easy 

to find out about it. I know of no Tibetan work specifically devoted to 

b s h a d  t h a b s .  In the bibliography, A is a review of the tantras in gener- 

al; B and F are about the GuhyasZmaja system in general; D is a comrnen- 

tary on the J ~ a n a v a j r a s a m u c c a y a  ( J V S ) ;  E and J are commentaries on the 

~ e v a j r a t a n t r a ;  G is a work on Madhyamaka, and H is on phonetics and sim- 

ilar matters. Bu ston did start to write a work ( c )  on b s h a d  t h a b s ,  but 

what has come down to us is only the introduction and colophons. 

The main linguistic devices of b s h a d  t h a b s  are found in the three 

groupscalled g d a m s  n g a g  d r u g ,  m t h a '  d r u g  and b s h a d  

t s h  u 1  b z h i  (almost always called t s h u l  b z h i  for short, in spite of 

the ambiguity). For ease of reference, these three groups are listed in 

tables 2-4. 

l2 A 68a6; E 12b5 (here quoting the sGyu ' p h r u l  chen pol The three arb d b y i b s  and sngags  
and c h o s  k y i  bdag n y i d .  The proper way of using this method seems to have been a 
matter of contention: see A 68a4; Padma dkar po, b S r e  ' p h o ' i  gzhung ' g r e l  179a and 
k h r i d  y i g  20al. 

'3 A 69al; E 12b7. In this method, the four stages ( g n a s  pa b z h i )  of development of a 
foetus (viz. gong b u ,  chu,  gzugs  and gzugs  l a s  ' d a s  p a )  are made to correspond to the 
four buddhakzyas  (in the order: sambhoga-, dharma-, n i r m l n a - ,  ' svabhZvikak5ya ) . 

F A  69b3. They are: d e  b z h i n  n y i d  k y i  dag  pa ,  l h a  s o  s o ' i  dag pa ,  and r a n g  r i g  p a ' i  
dag pa.  

a E 13b3. They are the usual b s k y e d  r i m  and r d z o g s  r i m ,  here based on H e v a j r a t a n t r a  
I.viii, 24-25. 

A 70a4. 

U~ 13a6. 

'B E 13b4 

1 9 E  13b4 (sic). 

" The difference between linguistic and non-linguistic methods in bshad t h a b s  can be 
only a rough-and-ready one. 



TABLE 2 : CDAMS NGAG DRUG 

r j o d  byed  k y i  s g r a  ' chad  l u g s  k y i  man ngag  gsum: 

yan l a g  g i  donz2 
y i  g e ' i  donU 
b s d u s  don  o r  man ngag  g i  don24 

b r j o d  par  b y a  b a ' i  don ' chad  25 par  byed  p a ' i  man ngag  gsum: 

s p y i  'i donz6 
s b a s  don2' 
mthar  t h u g  g i  don2@ 

TABLE 3: MTHA1 DRUG AND BU STON's PRINCIPLE 

the distinction of: 

drang  don and n g e s  don  

dgongs bshad o r  dgongs pa can 
and dgongs min 

s g r a  j i  b z h i n  and 
s g r a  j i  b z h i n  ma y i n  

is based on differences of: 

BU s t o n B  
bTsong k h a  pa30 Padma dkar po a 

don 

s g r a  

b r j o d  don 

b r j o d  g z h i  (=) 
dgongs g z h i  

s g r a  and don  r j o d  byed  

T h i s  d i v i s i o n  i n t o  t w o  groups  i s  t h a t  s e t  o u t  a t  A 62b6.  

6 4 b l  

a My p r i n t  o f  A ( a s  a l s o  t h a t  u s e d  f o r  t h e  Japanese  r e p r o d u c t i o n  o f  t h e  Sa s k y a  bKa 'bum; 
t h e  t w o  seem t o  have  i d e n t i c a l  p a g i n a t i o n )  h a s  bshad par bya  ba w h i c h  i s  probab ly  an  
o l d  m i s p r i n t .  

' A 6 3 a l  

A 63a4 

" A 63b4 

29 B 24bl 

D 207b3 and 2 18a2 

a G Bb5; H 15b4 
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TABLE 4: T S H U L  BZHI 

b s h a d  pa t s h u l  b z h i  
as found in the 
r g y a n  b d u n  system 

y i ge ' i  don 
t s h i g  don 

or 

s p y i  ' i  don 

s b a s  don 

mthar thug don 

rougly corresponding 
terms of the gdams 
n g a g  d r u g  System 

yan l a g  g i  don 

s p y i  ' i  don 

s b a s  don 

mthar thug don 

These three groups of linguistic devices depend on one single dis- 

tinction, roughly that between r j  o d  b y e  d  s g r  a  and b  r j  o d  b  y a  

d o n ;  part of these phrases appear in various places in tables 2 and 3. 

It is often said that this distinction is the distinction between de 

Saussure's s i g n i f i a n t  and s i g n i f i b .  This is not wrong, but it is not 

clear enough for my purposes. Later I will show that, in the presentcon- 

text, we have the distinction in the form: 

s g r a :  words, phrases, linguistic conventions, linguistic meaning 

d o n :  propositional content, reference, referent; 

purpose of a speech-act, utterer's intention, etc. 

In a slogan: c o n v e n t i o n  and i n t e n t i o n .  But this is o n l y  

a slogan, and it works o n l y  i n  t h i s  c o n t e x t .  On the other hand, 

as I will show later, the translation of s g r a / d o n  by "word/meaning" will 

not do at all. 

Now as regards method, I propose to a r g u e  for my interpretations. 

My arguments will be drawn from the philosophy of language, especially 

from theory of meaning and the theory of speech-acts.Sincethis paper is 

only intended as a general review, I will not press very hard upon any 

technical distinctions in those fields. At the same time, however, I 

hope that my discussion will be solid enough to serve as the basis for 

the treatment of more specialized and difficult toplcs in this area of 

b s h a d  t h a b s .  

Let me now summarize what Ibelieve is meant by the six terms listed 

in table 2 under g d a m s  n g a  g  d r u g .  This is a Sa skya pa me-thod and 

bSod nams rtse mo says that yan l a g  g i  d o n  is explanatory method based 

on what is known in the world and in LIstras - in a word, on normal 

linguistic conventions. Y i  g e ' i  d o n  is explanation motivated not by the 

real point of the passage, but by the separate syllables or parts of the 

syllables or by the shapes of the letters. And b s d u s  d o n  is explanation 
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based on a code, such as the well-known one in the H e v a j r a t a n t r a 3 ' ,  or 

some other method not known in the world cr in gastras. From the exam- 

ples he gives it is clear that y i  g e ' i  don and b s d u s  don involve n o n- 

s t a n d a r d  linguistic conventions. Thus these three explanatory meth- 

ods are all distinguished by their handling of convention, just as in 

my slogan. 

By contrast, the other three methods of the gdams n g a g  d r u g  are all 

concerned with the subject-matter of the text, the topic or proposition- 

al content ( b r j o d  b y a )  or purpose ( d o n ,  b r j o d  d o n )  ascribed to the pas- 

sage by the commentator. s p y i ' i  don is explanation ascribin9 to the pas- 

sage concern with the p Z r a m i t Z y Z n a  or with the u t p a t t i k r a m a .  s b a s  don  

ascribes a concern with the s a m p a n n a k r a m a .  m t h a r  t h u g  don is concerned 

with ' o d  g s a l  and z u n g  ' j u g .  This is only rough outline: detail appears 

below. 

The main system of b s h a d  t h a b s  used by the bKa brgyud pas, by Bu ston 

and by bTsong kha pa is called r g y a n  b d ~ n . ) ~    he most important canonical 

source for this system is the P r a d i p o d d y o t a n z  (PPD) of Candraklrti. Nat- 

urally there are seven r g y a n  (s.table 1) and they contain altogether 

some 28 methods, all of which will be reviewed in the main portion of 

the paper. 'Perhaps the most important are the m t h a '  d r u g  and t s h u l  b z h i  

which are listed in table 3 (left-hand column) and table 4 (left-hand 

column) respectively; these account for ten out of the 28 methods. How- 

everthemthan d r u g / t s h u l  b z h i  system is both more complex and less pre- 

cise than the gdams n g a g  d r u g ,  and I recommended anybody who has all the 

texts and time to study them, to look first at the gdams n g a g  d r u g .  

If we know what the gdams n g a g  d r u g  are, then the t s h u l  b z h i  can be 

(at least roughly) defined just by looking across table 4. 

3 2 ~ a n d h y ~ b h ~ S a ,  a s  d iscussed i n  HT I I . i i i .  The Tibetan  f o r  t h i s  word here  is  e i t h e r  
dgongs skad ( 4  t imes)  o r  gsang skad ( 5  t i m e s ) .  I  am n o t  saying t h a t  any of t h e s e  words 
l i t e r a l l y  mean "code"; bu t  j u s t  t h i s  might wel l  be s a i d  of t h e  word brda skad which i s  
o f t e n  used, i n  Tibetan  commentaries, t o  exp la in  them. 

3 3 ~ h e  rgyan bdun system has  been b r i e f l y  d iscussed by E .S te inke l lne r ,  Remarks on Tan- 
t r i s t i c  Hermeneutics. Proceedings o f  t h e  Csoma de Kdros Memorial Symposium, he ld  a t  
Matrafured, Hungary, 24.-30.September 1976. Ed. L .Liget i ,  1970. Iewas unaware of t h i s  
u s e f u l  a r t i c l e  u n t i l  t he  p re sen t  paper was completed. I t  i s  based mainly on Indian  
sources ,  e s p e c i a l l y  on PPD (though some use i s  made of B and Dl. The work con ta ins  
p h i l o l o g i c a l  information (e .g .  on the  S a n s k r i t  equ iva lan t s  of t h e  t e c h n i c a l  terms 
of bshad t h a b s ) ,  and it r e l a t e s  bshad thabs  t o  hermeneutics and s p e l l s  o u t  some d i f -  
f e r ence  between t h e  two. There a s  he re ,  much of t h e  d e t a i l e d  d i scuss ion  focusses  on 
t h e  mtha' drug and t s h u l  bzh i ;  S t e i n k e l l n e r  concen t r a t e s  h i s  e f f o r t  of i n t e r p r e t a -  
t i o n  mainly on t h e  t s h u l  bzh i .  However he does not  touch on t h e  genera l  l i n g u i s t i c  
b a s i s  of t h e  explanatory  methods of bshad thabs ,  which is  t h e  h e a r t  of t he  p re sen t  
paper.  The two papers  t hus  seem t o  complement one another  i n  a  very  f o r t u n a t e  way. 



NOW for the m t  h a '  d r u g. Because of the work of previous researchers 

these are the best-known terms in this area. I am afraid that they are 

still among the least-understood. They divide into three pairs, as list- 

ed in table 3. The principle enunciated in the second column of table 

3 was noticed by Waymana4 who got it from bTsong kha pa (D). However it 

appears in Bu ston (B) and may be his invention. So I have called it B u  

s t  o n ' s  p r i n c i p l e .  The principle was modified by Padma dKar po, as 

recorded in the right-hand column of table 3; but the terminology of Pa- 

dma dKar pols works c and H is too difficult for this paper. In the form 

given by Bu ston, the principle is quite accurate for the drany don/nqes 

don distinction, but only moderately so for the other two pairs. 

As announced by Bu ston and explained by bTsong kha pa, the effect 

of the principle was roughly this. The drang don/nges don distinction is 

based on differences of intention; the dgongs bshad/dgongs min distinc- 

tion is based on differences of words and linguistic convention; the 

sgra ji bzhin/min distinction is based on differences of both convention 

and intention. Padma dKar pols version, which is more accurate, says 

roughly the same for drang don/nges don. On dgongs bshad/dgongs min, it 

says that the distinction turns on differences in the relation between 

the words and their associated conventions, and the general Buddha-in- 

tention. On sgra ji bzhin/min, it says that the distinction turns on 

differences of convention (or its absence). 

drang don/nges don are here different from the siitras. Here in the 

tantras they refer to alternative explanations of o n e  a n d  t h e  s a m e  

p a s  s a g e ,  while in the siitras a single author will explain a single 

passage by either drang don or nges don but not both. In the tantras, 

then, where one passage is explained twice, the explanation whose p u r -  

p o s e  is the more elementary is called drang dop, while that whose pur- 

pose is more advanced is cal'led nges don. From the lower, drang donpoint 

of view, the nqes don point of view is said to be hidden fsbas te)P Here, 

one should not be confused by the fact that the nges don interpretation 

is sometimes the simpler in a l i n g u i s t i c  sense. For if the passage, 

taken in its natural sense, does indeed concern an advanced level of 

practice or realization, then it may be a linguistically complicated 

matter to find an interpretation which is more elementary as to its p u r -  

p o s e .  And this is, indeed, very often the case. 

" A. Wayman, milight language and a tantric song. The Buddhist Tantras. London 1973, 
128-135.  

" This term already appears in PPD. 
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s g r a  j i  b z h i n  is use of language according to normal conventions.In- 

deed, if s g r a  did literally mean "convention", then s g r a  j i  b z h i n  would 

mean "according to convention". AS bTsong kha pa noted, the use of this 

term overlaps with that of y i  g e ' i  d o n .  If the conventions are not nor- 

mal, or if the connection between words and sense is a d  h o c ,  one speaks 

of s g r a  j i  b z h i n  ma y i n  p a .  This remark suggests that there will be two 

distinct types of s g r a  j i  b z h i n  ma y i n .  As Padma dkar PO first pointed 

out," there are. He described the type with non-standard conventions in 

terms of b r d a  (signs), and the type without conventions in terms of y i  

g e  (letters). 

d q o n q s  b s h a d  and d g o n q s  m i n  are the two most difficult of the m t h a '  

d r u g .  They cannot be used of the same passage. If the sense of the words 

is in opposition to the general purpose of the passage, one speaks of 

d g o n g s  b s h a d  (explanation by intention); otherwise, of d g o n g s  m i n .  In 

discussing the well-known d g o n g s  b s h a d  of "killing living beings" 37, Bu 

ston3' says that such phrases are only for intelligent persons who will 

know that they are not to be taken literally. Again, a g e n e r a l  ac- 

count of d g o n g s  b s h a d  which really fitted the well-known examples was 

first provided by Padma dkar ~0.~' 

Turning aside for a moment from these theoretical difficulties, let 

us see how the m t h a ' d r u g  were used; our authors are in broad agreement 

on this. First, if the natural sense of the words is clearly in opposi- 

tiontothe general doctrines of B~ddhism~thepassage has to be explained 

d g o n g s  p a s .  Otherwise, the explanation is said to be d g o n g s  m i n ;  and 

only in this case can the other four m t h a '  come into the picture at all. 

Then, if normal linguistic conventions hold, we have s g r a  j i  b z h i n ;  if 

not, s g r a  j i  b z h i n  ma y i n .  And if two purposes are ascribed to the same 

passages, the soteriologically more advanced is called n g e s  d o n ,  the 

less advanced, d r a n g  d o n .  As common sense suggests, either one of s q r a  

j i  b z h i n / m i n  may be associated with either one of d r a n g  d o n / n g e s  d o n .  

The critical reader might suppose that there is no clear distinction 

between d g o n g s  b s h a d  and s g r a  j i  b z h i n  ma y i n .  For a passage which, when 

the words are taken according to standard conventions, has to be ex- 

"C 9a3; H 15b4 

n~~~ chap.V; cf. E 10a3, quot ing  HT I I . i i i ,  29; a l s o  Kz lacakra tantra  I I I , 9 7  and 
Vimalaprabhs on it. 

8 24b5 

% G  9a5; H 16a2 
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plained *intentionally ( d g o n g s  p a s )  might instead be explained by ascrib- 

ing an unusual senseb0 to the words, ueing non-standard conventions, 

without reference to *intention. (This objection is only strenghthened 

if one points out that no means has been specified by which one knows 

whether to use standard or non-standard conventions.) But the objection 

does not take into account the conventions governing the technical terme 

of b s h a d  t h a b s :  if the passage has a natural senseb0 and that sense is 

inconsistent with the general doctrines of Buddhism, then the passage 

must be reconciled with those doctrines by means of d g o n g s  b s h a d .  We 

(westerners) might be inclined to interpret in a different way; but to 

do so is to step outside the m t h a '  d r u g  system. 

As an example, lee us take the d g o n g s  s k a d  or g s a n g  s k e d ,  the "code" 

or "secret language" of the H e v a j r a t a n t r a .  When this is used" there is 

no question of the natural sense of the words opposing Buddhist doc- 

trine,nOquestion of d g o n g s b s h a d ,  therefore. The code itself is said by 

the r g y a n  bdun-based authors to fall under s g r a  j i  b z h i n  ma y i n  p a ,  and 

its applications to fall under d r a n g  d o n  and n g e s  d o n .  None of our au- 

thors explains this code or its uses under d g o n g s  b s h a d .  In Sanskrit 

terms: no author used a technique perhaps called s a n d h y l b h a q i t a  to ex- 

plain the passages called s a n d h y i b h d ~ a .  In spite of the similarity be- 

tween these Sanskrit words, our texts offer no support to the suggestion 

that they have similar meanings. 

To finish off this summary, let me give a brief critical review of 

the b s h a d  t h a b s  sections of the works listed in my bibliography. 

By far the best introduction to b s h a d  t h a b s  is bSod nams rtse mows 

work A. It is written in a smooth and clear style, it makes its points 

simply and easily, its examples are well-chosen and well-explained, and 

it is philosophically solid. The g d a m s  n q a g  d r u g ?  system there described 

is also the best of its kind, making a good range of distinctions clear- 

ly with a minimum oftechnical terms. A also contains the best available 

review of a variety of other systems of b s h a d  t h a b q . * '  

"Sense"  i s  used h e r e  a s  a c o n v e n t i o n a l  f e a t u r e  o f  words ( s o  p a r t  o f  s g r a )  . 
AS f o r  i n s t a n c e  i n  t h e  v a j r a - s o n g  a t  HT I I . i v ,  6 -0 .  T h i s  song h a s  been  i n t e r p r e t e d  b y  
Wayman ( s e e  n . 3 4 ) .  I t  h a s  b e e n  t h e  s u b j e c t  o f  much comment i n  T i b e t .  Padma dKar po h a s  
d e v o t e d  a  s e p a r a t e  work t o  i t :  brTag g n y i s  n a s  qsungs  pa r d o  rje'i g l u ' i  skad g n y i s  
shan s b y a r ,  gSung 'bum 2 1 ,  1-19. t h i s  work c o n t a i n s ,  i n  e f f e c t ,  two  s e p a r a t e  c o m n t a -  
r i e s  o n  t h e  song;  one  a s  drang  don ( s t a r t i n g  2 a 4 ) ,  t h e  o t h e r  a s  n q e s  don ( s t a r t i n g  
6 b l ) .  

b2 See  r e f e r e n c e s  connec ted  w i t h  t a b l e  1 .  
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The ~ra d i ~ o d d y o t a n a  of Candraklrti (PPD) is the most important In- 

dian source for the rgyan bdun system, and contains almost the Onlybshad 
thabs material presently available in Sanskrit." AS a source for bshad 

thabs it has been dealt with by Steinkellner.33 

Commenting on the Pradipoddyotana, BU ston ( B )  writes to some extent 

as a philologist. He worked from a Sanskrit ms. of PPD, and has been 

through the earlier literature very carefully. This work is important 

and serious, and its main conclusion have not been upset by later authors. 

However it is also very diffuse, and its organization needlessly complex. 

In F, Padma dkar po provides us with a short, clear summary of the bshad 

thabs material, and he also quotes the PPD verses fully. This work F of 

Padma dkar po can be recommended as a preliminary to the study of B .  

The Jfianavajrasamuccaya (JVS) is an akhya-tantra of Guhyasamzja. Be- 

cause of various difficulties which I deal with later, this work has not 

the authority of PPD, in spite of being buddhavacana. The clearest account 

which I have seen of relevant parts of JVS is found in some almost inci- 

dental remarks by bSod nams rtse mo.44 In D bTsong kha pa comments at 

length on ~vs.He is milch more quotable than Buston, and his examples are 

clearer. However, he has to rely on PPD for definitions, since J V S  is 

very poor in them; and he seems unable to deal with the inconsistencies 

between the PPD definitions and the examples in JVS, and with the pecul- 

iar difficulties of J V s  generally. For this reason one cannot rely on D 

in any matter of real difficulty. 

The next two works are both bKa brgyud pa worksonthe Hevajratantra. 
bKra shis rnam rgyal is not clear enough in E to add much in the way of 

general argument to Bu ston, but he does give some good examples. Kong 

sprul does little more than plagiarize bKra shis rnam rgyal." 

'jThe only other Sanskrit materials on bshad thabs known to me are the few verses from 
the CuhyasamZja and Hevajratantra given in the references connected with table 1. 

 h he connection between the gdams ngag drug and the mthal drug as given in JVS is set 
out at A 66b5. In that account, the words drang don and nges don seem to have been 
accidentally transposed. The tshul bzhi as given in JVS are compared with the gdams 
ngag drug at A 67a6. In making use of these passages, it is important to be clear 
that bSod nams rtse mo is not committing himself to account for mtha' drug and tshul 
bzhi as given in PPD. 

" ~ t  is true that the plagiarization of older works was a fairly common practice in 
Tibet. But in Kong sprulls bKa brgyud pa works, the practice reaches extraordinary 
lengths. The general scheme of J is taken from Padma dkar pots gZhung 'grel. The 
bshad thabs section is copied word-for-word from bKra shis rnam rgyal. Kong sprulos 
commentary on the rGyud bla ma (Uttaratantra, Ratnagotravibhaga) is largely copied 
from that of Do1 po pa Shes rab rgyal mtshan. With regard to the zab mo nang gi don, 
I would like to speculate that when Rang 'byung rdo rjels autocomentary turns up, 
Kong sprulos commentary will be found to bear a similar relation to it. 
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My last two works, c and H are both by Padma dkar po and (as regards 

b s h a d  t h a b s )  seem to express his own views rather than being directly 

based on any earlier source. They deal only with mtha' d r u g  and t s h u l  

b ~ h i . ~ ~  These short and rather similar accounts are written in a terse 

and compressed style quite different from that of F, and are very diffi- 

cult to follow. They also use a special vocabulary (cf. right-hand co- 

lumn of table 3). Philosophically, they are the most penetrating of the 

materials reviewed here, but because of these difficulties it seems best 

to deal with them in detail elsewhere. 

The remainder of the paper will contain evidence for some of the 

main points made in this summary. Now, inasmuch I have given already 

verycopiousreferences (especially in connection with tables 1 and 2 1 ,  

the evidence as to what the texts says i n  T i b e t a n  has already been 

made indirectly available to the reader, as it were. What still has to 

be carefully justified is the interpretative scheme which I have used, 

especially that relating to the distinction between r j o d  b y e d  sgra and 

b r j o d  b y a  d o n .  I will now do this; and I will start off by setting out 

those distinctions of E n g l i s h  terminology, in terms of which I will 

discuss the content of the texts. To those readers who find this proce- 

dure tedious, I apologize. It is a very important phase of the analysis, 

and a phase too often neglected. 

& O n  mtha ' drug ,  see C 10b5; H 15b4. On t s h u l  b z h i ,  see H 17a3. 



2 .  The u t t e r a n c e  o f  a  t a n t r a  as  a s p e e c h - a c t  

The conventions governing the interpretation of the buddha-word by 

commentators in Tibet were complex and not always obviously consistent. 

Here I will simply have to pick out those features which seem most im- 

portant, without attempting a full analysis. According to one kind of 

rather common convention, the utterance of any particular tantra was ta- 

ken as a single historical event occuring at a definite time and place 

and directed towards a definite audience with definite intentions. 

To the extent that this convention held (and we shall soon see how 

it was modified to accomodate varying interpretations), it is natural 

to discuss the utterance of the tantras in English by means of notions 

taken from speech-act theoryb7 and related topics. Here I shall work 

with the basic distinction, so much emphasized by strawson* between 

sentence (S), proposition (P), and occasion and context of utterance (0): 

That is, a sentence S may be used to assertbg a proposition P on a par- 

ticular occasion 0 ''; and in analysing a speech-act by means of these 
notions, we may distinguish between those features of a speech-act which 

are f u n c t i o n s  of 2 or of P or of 2. This results in the following 
classification of some of the concepts used in talking about speech-acts: 

Type S word, phrase, sentence, utterance-type; 

linguistic convention, linguistic meaning; 

grammatical rule, syntactical rule; 

Type P proposition, question, warning and other illocutionary acts; 

truth, falsity and other logical notions; 

referent, thing referred to; 

fact, situation, state of affairs; 

topic, what ... is about; 

" See e.g. ~.R.Searle, Speech-acts, Cambridge 1969; J.L.Austin, How to do things with 
words, Oxford 1962. 

" P.F.Strawson, On Referring. Mind 1950 (reprinted in Logico-linguistic papers, Methuen 
1971). 

49 In this area it is conventional to take assertion as the standard type of illocution- 
ary force; the analysis is similar for other types, such as question, warning, com- 
mand, etc. 

''The same proposition may be asserted on different occasions by the employment of dif- 
ferent sentences. (This is the basic reason why types P and 0 are different.) Just 
this possibility is envisaged, according to Bu ston's principle, in Tibetan discussions 
of dgongs bshad. See table 1 and the following discussion. 



Type 0 occaeion, utterance, context bf utterance, audience; 

utterer, utterer's intention, intent, purpose of uttering ...; 
purport, the point is that ... ; 
speech-act, performance; 

act of referring; 

understanding what was said, what was meant, what was in- 

tended; 

In India and Tibet we sometimes see a tendency to assimilate concepts 

of Type P to those of type 0." For instance, in pramI?a a proposition 

(P) is not always sharply distinguished from the evidence used to estab- 

lish it (0). Truth (P) may be assimilated to the notion of something 

being veridical (0); similarly falsehood (P) to something being mislead- 

ing or delusive (brdzun  p a ,  0). 

Here in b s h a d  t h a b s ,  the important word don is ambiguous between re- 

ferent (PI and intention or purpose (0). Now the word "meaningn spreads 

accross all three types S, P and 0." The important sense of "linguistic 

meaning" certainly falls into type S. Noting these facts, we may perhaps 

feel wary of the translation of don by "meaningn. 

The state of affairs mentioned in connection with don is typical. 

Let us therefore label P/O any concept which falls into type P or type 

0 or both. There are a few important pairs of terms in b s h a d  t h a b s  which 

exhibit a contrast between the two types S and P/O. These are given in 

table 5. 

TABLE 5: A BASIC TYPE-DISTINCTION IN B S H A D  T H A B S  

Type S 

sgra (Babda) 
rjod byed (abhidsna, vzcaka) 
. . .don g y i s  bshad pa 

Type P/O 

don (artha) 
brjod bya (abhideya, vzcya) 
... don du bshad pa 

The earlier, simpler analysis of the phrases r j o d  b y e d  s g r a  and b r j o d  

bya don may be replaced by the following more precise claim; where, in 

b s h a d  t h a b s ,  any of these three pairs of terms is systematically Contra- 

sted, the contrast exemplifies the type-distinceion set out in table 5. 

51Similar ly ,  Austin ( s e e  n .47)  noted a tendency t o  a s s imi la te  i l l ocut ionary  t o  perlocu- 
t ionary a c t s .  

"Meaning" is  usual ly  held t o  be ambiguous, but some people have he ld  tha t  it s i q l y  
r e s i s t s t h e d i s t i n c t i o n .  
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The main reason for devoting so much attention to bSod nams rtse mo is 

precisely that the type-distinction is more clearly set out in A than in 

any of our other sources. 

Now for something else. The tantras themselves are b u d d h a v a c a n a ;  let 

us call them, somewhat arbitrarily, f i r s t  i n t e n t i o n  s.53 Then texts 

explaining the tantras are second intentions, and b s h a d  t h a b s  texts are 

(at least) third intentions. The natural home of the terms r j o d  b y e d  and 

b r j o d  b y a  is the level of second intention (where they refer to the first- 

intention text and its content). In b s h a d  t h a b s  these terms continue to be 

used of the first intenti~n;=~and the term b s h a d  p a r  b y a  b a  is also used 

of the first inLention text, with the sense that at the second-intention 

level the matter in hand was to explain that text. The verb or verbal ad- 

jective ' c h a d  p a r  b y e d  pa is normally used in reference to the second-in- 

tention text, with the sense that this was what d i d  t h e  e x p l a i n -  

ing. Sometimes the whole process was lifted by a level, as in table 2 

where ' c h a d  p a r  b y e d  p a ' i  man n g a g  refers to the third-intention ( b s h a d  

t h a b s )  text, with the sense that it explains the methods used in second- 
intention texts. These levels need to be kept well-distinguished. 

Such points account for some of the difficulties in using the ~ k i z n a -  

v a j r a s a m u c c a y a .  As a tantra, that text might be thought of as first-in- 

tention. But it actually explains the C u h y a s a m S j a ,  and in this sense it 

is second intention; and the b s h a d  t h a b s  material in it is third and 

even fourth intention. Unfortunately these levels of intention are not 

always easy to distinguish, nor do the commentaries always distinguish 

them. 

The texts frequently use the phrase r d o  r j e ' i  t s h i g  of the first-in- 

tention text, i.e. of b u d d h a v a c a n a ,  especially of single phrases. 
Now I want to draw attention to an important ambiguity in much Bud- 

dhist writing, an ambiguity which manifests itself already at the level 

of second intention, or r q y u d  b s h a d .  When one discusses the tantras, what 

is undoubtedly available is the text (type S). Scarcely any contextual 

evidence is in fact available which would enable us to determine more 
accurately what propositions (type P) were asserted, or to what purpose 

53This well-known use of "intention" need not introduce ambiguity, since it is always 
prefixed by an ordinal. 

~4 In translating b r j o d  bya  by "content", I have deliberately tried to suggest a  P/O 
ambiguity. 
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(type 0) the Buddha assertedwthem. On doctrinal grounds we may suppose 

that the Buddha had a certain very complex general intention, viz. to 

bring all sentient beings to enlightenment. But it is really quite ob- 

vious that the attribution of more specific intentions to him is a mat- 

ter of convention. That there are such intentions is simplyaclaim made 

by the interpreter f ' c h a d  p a  P O ) .  In other words, it is the interpreter 

who is asserting that the text has a certain content, that a certain 

r j o d  b y e d  is connected with a certain b r j o d  b ~ a . ~  

Sometimes it will be convenient to draw attention explicitly to the 

role of the interpreter. Sometimes it will be simpler to follow tradi- 

tion and write as though the intentions mentioned were actually those 

of the Buddha, in spite of the ambiguities which re~ult.~' 

3. The gdams n g a g  d r u g  

bSod nams rtse mo makes use of all the distinctions given in table 

5. Explanations of the r j o d  b y e d  group are often mentioned by such phras- 

es as yan  l a g  g i  don  g y i s  b s h a d  p a n  where the instrumental case-suffix 

on don  suggests the means b y  w h i c h  the speech-act (the utterance of 

the buddha-word) was effected. In contrast, explanations of the b r j o d  

b y a  group are often mentioned by such phrases as s p y i ' i  don d u  b s h a d  p a  

suggesting the purpose t o w a  r d  s w h i c h  " the speech-act is directed. 

This device is used consistently in A . "  It will be seen that d o n  here 

has a full S/P/O ambiguity. 

"The problem of formulating t h e  r u l e s  governing such c la ims is  perhaps t h e  c e n t r a l  
problem o f  hermeneutics. I n  some t e x t s  t h e  content  of  t h e  t a n t r a  a s  a whole is  s a i d  
t o  be simply rgyud gsum ( see  n .3 ) .  This  r a i s e s  t h e  ques t ion  of t h e  secondary i n t e n t i o n  
o f  t h e  Buddha, v i z .  t h a t  t h e  rgyud gsum should be r ea l i zed .  The connection of t h e  
b r j o d  bya a s  con ten t  of a t e x t  wi th  the  r e a l i z a t i o n  of t h a t  content  is  sometimes d i s -  
cussed a s  a s epa ra t e  t o p i c ,  no t  p a r t  of  bshad thabs ;  t h i s  i s  s o  e s p e c i a l l y  i n  c o ~ e c -  
t i o n  wi th  t h e  Hevaj ra tant ra ,  where t h e  new t o p i c  is c a l l e d  dgos ' b re l  ( s ee  A 62b4r 
E 15a2; J 15b7; Padma dkar po, dPal Kye'i rdo  r je ' i  spy i  don grub p a ' i  y id  'phrog, 
5b3).  Bu s ton  (B 21a3) and Sa skya pa Grags pa  rgyal  mtshan (bShad thabs  kyi  man ngag 
kun t u  spyod p a ' i  bsdus don, 92a4) dea l  wi th  it i n  o t h e r  contexts .  

This  convention i s  less s t a r t l i n g  i n  t h e  Tibetan  c u l t u r a l  con tex t  t h a t  i n  ours.  For i n  
T ibe t  t h e  primary case  of t h e  'chad pa po is one ' s  own r t s a  b a ' i  b l a  ma. And i n t e a c h -  
ing  ( e s p e c i a l l y  i n  t h e  s l o b  bshad - s e e  below) he addres:ses himself p r imar i ly  t o  an 
audience f o r  whom h i s  i n t e n t i o n  i s  i d e n t i f i e d  with sangs rgyas  ky i  dgongs pa. 

This  exac t  form i s  found e.g. a t  A 63a1, 64bl.  65a7, 66al  where t h e  device  is used t o  
emphasize t h e  d i s t i n c t i o n  between t h e  r j o d  byed and b r jod  bya groups of methods. 

M This  -du is  f i n a l .  

59 I t  i s  less common i n  t h e  rgyan bdun l i t e r a t u r e .  However J V S  c o n s i s t e n t l y  uses  dgangs 
pas  bshad pa .  Though Buston's  p r i n c i p l e  would seem t o  suggest  t h a t  t h i s  -pas has  
the  same f o r c e ,  i t  is not  r e a l l y  so. 



M .  Bro ido  

NOW let us consider in more detail bSod nams rtse mo's explanations 

of the six g d a m s  n g a g .  Since part of my purpose is to show what s g r a  

means here, I will not translate this word. 
 an l a g  g i  d o n  g y i s  b s h a d  pa  means manifesting the 

point of the text having s g r a  well-known in the world, 

s g r a  known from the SZstras, and etymologies which cause 

s g r a  to become manifest... for instance the cause for 

s g r a  to become manifest is the fact that the sunhastwelve 

stations in the sky, that it causes lotuses to open, 

that it dispels the darkness, defeats the night and so 

forth, and by these many properties it becomes suitable 

to designate ( g d a g s  s u  r u n g  b a ) .  11 6 0  

The first part of this quotation is a description of ordinary lexical or 

literal interpretation. The second is a description of how it comes a- 

bout that the use of "sun" is governed by linguistic c o n v e n t i o n .  

" ~ i  g e ' i  d o n  g y i s  b s h a d  p a  means explanation not 

motivated by the real point of the text, but by taking 

the syllables separately; one may introduce s g r a  based 

on the separate syllables, or s g r a  obtained by taking 

a syllable apartt6l or explanation in accordance with 

the shapes of the  syllable^."^^ 
bSod nams rtse mo illustrates these three methods with three clear exam- 

p l e ~ ; ~ ~  evidently y i  g e ' i  d o n  is concerned with conventions, but this 

time they are non-standard, unusual. 

''A 6 4 b l :  yan l a g  g i  don n i l  ' j i g  r t e n  l a s  g r a g s  pa 'i s g r a  dang b c a s l b s t a n  b c o s  l a s  grags 
pa ' i  sgra dang b c a s  I s g r a  ug pa ' i  r g y u  mtshan n g e s  pa 'i t s h i g  dang b c a s  p a s ,  gzhung 
dngos k y i  don l a  ' j u g  pa ' o ' l f . .  . . I s g r a  ' j u g  pa ' i  rgyu  mtshan  yang n y i  ma l a  khy im bcu 
g n y i s  yod pas  dang I padmo kha ' g y e d  pas  dang I mun pa sel ba mtshan  mo ' j o m s  pa l a  sogs 
pa yan t a n  du ma yod pas  d e  dang d e  dag t u  gdags s u  r u n g  b a s  ... 
kha phra l  t e  h e r e  seems t o  mean " d i v i d e d  u p " ,  "d i smembered" ,  a s  Me s e e  f rom t h e  hi@ 
example.  T h i s  i s  suppor ted  b y  t h e  S k t .  v i & l i $ t a  ( s e e  Lokesh  Chandra,  T i b e t a n - S a n s k r i t  
D i c t i o n a r y ,  s . v .  kha phra l  b a ) .  

A64L4: y i  g e ' i  don g y i s  bshad pa n i ,  gzhung dngos  l a  r g y u  mtshan  mi r n y e d  kyang  y i  ge 
s o  s o r  b y a s  n a s ,  r g y u  mtshan rnyed  pa s te ,  d e ' a n g  sgra  drangs  t e  bshad pa dang' l  y i  ge 
kha  p h r a l  ( c f .  n.61') - te  s g r a s  drangs  pas  bshad pa dang I y i  g e ' i d b y i b s  mthun pas  bshad 
Pa *o I 
The  u s e  o f  y i  ge h e r e  i s  perhaps b e s t  u n d e r s t o o d  b y  r e f e r e n c e  t o  S a n s k r i t  where i n  
a  s e n s e  e a c h  s y l l a b l e  i s  r e p r e s e n t e d  b y  one l e t t e r .  

63 T h e s e  examples  a r e  ( a )  m o d i f y i n g  nagahaiva b y  s a y i n g  t h a t  na s t a n d s  f o r  n a r  "man";  
ga f o r  ga v i  " o x " ,  e t c .  Cf. t h e  e x p l a n a t i o n  o f  HT I . x i ,  8 a t  A 66a2;  
(b )  t a k i n g  hEm a p a r t  t o  y i e l d  " h a v i n g  n e i t h e r  s u b j e c t  o r  n o r  o b j e c t " ;  
( c )  exp ' la in ing  t h e  c l a i m  t h a t  e wZq m l y l  s t a n d s  f o r  t h e  f o u r  c a k r a  b y  s a y i n g  t h a t  
t h e  S a n s k r i t  l e t t e r  e i s  t r i a n g u l a r  l i k e  t h e  n a v e l - c a k r a ,  e t c .  



b s ~ u s  d o n  q y i s  b s h a d  p a  (or man n q a q  q i  d o n  q y i s  b s h a d  p a )  18 ex- 

plained merely by the phrase "symbol made by the buddhas"," and several 

examples are given, which are drawn from the s d n d h y a b h a q a  ( d q o n q s  s k a d )  

of the H e v a j r a t a n t r a ,  which is another type of non-standard linguistic 

convention. The use of passwords would appear to fall neatly into this 

category. 

Let us now consider in more detail the claim that y i  q e ' i  d o n  and 

b s d u s  d o n  do really revolve around unusual linguistic conventions. I 

would not wish to quarrel over whether the more unusual ones are lin- 

g u i s t i c  (e.g. the dismemberment of h O l p )  but a broad interpretation 

of "linguistic" should allow it. If the objection is that s g r a  is nar- 

rower than "linguistic convention", I would not wish to suggest that 

these passages provide evidence tothe contrary. If the objection is that 

non-linguistic behaviour is not excluded, I think that r j o d  b y e d  obvi- 

ously does exclude concern, say, with gestures or onomatopoeia (and even 

these are conventional). If the objection is that s g r a  might be broader 

than "convention", what else could it include? Further evidence on this 

point will be seen under the related technique of s q r a  j i  b z h i n  ma y i n .  

Now let us pass on to the other group of the q d a m s  n q a q  d r u g ,  viz. 

(table 2) the b r j o d  p a r  b y a  b a  ' i  d o n  ' c h a d  p a r  b y e d  pa  'i man n q a q . O b v i -  

ously in this phrase, d o n  is contrasted with s q r a .  Now, these three man 

n q a q  associate sentences of b u d d h a v a c a n a  with their application to dif- 

ferent phases of the processes of meditation. Further, it is possible 

for one sentence to receive two quite different interpretations.= From 

these two facts it follows that here d o n  is a term of type P / O  (cf. ta- 

ble 5). But it is clear from the detailed explanations, especially of 

various examples, that this d o n  is quite specifically concerned with in- 

tent of purpose. For instance, in the passage given in n.65, the last 

remark literally says: 

6 4 ~  65a3:  s a n g s  r g y a s  rnams k y i s  brda  mdzad pa ste. 

65 bSod nams r t s e  mo d o e s  n o t  make t h i s  i m p o r t a n t  p o i n t  a s  e x p l i c i t  a s  one  m i g h t  hope. 
I t  emerges  i n d i r e c t l y  from t h e  b r i e f  q u o t a t i o n  from JVS a t  A 65b7;  t h e  f u l l  s e n t e n c e  
i n  JVS r u n s  t h u s  ( 2 9 2 a 5 - 7 ) :  nyan  t h o s  l a  s o g s  pa 'dod chags  danq b r a 1  b a ' i  c h o s  spyod 
pa 'i rnam par r t o g  pa 'i bag  chags  l a s  ma q r o l  ba rnams m a 1  ' b y o r  c h e n  po 'i rgyud 
dag t u  b t s u n  mo'i bha ga l a  b z h u q s  z h e s  bya ba l a  s o g s  pa 'dod chaqs  k y i  c h o s  g s a l  
b a r  byed pa n g o  m t s h a r  can  g y i  r d o  r j e ' i  t s h i q  t h o s  n a s  smod par  byed  pa d e  rnams 
danq mi ' g a l  ba  'i s g o  n a s  bshad pa d e  n i  s p y i  ' i  don du  bshad pa qsunqs  pa ' o  I The  under- 
l i n e d  p a r t  c o r r e s p o n d s  t o  t h e  q u o t a t i o n  i n  A. 
What t h i s  b o i l s  down t o  i s  t h a ;  a  b o w d l e r i z e d  e x p l a n a t i o n  o f  t h e  n i d s a  phrase 
v a j r a y o s i d b h a q e s u  v i j a h l r a  f o r  t h e  b e n e f i t  o f  peop le  who would o t h e r w i s e  c a s t  asper -  
s i o n s  o n  t h e  a n u t t a r a y o g a t a n t r a ,  c o u n t s  a s  s p y i ' i  d o n ,  w h i l e  a  more l i t e r a l  exp lana-  
t i o n  c o u n t s  a s  s b a s  d o n .  ( A s  it happens t h e  same h o l d s  i n  t h e  rgyan  bdun sys tem. )  



3 2 M .  B r o i d o  

"This explanation for the purpose of ( s g o  n a s )  not con- 

tradicting those persons is said to be s p y i ' i  d o n  d u  

b s h a d  p a .  " 

Similar cases could be quoted for the other two d o n .  Let us now give 

the varieties of these three d o n  rather more fully than in the Introduc- 

tion. 

s p y i v i  d o n  d u  b s h a d  p a  relates to the p H r a m i t 3 y H n a  or to the u t t p a -  

t t i k ~ a m a . ~ ~  The first includes such matters as the 37  b o d h i p a k s a d h a r m a ,  

the 5 m l r q a  and the 10 b h i i m i ,  which are part of the content ( b r j o d  b y a )  

of both p z r a m i t l y l n a  and m a n t r a y z n a .  The second is concerned with m a h z -  

m u d r l .  

s b a s  d o n  d u  b s h a d  p a  relates to the ~ a m p a n n a k r a r n a . ~ '  It concernes 

what is revealed by the three,higher a b h i s e k a ,  and not the k a l l b h i g e k a .  

Correspondingly there are three m a n d a l a . 6 9  The b o d y - m a n d a l a  is devided 

into r a n g  b y i n  r l a b s  k y i  t h a b s  and d k y i l  ' k h o r  l o ' i  t h a b s ;  the b h a g a -  

m a n d a l a  into k u n  r d z o b  and d o n  d a m  b y a n g  s e m s ;  and the b o d h i c i t t a - m a q d a -  

l a  into r a n g  ' b y u n g  and l h a n  s k y e s  y e  shes .  The three a b h i g e k a  corre- 

spondfairlywell to the three m a n d a l a ,  but the text is not clear about 

the twofold divisions of the three m a n d a l a .  On the face of it we might 

expect six divisions to result in all, but there are some indications 

that the three pairs are a l t e  r n  a t  i v e  methods of division into 

two.n Finally, s b a s  d o n  also includes j i i i n a v l y u .  

m t h a r  t h u g  d o n  d u  b s h a d p a  is directed towards what is not included 

when the preceding items are listed individually, viz. buddha-a~areness.~ 

It consists of an outer ultimate, viz. the 1 lth b h O m i  known from both 

yznas, and a hidden ultimate, viz. the 1 2 ~ ~  and the 1 3 ~ ~  b h i i m i  known 

from the g ~ h y a m a n t r a ~ a n a .  He discussesn the controversy as to whether 

it makes sense to speak of two ultimates ( m t h a r  t h u g  p a )  in this way. 

66 T h e  remark  h e r e  t r a n s l a t e d  c o r r e s p o n d s  t o  w h a t  i s  u n d e r l i n e d  i n  11.65. T h e  t w o  t e x t s  
d i f f e r  i n  v a r i o u s  s m a l l  w a y s ,  b u t  t h e  f o r m  d e  rnams  l a  i n  A seems  b e t t e r  t h a n  d e  rnams 
dang  i n  t h e  P e k i n g  e d i t i o n  o f  JVS. 

" A  6 3 a l  

6 e ~  63a4 

6 9 T h e  t h r e e  mandala  a r e  t h o s e  l i s t e d  a t  GST X V I I I ,  99 .  T h e  c o r r e s p o n d e n c e  b e t w e e n  
mandala  and t h e i r  d i v i s i o n s  may seem o d d ,  b u t  t h e r e  i s  n o  d o u b t  t h a t  t h i s  i s  wha t  
b ~ b h  nams r t s e  mo s a y s  ( 6 3 b l )  . 

70 A  6 3 a 5 .  A t  66b3  h e  c o u n t s  o n l y  t w o  t y p e s  o f  s b a s  d o n ;  and a t  66a4 h e  g i v e s  a  l o n g  
l i s t  o f  e x a m p l e s ,  a l l  o f  w h i c h  f a l l  u n d e r  r a n g  b y i n  b r l a b s  s b a s  pa o r  d k y i l  ' k h o r  
l o t i  s b a s  pa o n l y .  

'" s a n g s  r g y a s  k y i  y e  s h e s  ( A  6 3 b 4 )  

72 A 63bS-64b l  
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Because of the clear distinction between r j o d  b y e d  s g r a  and b r j o d  

b y a  d o n  in this system, any method in the first group can be conbined 

with any method in the second group to yield nine combinations altogeth- 

er. bSod nams rtse mo gives copious and well-chosen e~amp1es'~to illue- 

trate all these nine possibilities. 

His discussion of the gdams n g a g  d r u g  concludes with the valuable 

remarks mentioned in my introduction, on the connection between his sys- 

tem with that in the J G Z n a v a j r a s a m u c c a y a .  See table 6 .  

TABLE 6: BSOD NAMS RTSE MO'S CORRELATION BETWEEN THE G D A M s  N C A G  

D R U G  AND THE M T H A '  DRUG, THE LATTER FROM THE J ~ ~ N A V A J R A S A M U C C A Y A  

Taken from A 66b4. References in brackets are to J V S .  

y a n  l a g  g i  d o n  y i g  d o n  and man n g a g  gi d o n  

s p y i  ' i  d o n  sgra  j i  bzh in  (293a4) sgra  j i  bzh in  ma yin (293a5) 
s b d s  d o n  nges  don (293a3) drang don,  (293a2) 
m t h a r  t h u g  d o n  dqongs pa ma yin (293a1) dgonqs bshad (292b8) 

In table 6, the entries are exactly as given in A. However there 

seems to be a misprint; d r a n g d o n  and n g e s  d o n  should be switched. For 

according to J V ~  (293a2), d r a n g  d o n  is the literal use of ("code") words 

such as ga b u r  and k h r a g  c h e n  po,whereas n g e s  d o n  is the use of a 

"code" in which ga b u r  stands for k h u  b a ,  k h r a g  c h e n  po stands for 

z l a  m t s h a n  g y i  k h r a g ,  and SO forth. 

I have spelt these points out in detail and printed the table in full 

so as to underline the difference between the ~ f i s n a v a j r a s a m u c c a y a  and 

the P r a d i p o d d y o t a n l  on m t h a '  d r u g .  For it seems to me that bSod nams rtSe 

mo's table gives an excellent account of what J V S  actually says (apart 

from the misprint). On the other hand, the table is quite inconsistent 

with the use of the m t h a ' d r u g  terms i n  t h e  P r  a  d  I p  o  d  d  y o  t a n  a'.  

bTsong kha pa in D does not succeedingiving so good an account of these 

differences. 

This concludes my account of the gdams n g a g  d r u g .  I have been at pains 

to spell out the evidence that, in this system, the terms listed in ta- 

ble 5 are indeed used in the way claimed in that table. Whenwenow turn 

74 Indeed, the  e x a c t  connection between t h e  terms i n  JVS and t h e i r  c o r r e l a t e s  i n  PPD 
i s  a complex matter which I hope t o  t r e a t  elsewhere.  



to the r g y a n  b d u n  system (as set out in works based on the P r a d i p o d d y o -  

t a n s ) ,  the evidence for the corresponding points will be less direct. 

This being so, I propose to adopt the type-distinction of table 5 as a 

h y p o t h e s i s  when discussing the relevant parts of the r g y a n  b d u n  

system. As in any other scientific enquiry, the evidence for the hypo- 

thesis will be just its explanatory power. And to reinforce the hypo- 

thesis, I will give examples to illustrate the difficulties encountered 

by an alternative hypothesis, viz. the translation of s g r a / d o n  by word/ 

meaning. 

4 .  T h e  " s e v e n  o r n a m e n t s "  o f  b s h a d  t h a b s ,  t h e  r g y a n  b d u n  a s  d i s c u s s e d  i n  

~ r a d i p o d d y o t a n Z - b a s e d  t e x t s  

4.1. The g l e n g  b s l a n g  b a  ' i  r g y a n 4  

has a function not wholly unlike that of the page of contents of a 

western book. Itconsistsof five items: the name and type of the tantra; 

the kind of person for whom it is intended; its originator; its length; 

its purpose. 

4.2. The s a n g s  r g y a  b a ' i  r i g s  p a  b z h i ' i  r g y a n 5  

consists of r g y u d ,  g l e n g  g z h i ,  n g e s  t s h i g  and r g y u .  These terms are 

taken separately for the person who acts out of desire, and the person 

lacking in desire. The interpretations given by our authors seem arbi- 

trary and irrelevant to the topic of b s h a d  t h a b s ;  no doubt I have not 

succeeded in grasping the point of this r g y a n . =  

4.3. The m t h a  ' d r u g  g i  r g y a n  

has already been reviewed in table 3 and the succeeding portion of 

the introduction. That review has been further clarified by the subse- 

quent more detailed explanation of the s g r a / d o n  distinction. Now I want 

to make use of this clarification to give bTsong kha pa's account of the 

m t h a '  d r u g 7 = w i t h  some of his examples, based on a more detailed version 

of Bu ston's principle, together with some remarks of Padma dkar po. 

75 Even t h e  name s a n g s  r g y a  b a  r i g s  pa b z h i ' i  r g y a n  i s  p r o b l e m a t i c a l .  T h i s  f o r m  i s  u s e d  
b y  bKra s h i s  rnam rgyal. Though  h e  s u g g e s t s  t h a t  t h i s  is t h e  name g i v e n  i n  J V S ,  t h e  
Pek ing  e d i t i o n  o f  t h a t  work h a s  o n l y  r i g s  pa b z h i ' i  r g y a n .  BU s t o n  u s e s  b r j o d  bya  r i g s  
pa b z h i ' i  r g y a n .  R i g s  pa h e r e  may s t a n d  f o r  S k t .  nyaya  " r e a s o n i n g " .  

D 218a2 
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4 . 3 . 1 .  d g o n g s  b s h a d  and d g o n g s  m i n  

The difference here, bTsong kha pa eays, is one of words and conven- 

tions ( s g r a ) ,  with the main intention the same. If convention ( s g r a l a n d  

intention ( d o n )  are opposed, one speaks of d g o n p s  p a s  b s h a d  p a .  If they 

are in agreement, one speaks of d g o n g s  pa  ma y i n  p a s  b s h a d  p a .  Thie re- 

mark is easily related to the PPD versem 

I ' g a l  b a ' i  t s h i g  g i  s b y o r  b a  y i s  1 
I g s u n g s  pa  g a n g  d e  d g o n g s  b s h a d  d o  1 
v i r u d d h Z l S p a y o g e n a  y a t  t a t  s a n d h y H b h l q i t a m  1 

Padma dkar p ~ , ~  commenting on this verse, says that d g o n g s  pa  c a n  

is discourse' which contradicts wordly ( ' j i g  r t e n  p a )  usage, and is in- 

tended for able people, while d g o n g s  m i n  passages are very clear and are 

for people of limited intelligence. (These remarks show up the limitations 

of Bu ston's principle, at least in its original form.) Both accounts 

are well-illustrated by an example given by bTsong kha paB1whose point 

is this: the intention of purifying the three poisons ( s n a n g  b a  g s u m )  is 

to show the radiant light ( ' o d  g s a l ) .  This remark is intended to be ta- 

ken literally, it is d g o n g s  m i n .  Now the remarkse1 h o d  c h a g s  ma y i n  pa  

etc. are also intended to show the radiant light; yet literally they 

c o n t r a d i c t  " the previous remark - they are not meant to be taken 
literally. This explanation is d q o n g s  p a s  b s h a d  p a .  

" d o n  d e  l a  s g r a  d e  ' j u g  pa ' g a l  ba  #i dgongs p a s  bshad pa dang I don d e  l a  s g r a  drang  
thad  du b s t a n  pa 'i dqongs pa ma y i n  p a s  bshad pa g n y i s  n i ,  don g y i  g t s o  bo g c i g  y i n  
p a s  s g r a  mtha ' l a  b r t e n  pa ' o  I D 218a2. 

% T h e  T i b e t a n  i s  g i v e n  a s  q u o t e d  by Padma dlCar po (F 3 6 a l ) .  T h e  S a n s k r i t  i s  a s  g i v e n  
(and m o d i f i e d )  b y  Wayman ( s e e  n . 3 4 ) .  

''F 36a2 

t s h i g  g i  s b y o r  ba = a l z p a y o g a ,  lit. " c o n n e c t i o n  o f  speech" .  

" D 209b7 (expanding  JVS 292bB) : snang pa qsum rnam par dag pa ' i  don'od q s a l  s t o n  pa na I 
'dod chags  ma y i ~ i  pa dang I 8dod c h a g s  dang bra1  ba  ma y i n  pa dang I chags  pa b a r  ma n y e  

b a r  mi  dmigs .  pa z h e s  b y a  ba  l a  s o g s  pa snang pa gsum l a  s g r a  ' g a l  ba ' i  t s h i g  g i s  bstan 
z h i n q  d e  bkag  pas ,  ' od  g s a l  stm pa l a  s o g s  pa ' i  r d o  r j e ' i  t s h i g  rnams n i ,  dgongs p a s  
bshad pa ' o  I 

" I n  t h i s  c o n t e x t  ' g a l  ba ( v i r u d d h a  e t c . )  a lways  means something l i k e  "opposed ,  oppos ing ,  
t o  oppose" ;  " c o n t r a d i c t o r y ,  c o n t r a d i c t i n g ,  t o  c o n t r a d i c t " ,  a s  it indeed  d o e s  i n  pr-a. 
I t  n e  v e  r i n  either o f  t h e s e  c o n t e x t s  means "ambiguous" a s  i s  s u g g e s t e d  b y  t h e  
t r a n s l a t i o n  o f  t h e  PPD v e r s e  i n  r e f . n . 3 4 .  Here indeed  bTsong kha pa i s  e x c e p t i o n a l l y  
e x p l i c i t .  By u s i n g  t h e  word bkag  pas  he s a y s  t h a t  one  a s s e r t i o n  r e f u - t e s  the o t h e r .  
N e e d l e s s  t o  s a y ,  ambiguous d i s c o u r s e  canno t  r e f u t e  a n y t h i n g ;  o n l y  b y  o p p o s i n g  some- 
t h i n g  c a n  one r e f u t e  it. 
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Let us see in some detail how the translation of s g r a / d o n  by word/ 

meaning fails to give us an intelligible account of this example. ~t is 

quite obvious that the m e a n i n g s  of s n a n g  b a  g s u m  and of 'dad c h a g s  

ma y i n  p a  etc. are not only not the same, but are completely different. 

What is the same in the two cases is a certain aspect of the i n t e n -  

t i o n s  ascribed by the commentator (or by J V ~ )  to the original utterer, 

the Buddha. What is different in the two cases is of course the words 

uttered, but also the conventions associated with the two utterances or, 

more accurately, the way that these conventions are, in each case, to be 

related to the utterer's intention. In one case, the communication-in- 

tention is straightforwardly related to the normal linguistic conventions 

governing the use of the words uttered; in the other case, they are op- 

posed. 

Even the grammatical form of the phrase d g o n g s  p a s  b s h a d  p a  points 

away from the interpretation here of s g r a  by "word(s)", as d g o n q s  p a  

does literally mean "intention"; and the instrumental - p a s  ("by means 

of") does point to a distinction in the m o d e  o f  i n t e r p r e t a t i o n  

rather than in the material to be interpreted. 

Further, let us consider what conditions would have to be satisfied 

by any two.sentences of which it is claimed that they are examples re- 

spectively of d g o n g s  b s h a d  and d g o n g s  m i n .  These two modes of explana- 

tion attribute to the utterer two different modes of language-u s el as is 

made very clear by bTsong kha pa's example; but they attribute the same 

meaning. The passages differ only in words. The difference is not, in- 

deed, heldto c o n s t i t u t e  or e n t a i l  whateveritisthatal- 

lows one passage to be explained d g o n g s  p a s ,  the other d g o n g s  p a  ma y i n  

p a s ;  but the hermeneutical difference is, according to this interpreta- 

tion of Bu ston's principle, held to be b a s e d  on the difference of 

words. 

But this is quite p a t e n t l y  absurd. A mere difference of words, 

without difference of meaning, cannot be the basis of any but the most 

trivial difference in modes of language-use. 

This counter argument fails when s g r a  is taken to include linguistic 

convention. Obviously different modes of language-use c a n  rest on 

differences of linguistic convention. But this account of the matter 

fails to explain the full literal force of the phrase d g o n g s  p a s  b s h a d  

p a ,  explanation by means of i n t e n t  ion. In my opinion, this is a 

failure of the Bu ston principle itself (as based on the s g r a / d o n  dis- 

tinction). Padma dkar po indeed abandons that form of the distinction 

(table 3) and succeeds in giving a much better explanation. But I will 

have to deal with this elsewhere. 
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4 . 3 . 2 .  d r a n g  d o n  a n d  n g e s  d o n  

Here, says bTsong kha paPmwhere one deals with a single passage to 

which two different purposes arE ascribed, and where a purpose is intro- 

duced which is different from the real point of the passage ( d n g o s  z i n  

g y i  d o n ) ,  one speaks of d r a n g  d o n ;  and when-nothing else is introduced 

other than that complete purpose, one speaks of n q e s  U o n .  Padma dkar po, 

commenting on the relevant verse of P P D , ~  says that persons of little 

ability are shown the real intention ( r a n g  b z h i n  g y i  d o n )  of the passage 

indirectly by being led towards something else. The real intention is 

hidden ( s b a s  t e ) .  n g e s  d o n  is for able persons who are to be shown the 

real way of things ( b d e n  pa  d e  k h o  n a  n y i d  j i  l t a  b a  b z h i n )  directly; 

it is also called the indubitable purpose ( g d o n  m i  z a  b a ' i  d o n ) .  

These two accounts are obviously not quite consistent; in fact Padma 

dkar po has in mind a slighty different notion of n q e s  d o n  from bTsong 

kha pa. But we can neglect this different here.- Broadly speaking, both 

authors' version of the distinction is illustrated by an example given 

by bTsong kha pa.& The example revolves about a passage describing the 

visualization of five different-coloured jewels, small as mustard-seeds, 

at the end of one's nose. The two different interpretations offered by 

bTsong kha pa are the following: 

I d e  l a  p h y a g  m t s h a n  b s g o m  pa  n i ,  d r a n g  d o n  d a n g l  

r l u n g  s g o m  p a  n i ,  y a n g  d a g  p a ' i  d o n  n g e s  d o n  n o  1 
That is, the d r a n g  d o n  interpretation is that the meditation concerns 

symbols, p h y a g  m t s h a n ,  held inthehands of deities. The n g e s  d o n  inter- 

pretation is that the passage is concerned with meditation on (various 

kinds of 1 r l  u n g / v S y  u .  

Needless to say, it is absurd to claim that what is involved here 

(and said to rest on distinctions of d o n )  is a difference of meaning. 

In general, d r a n g  d o n  and n g e s  d o n  are relative to one another, 

n g e s  d o n  being for the more advanced person. Here we must remember that 

the general purpose ( d o n )  of the buddha in uttering the tantras was to 

bring beings to enlightenment ( b y a n g  c h u b ) .  So "advanced" here is to be 

" D 218a4: 1 dngos z i n  g y i  don l a s  gzhan du  drang du yod p a s ,  drang b a ' i  don dang I gang 
du d r a n g s  pa r d z o g s  pa d e  l a s  gzhan du drang du  med pas  n a ,  n g e s  p a ' i  don g n y i s  k y i  
bshad pa n i ,  gzhung g c i g  l a  ' j u g  pas  don mtha ' l a  b r t e n  pa ' o  I (What I o f f e r  i n  con-  
n e c t i o n  w i t h  t h i s  i s  n o t  t o  be t h o u g h t  o f  a s  a t r a n s  l a t i o n  . )  

w F  35b5 

=Padma dkar  po t a k e s  u p  t h i s  d i f f e r e n c e  a t  H 1 6 b 4 f f . B u t  I w i l l  l e a v e  it u n t i l  a n o t h e r  
o c c a s i o n ,  a s  it c o n c e r n s  h i s  v i e w s  on  t h e  t w o  s a t y a .  

' D  207b5 
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taken in relation to enlightenment, ot ~ ~ t e r i ~ l ~ g i ~ a l l y .  Thus in relation 

to s a q v r t i ,  p a r a m z r t h a  is n g e s  d o n ,  as Padma dkar po stressed in H. In 

relation to the u t t p a t t i k r a m a ,  the sampannakrama is n g e s  d o n ;  bTsong kha 

pa's example well illustrates this. TO say all this is not, of course, 

to say that the n g e s  don interpretation is 1 i n g u  i s t i  c a l l y  more 

advanced or sophisticated; for, as Bu ston's principle quite accurately 

reminds us, the d r a n g  d o n / n g e s  don distinction is not a distinction of 

discourse, of r j o d  b y e d ,  at all. A tantra passage may refer quite natur- 

ally to a soteriologically advanced matter, and we may need some inter- 

pretative sophistry to extract an elementary u s e  for it. 

This reveals the limitations of my attempt to distinguish linguistic 

from non-linguistic methods of b s h a d  t h a b s ,  of explaining the tantras. 

If "linguistic" is taken narrowly (i.e. in relation to sentences and con- 

ventions only), then the d r a n g  d o n / n g e s  don distinction is not linguis- 

tic. But if "linguistic" is taken more broadly, as including the whole 

relation between sentences and what they are used for, then it does 

cover that distinction. 

Similar problems arise in Dr.Katzl hermeneutical typology. Are we to 

say that the d r a n g  d o n / n g e s  don distinction is one of text-based or of 

adept-based hermeneutics? Even in the siitras, this question is less easy 

to answer than Dr.Katz supposes in his Introduction; and it is obviously 

more difficult still in the tantras. In my view, the text/adept distinc- 

tion does not s o l v e  the problem of describing the d r a n g  d o n / n g e s  don 

distinction at all. However, it provides us with another, a different 

way of talking about it,. and that alone is of value. 

4 . 3 . 3 .  s g r a  j i  b z h i n  a n d  s g r a  j i  b z h i n  m a  y i n  

bTsong kha pa explains the difference between these two as followsm: 

There is s g r a  ji b z h i n  p a  when the intention is clearly indicated by the 

words, without any need to bring in any other intention. However when the 

s g r a  indicating that intention is not what is known in the world and in 

treatises on semantics, but is given by adventituous '' buddha-symbols, 

one speaks of explanation by s g r a  ji b z h i n  ma y i n  p a ,  and this depends 

upon differences of both s q r a  and d o n .  

''D 218a4: 1 phal cher don gnyis pa l a  drang du med c ing  don gsa l  bar bsnyan p a 1 i  sgra 
ji bzhin pa d a n g )  ' j i g  r t e n  pa dang s g r a l i  bstan bcos l a  sgra de don de l a  ' j u g p a r  
ma qrags shing I sangs rgyas ky i s  glo bur du brda mdzad pa tsam gyi sgra  ji bzhin ma 
y i n  par  bshad gnyis n i ,  sgra don gnyis ka 'i mtha ' l a  br ten pa 'o I 

aeglo  bur (D 218a6). 

e9 sangs rgyas kyis  . . . brda mdzad pa ; cf . n. 64. 
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As mentioned in the Introduction, s g r a  ji b z h i n  here mean6 (both 

literally and according to the explanation) the use of language with 

normal (linguistic) conventions. bTsong kha pa's explanation of s g r a  ji 

b z h i n  ma y i n  amounts to saying that the connection between the sentence 

and its content is not governed by convention, but is a d  h o e ,  a d v e n -  

t i t u o u s  ( g l o  b u r l . g 0  Bu ston" and bTsong kha pa' both illustrate 

this by means of the well-known pseudo-words k o t a k h y a  etc. They point 

out that these pseudo-words appear in various different tantras, in each 

case with different senses. In J V S ' )  they are used of senses and eense- 

objects, whereas in the S a r v a b u d d h a s a m a y o g a  they are used as names for 

the ten v l y u ,  while in the Ngan  s o n g  s b y o n g  r g y u d  they are used as dif- 

ferent names for VajrapZpi. 

The P r a d I p o d d y o t a n H ,  and Padma dkarpo on it* do not add much to 

this. But in his other b s h a d  t h a b s  works" Padma dkar po points out that 

there is another way in which a passage can fail to be s g r a  j i  b z h i n ,  

viz. the linguistic conventions may be n o n -  s t a n d a r d .  This case, 

and the examples of it given by bKa brgyud pa writerss fall exactly un- 

der what bSod nams rtse mo calls b s d u s  don ."  It is the case under which 

the bKa brgyud pas take the "code" of the H e v a j r a t a n t r a .  

The difference between s g r a  j i  b z h i n  ma y i n  and d g o n g s  b s h a d  is in 

fact clear enough even in the P r a d i p o d d y o t a n a ,  but it is made explicit 

in a short passage from KumZra quoted by Padma dkar po:" 

"What is the difference between explanation by d g o n g s  pa  

and by means of s g r a  ji b z h i n  ma y i n ?  It is the difference 

between opposition ( ' g a l  b a )  and (the use of) unknown 

9 0 
D 218a6,  a l s o  209b2. Bu s t o n  (I3 25a7)  a l s o  u s e s  t h e  word i n  t h i s  c o n t e x t .  

25a4 

" D  211a2 

93 JVS 294a5 

94 F 36a6 

" G  l l a 2 ;  H 15b5 

9 6 1 n  b o t h  t h e  passages  g i v e n  i n  r e f  .n.95, Padma dkar  po s a y s  t h a t  dgongs skad ( s a n d h y z -  
bhLsH) f a l l s  under  t h i s c a s e  o f s g r a  j i  b z h i n  ma y i n . f o r  i n s t a n c e  i n  G: brda  z h e s  bya  
ba n i ,  dgongs p a ' i  skad n y i d  k y i s  gsungs  p a ' i  ' j i g  r t e n  dang b s t a n  bcos phal l a  ma 
grags  pa l o  I 
bKra s h i s  rnam r g y a l  ( E  10b2) and Kong s p r u l  ( J  39a6)  e x p l i c i t l y  q u o t e  examples  f rom 
t h e  H e v a j r a t a n t r a  ( I I . i i i ,  56 and I . v i i i ,  1 ) .  I  w i l l  d e a l  e l s e w h e r e  w i t h  t h e s e  bKa 
brgyud pa a u t h o r s '  r a t h e r  complex u s e s  o f  t h e  r e l a t e d  t e r m s  dgongs s k a d ,  gsang skad 
and brda  s k a d ,  and t h e i r  r e l a t i o n  w i t h  sgra  j i  b z h i n  ma y i n .  

97 See above under  gdams ngag drug.  



symbols ( b r d a ) . "  What is the difference between explana- 

tion by d g o n g s  p a  and by means of s g r a  j i  b z h i n ?  In the 

first case there is opposition (between convention and 

intention); in the second case, there is no opposition.100 

4.4. The ' c h a d  t s h u l  b z h i  'i r g y a n  

Enough has already been done to show that the t s h u l  b z h i  modes of 

explanation relate the texts to various different phases .of Buddhist 

meditation and related practice. The Sanskrit and Tibetan terms for such 

phases themselves need much more attention than they have so far re- 

ceived. For the moment, it may be enough to say that most of the termi- 

nology applying to the stages of vajrayina practice derives from the 

Guhyasamzja literature. Most of our authors give some account of the re- 

lation between the t s h u l  b z h i  and this Guhyasamaja-based terminology; 

table 7 summarizes the views of Bu ston on this relation. 

99  F 36b4: ' g a l  ba dang grags  pa ma y in  pa ' i  b r d a ' i  b y e  b r a g  g i s  s o  I 
loo F 36b4: ' g a l  ba  dang ' g a l  ba  ma y l n  pa ' i  b y e  b r a g  g i s  s o  ( 



b s h d  t h a b e  41 

TABLE 7: CONNECTION BETWEEN THE T S H U L  B Z H I  AND OTHER 

NOTIONS ABOUT LEVELS OF PRACTICE, ACCORDING TO BU STON 

General level Name of 
of activity practice 

"outer sciencesH 
-- grammar etc. 

l a k q a q a y i n a  
(mtshan  n y i d  

t h e g  p a )  

k r i y d ,  c a r y l  & 
yoga t a n t r a  

pzrami t d  
( p h a r  p h y i n )  

irrelevant 

a n u t t a r a y o g a t a n t r a :  k l y a v i v i k t a  
u t p a t t i k r a m a  ( l u s  d b e n )  

v a g v i v i k t a  
( w a g  d b e n )  

c i t t a v i v l k t a  
( s e m s  d b e n )  

I karmamdra' 
( l a s  r g y a )  

prabha-svara 
( ' od  g s a l )  

Type of ' c h a d  L # h u l  
stags 

- y i  qe'i don 

v a j r a j a p a  ye s h e s  gsum g y i  
( r d o r  b z l a s )  

s b a s  don 

c i t t a v i k u d d h i  
( sems  k y i  mam 
par dag  pal 

s v i d h i q ~ h i n a  r a n g  b y i n  brlabs k y i  
( r a n g  b y i n  g y i s  s b a s  d m  
b r l a b s  p a )  

'dod chags  chos k y i  
s b a s  don  

a b h i  sambodhi 

mthar  t h u g  gi don 
y  uganaddha 
( z u n g  ' j u g )  

This table may be compared with that given by ~teinkellner" which 

is mainly based on much older sources; there are some very important dif- 

f erences . 
Bu ston's explanations of the point of these four methods is as fol- 

lows. In y i  g e ' i  d o n ,  the connection between the passage a d  its content 

is established by analysis based on the method of grammar, semantics, 

poetics, logic and so forth.lO' The s p  y i  d o n  interpretation is for 

the benefit of those who have so far practiced only the p d r a m i t i y i n a  Or 
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the three lower classes of tantra and who need to be reassured by giving 

them an interpretation related to what they understand already. lo2 The 

s b a  s d o n  interpretation is of three kinds (as in all our authors, 

see table 7); what they have in common, Bu ston says is that they de- 

monstrate the heart ( s n y i n g  p o )  of the teaching because tbey bring about 

a real certainty, which may be compared with that of a man who sees a 

pregnant woman and realizes that this is indeed the effect of acting out 

of one Is desires. 1°3 

m t h a  r t h  u q  p a 1 i  d o n  is certainly concerned with ' o d  g s a l  and 

z u n g  ' j u g ,  as laid out in table 7. But the specific point of it, as set 

out by Bu stonlD4 raises a problem which I have not been able to disen- 

tangle. For the Sanskrit original m t h a '  inthis phrase is k o l a ;  and this 

is one of the ten pseudo-words occuring in J V S . ~ ~  Unfortunately by tell- 

ing us that this word is s g r a  ji  b z h i n  ma y i n  p a  and is a tathagata- 

symbol, Bu ston does nothing to clarify what, if anything, the word 

k o l a  here conveys. He does continue by telling us that one "reaches the 

limit, limited away from thingsuu7 but this remark is hardly less ob- 

scure. 

Here there may be some help from Padma dkar po, who in H"' gives us 

an account of the t s h u l  b z h i  which makes no references to the considera- 

tions of table 7 at all and is purely epistemic. Here, each of the four 

t s h u l  b z h i  is said to be explanation that the true purpose of the pas- 

sage is attained by some form of pramZpa .  '09 

m B  25b7; compare t h e  JVS passage quoted i n  n.65, and t h e  r e l a t e d  d i scuss ion .  

mi B 26a3: 1 dper na sbrum ma mthong na ' d i  n i  'dod chaqs ky i  chos k y i s  kun t u  spyod pa 'i 
' b ras  bu 'o  I zhes nges  pa bzhin du. 
On t h e  connection between bshad thabs  and t h e v a r i e t i e s o f  kun t u  spyod p a ,  s e e  Grags 
pa r g y a l  mtshan, cf .n.55.  

u 4 ~  26a7. 

Ua JVS 293a5. The i n t e r p r e t a t i o n  of ko l a  given by Bu s ton  i s  n o t ,  however, apparent ly  
found i n  bTsong kha p a ' s  commentary ( e - g .  D 211a2 f f . ) .  Bu s t o n ' s  words a r e  ( B  26bl ) :  
mtha' i  skad dod ko l a  zhes pa,  s g r a  ji bzhin pa ma yin  pa,  de  bzhin qshegs p a ' i  brda 
ste, mur thug pa 'i t s h i g  ste, mu n i  yongs s u  ste, dngos po thams cad n a s  thug pa ste, 
mthar son pa  'o I 

I 

= d e  bzhin gshegs pa 'i brda ,  s e e  n. 105. Cf. a l s o  n.64 and 89. I f  t h e  p o i n t  i s  simply 
tha tmtha l /ko lamean  yongs s u  "completely", it does no t  h e l p  very  much. 

10'See t h e  l a s t  p a r t  of t h e  remark quoted i n  n. 105. 

'OH 17a4. 

IP9The genera l  form is: X-don n i  I dngos bs tan  qy i  b r j o d  don P-yis g tan  l a  phab n a s  bshad 
pa ste. Here, X = s p y i ' i  e t c . ,  while P is t h e  r e l e v a n t  form of pram+: roughly,  se-  
mantics,  reasoning,  Hgama and pratyakga r e s p e c t i v e l y .  
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In the case of m t h a r  t h u g  g i  d o n ,  thie p r a m i q a  is a form of p r a t y a -  

k s a ,  i.e. of pure perception. u0 Here one is reminded of the frequent de- 

scription of 'od g s a l  as y a n g  d a g  p a ' i  mtha  by Padma dkar po and othere. 

~ u t  even if Bu ston and Padma dkar po are here at bottom trying to say 

the same thing, this only reduces the problem of Bu ston's use of m t h a ' ,  

mu, k o l a  etc. - a purely linguistic problem - to the far more difficult 
and largely non-linguistic problem of 'od g s a l  itself. I cannot here 

take the matter further than this. 

4.5. The n y a n  p a  p o  l a  b s h a d  t s h u l  g n y i s  k y i  r g y a n  

There are two different styles of teaching; one for the crowd ( t s h o g s  

b s h a d ) ,  and one for the individual pupil of a b l a  ma ( s l o b  b s h a d ) .  Our 

authors differ as to the exact distinction. See table 8. 

4.6. The g a n g  z a g  l n g a  'i r g y a n  

The ~ r a d i p o d d y o t a n z  gives five types of pupil, and these are corre- 

lated there with the two styles of teaching as recorded in table 8. That 

table also records the well-knownu2 correlation between these five types 

and the two called c i g  c a r  b a U J  and r i m  g y i s  p a .  The latter distinction 

is especially important for Bu ston and Padma dkar po, but seems to have 

been deliberately ignored by bTsong kha pa. On the other hand, the lat- 

ter has an interesting discussion on the relation between the n y a n  p a  

p o  'i r g y a n  and the g a n g  t a g  l n g a  'i r g y a n .  

gnes t s h u l  yin l u g s  nmgon sum g y i s ,  c f  . n. 108,109. For t h e  fo rce  o f  t h e  term gnas t s h u l  
(= gnas l u g s )  he re ,  and f o r  some remarks about yin l u g s ,  w e  my paper mentioned i n  n.3. 
On yin l u g s ,  t h i s  phrase  is  a good example of t h e  p o i n t  made i n  n.6.2. of  t h a t  paper. 

UISee t a b l e  1 and foo tno te s  t h e r e t o .  bTsong kha pa is  i n t e r e s t i n g  on t h i s  rgyan ( D  220a6 
f f . ) .  

U2 See H.V.Gusnther, L i f e  and Teaching o f  ~ z m p a ,  115 n. 1. 

LU See s e c t i o n  3 of my paper mentioned i n  n.3, and many r e fe rences  given i n  that paper. 

n 4 ~  220bl f f .  



44 M .  Bro ido  

TABLE 8: THE P R A D T P O D D Y O T A N A  ON THE CORRELATION BETWEEN THE N Y A N  

PA PO L A  BSHAD T S H U L  G N Y I S  K Y I  R G Y A N  AND OTHER R C Y A N  

t s h o g s  b s h a d  s l ob  b s h a d  

m t h a '  d r u g  g i  
r g y a n  

' c h a d  t s h u l  b z h i  ' i  
r g y a n  

g a n g  z a g  l n g a ' i  
r g y a n  

s g r a  j i  b z h i n  
dgongs min  
drang  don 

y i  ge  *i don 
s p y i  'i don 

u  t p a l a  
padma d k a r  po 
padma dmar po 
candan 
( a l l  these are 
r i m  g y i s  p a )  

s g r a  j i  b z h i n  ma yin 
dgongs  pa c a n  
n g e s  don  

s b a s  don  
m t h a r  t h u g  don 

rin po  che l t a  bu 
( = c i g  c a r  ba) 

4.7. The r d z o g s  r i m  b s g r u b  p a ' i  r g y a n  O r b d e n  g n y i s  n g e s  p a ' i  r g y a n  

According to Bu stonYS this is nothing more than the acquisition of 

certainty about what was done before. Padma dkar says it is merely 

another way of dividing the first six r g y a n .  J V S ~ '  and bTsong kha paUe 

are much more detailed, but it is not clear to me how much of this can 

be called b s h a d  t h a b s .  

5 .  C o n c l u s i o n  a n d  outlook 

Most of this paper has been about the linguistic devices used in 

Tibet to explain the tantras. I have tried to do two things. First, to 

locate these linguistic devices within the general field of explanatory 

methods for the tantras ( b s h a d  t h a b s ) .  Second, to identify, define, dis- 

cuss, interpret and apply that one distinction - the distinction between 
r j o d  b y e d  s g r a  and b r j o d  b y a  d o n  - which, in the texts under review, 
seems to underpin the use of most of these linguistic devices. Many im- 

portant and interesting problems remain for discussion elsewhere; I shall 

be more than satisfied if I have provided a firm foundation for such dis- 

cussion. 

" B 2 9 b 4  

U6 F 38b6 

U7 JVS 2 9 4 a 5  

UB D  2 2 3 a - 2 2 5 b  
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B i b l i o g r a p h y  

a )  C a n o n i c a l  w o r k s :  

J  V S  J i i d n a v a j r a s a m u c c a y a  = Y e  s h e s  r d o  r j e  k u n  l a s  b t u s  p a .  Peking  

bKa ' g y u r ,  rGyud, Ca 290b-294b. 

SRD i r addhaka rava rman ,  Y e  s h e s  r d o  r j e  k u n  l a s  b t u s  p a ' i  r q y u d  l a s  

' b y u n g  b a ' i  r g y a n  b d u n  r n a m  p a r  d q r o l  b e .  Peking  bsTan begyur ,  

rGyud ' g r e l ,  H a  10a-12a. 

PPD ~ r a d i p o d d y o t a n s  o f  C a n d r a k i r t i .  s D e  dge  bsTan ' g y u r ,  rGyud 

' g r e l ,  H a .  Verses from t h i s  work are g i v e n  as quo ted  by t h e  

writer commenting on  them. 

b )  T i b e t a n  w o r k s :  

A S a  skya  p a  bSod nams rtse mo (1142-1182),  r C y u d  s d e  s p y i ' i  r n a m  

b z h a g ,  e s p .  62b5 f f .  ( r g y u d  b s h a d  t h a b s  k y i  man  n g a g )  

B Bu s t o n  Rin chen  g r u b  (1  290-1 3641, d P a l  g s a n g  b a  ' d u s  pa  'i t i k k a  

s C r o n  ma r a b  t u  g s a l  b a .  gSUng 'bum Ta 20b2 i f .  ( r g y a n  b d u n  b s h a d )  

C BU s t o n ,  d P a l  g s a n g  b a  ' d u s  pa  ' i  r g y u d  ' g r e l  g y i  b s h a d  t h a b s  k y i  

y a n  l a g  g s a n g  b a ' i  s g o  b y e d .  gSung 'bum Ta l a f f .  

D bTsong kha pa  (1357-1419),  Y e  s h e s  r d o  r j e  k u n  l a s  b t u s  p a ' i  r g y a  

c h e r  ' g r e l  p a .  bKa 'bum Tsa 171b6-227a8 ( O t a n i  Vo1.160, p.150) 

6 sGam po pa bKra s h i s  rnam r g y a l  (1512-1587),  K y e ' i  r d o  r j e ' i  ' g r e l  

p a  l e g s  b s h a d  n y i  m a ' i  o d  z e r ,  e s p .  8b5 i f .  ( r g y a n  b d u n  b s h a d  

t h a b s )  

Padma d k a r  po (1527-1592),  g s a n g  b a  ' d u s  p a ' i  r g y a n  z h e s  b y a  b a  

Mar l u g s  t h u n  m o n g  ma y i n  p a ' i  b s h a d  p a ,  e s p .  32bl i f .  (gsung 'bum 

1 6 )  

Padma d k a r  p o , d a u m a  g z h u n g  l u g s  g s u m  g s a l  b a r  b y e d  p a  N g e s  d o n  

g r u b  p a ' i  s h i n g  r t a ,  e s p .  7b3 i f .  (gsung ' b u m  9 )  

Padma d k a r  PO, b r J o d  b y e d  t s h i g  g i  r g y u d  b s h a d  p a  m K h a s  p a ' i  k h a  

r g y a n ,  e s p .  15b2 i f .  (gSung 'bum 1 )  

Kong s p r u l  Blo  g r o s  mtha '  y a s  (1813-1899),  b r T a g  g n y i s  s p y i  d o n  

l e g s  b s h a d  g s a n g  b a  b l a  n a  med p a  r d o  r j e  d r a  b a ' i  r g y a n ,  eSp. 

38a2 f f .  ( r g y u d  s p y i  'i ' c h a d  t h a b s  m d o r  s m o s )  





THE TRANSMISSION LINEAGE OF THE W D  TEACHING 
ACCORDING TO THE 2ND DALAI -LAMA 

by 
E.DE ROSSI-FILIBECK (Rome) 

In the first volume of the gSuh 'bum of the second Dalai-Lama, in a 

chapter dedicated to the eulogies of various bla m a 1  is found an invo- 

cation (gsol 'debs12 addressedfrom dGe 'dun rgya mtsho to the masters 

who in succession transmitted up until his days the teaching of gcod.' 

This, as is noted, dates back to the teaching of Ma gcig Labs kyi sgron 

ma, follower of Dam pa sans rgyas, the famous Indian siddha.' 

Their meeting which took place during the third voyage of Dam pa in 

Tibet, in the historical period of the second diffusion of Buddhism, had 

a result destined to endure for a long time if one recalls that in some 

bKal brgyud pa monasteries of eastern Tibet, such as rGyu ne and sKabs 

che,' as also in the monastery of  in ri in western Tibet, the doctrine 
and the practice connected to gcod are maintained until the most recent 

times. 

The doctrine of gcod was received, even if with adequate adaptations, 

by the other schools of Buddhism, maintaining however a major individual- 

ity in respect to the ii byed, a system with which it had common roots, 

so much so that often the gcod was seen as yan lag of the ii byed.' 

The g ~ u i  'bum of dGe 'dun rgya mtsho (1475-1542) is in 3 volumes: the chapter to 
which I refer is entitled: rJe btsun thams chad mkhyen pa'i g s d  'bum thor bu las 
ma'i bstod tshogs (la-75a) with a subchapter gCod yul brgyud pa'i gsol 'debs (49b- 
51a) written at gel brag at the request of d r d  b ~ a i  rgyal in 1503; see alsoTohoku 
Catalogue 5545. 

2 see Decleer 113-123. 

For a doctrinal exposition of gCod see Blondeau 375-76, Tucci 1973 126-132. 

see n.42. 

' Tucci 1973 131. 
Grub mthaO 107, Smith 1970 66 
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The g ~ o d  teaching (man hags precepts and iiams len practice) was ac- 

cepted by the b ~ a '  brgyud pa, by the Karma pa, a branch of the same 

school, by the Jo nan pa, by the Sans pa and by some rnin ma pa tradi- 

tions,' not only, standing by the authority of the source, by the same 

dGe lugs pa.' To cite an example which testifies to this, we find in t h e  

vast work of 'Jam mgon sprul sku Blo gros mtha' yas (1813-1899) gcod 

texts collected from various Karma pa authors, among whom are Ran byun 

rdo rje (1284-1339), dKon mchog yan lag who is also called Karma Chags 

med (1525-1583), rGyal dban thog mchog rdo rje (1797-18671, and in the 

same work gCod texts of Taranatha (1571-1640?), the famous Jo nan pa 

master. 

The Karma pa9 masters received the gcod teaching from the Gans pa 

masters, lo so named from the kam po or kam bu'i gans hermitage, and they 

in their turn had received it from Thod smyon bsam grub, a gcod master? 

The sahs pa masters not only undoubtedly received the gcod doctrine, 

as is also noted in the Blue Annals, in the chapter dedicated to the fol- 

lowers of ~hyun rnal 'byor, but some of them such as Sans rgyas ston pa, 

mKhas grub chos rje and kans ston pa,12 figure also in the list of dGe 

'dun rgya mtsho as teachers of the principal doctrine of gcod (bstan 

thog gcig ma). 

' see the introduction in dDams riag mdzod vol. 9. 
I cannot establish what place the gCod had in the spiritual and doctrinal outlook 
of dGe 'dun rgya mtsho; thus I limit myself to noting that the gcod and the ii byed 
enjoyed a certain devotion among the abbots of 'Bras spuns, as even dGe 'dun grub, 
predecessor of dGe 'dun rgya mtsho, was received in pilgrimage at  in ri, Aziz 1978 
25. 

CCK gives a list of Karma pa masters who transmitted the gCod teaching up to the 
time of Chos kyi sei ge. Many of these are noted in the list of Richardson and Smith 
1968. Chronologically, the last identified is Chos kyi dbai phyug (1584-1635). After 
Karma Chags med the list in CCK follows this order: 6i ma 'qyur med, b!am gtan bzan 
po, gCod rgod bla ma, dKon mchog bkra Qis, Chos skyon pa, rDo luri pa, Sri bdzra. A 

list of the Karma pa masters who transmitted the gCod is also in Lauf 91-92; it ends 
with Karma Chags med. 

On the ~ a i s  pa masters see BA 987; in CCK brief biographies of these masters inclu- 
ded in the transmission of the secret mantras are to be found. (p.533); in BA the 
succession ends with sans bstan sruh, in CCK it proceeds with the following names: 
 am Gid rdo rje 'jun pa, ~ a i s  pa rin po che, Bla ma rdo rje, Nam mkha' rgyal rntshana 

UThis personage, more frequently called rje btsun Zil gnon chen po, is part of the 
sras rgyud transmission, see CCK 560, KGT 763, gDams riag mdzod vo1.9, 817. He is 
further cited in the don gyi brqyud tradition, CCK 543, the tiams bryud tradition, 
CCK 5 4 4 .  and then rtsa ba'i brgyud tradition, CCK 545. 

12 See n.51, 52, 53. 
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Another point between the Saris pa and gcod schools which oeeme im- 

portant to me is in Sukasiddhi, in whose teaching, no lees than in that 

of Niguma, is evident the spiritual lineage of the kahe pa." 

The invocation of dGe 'dun rgya mtsho addressed to the gcod masters 

is twofold: the first concerns the masters of the zab don brgyud andthe 

second those of the bstan thog gcig ma brgyud. About these last masters 

not only their name, but also the place, hermitage or monastery, where 

they transmitted the teaching is given. That makes it possible to trace 

a geographical outline of the teaching of gcod as was observed in the 

1 6 ~ ~  century. According to this source it was centered above all in 

g~sah: we cite siie mo, Kha rag, Ri h dpal of Sans, rTa nag bSam edihs, 

~ u n  dmar with the two extremities of  in ri, La stod in the west and 
~ a n s  ri, seat of Ma gcig, in the east. 

It was thus in these seats that the principle instructions of Ma gcig 

were handed down; in fact it is remembered also that from this doctrinal 

system flowed diverse teaching traditions, every one of which presents 

variants in the list of the masters. From the teaching of Dam pa the 

gcod split into two branches, pho and mo, with respectively sKyo bSod 

nams bla ma1' and Ma gcig as leaders. From this then derived the two 

traditions of m o  gcod, called sras rgyud and s l o b  rgyud;15 the first de- 

scended from rGyal ba don grubL6 and the second from Khu sgom chos kyi 

sen ge.17 It seems to be opportune to recall also the other traditions 

of the qcod teaching: in the list of their masters are cited also some 

of the names reported by dGe 'dun rgya mtsho which are not mentioned in 

the Blue Annals. I refer in particular in the teaching traditions listed 

in the text: ii bred dai gcod yul chos *byuri rin p o  che'i phren ba thar 

pa'i rgyan, published in the volume qcod kyi chos 'khor together with 

" See Kapstein 143. 
This branch continued with sMa ra ser po up until &as grub gion nu, a $ a k  pa mas- 
ter, BA 990, Smith 1970 539. 

'5 KCT 763-764. 

'6This personage also took part in the transmission called zab don in which we find 
him cited as ~ l a n  lun chos rje, from the place of meditation lsgrub gnasl founded 
by him at the direction of a prophecy of Ma gcig, his mothe:. His biography is in 
CCK 494-507. He is also called Ra dra grub pe, BA 985, and s ~ i n  po grub pa or rKu 
bar dgra grub pa, KCT 763. A locality ~ l a n  lui is mentioned in Tucci I.T. 4:1,  63, 
and it is a place near Shomang on the map. 



two other texts. Their originals are preserved as rare books.'' ~ 1 1 t h ~ ~  

texts are important works relative to the 2i byed and gcod doctrine. 
The author of the above-mentioned text is Chos kyi sen ge.19 In the 

colophon of his works the date never appears. We can, however, affirm 

that it is not earlier than the lgth century since in the last pages of 

the text the author cites personages such as 'Jam dbyans mKhyen brtse'i 

dban po (1820-1892) and Blo gros mtha' yas. 20 

Chos kyi sen ge, in presenting the biographies of the gCod masters, 

divides the transmission into: ma rgyud Bes rab kyi brgyud pa, pha rgyur 

thabs kyi brgyud pa, and gsari ba sriags kyi brgyud paz1 and he recognizes 

in the pha rgyud transmission the pho gcod and in the ma rgyud the mo 

gcod. 22 

The traditions of teaching reported by Chos kyi sen ge are: sriags 

lugs kyi bka * gter zuri 'jug gcod dbari brgya rtsa'i brgyud, 23 don gyi 

brgyud, '' iams brgyud, 25 mdo lugs fie brgyud and rtsa ba 'i brgyud. 26 

The zab don tradition seems to regard the teaching of Ma gcig con- 

nected with the practice of ro stioms skor of Naropa and other teachings 

such as those of ~ h a h  rgyal po and of rGod tshan pa;," regarding the 

zab don transmission lineage of dGe 'dun rgya mtsho the only names I 

' B A  wood-engraving of the text by Chos kyi sei ge is found also in the Tibetan prop- 
erty of 1s.M.E.O. in Rome, andin the Toyo Bunko Collection, see Yamaquchi no.47-724. 

l9 Chos kyi sen ge or Dharma sen ge is the author of other texts relative to gCod, see 
Tucci TPS 257, n.164. In the colophon it says that the text was written by 'Jigs 
bra1 Chos kyi sen ge in the Chos dun hermitage at Yar kluh at the request of 'Jigs 
med gZan phan 'od zer of Chab mdo. 

21 This division reflects the classification of tantras divided in father and mother 
tantras according to which way (thabs) or knowledge (jes rab) is insisted on in 
order to reach spiritual realization, Blondeau 369. In regard to the third division, 
that of the secret mantras, it includes, according to CCK 535-541, exclusively the 
tradition of the ~ a i s  pa masters. 

" See CCK 477. 
23 This transmission which is led by Khu sgom is the most similar to the bstan thog 
gcig ma of dGe 'dun rgya mtsho and to that of the BA.  The biographies of its masters 
are in CCK 494-532. 

24 CCK 543. 

25 CCK 544. 

" CCK 545. 
27 CCK 550; in regard to ~ h a n  rgyal po and rGod tshai pa see respectively Cyatso 1 1 1 -  
119 and Tucci 0. M. 2, 376-382. 
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could identify, apart from those already noted in the bstan t h o 9  g c i g  

ma brgyud, are the following: eKal ldan een ge, Glan lun chos rje, d g e  

bdes gial pa sans rgyae ras pa, b ~ o d  name rin chen and the ascetic chu 

sgom. 

For the identification of the namea of the rnaatere, firet of all, 

it was necessary to consult the Blue Annals: apart fromthe initial link, 

as above mentioned, with the ii byed pa I found that a) some names are 

completely new, being not contained in the Blue Annals; our source was, 

in fact, written about 25 years later, in 1503; not all of these masters 

can be identified, also because some of the names, such as ka kya bla ma 

or Chos grags bzah pol are so common that they are hardly identifiable; 

b) others, such as Khu sgom chos sen, Do1 pa zan thal, rGya nag gcer bu, 

follow the order given in the Blue Annals in the chapter of gcod; 

C) some names, as above mentioned, are Sans pa masters and their bio- 

graphies are found in the chapter of the Blue Annals dedicated to the 

disciples of ~ h y u n  po rnal 'byor. 
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The l i s t  o f  t h e  m a s t e r s  of  t h e  z a b  don b r g y u d  i s  t h e  f o l l o w i n g :  

Dus gsum r g y a l  ba  skyed mdzad pa 

Yum chen $ e r  phyin 

bCom ldan  ka kya t h u b  pa  

'Jam d p a l  smra s e n  

r j e  b t s u n  s G r 0 1  ma 

Sukasiddhi  

Ma pham mgon po 

Thogs med sku mched 

kryadeva 

Dam pa s a n s  r g y a s  

bSod nams b l a  ma 

Labs k y i  sg ron  ma 

sKal ldan  sen ge28 

Glan l u h  chos  r j e Z 9  

dge b s e s  g i a l  pa30 

Grub pa 'ba  r e  

sPad pa  kha pa 

Sa  kya b l a  ma 

s a n s  r g y a s  r a s  pa31 

Rin chen g'ion nu 

d P a l  l d a n  g r a g s  pa 

' J a m  dbyans  mgon po32 

~ h y u h  s t o n  r a s  pa  

b l a  ma Grags g r u b  

s a n s  r g y a s  y e  S e s  

bsod nams r i n  chen"  

Chos g r a g s  bzan po 

b y a  b t a i  Chu sgOma  

Don yod r g y a l  mtshan 

Kun d g a '  r g y a l  mtshan 

r t s a  b a  'i b l a  ma 

is mentioned in CCK 561 and in Smith 1970 540. This personage, a native of 'Phan 
Y U ~ ,  is part of the s r a s  rgyud transmission. 

29 See n. 16. 

30 He is a native of mChims phu and is a direct disciple of rGyal ba don grub; his short 
biography is in CCK 508; in BA 985 he is mentioned only by his other name Gra pa hag 
st on. 

UHe i$ part of the third transmission of 2i byed, his biography is in BA 975. 

32 He is a bKa 'brgyud pa master, see BA 676. 
33 He may be Kham bu ya legs; in CCK 481 he is also called bSod nams rin chen. On Kham 
bu ya legs see also KGT 764. 

" He is a master of ii byed ,  BA 91 I. 
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The list of the masters of the b s t a n  t h o 9  g c i g  ma b r g y u d  is the following: 

Name 

DUS gsum rgyal ba skyed mdzad pa 

~ u m  chen ber phyin 

bCom ldan Sa kya thub pa3' 

'Jam dpal smra sen" 

r j e  b t s u n  sGrol ma3' 

~ukasiddhi 

Byams pa mgon poS9 

Thogs med sku mchedbO 

kyadeva " 
Dam pa sans rgyasW 

bSod nams b l a  ma43 

Place 

'Og min chos kyi pho bran 

Bya rgod phun po'i ri 

rGya nag ri po rtse lna 

g.Yu lo bkad pa'i tin khams 

'Ja 'od khyil ba'i pho bran 

dGa' ldan chos kyi pho bran 

Ri bo bya rkan dgon pa 

rGya gar 'jag ma'i spyil bu 

La stod  in ri glan 'khor 

g.Ye yi gans par dgon pa 

On ;a kya thub pa and Bya rgod (Gydhrakiita) see S t e i n  8lb-88b. In this same place 
according to a narrative of Langkor (gLan 'khor), Dam pa was conceived by his mother 
when a vulture perched on her shoulder, A z i z  1979 28.  

= H e  is a form of ~aiijusri, mentioned in CCK 431, 542; see also Lauf 94. 

She is the d z k i n i  who shows her emanation in Tibet in Labs kyi sgron ma; the history 
of this manifestation is in CCK 439-451; her residence, according to CCK 494, is 
found at the base of Potala. 

38Her history is in CCK 425; she is also named in the s r i a g ~  l u g s  line of transmission. 

mMaitreya; under the name Ma pham mgon po he is mentioned in the sriags l u g s  trans- 
mission, CCK 542. 

40 ~ s a h g a  and Vasubandhu, see CCK 542, BA 869, Lauf 94. 
41 
With regard to ~ r ~ a d e v a  and Dam pa, see BA 869; in CCK he appears in the sriags l u g s  
and in the mdo l u g s  transmissions, 431, 542, 544. 

"Recent studies on the famous siddha who circulated the ii b y e d  system are AZIZ 1978 
and A z i z  1979; on the tradition of Dam pa in Tibet see also L a u f .  A brief biography 
is in BA 869, Grub mtha' 107 and in CCK 421, where the Indian name ~amalagila is 
mentioned on p.134. This name is not recalled in BA and Grub mtha' whereas it is in 
KGT 756. A biography of Dam pa is also in Lalou 45. On ~ l a n  'khor, Langkor on the 
map, see F e r r a r i  154. 

43 
According to BA 982, 984, he transmitted the teaching of the pho p o d ;  his brief 
biography is in CCK 437-439: He w?s born at sTod gtsan po in the clan of SKY0 to 
which belonged also the d g e  b k e s  Sa kya ye ies of the sriags l u g s  transmission; after 
having spent much time as a hermit, he was received at   in ri ~ l a n  'khor by Dam pa. 
He taught Ma gcig the practice of ro sfioms (indifference to cadavers) and he is 
considered her b l a  ma root. 
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Place 

Labs kyi sgron ma" 

~ h u  sgom chos senb5 

Do1 pa zan thalq 

rGya nag gcer bub7 

sans rgyas rab stonb8 

sans rgyas dge slonb9 

Sum pa ras pa9 

sans rgyas ston paU 

mKhas grub chos rjeS2 

Zans ri khan dmar dgon pa 

sfie mo khu'i dgon pa 

L U ~  dmar lcah gsar dgon pa 

dBus stod dpal gyi Chu r i  

inhabited places 

inhabited places 

Kha rag mon bu dgon pa 

Ri bo dpal gyi dgon pa 

bSam gtan sdins hermitage 

"Her biography is in BA 983, L a l o u  49, CCK 451-460; the history of her life is well- 
known so I will limit mys:lf to reporting the names of her teachers: d g e  b k e s  dean 
ston, &on Ses, d g e  b k e s  Sud ba fva dmar can, d g e  b k e s  ~ a *  rtse ba, bSod nams bla ma. 

"The complete name is Khu sgom chos kyi sei ge; his biography is in BA 988 and CCK 
509-512; for sfie mo, Gnimo on the map, see F e r r a r i  142. 

" His biography is in BA 989 and in CCK 512-514; the locality connected to his name 
is L& smad in BA and L& smad byan tshal in CCK. LU* dmar is Lungma in the area of 
Ralung and Gobzi, T u c c i  I. T. 4: 1, 58. 

"Disciple of Do1 pa; brief biography in BA 990 and in CCK 514-516. The connection 
with Chu bo ri is mentioned in both texts. On Chu bo ri see F e r r a r i  163. 

~ i s c i ~ l e  of rGya nag gcer bu, brief biography in BA 990 and in CCK 517. 
49 Biography in BA 990 and in CCK 517; disciple of the preceding teacher. 

Sum pa ras pa or Sum ston ras pa; see EA 990 and CCK 518-522, in where he is also 
called Sum ston ian med or Ras pa; on Kha rag see F e r r a r i  155. 

"He is a iais pa master; his biography is in BA 746 and in CCK 52:-526; he was a 
contemporary of ~ a i  dgon pa (1213-1258). Ri bo is Ri bo dpal in ~ a i s ,  which was 
founded by ~ s a i  ma Bans ston (1234-1309), see K a p s t e i n  143; on the region see also 
W y l i e  141. n.239. 

"He is a Bais pa master; his biography is in BA 749 and in CCK 526-532; he Was a 
contemporary of gSer glih bKra Bis dpal (1242-1315); in CCK he is also called rGod 
phrug of &as grub chen po gkon nu grub. Four.der of bSam s d i k  in ~ y a b  (g~san); 
died in 1319. On bSam sdiis see W y l i e  144, n.271. 
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Name - 

kans pa s t o n  pa53 

Rin chen b l o  gross' 

Tshul khrims mgon pos 

bSod nams bzan po" 

rTogs ldan f i i  mas7 

Don yod r g y a l  mtshanse 

Kun dga' r g y a l  mtshans9 

P lace  

'Jag chun dpal hermitage 

t h e  res idence  o f  t h e  'Jag chufi b l a  m a  

sTag tshan hermitage 

sTag rtse chos  k y i  pho bran 

inhabi ta ted  p l a c e s  

rTa nag 

Chos sku dag p a ' i  pho bran 

r t s a  b a ' i  b l a  ma 

53 I believe that he may be the same Tsah ma Saris ston pa, head of the kahs pa tradi- 
tion, called 'Jag pa, on which you can see K a p s t e i n  and S m i t h  1970 8; his name is 
connected with a place 'Jag chuh; regarding the locality according to a personal 
communication of Prof.Wang Yao, it would be in Gsah close to Phun tshogs glih. 

S+ Unidentified. 

55 Unidentified; in regard to the place, see W y l i e  146, n. 2 9 2 ,  F e r r a r i  120. 

56 He may be the chief disciple of Bo doh pan chen; his biography is in BA 1017 (1341- 
1433). The locality is Bye ri sTag rtse, Tagste on the map. 

" Unidentified. 

58 I cannot identify him with certainty, but I recall that a Don y d  rgyal mtshan ex- 
ists, a member of the Sa skya family, who possessed Sahs and rTa nag for a long time, 
Tucci 1971 187. Regarding the monastery of rTa nag, it was founded by the second 
Dalai-Lama's grandfather, Kun dga' bzan po, K a p s t e i n  143. 

"He is the father of the second Da;ai-Lama, Sreg ston Kun dga' rgyal mtshan, (1432- 
1506) who resided in Sreg fin of sans. According to S m i t h  1970  8 810 gros mthal yas 
received the .his pa teaching from the traditions of Sreg and 'Jag pa united to 
those of bSam sdiis. Regarding to the gCod teaching Kun dga' rgyal mtshan is also 
connected to the monastery of Rin chen glii, gDams nag  mdzod 9 ,  817. There is also 
a Kun dga' rgyal mtshan, author of a biography of the first Dalai-Lama, Vostrikov 1 9 2 .  
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THE AUTHOR OF THE SUHFLLEKHA 

by 
S.DIETZ (G6ttingen) 

Among the ten Buddhist epistles contained in the subdivision spriri 

yig of the Tanjur, the Suhrllekha (SLI1 is the best known, because it 

has become accessible to a larger public in the form of various trans- 

lations. ' 
In Tibet this letter has enjoyed a widespread popularity since the 

time that it was translated by Sarvajiiadeva and dPal brtsegs (8/gth cent.). 

This is evidenced by numerous quotations3 from and comentariesr on it. 

For the abbreviations of Sanskrit-texts see F-Edgerton, Buddhist Hybrid Sanskrit Cram- 
mar. New Haven 1953, MI-XXX. For the abbreviations of Pgli-texts see V.Trenckner, A 
Critical Psli Dictionary. Vol.1, Copenhagen 1924-48, XII-XIX. 

Texts in the Tanjur: 
Cone (C) , vol.~e (941, 40b3-46a7 
Derge (D) , Vol.8e (94), 40b4-46b3 
Derge, Jo bo'i chos c h i ,  60a3-65b6 
Narthang [N] , ~ o l . ~ e  (941, 279a7-286b3 
Narthang [N~], Vo1.Gi (33), 64a5-70b6 
Peking [ [PI ] , ~ o l  . ~ e  (94) , 282b8-290a4 
Peking [[P~]], Vol.Gi (331, 74a6-81b4 

Cf. S.Dietz, Die buddhistische Briefliteratur Indiens. Nach dem tib. Tanjur hrsg., 
aers. und erlautert. Digs., B o n n  1980. I, 16-17. A critical edition of the Tibetan 
text, together with a German translation, and an edition of the canonical cementa- 
ry Vyaktapadl suhqllekhatikl of Mahhati is being prepared for publication by the 
present author. 

3 
The earliest quotations in Tibetan literature are found in gCes pa bsdus pa*i 
*phrin yig (~Zrasdgrahalekha) by dPal dbyds. Cf. Dietz, Briefliteratur, 11, 220- 
319; 111, 169. As an example for later quotations see Guenther, The Jewel Ornament 
of Liberation by s(;am.po.pa. London 1959, 47-48, 56-58, 62-63, 68-69, 123-126, 153, 
164, 183, 185. 

Cf. Dietz, Briefliteratur, I, 14-16. For this paper I used the following cementa- 
ries: Mahlmati, VyaktapadZ ~uh$lekhatikI. P, vol.fie (94) , 324b8-376b2, (SLT) ,Brag 
phug dge bkes dge 'dun rin chen, hies pa *i spriri yig ces bya ba'i mchan *grel, 1961 
(mChan 'grel ) . 
Suhrllekha by iczrya Nzgsrjuna. Ed. A. S. Shastri, Sarnath-Varanasi 1971. 



~lthough the SL was well known in India and in China, a significant in, 

fluence on later didactic works can be found only in Tibetan literature, 

TO date, no Sanskrit quotations from the SL are available. Besides the  

quotations in the Cittaratnaviiodhanakramalekha of ~ i t Z r i ~  only one more 

quotation is known, namely that in Candrakirti's CatubkatakatikS.' 

TWO important reasons might be adduced to explain the great success 

which the SL had in Tibet: 

1. The SL contains a concise and comprehensive presentation of the way 

to liberation from sawsara for the layman. 

2. The SL is attributed to ~agarjuna, the famous philosopher of Madhya- 

maka. 

It is remarkable that the SL has few stylistic and philosophical 

characteristics in common with those of the indisputably authentic works 

of the philosopher of Madhyamaka. Certainly, in the classification of 

Nagarjuna's works in the three categoriese of rigs tshogs "Category of 

reasoning", gtam tshogs "Category of [didactic] discourses" and bstod 

tshogs "Category of hymns", the SL does not belong to rigs tshogs but 

to gtam tshogs. The Rljaparikaths Ratnsvali (RA) "Discourse to a king 

[with the title] 'A string of jewels'" belongs to the same category. 

However, in the RA we find many traits which are in accordance with 

those of other authentic works of Nagarjuna. This discrepancy was the 

starting point of my investigation of the tradition concerning the au- 

thor of the SL and its addressee, the metrical and stylistic peculari- 

ties, and the use of philosophical terms. I should like to present the 

results of this investigation here. 

Three Chinese translations of the SL are available in Taishd, Vo1.32, 745b-754b: 
Taishb 1672, translated by Gupavarman in 431. 
Taishd 1673, translated by Sarpghavarman in 434. 
Taishd 1674, translated by I-tsing. This translation was edited together with an 
English translation' by S.Bea1, Suh-ki-li-lih-kiu. The Suhrillekha or 'Friendly Let- 
ter'. Written by Lung Shu (Nzgsrjuna), and Addressed to King Sadvaha. Transl. from 
the Chin. ed. of I-tsing, London 1892. 

Cf. Dietz, Briefliteratur, 11, 14-65 and 111, 169. 

' P I  Vol.Ya (981, 113b3-4. There SL 43 is cited without reference to the work and its 
author. I should like to thank Dr. Ch-Lindtner, Kpbenhavn, for this information. 

Cf. D. Seyfort Ruegg, Le Dharmadhgtustava de Ndgir juna. itudes Tibktaines. ~kdibes 2 
la Mbmoire de Marcelle Lalou. Paris 1971, 448-471. 
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1 .  The p e r s o n a l i t y  o f  t h e  a u t h o r  o f  t h e  SL and o f  i t s  a d d r e s s e e  

In the SL the author himself hardly appears. Neither his name nor 

that of the addressee are given. Yet he addresses a layman (khyrm p d )  

as his spiritual adviser (bla ma), as is clearly seen from v.118: 

I khyod la de skad gdams pa gari lags de I 
1 bas par dge sloi gis kyad bqyi bar dka'l 

I 'di las gad fig spyod pa'i rio bo de'i I 
I yon tan bsten pas sku tshe don yod mdzod ( 

"Even for a monk it would be difficult to accomplish all 

the counsels given to you. [However], make [your] life 

meaningful by holding fast to the merit of those [coun- 

sels] whose nature is such that you can practise them." 

In addressing the addressee only general, honorific, polite formulas 

are used, e.g. yon tan rad btin *'[you] whose character is endowed with 

virtues" (v.la), dge '0s "0 one worthy of the merits" (v.la), 'jrg rten 

mkhyen pa "you who know the worldn (~.29a), rigs pa'i bdad tiid "o right- 

eousone" (v.39a) etc. Only dbad phyug "Lord" (v.54a) allows one to in- 

fer the high social rank of the addressee. 

This is contrary to the practice in Naggrjuna's ~ i ,  where the voca- 

tive "king" (skr. rSjan, pzrthiva, nypalg is generally used. 

The names of the author and of the addressee are mentioned in the 

colophon of the letter: 

I bbes pa'i phrin yig slob dpon 'phags pa klu sgrub kyrs , 
mdza' bo rgyal po bde spoyd la bkur ba rdzogs so 1 1  

"The Letter of a Friend (hies pa 'i phrin yig), lo written 

by Ac5rya Nagarjuna (Klu sgrub) to [his] friend King 

The vocative "king" is used e.g. in RA I,2, 78; II,26, 76, 78, 91,97; 111, 1, 5 ,  12; 
IV, 28, 31, 44, 45, 99; the vocative dpal ldan "o glorious one" in 111, 75. For the 
text of RA see: Nlgir juna, ~Sja~arikathlratnsvali. [~ib. 1 Rgyal po la gtam bye ba 
rin po che'i phreh ba. p Vo1.k (94), 129a5-152b4; G.Tucci, The Ratnaval1 of NhgHrjuna. 
JRAS 1934, 307-325 and JRAS 1936, 237-252 and 423-435, S.Dietz, The Fifth Chapter of 
NIglrjuna's RatnSvalI. Journal of the Nepal Research Centre 4, 1980, 189-220- 

10 
Thus the Tatpuru~a compound of the title Suhgllekha "Letter to a friend" was trans- 
lated by the Tibetans. That the translation "Letter to a friend" is correct is pro- 
ven by the explanation of the commentary SLT (P vol.Ae (94), 325 a2), as well as by 
the analogy to the titles of,other letters, where usually the addressee is quoted. 
e . g .  Gurulekha, Putralekha, Si~yalekha etc. 



kitas~hana ( b ~ e  spyod) 'l is concluded. " 

The titles and colophons of the chinesel' translations specify the 

Bodhisattva Lung shu (=Nigarjuna) as the author of the letter. As the 

name of the addressee, we readinGupavarmanls translation Shan t'o chia 

(745b), in I-tsing's "King of the country Ch'eng shih"13 ("riding on the  

scholars" or "borne by the scholars"). The latter is probably the trans- 

lation of skr. Sadvahana, that is kitavihana, while the name given by 

Gugavarman, Shan t'o chia, which is the transliteration for Jantaka, 

might be another form of Jetaka, the original personal name of the king1. 

as is indicated by I-tsing and Bu ston. That the s L  was addressed to a 

katavahana king is reported by I-tsingE who notes moreover: 

"In India students learn this epistle in verse early in 

the course of instruction, but the most devout make it 

their special object of study throughout their lives." 

In the time of I-tsing (end of 7th cent.), the SL was very popular 

as an easily intelligible, concise and comprehensive summary of the Bud- 

dhist doctrine and practice. 

The friendship of Nagirjuna with a kZtav2hana ruler is well document- 

ed, not only in Tibetan and Chinese references, but also in Indian sourc- 

es.16 According to the commentator Ajitamitra," the RA was written for 
the same kitavihana king. Certainly, the latter does not give a system- 

atic explanation of the teachings of Nagarjuna; however, it contains, 

besides moral admonitions and religious advice, also substantial parts 

devoted to expositions of the Madhyamaka philosophy. Nevertheless, in 

the R A  author and addressee are also not quoted. 

" For the translation of the name bDye spyod cf. S.Levi, Kni~ka et Sitavlhana, deux 
figures symboliques de llInde au premier sidcle. JA 228, 61-121, M.Walleser, Die 
Lebenszeit des Nigirjuna. ZB 6, 1925, 96-99. 

c£. S.Bea1, Suh-ki-li-lib-kiu, 10, 13 and Taishd. Vol. 32, 745b, 748a, 751~1, 754b. 

Cf. J.Takakusu, A Record of the Buddhist Religion as Practised in India and the 
Malay Archipelago (a.d. 671 -695 )  by I-tsing. Oxford 1896, 159, n. 1, S.Bea1, ~uh-ki- 
li-lib-kiu, 13. 

14Cf. E.Obermiller, History of Buddhism (Chos hbyuri) by Bu ston. 2 vois., transl. 
from Tib., Heidelberg 1931-1932, 11, 125, J.Takakusu, Record, 159; S.Bea1, sub-ki- 
li-lib-kiu, 6; M.Walleser, Lebenszeit, 101; S.Dietz, Briefliteratur, I, 37, n.47. 

" J.Takakusu, Record, 158f. , 162. 
Ib Cf. A.K.Warder, The Possible Dates of Parkva, Vasumitra (II), Caraka and ~it~cefa. 
Papers on the Date of Kani~ka. Leiden 1968, 331-333; Bags, Hargacaritra, 5 283. 
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~uiunarizing, we should retain the following: No information on the 

personalities of the author and the addressee can be extracted from the 

S L ;  the Chinese and Tibetan tradition agree on Niqsrjuna as the author 
of the S L .  This tradition has certainly its root in India, and must have 

been established already in the sth cent., since the first Chineee trans- 

lations date from this time. On the other hand, in evaluatingthese facts, 

one should not forget that the growthof legends around N&g&rjuna9s life 

was in full bloom already at that time, as is shown in ~uGrajiva's bio- 

graphy of ~agarjuna.'~ The friendship of Nsgarjuna with a Shtavshana 

ruler is well known; and we should not forget that the R A  was also ad- 
dressed to the latter. 

2 .  Metre  and s t y l e  o f  t h e  S L  

Since the S L  is available only in translations, the possibilities 

for a philological investigation are rather limited. Nonetheless, the 

metre of the original Sanskrit text is known, simply because the author 

himself quotes it in v.1, where he says: 
--- b d a g  g i s  --- 

# ~ h a g s  pa  ' i  d b y a h s  ' d i  d a g  I 
I c u r i z a d  c i g  b s d e b s  k h y o d  g s a n  p a ' i  r i g s  I 
"It is fitting you hear these Aryigiti [verses] l9 which 

I have composed concisely." 

The iryZgiti belongs to the group of Gapachandas, i.e. it is a mora 

( m z t r d )  counting metre. A stanza consists of two acatalectic hemistichs 

of 32 morae each, with obligatory caesura after the third foot, i.e.aft- 

er the 1 2th mora. 20  

Cf. k. Lamotte, L *Enseignement d e  V i m a l a k i r t i  ( v i w l a k i r t i n i r d e k a ) .  Louvain 1962, 
71. The same: Der V e r f a s s e r  d e s  ~ p a d e k a  und s e i n e  Quel len .  Cdttingen 1973, 4 1 .  

19 That 'phags pa'i dbyaris is the translation of a metre is corroborated by Ilahhti 
in SLT 325a7: 1 'phags pa 'i dbyaris b e s  bya ba n i  t s h i g s  s u  bcad pa 'i miri lie I " 'Phags 
Pa'i dbyak (Aryig~ti), that is the name of a metre." Cf-Dietz, B r i e f l i t e r a t u r ,  I, 
45, n.60. 

" For the iryigiti cf. C.Cappeller, Kle ine  S c h r i f t e n  und Sanskr i t -Gedichte .  Wiesbaden 
1977, 58, 79-81, 123-132; H.Jacobi, Kle ine  S c h r i f t e n .  Wiesbaden 1970, I ,  157; A.K. 
Warder, P a l i  Metre.  PTS 1967, 141, 143f. 



For us it is important that the use of this metre is extremely rare.;! 

The earliest known example of Arysgiti in the Sanskrit literatureisthe 

Nalodaya, a poem which is attributed, presumably incorrectly, to Kill- 

dasa. Without any doubt the s L  is older than this poem, and hence it is 

the oldest known work in this metre.Allthe works of NagZrjuna preserved 

in Sanskrit are composed in the metres SlokaZ2 (Anusfubh) amd ~ r ~ a , ~ '  

the most commonly used metres at that time. 

The SL is written in a clear, pleasing and straightforward style. 

Canonical similes are used for illustration: e.g. the good result of 

"diligence" (apramzda ) , even after initial "negligence" (pramzda ) , is 
illustrated by the fate of ~ngulimala, Nanda and RjZta5atru. 

More generally speaking, we see that the style is adapted to the 

subjects treated in different parts of the SL. 

In the first part, i.e. vv.4-64, the doctrine of Buddha is taught; 

correspondingly, it is written in a sermonizing and admonitory style. 

We find in these verses several lists of Buddhist concepts.24 In almost 

every verse an imperative or necessitative is used to request the obser- 

vance of virtues and the avoidance of vices. Comparing this section with 

R A  I,8-21, where similarly the pure conduct is explicated, we note the 

following: the style is certainly as clear and pregnant, but in the a i  

the presentation proceeds in terms of dialectic juxtapositions, for in- 

stance the verses R A  I,8-10 enunciate virtues, the precise counterparts 

of which are found in R A  I,12-18. Again in vv.19-21 opposite terms are 
formulated, this time in one verse. 

In the second part (vv.65-1031, the SL contains a presentation of 

seven evils of the cycle of birth. Here a narratory, colourful descrip- 

tion of these evils prevails. In particular the evils of the hells are 

traced out in frightful colours. 

*' Cf. C.Cappeller, Kleine Schriften, 58. The lost Mahiri~fri epos Harivijaya by Sar- 
vasena (dth cent.) was probably composed in this metre. The Mahirdgtri epos Setu- 
bandha by Pravarasena (reigned 410-440) is, as far as is known, the earliest avail- 
able work in this metre. Cf. A.K.Warder, Indian Kivya Literature. 3 vols., Delhi 
1972-1977, 5s 1265-1268, 1433. There may well be earlier examples of this metre in 
Prakrit literature. Cf. A.K.Warder, Pali Metre, 144. The drys was particularly de- 
 eloped in the Prakrit poetry. Cf. H.Jacobi, Kleine Schriften, 150-151, 157, 198. 

22 E.G. the Madhk, sljnyatisaptati, Yuktiga~fikl and W: are composed in kloka. 
23 The-VigrahavySvartani and the seven stanzas ofthe pratityasamutpidahrdaya consist 
of Arya-stanzas. Ofi'ratityasamutpldahCdaya v.5 is quoted in Candrakirti's PraSanna- 
padi !MadhK 428,ll; 551, 14) and v.4cd in Bcf 355,14 and 532,s. These stanzas are in 
AryZ-metre whereas the last, mcst frequently quoted, v.7 is a ~loka. Cf. L.de La 
Vallee Poussin, Theorie des douze causes. Gand 1913, 122-124. The Arya is by prefer- 
ence used in didactic literature. Cf. C-Cappeller, dleine Schriften, 54f. 

2k E.g. in the vv.4, 5, 6-6, 10-11, 29, 32, 33 etc. 
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In comparison with the preceding section, where concise and etraight- 

forward statements pn=dominate, these evils are described in an epic and 
verbose manner. As the author himself mentions,25 he is fully aware of 
the frightening effect of artistical descriptions, pictures or sculp- 

tures. 
In the third part (vv.104-1181, the style of the first part is ta- 

ken up again in the presentation of the way to liberation from saqshra, 

which once more underlines the close correspondence of style and subject 

in the sL. 

3 .  The p h i l o s o p h y  o f  t h e  SL 

In the SL we find nowhere Nigarjuna's dialectic, which is based on 

the relativity of opposite terms," e.g. on the opposition of "existence" 

and "non-existence" in R A  I,57f. From this there results a consistent, 
logical deduction as follows: with such a pair of opposites, since the 

one is only possible, if the other is given, the existence of one implies 

that of the other. From this Nggarjuna deduces that in reality neither 

exists. 

There is no trace of this kind of logical deduction in the SL. Here 

references to ~uddha's" teaching are made, together with bald statements 

of supposed fact. As an example of this kind of exposition I quote the 

vv. 49/50: 

l g z u g s  n i  b d a g  ma y i n  i e s  g s u i  s t e  b d a g  ( 
I g z u g s  d a h  l d a n  m i n  g z u g s  l a  b d a g  g n a s  m i n  I 
l b d a g  l a  g z u g s  m i  g n a s  t e  d e  b i i n  d u  I 
l p h u d  p o  l h a g  ma b i i  y a i  s t o d  r t o g s  b g y i  / 

I p h u i  p o  ' d o d  r g y a l  l a s  m i n  d u s  l a s  m i n  I 
j r a i  b t i n  l a s  m i n  t i o  b o  5 i d  l a s  rnin I 
j d b a i  p h y u g  l a s  m i n  r g y u  med c a n  m i n  t e  / 
Im i  5es  l a s  d a d  s r e d  l a s  b y u d  r i g  m d z o d  1 [so] 



(491 "Thus it has been said (sc.by Buddha): the form 

is not the self, the self does not possess the form, 

the self does not dwell in the form; and the form does 

not dwell in the self; in this manner understand also 

the four remaining 'aggregates' (phuri po) as empty." 

[SO] "Know that the 'aggregates' did not arise by chance 

(yadrcchs), nor from time (kzla), nor from nature (prakrti), 

nor from self-nature (svabhava), nor from a creator (ibvara), 

nor without cause (ahetu), but rather did they arise from 

'ignorance' (avidya), 'deeds' (karma)" and 'craving' (trsai)." 

Ideationally, these two verses spring from canonical Buddhist doc- 

trine. We find parallels to v.49 in s~ 111,114 and SN 111,167. '' Likewise, 
we have quite a few parallels to the list of heterodox3' views of origin 

in v.50, in other works31 as well as in ~agirjuna's~~. It is noteworthy 

that, in addition to both canonical causes33 of worldly personality, 

namely "ignorance" and "craving", "deeds" are mentioned. 

Another possible translation of the Tibetan text would be: "They arise from deeds 
[caused] by ignorance and craving." But also the three Chinese translations mention 
these three causes. Cf . Taish6, Vo1.32, 746b16 (Gugavarman) , 749b14 (Sa~ghavarman) , 
752b27 (I-tsing). In the commentaries, Mahzmati (SLT, ~ o l . ~ e ,  350b1-6). Brag phug 
dge b5es dge 'dun rin chen (mChan 'qrel 43,s-6) and Blo bzari sbyin pa (50,12-14) 
comment also on three co-operative causes of existence. 

29 Before Nagarjuna, in general the five "aggregates" are used for the proof of the 
"voidness". Cf. Frauwallner, Philosophie, 149, 171. 

" In the commentaries (SLT 349a1, mChan 'qrel 43,l-2) 'dod rgyal las "by chance" is 
explained as qnam babs so "fallen from heaven". 
dus las "from time": This theory is known as kZlavZda. Cf. Frauwallner, Geschichte 
der Indischen Philosophie. Bd. 2, Salzburg 1956, 110; ~.~amotte, Le Traite de la 
Grande Vertu de Sagesse de Nsqirjuna (MahSprajxiSpZrami tzkzstra). Vol. 1, Louvain 1944, 
76; $a~darsanasamuccaya. Ed. Suali, Calcutta 1905, 10-11. 
rari biin las "from nature": This is directed against Sirpkhya. Cf. SLT 349a4. 
rio bo xiid las "from self-nature": As A.L.Basham, History and Doctrines of the . i j i v i k a s ,  
Repr. Dehli 1981, 226 states, the svabhZvavada was a amall sub-sect of ~jivikism. 
d b 4  phyuq las "from a creator": This is directed against Yoga. Cf. SLT 349a5 and E. 
Frauwallner, Geschichte, 1,425. 
rqyu med can "without cause": This is the ahetu(ka)vZda. Cf. Ja V.227ff.. SN 111~73, 
AbhidhK (LaVallee Poussin), III,82. This could be directed against the ~jivikas. Cf. 
A.L.Basham, History, 227 and Ja V,228. 

31 
Cf. ~vetHsvataropanlsad I, 2; Sukruta-saghits II1,l. 11; AbhidhK (La Vallge Poussin) . 
11,311 and n.1, 2; Lahk 96,18. 

'' Cf. Akutobhaya, Vol.Tsa (95) , 34a. I would like to thank Dr. Ch.LinZtner, Kobenhavnl 
for this information. 

33 Cf. E.Frauwallner, Geschichte, 1,241. 
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In verses 4-64 of the SL, in which general Buddhist teaching is con- 

veyed, there are some examples that transcendthe teaching of the Sijtra- 

~ifaka, but which are not specific to the fully developed Madhyamaka phi- 

losophy of Nigirjuna. 

The large number of parallels to the Sfitrapifaka in the use of simi- 

le is remarkable, including rarely cited examples. For example, in v.17, 

as in AN 1,283, three groups of human beings are compared with three 

kinds of designs; in v.18, as in AN I,18, three kinds of speech with ho- 

ney, flowers and filth; in v.20, as in AN 11,107, human beinas with a 

mango of various degrees of ripeness etc.3'~ere v.53 should be mentioned. 

There is taught that the 150 p r z t i m o k s a  precepts3' are concentrated in 

the three "instructions" (tib. b s l a b  p a ,  skr. 9 i k g Z ) .  A similar combi- 

nation of these two is found in A N  1,230. 

Similarly the study of particular concepts leads to no definite 

proof for or against the authorship of Nigirjuna. Thus in vv.6-7, "li- 

berality" ( s b y i n  p a )  and "morality" ( t s h u l  k h r i m s )  are held up as spe- 

cial virtues of laymen, as in e.g. DN 1,110, 1,148. In R i  1,12 Nigirjuna 

adds to these two concepts a third virtue "patience" ( b z o d  p a ) ,  while 

in R A  IV, 99 we find even a fourth one, "truthfulnessn ( s a t y a ) .  

In v.8 the six "perfections" ( p z r a m i t s )  are listed. We also encounter 
these in RA IV,81-2, V,75, but in ~i IV,8O and V,35-39 a seventh concept, 

"compassion" ( s i i i i  b r t s e ) ,  is added. 

The context in which the concept of "absolute truthn ( p a r a m i r t h a )  is 

used in v.27a, appears surprising: 

l d o n  dam g z i g s  p a r  b g y i  s l a d  dr ios  r n a m s  l a  I 
( t s h u l  b t i n  y i d  l a  b y e d  pa d e  goms m d z o d  / 

"In order to recognize absolute truth, he must meditate 

upon material things in a thoroughly attentive manner." 

In this verse "meditative contemplation" ( s g o m  p a )  is brought forward as 

the essential preparation for this recognition. However, neither here 

nor in the commentary V y a k t a p a d d  of ~ahgmati" does the conceptofnabso- 

lute truth" seem to have been thought to imply that of "conventional 

truth" ( s a m v y t i s a  t y a ) .  

'' I would like to thank Dr. Ch. Lindtner, Kobenhavn, for informing me about these Pili 
parallels. 

" These are the 150 precepts which are common t o  the Vinaya of all schools .Cf. L. Finot, 
Le PrPtimok~asGtra des Sarvistivddins. JA 1913, 467f. 



In the second part of the SL, in Vv.65-103, seven evils of the cy- 

cleofbirth are listed, in order to inspire "weariness" ( s k y 0  b a )  of the 

cycle of rebirth, and, hence, to create the precondition for liberation, 

Particularly detailed is the representation of suffering in the six 

forms of existence: thus, in v.102, the suffering of the Asuras ( I h a  mi", 

is described. According to LamotteI3' in the canonical  scripture^,^^ as 

well as in the texts of certain Buddhist sects,3g only five forms of ex- 

istence are mentioned, whereas in those of some other sects4' there are . 
six forms. For us it is important that Nagarjuna, the author of the R A  t 

mentions only five g a t i  ( ' g r o  b a )  (1,23)41, while the author of the SL 

has six. 

In the third part, in vv.105-118, the way to liberation from the 

cycle of rebirth is expounded. To begin with, some preconditions are ex- 

plained. "Morality", "meditation" ( b s a m  g t a n )  and "wisdom", i.e. the 

three "instructions", are the means whereby one attains nirvana. The lat- 

ter is, in v.lO5b-dl defined as "a peaceful, subdued, untainted state," 

without age and death, inexhaustible, devoid of earth, water, fire, air, 

sun and moon." In MadhK, Nagarjuna describes nirvana as peaceful, with- 

out becoming and passing away, not eternal, devoid of the manifold, un- 

imaginable and ine~pressible.~~ The phenomenal world and nirvana are one 

and the same for him. 

The sL continues: The seven "members of enlightenment" ( b y a i  c h u b  

k y i  y a n  l a g )  are the virtues, which allow one to attain nirvana (v.106). 

By means of "wisdom" and "meditati~n",'~ the ocean of existence becomes 

a mud holeb5 (v.197). One should not speculate about the 14 "questions 

that were not answered" by Buddha ( a v y a k r t a ) .  The Siitrapitaka mentions 

37  ist to ire du Bouddhisme I n d i e n .  Louva in  1958,  6 9 7 f .  

3 e ~ ~  111, 234; MN I , 7 3 ;  SN V,474; AN IV,459.  

39 T h e r a v s d i n ,  S a r v i s t i v i d i n ,  S c h o o l  o f  t h e  ~ ~ r i ~ u t r i b h i d h a r r n a .  

" Andhaka, U t t a r d p a t h a k a ,  M a h i s G g h i k a ,  V i t s i p u t r i y a  and  t h e  S a d g a t i k s r i k i .  

"The  r e f e r e n c e s  t o  t h e  f i v e  g a t i  found  i n  t h e  MadhK 269 ,  304 ,  323 r e f e r  a l l  t o  Candra- 
k i r t i ' s  P rasannapada .  

42Cf. Mv 1 1 1 , 4 4 1 . 4 .  

43 cf .  MadhK XXV; F r a u w a l l n e r ,  F h i l o s o p h i e ,  1 7 4 f .  ; R4 I , 4 0 - 4 2 ,  45-51, 6 4 f .  
4rr Cf .  Dhp. 372. 
Irs For t h i s  compar i son  s e e  M a t r c e c a ,  sa tapa1ici5a  t k a ,  v .  3 5 .  
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only ten questions" that cannot be answered, whereas NHgSrjuna has 14.' 

of them, and he insists upon the pointlausnees of these questions, in 

view of the identity of nirvioa and sagsira, and the voidness of all 

phenomena. In vv.109-111 the "origination in dependence" is explicated, 

while in v.112, we find a paraphrase of the old, oft-citedbR statement 

(also quoted by NBgBrjuna in other works): Who knows the "origination 

in dependence", knows Buddha's teaching and therefore Buddha hlmself. In 

order to be calmed, i.e. to attain nirvaoa, one muet practise intensive- 

ly the eightfold "noble way" (v.113). By realizing the four "notletruths", 

finally one gaines liberation (vv.114-115b). This part ends wlth the re- 

quest to accomplish the counsels given by the author. This is the way to 

liberation from samsara as it is expounded in the Siitrapitaka and by the 

Hinayana d~ctrine.~'~he concept of the Bodhisattva is nowhere mentioned 

in the SL, whereas in v.11 the eight "moral commandments" ( s l k s E p a d a l  

of an Upasaka are called "the morality of an Arhat" ( d g r a  b c o m  t s h u l  

k h r i m s ) .  In the R A ,  however, Nagarjuna states the preference of Mahlyana 
to ~inayana, and he repeatedly5' asseverates that his instructions are 

in accordance with the MahZyBna doctrine. In R A  1 ~ , 9 4  he even explains 
why Buddha taught the different doctrines of Hinayana and MahZyBna: 

y a t h a i v a  v a i y Z k a r a g o  m d t r k i m  a p i  p a t h a y e t  

b u d d h o  ' v a d a t  t a t h a  d h a r m a p  v i n e y c i n Z v  y a t h d k ~ a m a m  / I  

"Just as a grammarian teaches the alphabet [to disciples], 

so Buddha taught [his] doctrine as it may be accessible 

to those to be trained." 



The above quoted SL v.118 also may be interpreted as an allusion to 

the different intellectual and receptive powers of human beings. Since 

the addressee of the SL is a layman he might be taught the way to liber- 

ation appropriate to him, i.e. the way of the kravaka or Hinayzna. 

In the concluding 5 verses of the S L ,  the influence of the Mahayana 

doctrine is clearly manifest. In those verses the author explains the 

way to nirvana after having accomplished the previously taught way. 

In v.119 he brings forward the concept of the "rejoicing in the vir- 

tues" ( p u n y S n u m o d a n a )  of all living beings and of the "dedication" ( p a r r -  

~ a m a n a )  of the own merit to other beings in order to attain Buddhahood. 

In vv.120-121 he continues: 

Through the power of virtuous actions, one will be born as Lord of all 

Yogins; through the power of one's compassionate actions one will belike 

Avalokitebvara, and hereafter, one will proceed to the Buddha-field 

and become the protector of the world like Amitabha. As a Jina, then, 

having extinguished fear, birth and death of all living beings, one will 

attain nirvana which, once more, is defined as a "transcendental, only 

nominal, peaceful state, devoid of fear, age and death." Hence, we find 

a description of nirvana at the beginning (v.105) and the end of the e- 

lucidation of the way to liberation. 
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4 .  Conclusions 

The results of this investigation can be summarized as follows. AC- 

cording to tradition, the name of the author of the SL is Nigirjuna, who 

is unanimously identified with the philosopher of Madhyamaka. The address- 

ee is, traditionally, a Sitavahana ruler. In the SL no clearly convincing 

evidence for these assertions can be found. 

The metre, In which the SL was composed, is the very rarely used 

giti. ~t could well be that therefore the author, being aware of this fact, 

mentions the name of this metre in v.1. Indeed, the earliest known exam- 

ple of this metre is the SL. Those works of Nigirjuna, preserved in Sans- 

krit, are written in iloka (Anustubh) and k y 3 ,  the most commonly used 

metres in his time. 

The style of the SL is straightforward, pleasing and clear, sermoniz- 

ing in the parts devoted to advice and teaching, colourful in the de- 

scriptive parts. 

Ideationally, the largest part of the teaching in the SL agrees with 

the Siitrapitaka, and, hence, is yathzgamam. Only sporadically, e.g. in 

the discussion of the "perfections", and in the last verses, does it 

become clear that the author was well acquainted with HahZyina Buddhism. 

In particular, we find it rather striking that the presentation of the 

way to liberation from samszra according to Hlnayana is, after one con- 

cluding verse, immediately supplemented by the way to liberation accord- 

ing to the teaching of Mahiyana. It seems to be merely attached, with- 

out being integrated. It is, furthermore, remarkable, that an almost i- 

dentical definition of the nirvap5 is given at the beginning of the Hi- 

nayana way, in v.lO5b-d, as well as at the end of the ~ahiyana way, in 

v.123. Judging from the very few typical MahSyZna concepts and from the 

rudimentary way in which the Mahayaria doctrine is advaxed, thes~gives 

the impression of an early Mahayana work. There are no traces of NZgar- 

juna's dialectical method. Similarly, no hints of ~adhyamaka philosophy 

are found in the letter. Certainly, the "origination in dependence" is 

referred to as the true teaching of Buddha; but it is not defined, as 

it is in Nagzrjuna's ~adh~."There it is promulgated as the true essence 

of the phenomenal world, devoid of all opposite terms and of the mani- 

fold, and hence as liberation. In the same way, Nagarjuna's concept of 

Cf. E. Frauwallner, Philosophie, 176 .  



uvoidnesst' ( A i n y a t Z ) ,  s t o i  pa x i id )  is lacking completely. 

Taking these results in consideration, We are led to the conclusion 

that for the SL the authorship of ~igirjuna, the philosopher of Madhya- 

maka cannot be ascertained with the same degree of probability as it can 

be e.g. for R A .  Because of its title "Letter to a friend" one might be 

tempted to assume that the SL, a favourite religious text-book from at  

least the 5th century onwards, was attributed to the famous Buddhist 

teacher Nagarjuna only in a later period. 



RGYAL TSHAB RJE'S INTERPRETATION OF THE 
AST 1 NAST I VYAT 1 KRAMA I N  NAGARJUNA' S RATNAVAL1 

by 
M.KALFF (Zollikonl 

Today I would like to discuss some aspects of rGyal tshab rje's in- 
terpretation of Nagarjuna's ~ a t n a v a l i .  In particular I like to focus on 

his interpretation of the notion of "going beyond existence and non-ex- 

istence" ( a s t i n z s t i v y a t i k r a m a )  found in the root text. 

The material for this paper is taken from rGyal tshab rje's comen- 

tary to the R a t n l v a l i  called dBu m a  r i n  c h e n  'phrei ba'i stiii po'i d o n  

gsal bar b y e d  p a  "Elucidation of the essence of the Jewel Garland of the 

Middle Way".' 

The R a t n z v a l i  places a great emphasis on the fact that Buddha's 

teaching has passed beyond existence and non-existence. This is most 

clearly expressed in verses 61 and 62 of the first chapter. There the 

going beyond existence and non-existence is shown to be the distinguish- 

ing mark of the genuine Buddhist teaching. It sets it apart from the 

non-Buddhist schools like the ~ Z M h y a s ,  VaiSe~ikas and Jainas and even 

some Buddhist who assert person and aggregates.'~t is quite significant 

dBu ma rin then 'phreh ba'i sriii po'i don gsal bar byed pa ( s h o r t :  dBu ma rin chen 
Dar gIk) by rGyal  t s h a b  Dar ma r i n  chen (1364-1432). g ~ u i  'bum, t e x t  A: m i c r o f i c h e  
e d i t i o n  of t h e  I n s t i t u t e  f o r  Advanced S t u d i e s  of  World Religions, Ka, la-76a ( M p j  
021, 031 8/17 - 11/17) ;  tex t  B: bKra k i s  l h u n  po e d i t i o n  k e p t  a t  t h e  Otan i  I ln ivers i -  
t y  and t h e  Toyo Bunko, Ka, l a -78b) .  (Abbrev ia t ion :  Dar Cik A, B )  . 
RA Skt. v e r s e  61:  

s a s ~ h y a u l ~ k y a n i r g r a n t h a p u d g a l a s k a n d h a v d n a m  1 
p ~ c c h a  lokarp yadi vadaty astinHstivyatikramam 1 1  

v e r s e  62:  
dharmayautakam ity asmzn nSstyastitvavyatlkramam I 
viddhi gafpbhiram ity uktarp buddhznsqi SSsanSm~tam ii 

(Quoted PP 275 and MAV 184) . 
T r a n s l a t i o n :  "Ask t h e  w o r l d l y  o n e s  a l o n g  w i t h  t h e  ~ % k h y a s ,  ~ u l u k y a s ,  N i r g r a n t h a s  and 
t h e  p r o p o n e n t s  o f  t h e  pudgala and t h e  a g g r e g a t e s  whether  t h e y  t e a c h  the  golng beyo?d 
e x i s t e n c e  and non-existence". 



that the text uses here the expression "going beyond" (vyatikrama) which 

indicates a level radically different from that expressed by the terms 

"existence" and "non-existence". The question is how this "going beyond" 

is to be understood. It is the assertion of a paradox, the simultaneous 

denial of two mutually exclusive statements, or is it a process that can 

be indicated by a logic that maintains the principle of non-contradic- 

tion? In order to see what rGyal tshab rje has to say in answer to these 

questions we should examine his interpretation of the most important 

statements concerning existence and non-existence in the root-text. 

I would like to touch on two different applications, namely one in 

which the pair existence/non-existence occurs in a moral context, the 

other in which the application is to the phenomenal world. 

A .  E x i s t e n c e  and n o n - e x i s t e n c e  i n  t h e  c o n t e x t  o f  m o r a l i t y  

The occurence of the passing beyond existence and non-existence in 

a moral context is illustrated by the verses 43-45 of the Ratndvali: 

"The result of Karma does not exist": that is in short 

the view maintaining non-existence (nkistitbdygti). This 

is without merit and leads to a low rebirth. It is held 

to be the wrong view (mithyddrgti). 

"The result of Karma exists": that is in short the view 

maintaining existence (astitldy~ci): this is merit and 

has as its natural consequence a good rebirth. It is 

held to be the right view (samyagdyqti). 

Therefore, because in higher knowledge (jESna) existence 

and non-existence cease, there is a going beyond 

"For this reason you should know that the Ambrosia of the teaching of the Buddhas 
which has been said to be profound, the going beyond existence and non-existence, 
is the special dowery (or: distinguishing property) of the Dharma." 

The Tibetan translation (W,P,DL) gah zag phuh por smra ba yi 'jig rten gratis can 
'ug phrug dah gos med bcas la (DL: pa) . . . . dris ("Ask the worldly ones which propound 
the pudgala and the aggregates together with the SL+hyas etc./or: ask the worldly 
ones which together with the SZrpkhyas etc. propound the pudgala and aggregates ..." 1 
suggests as noted by Poussin (PP 275) Ograntha! po. 

Ajitamitra's commentary states that "along with" includes only Si@chyas, AulGkyaS 
and Nirgranthas (RAT 170a5: 'di dag dah bcas pas na gratis can 'ugphrug dah gos med bcas 
pa'o). This indicates that this commentator whose commentary was originally written 
in Sanskrit nay have used the textual version presupposed by the Tibetan translation. 
This and other observations in his commentary can be counted as an argument in favour 
of the originality of the Tibetan version. But that in itself is not enough evidence 
to decide the question. 
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(vyatikrama) evil and merit. It is for this reason that 

the wise call this the liberation from both bad and good 

rebirth. 

The passages imply that boththewrong view as well as the rightview 

have to be gone beyond if one wants to attain liberation. Here we find 
by implication the well-known conception of "no-view" held by the ~ldhya- 

mikas.' Like in verse 61 the expression "going beyondn is used. Here the 

reader is told to go beyond evil and merit, beyond believing or not be- 

lieving in Karma. It is quite clear that here "going beyond" can not be 

taken to invalidate the previously made distinction between right and 

wrong view. The belief in Karma is the basis of the Buddhist morality 

which is extensively dealt with in this text. Its relationship to wis- 

dom has been clearly indicated by Nagarjuna in the very beginning of his 

book where he states (verses Sf.): 

On account of faith one engages in Dharma, on account of 

wisdom one truly knows. Of the two wisdom is the chief, 

faith, however, precedes it. 

The one who does not on account of desire, hatred, fear, 

or ignorance transgress against Dharma should be recog- 

nized as one possessing faith. He is the highest vessel 

for the final happiness. 

Here Nzgzrjuna compares two essential prerequisites for religious 

attainment. Faith is fundamental for the practice of Dharma. As can be 

seen from the Yellowing verses in this context Dharma mainly means ob- 

servance of moral discipline. It leads to mundane happiness consisting 

This and the following translations of the root text are bzsed on RA Skt. 
' Cf. for instance MMK XIII,8: 

BinyatH sarvadyqcin%p prokta nibsaraqap jinaib I 
ye$Sg tu Btinyatldygcis tZn asSdhyHn babha'sire 11 

While this passage and others could give the impression that the fault lies with 
having any views at all this is not how these statements have been interpreted in 
the dGe lugs pa tradition. In his Lain rim chen mo Tsoi kha pa quotes this passage 
and says: 
rgyal ba rnams kyis stoh pa iiid I lta kun hes par 'byin par gshs / g h  daq stoh pa Aid 
lta ba I de drag bsgrub tu med par gsuhs I ies pa'i stoh pa fiid du blta ba btes pa 'ah 
rah biin gyis stoh pa 'i stoh pa la bden par bzui~ ba 'am dhos por I t a  ba la gsuhs pa 
yin ... (Reprint of the bKra Sis lhun po edition, ed. by Ngawang Gelek, Pa, Delhi 19..?, 
384b3f. [p.207]). For a translation see Alex Wayman's Calming the Mind and Discerning 
the Real. New York 1978, 249. This quote shows that for  soh kha pa it is not wrong 
to have views such as for example to think that something is void of inherent exist- 
ence, but that the problem is with having views that regard something as inherently 
existing. In that sense even the view concerning voidness becomes a wrong view if 
it views that very voidness to exist truly or substantially. 



in a rebirth in one of the higher realms of existence. It is only wis- 

dom that leads to the final happiness consisting of liberation. Thus it 

constitutes a going beyond the achievements of faith and morality. ~t ra- 

dically transcends any type of existence within the circle of rebirth. 

~ u t  although it is only wisdom that can bring about the liberation, this 

does not constitute a negation of the validity of faith and moral disci- 

pline. From the verses quoted we learn that they have to precede wisdom 

as a prerequisite and transform the practitioner into the proper vessel 

for realisation of wisdom. 

In the light of these remarks it is evident that the Madhyamika "no- 

views" does not mean to have no views at all. To have views, at least in 

a moral sense, is a condition for the attainment of wisdom. 

Let us now examine how rGyal tshab rje understands the "going beyond" 

the view that maintains Karma and its results without falling into the 

wrong view that denies it. He makes the following comments concerning 

verse 44: 

Therefore the existence of Karma and result is merely in 

a conventional way, but they are not inherently estab- 

lished ( r a h  biin g y i s  g r u b  pa). The reason is that if one 

were to view them in that way (as inherently existing) 

one would maintain the extreme of eternalism ( S d S v a t a d ~ $ ~ i ) .  

Discussing verse 45 he says: 

On account of knowing the meaning of the mode of abiding 

( g n a s  l u g s  k y i  d o n )  the view of existence and non-exist- 

ence ceases.= 

Firstly we see that rGyal tshab rje understands here the extreme of 

permanence as inherent existence. Then we see how rGyal tshab rje avoids 

understanding the "going beyond evil and merit" in a sense that would 

invalidate the moral distinction between the right and wrong d ~ g f i s .  He 

considers it to be valid on the conventional level of existence. The 

right view of upholding the belief in Karma and its results would turn 

into the wrong view of S Z i v a t a d r $ f i ,  the view of eternalism, if Karma 

and its results would be regarded to be self-existent or inherently es- 

Dar tik A 14a6. 

Dar cik A 14bl. 
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tablished. ' Wisdom moreover does not, according to rGyal tehab rje, af- 
fect the view that Karma exists, but only affects the way one perceives 

its mode of being. 

B .  ~ x i s t e n c e  and non-existence o f  the phenomenal world and its constitu- 

ents 

I like to divide the discussion of this section into two parts: 

1 .  Cases where rGyal tshab rje understands the non-existence to be refut- 

ed as utter non-existence. 2. Cases where he understands the non-exist- 

ence to be refuted as non-existence that is established inherently. 

1. Cases where rGyal tshab rje understands the non-existence to be re- 

futed as utter non-existence 

Verse 38 of the R a t n z v a l i  gives a reason for going beyond existence 

and non-existence that in similar form is already known in the Pili-Ni- 

kiyas: ' 
Who has in that way seen the origination of cause and re- 

sult as well as their cessation, does according to reali- 

ty ( t a t t v a t a s )  not maintain existence nor non-existence 

of the world. 

From the context it is made clear that origination of cause and ef- 

fect refers to the succession of grasping to the ego which leads to the 

production of Karma that results in rebirth. Cessation refers to the re- 

verse order. Also the reasoning seems to be quite stiaightforward: On 

one side the view of nihilism is averted by affirming origination of 

One should note that the expression yod par l t a  ba ( a s t i t l d r s f i )  can have two meanings: 
1. The view maintaining Karma and its results. As such it is a correct view (samya- 
& $ t i )  (cf. verse 44)  . 
2 .  The view maintaining (inherent) existence. As such it is a wrong view (cf.verse 41: 
the root text has yod pa f i id  which is interpreted by rGyal tshab as yod l t a  can f i id  
"someone who has the view maintaining existence" (15bl). He also uses the expression 
yod med du l t a  ba (the view maintaining either existence or non-existence) (15b3). 

' J.P.Rem6n translates the relevant passage in the SamyuttanikZya as follows: "What is 
termed 'non-being' in the world is proved not to be for one who by means of the per- 
fect wisdom sees as .it really is the origin of the world. What in the world is termed 
'being', is proved not to be for one who by means of perfect wisdom sees as it really 
is the cessation of the world". (J.P.Rembn, S e l f  and Non-Self i n  Early  Buddhism. The 
Hague 1980, 265. The translation of the given passage is based on ~ a m y u t t a n i h - y a ,  Vol. 
2 ,  17, Nidinasamyutta 15 (text of the Nilandi-Devanlgari-Pai-Series). 



cause and effect and on the other hand eternalism is averted by affirm- 

ing their cessation. The notion of existence appears to be replaced by, 

view point that puts the emphasis on arising rather than the static con- 

cept of existence. 

rGyal tshab rje sees in this verse mainly a statement of the prin- 

cipleof dependent origination ( p r a t i t y a s a m u t p z d a )  that is free of the ex- 

tremes of "eternalism" and "annihilation".' He transforms the expression 

t a t t v a t a s  ("according to reality") of the root text into a means to qua- 

lify g o d  p a  (existence) as an extreme: He reads the Tibetan translation 

of t a t t v a t a s ,  y a h  d a g  i i i d  d u ,  as y a h  d a g  p a r  g r u b  p a r  A i d  d u  y o d  pa  "ex- 

istence by way of real establishment". There is not much doubt that rGyal 

tshab rje sees in this formulation a synonym for the more current expres- 

sion r a r i  b f i n  g y i s  y o d  p a  ; i d  "inherent existence", used in the commen- 

tarytoverse 46, averse that exhibits aparallel reasoning to this verse 

here.'' Non-existence is qualified as c u i  z a d  k y a r i  m e d  "not-existing at 

all", an equivalent for y e  m e d  or g t a n  m e d  used in other places." 

I suggest also to examine rGyal tshab rje's interpretation of ver- 

ses 50 and 51 which exhibit a similar structure of the argument. There 

rGyal tshab rje's interpretation is based on a Tibetan version that dif- 

fers to some extent from the preserved Sanskrit text. The Sanskrit text 

can be translated as follows: 

Thus seeing the arising of the result from the cause he 

does not maintain non-existence. One concludes that ac- 

cording to the reality of this world it has arisen from 

discursive manifestation ( p r a p a i i c a ) .  

Having come to the conclusion that according to reality 

also the cessation has arisen from discursive manifesta- 

tion ( p r a p a f i c a )  one does not maintain existence. There- 

' RA Dar f i k  A 13a5.  A l s o  i n  t h e  N i d i n a s a m y u t t a  r e f e r r e d  t o  i n  n . 8  t h e  s t a t e m e n t  con- 
c e r n i n g  t h e  o r i g i n  and c e s s a t i o n  o f  t h e  w o r l d  a s  a  r e f u t a t i o n  o f  " b e i n g  and non-be- 
i n g "  i s  f o l l o w e d  b y  a n  a p p e a l  t o  t h e  f o m u l a  o f  pac i ccasamuppSda  a s  t h e  dhamma t h a t  
a v o i d s  t h e  t w o  e x t r e m e s  and shows t h e  m i d d l e  way.  

R9 Dar f i k  A 1 4 b 5 f .  T h e r e  t h e  e x t r e m e s  t o  b e  a v o i d e d  a r e  g i v e n  a s  med pa d i d ,  glossed 
b y  rGya l  t s h a b  r j e  a s  ' k h o r  ba r g y u  ' b r a s  med pa f i i d  d u  l t a  ba  ( v i e w  h o l d i n g  o n  t o  
t h e  n o n - e x i s t e n c e  o f  c a u s e  and e f f e c t  o f  c y c l i c  e x i s t e n c e ) ,  and yod pa f i i d ,  g lossed 
a s  r a i  b i i n  g y i s  yod pa f i i d  ( inherep '  e x i s t e n c e ) .  

UG Dar c i k  A 25b2 ( y e  med)  and 25b3 ( g t a n  m e d ) .  T h e  T i b e t a n  o f  r G y a l  t s h a b  r j e ' s  Para- 
p h r a s e  o f  v e r s e  38 i s  a s  f o l l o w s :  d e  l t a r  ( ' khor  b a  * i )  r g y u  * b r a s  s k y e  ba dari I (r4YU 
' b r a s )  d e  dag  zad  pa f i i d  mthori n a s  (drios p o ' i  d e  k h o  n a  6 i d  khori d u  chud  pa rnams n i l  
' j i g  r t e n  l a  y a i  dag  ( p a r  g r u b  p a )  6 i d  d u  yod ( p a  dari) I (curi zad k y a i )  med ( p a )  fiid 

d u  mi  sems s o  11 (RA Dar f i k  A 13a4-5 ,  b r a c k e t s  mark r G y a l  t s h a b  r j e ' s  g l o s s e s ) .  
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fore not relying on duality one ie liberated.12 

Verse 50 uses like verse 38 the origination of cause and reeult as 

an argument against those who hold on to non-existence. prapafica, the 
activity of mental differentiation, serves in the same way as the grasp- 

ing of the ego and aggregates as the starting point for the arising of 

the world. 

The import of verse 51 as it stands is less certain. In analogy to 
verse 38 we would expect a statement to the effect that cessation comes 

about by the cessation of discursive manifestation. We find, however, a 

statement that cessation h a s  arisen from the differentiation. There 

are a variety of possible solutions. Provisionally I propose the inter- 

pretation that in these verses the illusory character of both *arisingm 

and "cessation" is emphasized by the fact of their origin in prapadca.19 

NOW let us turn again to rGyal tshab rje's interpretation. He reads 

and glosses the verses as  follow^:^ 

We are not maintaining non-existence of cause and result, 

we are not holding the view of non-existence. The reason, 

is because we maintain that cause and result exist as de- 

UR4i Skt.: 
evag, hetuphalotpldam dr$fvS nopaiti ndstikyaq I 
abhyupetylsya lokasya ydthSbhdtyap prapaiica jag, 11 
nirodharp -ca prapadcotthap ydthilbhdtydd upa'gatab 1 
nopaydti astit* tasm& mucyate *dvayani$ritab 11 

* Tib. *gag pa spros pa las ma b y d  ba = nirodhai prapanancotthagl.. 
It is also very possible that following the Tibetan translation we should read na 

for E, especially since and g can easily be mistaken for each other. Ajitamitraos 
commentary does not quote that particular line and thus does not help us in establi- 
shing the correct reading (see RAT 160a6-168b4). 

Reading for z, the text would have to be translated as follows: "Raving come 
to the conclusion that according to reality cessation has not arisen from discursive 
manifestation one does not assert existence . . . ' I .  The intended meaning would be that 
cessation does not come about on the basis of the activity of the discursive m i -  
festation (prapan-ca) but rather by its absence. This sense would correspond to M U  
XVIII.5, where it is indicated that liberation comes about by the destruction of pra- 
pan-ca in the voidness: 

kannakleSakgaySn mok~ab kermakle8d vikalpatab I 
te prapariczt praparicas tu ktinya tZySq~ nirudhyate 11 

Moreover a further indication in favour of this reading would be that in verse 50 
we find the expression asya lokasya yithzbhdtyy which emphazises the point of view 
Of worldly reality, the domain of prapan-ca and the arising of cause and effect. The 
unqualified yHthlbhZtyHd in the next verse could by contrast be understood to indicate 
the point of view of absolute reality, the domain free from prapan-ca, the cessation 

of cause and effect. 

uSee also n.12. 

1 4 ~  Dar fik A 15aSff. 



signated by conceptual thought lrtog pas btags pa) and 

as established by the force of convention (tha sfiad kyi 

dbah gis biag pa). This is the case because we see ac- 

cording to the conventional norm of cognition the arising 

of the result from the cause in analogy to the origina- 

tion of the frult from the seed as arisen from the discur- 

sive manifestation of conceptual thought (rtog pa'i spros 

pa las byui ba). 

The import of rGyal tshab rje's interpretation of the first verse 

is that he sees the origination from prapanca in close analogy to the 

process of mental designation that is responsible for conventional ex- 

istence. Thus the extreme of non-existence is averted. Hedoes not give 

praparica in this context the meaning of the mental process that is cha- 

racterized by clinging to inherent existence, another interpretation 

that can be found in the dGe lugs pa tradition.15 

When looking at rGyal tshab rje's comments on the following verse 

we should know that the Tibetan version of the text he used reads "has 

not arisen from discursive manifestation" instead of "the cessation has 

arisen from discursive manifestation".16 He states: 

We are also not subscribing to the view that holds on to 

existence. The reason is the following: we refute that 

cause and result are established in the absolute sense 

(don dam par grub pa). We would, however, become asser- 

IS Similarly Ajitamitra 168a7f.) emphazises in this context the aspect of prapGca 
as an extensive activity of conventional designation understood to operate by waysof 
the verbal expression of conceptual imagination (spros pa ni rnam par rtog pa'i mnon 
par brjod pas rgyas par tha snad 'dogs pa'o). J.Hopkins goes probably too far when he 
renders spros pa as "convention" in his translation of verses 50/51, but his inter- 
pretation points into the same direction (The Precious Garland and the Songs of the 
Four Mindfulnesses, London 1975, 24). 

An instance for the other current interpretation in the dGe lugs pa school of 
prapafica as discursive activity that clings to true or inherent existence can be found 
in TsoA kha pa's commentary on the Mclamadhyamikaklriki. Commenting on candrakirti's 
explanation of MMK XVIII ,5  he glosses spros pa (Skt. praparica) as bden par fen pa '1 
spros ba (dBu ma tsa ba'i tshig le'or byas pa Ses rab ces bya ba'i rnam bLad rigs 

rgya mtsho tes bya ba. (Reprint of the bKra 5is lhun po edition, by Ngawang Gelek, 
Ba, Delhi 19..?, 189b2 [p.378,2]). 

This interpretation by T S O ~  kha pa is in turn apparently derived from ~uddhapz- 
lita's commentary on MMK XVIII, 5: 'jig ,rten pa 'i r5ed pa dan' ma rned pa la sogS Pa'i 
chos rnams la d i  bden no snam du mrion par ien pa 'i blo can dag de dari de la rnam Par 
rtoy par byed pas de'i phyir rnam par rtog pa dag ni spros pa las byun' n'o 1 1  
/Textedition Ch.Lindtner, Buddhapilita on Emptiness. Indo Iranian Journal 23, 1981, 
193. 

'6G ~a'r c i k  A 15blff., cf. n.12. 
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tors of existence if we were to maintain that they have 

not arisen from the discursive manifestation of concep- 

tual thought ( r t o g  p a ' i  s p r o s  pa l a s  ma b y u i  b a )  (and) 

that they are in accordance with what is really estab- 

lished ( y a h  d a g  p a r  j i  b k i n  A i d  d u  g y u r  p a ) .  But this 

is not what we maintain. 

We see that rGyal tshab rje understands the statement "not arisen 

from discursive manifestation" ( s p r o s  pa l a s  ma b y u f i  b a )  as an equiva- 

lent for the extreme of existence. It assumes the same value as the ex- 

pression "inherently existing" and entails a negation of the principle 

of the mere conventional and just imputed existence of phenomena that 

has been stated to be the correct point of view in the commentary onthe 

previous verse. 

While rGyal tshab rje is able to read the Tibetan text in such a way 

that "not arisen from discurgive manifestation" becomes a circumscrip- 

tion of the assertion of existence which has to be denied, the Sanskrit 

version does not yield that sense. This is true of the Sanskrit even if 

we were to emend Tucci's text in accordance with the Tibetan version to 

read "not arisen from discursive manifestation" ( n a  p r a p a f i c o t t h a p  for c a  

p r a p a i i c o t  t h a + )  . l7 

2. Cases where rGyal tshab rje understands the non-existence as non-exis- 

tence t.hat is established inherently 

This type of interpretation is illustrated by the way rGyal tshab 

rje explains verse 71 : 

Because it has many sides it is not "one". There is not 

" T h e  T i b e t a n  v e r s i o n  o f  rGyal  t s h a b  r j e ' s  commentary i s :  yod par l t a  ba can  i i id  du  
yah mi ' g y u r  t e  1 r g y u  ' b r a s  don dam par  grub pa 'gog  pa y i n  g y i  r t o g  pa ' i  s p r o s  pa 
1.3s ma by& ba  yah dag par grub  pa j i  b i i n  i i id  du gyur  pa k h a s  l e n  na yod l t a  can  
ii id du ' g y u r  na y a i  I d e  l t a r  k h a s  mi l e n  p a ' i  p h y i r  I ( 1 5 b l f . l  
I t  presupposes  a  T i b e t a n  t e x t  t h a t  r e a d s :  

' g o g  pa s p r o s  l a s  ma byuri ba  / 
y a i  d a g  j i  b t i n  Z i d  gyur  pa I 
k h a s  l e n  yod pa Z i d  mi  ' g y u r  I . . 

The c o r r e s p o n d i n g  S k t .  v e r s i o n  would b e :  
nirodharp n a  praparicotthani y l t h d b h d t  y id  u p l g a t a c  I 
n o p a y l t y  a s t i t l r p  ... 

r G y a l t s h a b r j e  mus t  have  unders tood  t h e  T i b e t a n  i n  t h e  f o l l o w i n g  o r  a  s i m i l a r  way: 
"There  i s  a  r e f u t a t i o n  ( o f  i n h e r e n t l y  e x i s t i n g  c a u s e  and e f f e c t )  ( b u t )  we do  n o t  
become ( a s s e r t o r s )  o f  e x i s t e n c e ,  m a i n t a i n i n g t h a t  ( t h e y )  h a v e n o t  a r i s e n  from d i s c u r -  
s i v e  m a n i f e s t a t i o n  ( a n d )  t h a t  t h e y  a r e  i n  accordance t o  r e a l i t y . "  T h i s  meaning can  
n o t  b e  o b t a i n e d  from t h e  S a n s k r i t  v e r s i o n .  



anything without sides. Without "one" "many" does not 

exist and without "existence" there is also not "non- 

existence". (v. 7 1 ) 

The verse explains the dependence of the notion of "many" on "one" 

and similarly the dependence of the notion of "non-existence" on the one 

of "existence". Thus Nagarjuna demonstrates that it is not possible to 

conceive of these notions as independent entities. In accordance with 

this observation rGyal tshab rje qualifies the "one" and "many" to be 

refuted as that which is true as "one" or "many". He says:'' 

The subject of our debate is an entity with form. It 

follows that it is not true as oneness ( g c i g  p u  f i i d  

d u  b d e n  p a ) .  The reason is because it is endowed with 

different sides. The fault that the reason is not es- 

tablished does not accrue because there is not anything 

that has form and no sides. If someonk would say that 

it is true as "many" we would say that it is not true 

as "many" because there is no "one" that is truly es- 

tablished ( b d e n  g r u b  k y i  g c i g ) .  

rGyal tshab rje moreover points out that in the same way this proof 

termed the "proof free from one and many" ( g c i g  d a d  d u  b r a 1  g y i  g t a n  

t s h i g s )  can be applied to reject the true existence of all phenomena. 

Then he introduces someone who raises the question whether that very 

void of true existence exists inherently. In answer to that he reads 

the rest of the verse in the following way: 

Without the inherent existence ( r a d  b f i n  g y i s  y o d  p a )  

of something with form also the non-inherent existence 

( r a d  b f i n  g y i s  med p a )  of something with form is not 

inherently established ( r a d  b t i n  g y i s  g r u b  pa med p a ) .  

The reason is that if there is not the basis also that 

which depends on the basis does not exist. 

Thus according to rGyal tshab rje this verse does not merely point 

to the interdependent character of existence and non-existence but more 

specifically demonstrates the impossibility of both inherent existence 

and inherent existence of the negation of inherent existence. That this 

is a possible interpretation of N~g~rjuna's thought is indicated by the 

uG Dar t i k  18b6ff. 
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immediately following Verse which concentrates on demonstrating the non- 

existence of the antidote to existence. If we understand the antidote 

to be the voidness, its non-existence could possibly be ~ndergtood as 

its non-inherent or non-absolute existence. 

That the consequences of g t a n  med pa (utter non-exiatence) and the 

consequences of med pa  understood as inherently existing voidness for 

rGyal tshab rje are two alternative mistakes that result from a misunder- 

standing of the conventional nature of existence can be seen in his in- 

terpretation of verse 104: 

The Muni has explained that visibles, audibles etc. are 

neither true nor false ( r n q 5 Z ) .  If from one position ( p a k g a )  

its opposite ( p r a t i p a k s a )  arises both do not exist in 

truth. (v. 104) 

The verse appeals to what Jaques May has termed the "principe de so- 

lidaritg des contraires" in order to show that in truth both "true" and 

"false" do not exist. May points out that in the Madhyamaka theory the 

position and its opposite are both the same with regard to their exist- 

ence and non-existence. In that sense they are distinguished from con- 

tradictory opposites (contradictoires - v i r u d d h a ,  Tib. ' g a l  b a )  which 

according to May are radically incompatible.lg rGyal tshab rje's inter- 

pretation is consistent with these observations. He reads the verse as 

follows : 20 

There is a reason that the Muni has declared that the six 

objects', the visibles, audibles etc. are not truly estab- 

lished ( b d e n  p a r  g r u b  p a )  and that they are not false in 

the sense of being utterly non-existent ( r d z u n  pa y e  m e d ) :  

they are both not absolutely ( d o n  d u ) ,  that is truly f y a i  

d a g  p a r ) ,  established ( g r u b  p a ) .  

After this he introduces an objector who says: 

The negation of true existence ( b d e n  p a r  yod  pa  = b d e n  p a r  

g r u b  p a )  should result in utter non-existence ( g t a n  m e d l  

or inherently existing non-existence (med  p a  rari b t i n  g y i s  

g r u b  p a )  because true existence and non-existence ( b d e n  p a r  

y o d  m e d )  are directly contradictory ( d i o s  ' g a l l .  

'S J.May, C a n d r a k i r t i ,  PrasannapadS Madhyamakavytti. Paris 1959, 16; 66, n. 67.68. 

20 RA Dar t i k  25b2-4. 



We see that rGyal tshab rje anticipates here not only the possible 

conclusion that the negation of inherent existence should be complete 

non-existence but he introduces again the false view of an inherently 

existing non-existence of voidness. The opponent holds that bden par yod 

pa (true existence) and med pa (non-existence) are directly contradic- 

tory.Atthe same time he understands by med pa gtan med pa ormed pa r a h  

bfin gyis grub pa. If that would be correct one would be forced either 

to accept true existence (bden par yod pa) or else utter non-existence 

or inherently established non-existence. A refutation of true existence 

would therefore necessitate the acceptance of either utter non-existence 

or inherently established non-existence. This is clearly not acceptable 

foraMZdhyamika and therefore from rGyal tshab rje's point of view bden 

par yod pa and med pa can not be directly contradictory but are non-con- 

tradictory opposites or contrary opposites rather than contradictory op- 

posites. As non-contradictory opposites they either both exist or both 

not exist. Thus refuting bden par yod pa also med pa (gtan med pa/med pa 

rari bfin gyis grub pa) is refuted. 

On the other hand bden par yod pa (true existence) and bden par med 

pa (not true existence) are by the Madhyamaka point of view as repre- 

sented by rGyal tshab rje understood to be directly contradictory (dies 

'gal). The negation of bden par yod pa establishes not true existence 

of voidness of true existence." 

These considerations should be enough preparation to understandrGya1 

tshab rje's interpretation of the last part of the verse and refutation 

contained in it: 

If it is assumed to be necessary that from the position 

of an inherently existing entity (ddos po rai biin gyis 

grub pa) the contrary position ('gal zla mi mthun phyogs) 

of an inherently existing non-entity (drios med ran biin 

gyis grub pa) should arise, it follows that both true 

"The observation that bden par yod pa and med pa are wrongly conceived to be drios 
'gal by the opponent and that bden par yod pa and bden par rned pa are dn'os 'gal goes 
back to an oral explanation by Kyab je Zong Rinpoche from Ganden monastery, now re- 
built in the South of India. If we follow this explanation the expression bden par 
rned pa should not be understood in analogy to bden par yod pa (true existence) as 
"true non-existence" (=inherently established non-existence) but as not true exist- 
ence. The expression bden par yod med is ambivalent: Itcan either be read as "true 
existence and non-existence", according to the Madhyamaka point of view as represent- 
ed by rGyal tshab rje a statement of two non-contradictory opposites, or as "true 
existence and (its) non-existence", to be understood as a statement of two mutually 
exclusive positions. 
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existence and non-existence (bden par yod med) are 

not inherently established. The reason is that en- 

tities are not inherently established. 

rGyal tshab rje keeps to the "principe de solidaritC de contrairesH 

already indicated in the root text when he makes the hypothetical state- 

ment that "from the position of an inherently existing entity the con- 

trary position of an inherently existing non-entity should arise". Prom 

the "solidarity" of the opposites in existence or non-existence the non- 

wistence of an inherently existing non-entity (or non-existence) fol- 

lows from the non-existence of an inherently existing entity (or exist- 

ence)."~he reason is similar to the one rGyal tshab rje has employed 

earlier: if the basis, here an inherently existing entity, does not ex- 

ist, also what depends on it, here the inherently existing non-entity 

or the inherently established negation of true existence, does not ex- 

ist. rGyal tshab rje does not state a separate reason for the impossibil- 

ity of utter non-existence. But we can assume that in the same way as 

the inherently existing non-existence it has to be understood to be a 

contrary opposite of inherent existence. Thus its hypothetical acceptance 

necessitates the acceptance of inherent existence. The refutation of in- 

herent existence in turn implies the refutation of utter non-existence. 

rGyal tshab rje presupposes here of course the refutation of inherent 

existence and its equivalents that has been demonstrated in other places 

of the text by arguments such as the proof "free from one and manyn. 

The paper demonstrates in brief the following traits of rGyal tshab 

rje's interpretation of N%garjunals "going beyond existence and non-ex- 

"The expressions drios po rari btin gyis grub pa and dAos med rari blin gyis grub pa 
are apparently used as equivalents to the expressions bden par yod pa and med pa 
rari biin gyis grub pa, the pair suggested by the opponent. 

rGyal tshab rje states in the title to this section that the topic is the non-in- 
herent establishment of real existence and non-existence (&os por yod med rari bgin 
9yis ma grub pa) (RA- Dar c i k  25a4). drios por yod med is an equivalent to the expres- 
sion bden par yod med used here, and thus dios par yod pa is a further equivalent of 
bden par yod pa and &os po rari bfin gyus grub pa. In one respect rGyal tshab rje's 
use of this terminology seems to be somewhat misleading: namely there when he says 
that both true existence and non-existence do not inherently exist (bden par yod m d  
de ni 9-i ga don du rari bfin gyis grub pa min te .., cf. drios por yod m d  rari biin 
gyis ma grub pa in the title). It is not very likely that he does intend to say that 
true existence and non-existence are not inherently established because to say 
that true existence, an equivalent of inherent existence, is not inherently establi- 
shed, makes no sense. The context shows that the sense should be that existence and 
not true existence are both not inherently established. T ~ U S  we would have expected 
Yod pa dari bden par med pa and must conclude that in all probability bden par god ined 
is here used as a synonym of this longer expression. 



istence": 

a) rGyal tshab rje qualifies the existence and non-existence that 

have to be transcended. Thus not existence and non-existence have to be 

gone beyond, but a certain way existence and non-existence wrongly ap- 

pear to be. 

In the passages discussed we found the following qualifications of 

the type of existence ( y o d  p a )  that is not to be asserted: 

r a h  b i i n  g y i s  y o d  p a  ("inherent existence", commentary ad verse .7 1, the 

Tibetan root text has just y o d  p a ) ,  r a h  b i i n  g y i s  y o d  p a  i i i d  ("inherent 

existence", ad verse 46, root text: y o d  p a  f i i d ) ,  b d e n  p a r  y o d  p a  ("true 

existence", commentary ad verse 104), d h o s  p o r  y o d  p a  ("actual exist- 

ence", subtitle ad commentary verse 104, see note 22), y a h  d a g  p a r  g r u b  

p a  i i i d  d u  y o d  p a  ("existence by way of real establishment", ad verse 38, 

root-text: y a d  d a g  i i i d  d u  / t a t t v a t a s ) .  

Insteadof compositions with y o d  p a  rGyal tshab rje has used also com- 

positions with g r u b  p a  (established) that have the same meaning: 

r a r i  b f i n  g y i s  g r u b  p a  ("inherently established", ad verse 44, b d e n  p a r  

g r u b  p a  ("truly established", ad verse 104, root-text: b d e n ) ,  d o n  d a m  

p a r  g r u b  p a  ("established in the absolute sense", ad verse 511, d o n  d u  

g r u b  p a  ("absolutely established", ad verse 104, root text " d o n  d u " ) ,  

yari d a g  p a r  g r u b  p a  ("really established" ad verse 104). 

Besides that there have been usages that grew out of elements occur- 

ing in the root text which have been interpreted by rGyal tshab rje to 

convey the same sense of inherent existence as the expressions mentioned 

before: 

r t o g  p a ' i  s p r o s  p a  l a s  ma b y u i  b a  ("not arisen from the discursive mani- 

festation of conceptual thought", ad verse 51, root text s p r o s  p a  l a s  ma 

b y u d  b a )  and y a d  d a g  p a r  g r u b  p a  j i  b t i n  f i i d  d u  g y u r  p a  ("to be in accord- 

ance with what is really established", ad verse 51, root text: yari d a g  

j i  b i i n  f i i d  g y u r  p a  / y z t h l b h l t y i i d ) .  We should also mention that rGyal 

tshab rje has used d d o s  p o  r a d  b f i n  g y i s  g r u b  p a  ("an inherently estab- 

lished entity'' as an equivalent to b d e n  p a r  y o d  p a  (comm. ad verse 104). 

The non-existence not to be asserted has been characterized as fol- 

lows : 

c u d  z a d  k y a d  m e d  p a  E i d  ("not existing at all", ad verse 46, root text: 

m e d  p a  f i i d ) ,  r d z u n  p a  y e  m e d  ("false in the sense of complete non-exist- 

ence", ad verse 104, root text: r d z u n  p a ) ,  g t a n  med  ("utter non-exist- 

ence", ad verse 104), m e d p a  r a h  b i i n  g y i s  g r u b  p a  ("inherentlyestablished 

non-existence", ad verse 71, root text: m e d  p a ;  ad verse 104), b d e n  p a r  

m e d  p a  r a h  b i i n  g y i s  g r u b  p a  ("inherently established non-existence of 
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true [existence]", ad verse 1041, dies med rari b i i n  g y i s  g r u b  pa ("an 

inherently existing non-entity", ad verse 104). 

The type of existence that can atill be affirmed after the negation 

of the extremes of existence and non-existence is indicated in the fol- 

lowing way: 

= t o g  p a ' i  s p r o s  p a  l a s  b y u i  b a  ("that what has arisen form discursive 

manifestation of conceptual thought", ad verse 50, root text: S ~ ~ O S  pa  

las b y u i  b a ) ,  r t o g s  p a s  b t a g s  p a  ("what is designated by thought"), t h a  

sf iad k y i  d b a i  g i s  b f a g  p a ,  ("established by the force of convention", 

ad verse 1041, y o d  pa  n i  t h a  s d a d  t s a m  d u  y i n  ("existence is merely in 

a conventional way", ad verse 44) . 
b) rGyal tshab rje's use of qualifications serves in maintaining the 

conventional validity of the basis of morality. 

C) By the use of qualifications he asserts the logical character of 

the going beyond existence and non-existence. There is no simultaneous 

denial of two directly contradictory or mutually exclusive statements. 

There is only a denial of an extreme quality wrongly attributed to both 

of them. 

d) The refutation of-inherent existence implies also the refutation 

of the extreme of non-existence. 
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UN T~MOIGNAGE SUR LE BON FACE AU BOUDDHISME 
L ~ ~ P O Q U E  DES ROIS T I B ~ A I N S *  

Par 
S.G. KARMAY (Paris) 

La religion Bon a gtd gtudide ces derniGres annees par plusieurs ti- 

bdtologues gminents. Tous s'accordent pour dire que l'influence du Bon 

sur les croyances religieuses tibktaines en gendral a CtC considerable, 

comme l'a kt6 celle de la littdrature bonpo, par example les cycles ha- 

giographiques du maftre gsen rab Mi bo et des gter m a  dont certains sont 
des documents quasi-historiques connus comme bsgrags pa. 

Les traditions historiques bouddhiques et bonpo s'accordent pour dire 

que le Bouddhisme au moment de son introduction au Tibet au septieme 

si6cle ap. J.C. rencontra une croyance indighe = le Bon. Les opinions 

des savants occidentaux varient ndanmoins sur la valeurdecestraditions. 

La discussion reste ouverte sur la question de l'existence &me du Bon, 

et sur son interprgtation comme religion populaire d llCpoque royale, 

c'est-3-dire du septiOme au neuvisme siGcle ap. J.C. Cependant, je n'ai 

pas l'intention d'entrer dans les controverses des tibdtologues ni de 

ddfendre la tradition historique tibktaine. Qu'il me soit permis toute- 

fois de noter d propos de cette tradition qu'elle ne me paraft pasd6nuCe 

de tout fondement. 

Les avis des tibCtologues sur le probldme peuvent Ctre group6s sous 

trois rubriques: 

I. Ceux qui considsrent le Bon comme la religion ancienne du Tibet 

en acceptant la tradition historique tibktaine.' 

m e  A-M.Blondeau et M.A.Macdonald ont bien voulu relire cet article. Je leur expri- 

me ma profonde reconnaissance pour leur corrections et leur suggestions. 

H.Hoffmann, TheReligions of Tibet. London 1961, 14-27, 66-110; H.Ialou, Les religions 
du Tibet. Paris 1957, 5-14; J.Bacot, Introduction d l'histoire du Tibet. Paris 1962, 
3 ,  5-6; E.Haarh, The ~ar-l& Dynasty. Copenhagen 1969, 18, 109; R.A.Stein, La civili- 

sation tibbtaine. Seconde Bdition, Paris 1981, 200; G.Tucci, W.Heissig, LeS religi- 

ons du Tibet et de la Monqolie. Paris 1973, 271 et seq. 



11. Ceux qui maintiennent que certains types de rituels qui ne me 

trouvent que dans la 1ittCrature bonpo sont, certes, daorigine 

trPs ancienne, mais qu'd l'kpoque des rois le mot bon di5signait 

des pretres; selon eux ce serait seulement dans la p&riode tar- 

dive que le mot bon est devenu le nom d'une religion.' 

111. Ceux enfin qui sont d'avis que la religion appelee Bon n1exist- 

ait pas en tant que telle avant le XIe siscle. Selon eux, la 

religion ancienne du Tibet s'appelle g ~ s u g  ou g ~ s u g  lag.3 Cette 

th6se est cependant totalement gtrangsre d la tradition histor- 

ique tibgtaine. 

Le scepticisme a laggard de l'existence de cette croyance pendant la 
periode en question est sans doute do d l'absence de rgfgrence claire et 

peremptoire dans les inscriptions gravees sur les stsles, dans certains 

textes des manuscrits de Touen-houang et dans des sources non-tibetaines 

relatives d la meme pgriode au Bon comme religion organisge ayant son 

propre syst4me philosophique. Les conclusions auxquelles sont arrives 

les tibetologues occidentaux sont cependant loin d'etre en harmonie,com- 

me nous laavonsd&jd constat&. Pourtant les arguments invoquks sont habi- 

tuellement bask sur des recherches si longues et des connaissances si 

profondes que loon ne peut que tomber sous le charme de leur grudition. 

J'ai donc commencb par accepter pratiquement l'opinion selon laquelle 

l'existence de la religion Bon d la periode royale n'etait pas en fin de 

compte attestge historiquement, mais j'ai eu tort en imaginant naYvement 

que ceux qui avaient aborde ce sujet avaient parcouru en dgtail tous les 

manuscrits de Touen-houang qui sont disponibles. Aussi, ce fut pour moi 

une grande surprise de lire le manuscrit de Touen-houang que je vous pre- 

sente dans cette communication, et qui n'a pas BtB utilisg dans les tra- 

vaux citgs ci-dessus. 

I1 s'agit du Pelliot tibetain No.972, conservg d la ~ibliothsque na- 

tionale d Paris comportant trois folios (la-3b). Ce manuscrit est krit 
en vers et il contient 116 vers au total. Le texte ne porte pas de titre 

au debut; mais, d la fin, on lit: "(Le dit) de l'arbre, qui a &t& pronon- 

D.L.Snellgrove, H.Richardson, A Cultural History of Tibet. London 1968, 59. 

b.Macdonald, Une lecture des P.T. 1286, 1287, 1038, 1047 et 1290. Essai sur la forma- 
tion et l'emploi des mythes politiques dans la religion royale de Sron-bcan sgam-Po 
(desomais: Essai). Etudes tibdtaines dhdibes d la memoire de Marcelle Lalou. Paris 
1971, 219, 357, 376. Voir aussi le Compte rendu de J.May dans Etudes Asiatiques 28 .  
Berne 1974, 71-73. 
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c& (par le Buddha)" (fa1 n a s  qsufis pa'i ljon Sifi).* Bien que le manus- 
5 crit soit dhcrit come un "fragment", il est en r6alit6 complet. xi est 

kcrit en caractCres dbu can; chaque folio comporte cinq lignes a itex- 
ception du dernier qui n'en a que quatre. I1 n'y a pas de colophon qui 
pourrait indiquer l'auteur, celui-ci reste donc inconnu. A l'origine, le 

manuscrit a btB conservb plik endeuxparties &gales dans le sens de la 

largeur, ce qui a laisse une marque sur chaque folio endommageant leg&- 

rement le manuscrit, surtout au milieu des lignes 1 et 2 du folio la od 

un petit morceau est dechirb; en consbquence un mot manque au recto et 

deux au verso du mdme folio dans les lignes 4  et 5; mais au verso les 

mots manquants ont &t& r&&crits B c6tC de la dhchirure. 

Quant d la question de l'ancienneth de notre texte, tous les manus- 
crits de Touen-houang sont consid&r&s comme ayant &tC cachCs vers l'an 

1035 ap. J.C.; mais les dates les plus tardives qui ont ht& constatees 

dans les rnanuscrits chinois de Touen-houang sont des environs de l'an 

924 ou de l'an 984 .6  Cela ne nous apprend pas grand-chose quant d la 

date de notre manuscrit. Toutefois la langue et le style du texte sug- 

g&rent qu'il a &t& r&dig& a une pbriode od le Bouddhisme Ctait bien &- 

tabli. I1 est possible que le "texte" soit plus ancien que la redaction 

qui nous est parvenue. En effet, il est certain qu'aprss la reconquete 

de Touen-houang par la Chine en 848 ap. J.C. on a continu& h recopier 

des textes bouddhiques en langue tib6taine; mais il n'est pas sQr que 

' Dans le manuscrit Pelliot tibetain 842 la mtme phrase *a1 nas g s d s  pa precede le 
titre d'un siitra: tal nas g s d s  pa'i mdo - "Le sdtra prononc& de la bouche (du Bou- 
ddha lui-m8me)". L'auteur de notre texte slest peut-&re inspire d'un tel exenple 
pour donner un titre son ouvrage. D'ailleurs, dans les textes bouddhiques tardifs 
la "parole du Bouddha" (bka') est divisee en trois categories dont la premiere est 
ial nas gsluis pa'i bka'. Voir, par exemple, & h a s  grub rje dGe legs dpal bzah (1385- 
1438) ,  rGud sde spyi rnam (Cdition Lhasa), 13a. 

M. Lalou, Inventaire des manuscri ts de Touen-houang conservbs a la Biblioth&que na- 
tionale, Vol.2,1950: "Fragment qui finit ..... rjogs so // 3f. (8+34) non pag.; tKa- 
ces de tres fines, reg. jaunes, pas de marges". Ce manuscrit n'est pas inclus dans 
les deux volumes de reproductions des manuscrits tiWtains de Touen-houang: Choix de 
documents tibetains conrerv&sri la Biblioth6que nationale. Tome I, presentes par A. 
Macdonald et Y-Imaeda, Paris 1978; Tome 11, prOsentes par A.Spanien (Macdonald) et 
Y.Imaeda, Paris 1979. J'indiquerai desormais ces volumes sous l'abrhviation: Choix. 
Le manuscrit qui fait l'objet de cette Btude est reproduit pour sa part d la fin de 
cet article avec leaimable autorisation de la Bibliothwe nationale d Paris. 

6 
L. de La VallOe Poussin, Catalogue of the Tibetan manuscripts from Tun-huang in the 
India Office Library. London 1962, C 107, C 108. Le manuscrit de Touen-houang Pel- 
li0t tibetain 849 (J.Hackin, Le formulaire Sanscrit-Tibetain, Paris 1924) donne une 
liste des rois tibetains oil figure le nom de bTsan-po gcirya (alias lHa Bla-ma Ye- 
kes-'od). Ce texte peut donc avoir ~5th Bcrit vers la fin du Xe siecle ap. J.C. Cf. 
S.G.Karmay, The Ordinance of 1Ha Bla-ma Ye-Oes-lad. Tibetan studies in Honour of Hugh 
Richardson. Warminster 1980, 150-52. 



l'on sit kgalement continu& h rgdiger de nouveaux textes en tib&tain 3 

~ouen-houang. Aussi est-il difficile d'affirmer si notre texte y a kt& 

r&dig& ou non. Par ailleurs, ce texte, h ma connaissance, n'est cit& 

dans aucune source tibgtaine ancienne ou tardive. 

Notre texte traite de th&ories bouddhiques telles que les lois de 

l'impermanence des phi5nomGnes et du karma. L'objet principal de cet 

ouvrage, me semble-t-il, a 6th de promouvoir la conversion au Bouddhis- 

me des non-bouddhistes. La nature transitoire de la vie humaine est for- 

tement soulign&e ainsi que l'importance de prendre en consid&rationl1au- 

dela plut8t que l'existence actuelle. Le lecteur est donc press6 d'adop- 

ter la pratique bouddhique par un langage assez alarmant, exprim6 en 

images po6tiques qui visent d engendrer une profonde tristesse. De plus, 

avec une conviction ardente, l'auteur essaie d'effrayer le lecteur en 

dhclarant que la vie arrivera ingvitablement d son terme et qu'd ce mo- 

ment ld ni les parents ni les amis ne serontdlaucuneutilit&. Selon lui 

seuls "la religion des dieux" (lha chos, c'est-d-dire le Bouddhisme) , 
le Bouddha et le Samgha peuvent protgger les Gtres qui se trouventdans 

le saqsdra. L'auteur constate que les gens ordinaires ont foi dans le 

Bon, la croyance "fa~sse"~ et le lecteur est averti du danger que l'on 

court en suivant cette croyance. Ici le partisan du Bon est assirnil& d 

un insecte pris dans une toile d'araignge. Plus il se d&bat plus la toi- 

le dlaraign&e se resserre. Ensuite le texte conseille de ne pas accor- 

der confiance aux Mo bon. Cette expression, d mon avis, d&signe ici le 

prstre qui pratique le Bon, lequel est pr&sent& comme opposg au Sawgha. 

Nous aurons l'occasion d'en reparler plus loin. Le texte prhvient ensui- 

te contre la v&n&ration de certaines categories d'stres telles que les 

' Dans le manuscrit Pelliot tibetain 1284 (Choix, 11, P1. 550, 11) laexpression lha 
chos est employee avec une nuance particuliere. D'abord, elle est distinguge de bka', 
c'est-A-dire de "la parole du Bouddha" (lhati chos dad bka' na re). Quelques vers 
plus loin elle est reprise en extension lha la yid ches chos byan (bya) na/ mais ce 
que recouvre ces d e w  terms: lha et chos, n'est pas precise. Toutefois, il parailt 
evident que cette expression avant que les Bouddhistes ne l'aient empruntge pour 
leur compte designait une croyance comme le Bon. Ce manuscrit 1284 est identique au 
Pelliot tibetain 126.1 resum6 par A.Macdonald, Essai, 370-73. Sur l'expression lha 
chos, voir aussi G.Tucci, Tibetan Painted Scrolls. Vol.11, Roma 1949, 720; R.A.Stein, 
La civilisation tibetaine. Seconde edition, Paris 1981, 144, 168, 204, n.204. 

mu stegs est une contraction de mu stegs can qui traduit le mot Sanscrit tirthika 
(Mahavyutpatti 3320) et dhsigne tout d'abord les ecoles philosophiques et religieu- 
ses non-bouddhiques de llInde, mais comme dans notre texte il designe aussi les croy- 
ances non-bouddhiques en general. A mon avis la traduction habituelle de cette ex- 
pression par "hhresie" ne rend donc pas son sens propre. Pour une definition precise 
de mu stegs can, voir sGra sbyor barn po gfiis pa. P 5833 (The Tibetan Tripikaka, Pe- 
king Edition. Vo1.144, Tokyo 1965, 84-3-2). 
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# L J ~ ~ ,  les S r i n ,  leS bDud, et bGegs. Le fait que cee 6treo sent men- 

tionnes tout de suite a p r h  les Mo bon nous amdne d peneer que cce der- 
niers leur rendent un culte. Enfin, le texte s'achdve eur une nouvelle 

admonestation d'adopter aussitet que poseible la foi bouddhique, car la 

vie humaine est tout a fait transitoire et ne nous laisse pas le temps 
de nous adonner d une pratique fausse. 

La presentation du Bon danscedocument implique que cette croyance 

se bornait d s'occuper du bien-&re terrestre. Une telle attitudeestin- 

acceptable pour le Bouddhisme, car elle est totalement incompatible avec 

ses doctrines concernant l'impermanence, la renaiesance et le karma. 

L'emploi d'images me semble jouer un r8le important sur le plan des ex- 

pressions littkraires aussi bien que eur le plan id8ologique. Tandis que 

la croyance bonpo est comparee h du poison, le Bouddhisme lui, est com- 

par6 d un nectar. 

Nous avons donc un document de Touen-houang de 1'Cpoque royale qui 

atteste l'existence de la croyance Bon qualifike de "fausse" et adver- 

saire du Bouddhisme qui est la "vraie religion". I1 faut signaler qu'un 

autre texte, le manuscrit Pelliot tibi5tain 1284 s'attaque dans le meme 

style aux croyances anciennes. De plus, notre manuscrit n'est pas le 

seul qui atteste le Bon comrne un syst6me de croyances. Le manuscrit Pel- 

liot tibetain 239/II, qui est bien connu des tib&tologues et qui a &t& 

p ~ b l i 6 , ~  est kgalement un ouvrage bouddhique traitant des rites fun&- 

raires. I1 me para4t intgressant de citer ici un passage de ce manuscrit 

redig& dans le meme esprit combattif, et de souligner le contraste mar- 

que avec lequel les deux systsmes de foi sont dbpeints. 

D'abord le Bon: 

myi n a g  p o ' i  g b u i  I 
Bid n a g  p o ' i  l u g s  I 
bon y a s  'dod s m r a i  I 

9 En e f f e t ,  c e s  t r o i s  derniers Otres font partie du group des huit Ctres connus come 
lha s r i n  sde brgyad  e t  auxquels l e s  Bonpo rendent encore un culte  de nos jours, voir 
mKha' kloh gsah mdos. Delhi 1973, t exte  No.7, 236-53. 

Y, R.A.Stein, Un document ancien r e l a t i f  aux r i t e s  funeraires des Bon-po t ibetains .  
Journal Asiatique, 1970, 155-185. h e .  Macdonald l ' a  r€s& dans son Sssai,  373- 
376. 



"La tradition des homes noirs, 

Les coutumes des rites funeraires noirs, 

Le Bon, c'est le recit archhtypique des rites qui nhcessitent 

beaucoup d'objets d'offrandes rituelles"." 

Ensuite le Bouddhieme: 

lha chos dkar po'i gdud I 
myi dkar po'i lugs I 
Bid dkar po 'i ches (chos) I " 
"La tradition de la religion des dieux blancs, 

Les coutumes des homes blancs, 

La religion des rites funeraires blancs." 

Quant a la question de l'expression MO bon dans notre manuscrit, el- 
le est employ6e dans le sens de ceux qui pratiquent le rituel bonpo, 

donc "pr@treg'. De plus, les MO bon sont presentes comrne adversaires du 

Samgha. Cependant, dans les textes tardifs, l'expression est trSs souvent 

employCe dans le sens de "Bon'. En revanche, dans certains textes tr8s 

anciens, il se trouve d l'envers, bon mo, dans le sens d'une sorte de 

"pr&resse8' (bon po dad bon m o ) . 1 3  

Ce manuscrit ainsi que le Pelliot tibetain 239, I1 et d'autres," 

me semble-t-il, attestent l'existence du Bon come un systsme de croy- 

ances r6pandu et d&jd enracing au temps des rois. Cela ne signifie pas 

pour autant l'inexistence d'autres croyances indigPnes d la mSme hpoque. 

uLe mot yas dans les textes bonpo tardifs est tres souvent joint a stags et a tou- 
jours le sens d'articles d'offrandes, tels que le rqyah, le Sih  ris ou le nam mkha'. 
Pour les illustrations de ces offrandes, voir D.L.Snellgrove, The Nine Ways of BOn. 
Londres 1967, 308, 294; 301, 310. On trouve aussi la forme 'dod yas, voir mKha' 
klori gsari mdos. Delhi 1973, texte No.7, 136. 

' Choix 1, P1.173, 27-28. 

Le Pelliot tibetain 990 (Choix 1, P1.279,15) . dGe sdig rnam par dbye ba 'i d o .  P 
1022 (V01.40, 344-3-4); 'Phags pa legs fies kyi rgyu dari 'bras bu bstan pa. P 1023 
(V01.40, 340-3-3). Ces deux textes sont presque identiques, mais clest le second 
qui, dans le colophon, precise que coest IGos Chos grub qui lla traduit. A propos 
du traducteur, voir P.Demi&ville, RLcents travaux sur Touen-houang. T'oung Pa0 56, 
1970, 47. 

" Par exemple, le Pelliot tibetain 1040 (Choix, 2, P1.314) fait Ptat du Bon qui est 
"secret" (bon 'di g s d  ba'i bon . . . . I  et le Pelliot tiMtain 1248 (Choix, 2, PI. 
506) dit tl propos d'un racit sur "l'origine du Bon du fils de (? ) . . "  quoil a ate 
copi6 a partir d'un autre manuscrit trouve dans un "bureau" (..pa'i bu tsa bon 
rabs I phyag sbal na mchis pa la dpe'a blads pa'o). Le Pelliot tibetain 443 aussi 
d o m e  le Bon comme une croyance ancienne parmi d'autres (M.Lalou, Documents de 
Touen-houang: "Dew pridres de caravaniers tibetains". Melanges chinois et Bouddhi- 
ques 8, 1945-1947, 220-21). 
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cependant, il eat vrai que Cette croyance ancienne se dbfinit encore ma1 

et que nous ne connaissons preeque rien quant 8 l'organisation de sapen- 

philosophique ou dogmatique. C'eet pourquoi, lorsqu'on parle dunBon 

organis&" h partir du XIe siecle ap.J.C., il s'agit en fait de ce que 

les bouddhistes tibetains appelent le "Bon traneform8" ( b s g y u r  b o n ) .  Ce- 

lui-ci serait le "Bon &ternel" ( g . y u d  d r u i  b o n ) ,  mais lea Bon po appli- 

quent ce dernier nom r&trospectivement au Bon du temps des rois. Comme 

cette question est trds complexe je me bornerai 8 dire ici que le "Bon 

organisgo' ne peut pas &tre entierement dissociC du Bon du temps des rois, 

dont nous venons de parler, car on ne peut pas ignorer les nombreuses 

relations entre le "Bon organis&" et la tradition a n ~ i e n n e . ~  

l5 Cf. A-Macdonald, Essai, 210. 



T r a d u c t i o n  du t e x t e  t i b e t a i n  

[~ol.la] Come la gelbe, la sgcheresse, et l'orage, 

dbtruisent instantankment 

les branches, les feuilles, les fleurs et les baies 

des bons arbres de ll&tb. 

5 De m@me cette vie est-elle transitoire: il faut vite la quitter. 

Cela, il n'y a pas moyen de ll&viter car elle (la vie) est illusoire 

par nature. 

Bien que la grande armee du Seigneur de la mort soit sur leurstalons 

les homes, jeunes et vieux, sans s'en rendre compte espsrent encore 

continuer d vivre. 

Comme, depuis un temps infini, ils ont manquC d'bnergie 

10 errant dans les ravins intolbrables du satpslra, 

ils y sont partout tubs par les souffrances, les maladies, 

et quand ils doivent revenir dans ces vagues, 

a nouveau ils ne s'en rendent pas compte: ils sont stupides par na- 
ture. 

Puisque m@me frappbs B coups de baton, ils n'ont pas l'idbe de faire 

un effort, 

15 ne sont diffgrents en rien de la progbniture des b@tes de some. 

Si l'on se couche et dort sans rbflexion, 

les mbrites (que l'on a gagnbs) dans ce monde-ci [fol.lbl disparaf- 

tront par la porte, 

etlesmbrites accumul&s auparavant seront proches de l'&puisement. 

Si l'on ne se souvient pas de soi-meme, 

20 qui s'en souviendra? 

Les actes vertueux accomplis, pour la plupart, 

sont come des graines semges dans un bon champ: 

bien qu'invisibles au printemps, (leurs) fruits sont r&coltCs en au- 

tomne. 

Les actes pCcheurs accomplis, pour la plupart, 

25 ne tranchent pas immgdiatement come une arme le corps, 

mais accompagnent chacun od qu'il aille. 

Alors que vous avez le loisir de pratiquer le Dharma maintenant, 

que vos actions soient celles du nectar du but supreme. 

Prenez garde d'agir rigoureusement avec vertu. 

30 Puisque naftre dans les mondes supkrieurs des dieux et des hommes, 

ou dans ceux des preta, des betes et des enfers, 



ceci depend de soi, 

pourquoi se faire du ma1 B soi-meme? 
Quel est le nectar et quel est le poison, 

35 si on regarde ne le voit-on pas clairement? 

Si l'imbgcile pense ifol.2aI que cela est facile, 

il sera attrapC dans le lacet des b ~ u d ,  

et emmene dans les trois mondes des mauvaises naissances. 

Se repentir ensuite ne servira B rien. 

40 ~ i h e  si on a une grande puissance et une nombreuse parentC, 

B l'instant de la mort, il n'y a plus ni grand ni petit; 

B ce moment la il n'y a plus ni courageux ni lache. 

Bien que l'individu gisant sur sa couche, 

soit entour& de nombreux parents et amis, 

45 les souffrances intolgrables de la mort, 

l'individu tout seul les Cprouve. 

C'est pourquoi parents et amis, en quoi sont-ils utiles? 

Si le sage ne pratique pas la sainte religion, 

il n'est qu'un singe rush, insense. 

50 Si l'grudit n'observe pas la discipline, 

il n'est qu'un chercheur d'or aux mains vides. 

Si le riche ne fait pas dmaum6ne, 

il n'est que le gardien du tresor d'autrui. 

Ne vous vous attachez pas i3 accumuler beaucoup. 

55 (Quand) vous vous attachez d accumuler beaucoup, 

ce qui a &tC accumulg deviendra la richesse d'autrui. 

Bien que les abeilles travaillent dur [fol.2b] pour accumuler du 

nectar, 

il arrive que le miel soit utilise par d'autres. 

013 qu'il naisse, puisque chacun sait qu'il doit manger, 

60 il ne refuse pas d'agir (pour se procurer de la nourriture). 

Sans effort, a partir des graines, 
on n'obtiendra pas de l'huile de sgsame. 

Par exemple, d'une graine de petit pois 

comment le fruit deviendrait-il l'orge? 

65 Si l'on agit bien la gloire sera grande. 

Si l'on agit ma1 le ma1 arrivera. 

Les gens ordinaires, 

accordent leur foi au Bon, la croyance fausse. 

Dans leur activitgs religieuses ils se dClectent dans les "apparen- 

ces" ( ? )  . 



70 11s sont, par exemple, comme des insectes errants, 

qui se suivent vers la toile d'araign&e.u 

Plus ils agitent leurs six pattes, plus la toile se resserre. 

N'accordez pas confiance au Mo b o n .  

Ne rendez pas de culte ni aux  r re ni aux S r i n .  

7 5  Ne cherchez pas de protection auprhs des b D u d  ni des b C e g s .  

C'est la "religion des dieux" qui est bonne pour proteger de la 

souffrance. 

C'est le Bouddha qui est puissant pour protbger de la naissance 

et de la mort. l7 

C'est le noble Samgha qui est un guide utile. 

[fol.3al Ecoutez! 8 vous, fils de bonne famille. 
80 Puisque l'on vous offre un remdde qui est le nectar parfaitement 

PUr 1 

ne buvez pas le poison des vues perverses. 

Dans la vie corporelle de celui qui est n& comme un &re humain, 

ses bonnes et mauvaises actions le prgcddent. 

Les richesses grandes ou petites qu'il a accumul&es restent en ar- 

rihre. 

85 (Mgme) si les enfants pensent (rester) toujours jeunes, 

comment les enfants resteraient-ils toujours jeunes? 

Come un prisonnier emmen& sur le terrain dlex&cution, 

chaque pas que l'on fait rapproche de la mort. 

Qui sait meme si on ne mourra pas le lendemain? 

90 I1 ne convient pas de rester tranquille, 

mais il faut se prosterner dds aujourd'hui. 

Qui sait si l'on ne mourra pas demain ou aprds demain? 

Quand on est attrap& pas le lacet des b ~ u d ,  

( d  ce moment), dix mille appels, mille appels (des parents et amis), 
les oreilles ne les entendent pas." 

95 Pourquoi les b ~ u d  seraient-ils tendres? 

Les b G e g s  placent des obstacles n'importe od. 

Les gDon jouent des tours 5 n'importe qui. 

Le mot usuel pour la toile dlaraign&e est b a l  t h a g  ou sdom t h a g .  

I? Sur llexpression s k y e  k i ,  Cf. Y.Imaeda, H i s t o i r e  du  c y c l e  d e  l a  n a i s s a n c e  e t  d e  l a  
mort. GenOve-Paris 1981, 5-6. 

" Le meme vers se trouve dans le Pelliot tibktain 1284, I1 ( C h o i x ,  2 ,  P1.551,33) 
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Leo richesses et nourritures amaes&es pendant toute une vie, 

les fils, femmes, serviteurs et domainee, 

100 il faut lea abandonner, [fol.3bl et soi-meme partir, 

s'il y a une fin dans la comprbhension de la religion(?). 

Quelles que eoient les richesses accumulbee pour vivre 

aucune n'en paraft au matin de la mort. 

Quelles que solent les victuailles accumul&ee pour vivre, 

105 on part affamk au matin de la mort. 

Quels que soient les vetements accumul6s pour vivre 

on part tout nu au matin de la mort. 

Bien que loon soit entour6 par beaucoup de parents et d'amis, 

pas un ne paraft au matin de la mort. 

110 A celui qui possede une maison, devant lui on la prend. 

Que vous soyez intelligent, courageux ou sage, 

aussi difficile que ce soit ne renoncee pas aux dix actions 

vertueuses. 

Ce sont les graines pour renaftre c o m e  homme ou dieu. 

Les dix mauvaises actions certes sont aisbes (a commettre), 
115 mais les trois naissancea infgrieures sont intolQrablee. 

C'est pourquoi, pratique avec assiduitC les dix actions vertueuses. 

(Le dit) de l'arbre, qui a 6tB prononc6 (par le Bouddha). 

La fin. 



T r a n s c r i p t i o n  du t e x t e  

[Fol.la] c i  l t a r  d b y a r  g y i l  l j o n  S i i  b z a n  p o  l a  I 
y a l  ga l o  ' b r a s  me  t o g  ' b r a s . .  . k y a i  I 
g r a i  l h a g s  t h a n  d r a g s  d u s  k y i  r l u i  b y u i  b a s  I 
d e  d a g  s k a d  c i g  t s a m  g y i s Z  m ~ e d  Pa  l t a r  I 

5 t s h e  ' d i  m y i  r t a g  m y u r  d u  ' g r o  d g o s  n a '  1 
c i s  k y a i  m y i  z l o g  s g y u  m a ' i  r a i  b f i n  c a n  I 
' c h i  b d a g  s d e  c h e n  r t i i 3  l a  t h u g  b i i n  d u  I 
s e m s  c a n  b y i s  pa  r g a n  r g o n 4  d a  d u i  ma t s h o r  d u n  d u  r e  1 
t h o g  ma m y e d  p a ' i  ' b a d  t h a g  c h a d  p a  n a  1 

10 ' k h o r  b a  ' i  g c o ~ i  r o i  m y i  b z a d  k h a  ' g r i m 5  b f i n  I 
d e  k u n  d a g  n a  s d u g  b s i a l  n a d  r n a m s  k y a i  I 
b s a d  n a s  r b a 6  k l o i  d e r  n i  ' g r o  d g o s  n a  I 
d a  d u i  ma t s h o r  g l e n  p a ' i 7  r a i  b f i n  . . . I 
d b y u g  p a s  b r g y a b  k y a i  ' b a d  p a  ' i  sems m y e d  n a '  I 

1 5  b y 0 1  s o i  p h y u g s s  k y i  b u  d a i  c i  ma ' d r a  I 
b s a m  pa  med p a ' i  f i a l  t e  g f i i d  l o g  n a  1 
' j i g  r t e n  ' d i  y i  b s o d  n a m s  s g o  r u  [fol.lb] n u b  I 
s i u n  g y i 9  b s o d  n a m s  c i  b s a g s  z a d  d u  ze  ) 

b d a 9  l a  b d a g  g i s  g f e n l O b s k u l  ma b t a b  n a  ( 
20 b d a g  l a  g f e n  b s k u l  ' d e b s  p a  s u  f i g  ' o i  I 

d g e  b a ' i  l a s  r n a m s  p h a l  c h e r  s p y a d  p a  n i  I 
f i i  r a b  f i i  l a  s a  b o n  b t a b  pa  b f i n  I 
d p y i d  n a  s n a i  b a  m y e d  k y a i  l o  ' b r a s  s t o n  n a  b t ~ a ' ~  I 
s d i g  p a ' i  l a s  r n a m s  p h a l  c h e r  s p y a d  p a  n i  I 

25 ' p h r a l  d u  l u s  l a  m t s h o n  l t a r  m y i  g c o d  k y a i  I 
g a i  l t a r  ' g r o  b a ' i  s a  p h y o g s  d e  n a  s d o d  I 
d a  l t a r  c h o s  s p y o d  k h o m  p a  ' i U  t s h e  I 
d o n  m c h o q  b d u d  r t s i  l a s  s u  b y o s  I 
d g e  s p y o d  m y e l  t s h e  d a m  d u  g y i s  I 

30 m t h o  r i s  s k y e s  p a ' i  l h a  d a i  m y i  I 
y i  d v a g s l '  b y 0 1  s o i  d m y a l  b a  g s u m  1 
g a i  ... b d a g  l a  d b a i  y o d  n a  1 
c i  p h y i r d  b d a g  l a  g n o d  pa b y e d  1 

1 9 g i  ' g i s  3 r d i h  ' d g o n  'drirn ' l v a  ' b a  8 p y u g s  g i  ' O b i e n  r t s a  

l2 ba l3 dags 
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d u g  d a d  b d u d  r t s i  gad  y i n  pa  I 
35 b l t a s  n a  g s a l  b a r  m y i  m d o n  n a m  I 

b l u n  p o  s e m s  [f01.2a] l a  s l a  s z a m  n a  I 
b d u d  k y i  f a g s  p a s  z i n  n a s  s u  I 
d a n  s o d  g s u m  d u  k h r i d  * o g  t u b l  

d e  n a s  ' g y o d  p a s  p h a n  p a  m y e d  1 
40 c i  l t a r  d b a d  che g f i e n  mad yad  I 

b i  b a ' i  d u s  n a  che c h u i  m y e d  I 
d e  y i  d u s  n a  d p a '  s d a r  m y e d  I 
b d a g  f i i d  m a 1  n a  f i a l  b f i n  d u  I 
g z e n  b b e s  mad p o s  m t h a  ' b s k o r  yad  I 

45 s r o g  g c o d  m y i  b z o d  s d u g  b s d a l  d a g  I 
b d a g  f i i d  g c i g  p u s  m y o d  b a r  ' g y u r  I 
d e  b a s  g f i e n  d a d  b J e s  c i  p h a n  ( 
' d z a i s  p a  d a m  c h o s  m y i  s p y o d  n a  I 
d e  n i  s p r e ' u  g c a m  d o n  m y e d  y i n  I 

50 m k h a s  p a  t s h u l  k h r i m s "  m y i  s r u i  n a  I 
d e  n i  g s e r  p a  l a g  s t o d  y i n  I 
p h y u g  l a  s b y i n  pa  m y i  g t o i  n a  I 
d e  n i  g f  a n  gy i '  g t e r  s r u d s  y i n  I 
h a  c a d "  b s o g s  l a  ma f e n  c i g  I 

55 h a  c a d L B  b s o g s  l a  f e n  pa  n i  I 
b s a g s  p a  g k a n  g y i  l9 nor  d u  ' g y u r  I 
s b r a i  m a s  ' b a d  d e  [f01.2b] r t s i  b s a g s  k y a d  I 
s b r a d  r t s i  g f a n  d a g  s p y o d  p a r  s n a d  I 
g a r  s k y e s  s u  n i  z a  B e s  n a  I 

60 r a d  g i  r t s o l  b a  d o r  m y i  b y a  I 
' b a d  p a  m y e d  p a r  t i g  d a g  l a  I 
t i 1  m a r  t h o b  p a r  ' g y u r  ma y i n  I 
d p e r  n a  b r a  s r a n  s a  bon l a s Z 0 1  

' b r a s  b u  n a s  s u  ga  l a  s k y e  I 
65 l e g s  p a r  s p y a d  n a  d p a l  d u  c h e  I 

6es  p a r  s p y a d  n a  b y u r  d u  ' o i  I 
so s o  b y i s  p a  s k y e  bo r n a m s  I 
mu s t e g s  b o n  l a  y i d  c h e s  s t e  I 
l a s  k y i  d o n  d u  m t s h a n  ma s p y o d  I 

' du IS k h r i g s  g i  l7 chaA lB ch& '9 g i  l a  



70  d p e r  n a  ; b u r  b u  ' g r o  b y e d  p a '  1 
b a l  s d u d a n a i  d u  J u l  d r a i s  n a s  I 
s u g  d r u g  b s k y o d  c i f i  p h y i r  p h y i r  d a m  I 
mo bon d a g  l a  s r i d  ma l t o s  I 
' d r e  s r i n  d a g  l a  y a r  ma m c h o d  I 

75 b d u d  d a i  bgegsa  l a  s k y a b s  ma t s h o l  I 
s d u g  b s i a l  s k y a b s  s u  l h a  c h o s  b z a i  I 
s k y e  S i  m g o n  d u  s a i s  r g y a s  c h e  I 
' p h a g s  pa  ' i  d g e '  ' d u n  p h a n  s t o n  y i n  I 

[fol.3a] k y e  r i g s  k y i  b u  r n a m s  d g o n s  s u  g s o l  I 
80  ~ a r i  d a g  b d u d  r t s i  s m a n  b l u d z 3  n a  I 

l o g  p a r  l t a  b a ' i  d u g  ma ' t h u i  I 
m y i  c i g  s k y e s  p a ' i  t s h e  l u s  l a  1 
b z a i  b y a s  r ian b y a s  m d u n  d u  t h a l  1 
che b s a g s  c h u i  b s a g s  p h y i  n a  l u s  I 

8 5  b u s  pa  g t o n  n u  r t a g  s Z a m  n a '  I 
b u s  p a  g i o n  n u  g a  l a  r t a g  I 
g s a d  s a r  k h r i d  p a ' i  b t s o n 2 ' b f i n  d u  I 
gom r e  bor  f i n  B i  dari d e  I 
sari t s a m  ' c h i  yari s u s s  5,s k y i s  I 

90 b d e  b a r  ' d u g  p a r  m y i  r i g s  s t e  ( 
d i  r i f i  k h o  n a  * d u d x  d e  b y a  I 
s a i  J i  g n a r i s  J i  s u s  5 e s  k y i s  I 
k h r i  ' b o d  s t o i  ' b o d  r n a s  m y i  t h o s  I 
b d u d  k y i  t a g s  p a s  z i n  pa  n i  I 

95 b d u d  n i  c i  l a  b s a m  pa  c h u i  I 
bgegsZ7 n i  c i  y i  b a r  t u  ' j u g  I 
g d o n  n i  c i  l a  r k y a l  k a  b y e d  I 
t s h e  c i g  b s a g s  p a ' i  nor z a s  da i i  I 
b u  d a f i  chur i  ma ' k h o r  y u l  r n a m s  I 

100 b o r  t e  b d a g  (f01.3bI n i  ' g r o  d g o s  n a  1 
r t o g s  p a ' i  c h o s  l a  s r i d  y o d  n a '  I 
c i  t s a m  ' t s h o  b a  ' i  n o r  b s a g s  k y a r i  1 
' c h i  b a ' i  n a i  p a r  g c i g  m y i  s n a i  I 
c i  t s a m  ' t s h o  b a ' i  z a s  b s a g s  k y a r i  I 

rdud " bgags  b l u n  b r t s o n  s u  z6 bdud b g r a g s  
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105 ' c h i  b a ' i  nari  p a r  l t o q ~  p a r  ' g r o  1 
c i  t s a m  ' t s h o  b a ' i  90s b s a g s  k y a d  I 
' c h i  b a ' i  n a h  p a r  g c e r  b u r  ' g r o  I 
g A e n  b k e s  m a h  p o s  m t h a '  b s k o r  y a h  I 
S i  b a ' i  n a i  p a r  g c i q  m y i  s n a r i  I 

110 l d a n  p a ' i  k h a b  k h a d  s d u n  n a  k h y e r d  I 
b l o  l d a n  d p a  ' ' d z a i s  gari yari r u d  I 
d g e  b c u  d k a  y a i  ma g t a i  t i g  1 
l h a  dari m y i r  s k y e  s a  b o n  y i n  I 
m y i  d g e  b c u  p o  s l a  m o d  k y i  I 

115 i a n  s o i  g s u m  p o  b z o d  g l a g s  m y e d  I 
d e  b a s  b r t s o n  t e  d g e  b c u  s p y o d  I 

f a 1  n a s  g s u r i s  p a ' i  l j o n  B i r i  1 1  r d z o g s  s o l 1  









T I  BETAN HERHENEUTI CS AND THE Y ~ N A  CONTROVERSY - 
by 

N.KATZ (Williamstown) 

This essay is a companion to a piece I'm currently working on, ten- 

tatively entitled Deconstruction and Prasahya: The Hermeneutics of Der- 

rida and ~andrakirti. In the present essay, I freely employ some Derri- 

dian terminologies in explicating Tsong kha pa's exegesee, although the 

foundations for such cross-cuitural translation must wait for the next 

essay to appear. My appreciations to David Langston of the English de- 

partment and Mark C.Taylor of the Religion department at Williams for 

suggestive discussions of Jaques Derrida. 

I .  Introductory 

Lecturing at Harvard University this past summer, the Dalai Lama com- 

mented on the difficulties involved in such Buddhist hermeneutical prin- 

cipals as whether a given text is definitive (nItHrtha) or in need of in- 

terpretation (neysrtha). "Were I to explain the position of the Buddhist 

schools (siddhznta) on this topic," he said, "not only would you become 

confused, but I would become confused as well."' Indeed, these issues 

are intricate. Whether a given text is definite or interpretable depends, 

of course, on the views expressed in that text from the perspectives of 

each of the schools. We also find texts stratified according to tantric 

classification systems, which themselves vary. Texts are spoken of as 

belonging to this or that "vehicle" (ylna), and this system is compounded 

by a ylna discourse that refers not simply to the texts as such, but to 

Prom a lecture by the Ven. Tenzin Gyatro, H.H. the X I V ~  Dalai Lama, at ~arvard Uni- 
versity, Cambridge, Mass., August 3, 1981. 



attitudes through which the texts are practiced. Moreover, one and the 

same sitra seems to propound and negate the entire yana discourse. AS 

one might expect, there is also a highly elaborated system for classi- 

fying the attitudes of the practitioner, systems found in the earliest 

Buddhist texts and modified throughout the long history of Buddhist 

thought. so it seems that the Dalai Lama's comment reflects more than 

his characteristic humility: the issues confronting one who wishes to 

gain an overview of Buddhist hermeneutical principles are vast, complex 

and relatively uncharted. 

Therefore, rather than attempting to gloss even the main controver- 

sies in Buddhist hermeneutics, which would be more the task of a book 

than a brief essay, I intend to present a rather elementary typology. 

Identifying one particular hermeneutical problem, which is felt to be 

representative of the sort of issues over which Buddhist hermeneutics 

have pondered, namely the yZna controversies, I will proceed to discuss 

Buddhist hermeneutics through a twofold typology. 

The first type is that which led the Dalai Lama to his comment,which 

I call text based hermeneutics. From this perspective, a given text may 

be called definitive (nitartha) or in need of interpretation (neyzrtha). 

Or, a given text may be seen in a particular context of other texts: 

thus it may be said to belonging to this or that class of tantras, or 

it may be said to belong to one or another yana. Different schools have 

different reasons for their classifications, and I shall follow some of 

the debates between the Madhyamaka and YogScSra schools as representa- 

tive of these discussions. 

The second type of hermeneutical strategy is what I calladeptbased 

hermeneutics. Unlike those rooted in the texts themselves, these systems 

seek to analyze the person who practices a given text. Of course these 

two types overlap somewhat, but we find quite distinct systems of dis- 

course. In ~ i l i  texts, for example, one finds the language of the four 

holy persons (ariyz puggalz), one finds the Buddha speaking about his 

teaching as relying upon the dispositions of his audiences, and these 

dispositions are thoroughly investigated. As Buddhist thought flowered 

in India and Tibet, one finds further elaborations such as qotra and 

kula, the "families" or psychological types of practitioners, with dif- 

fering texts and practices prescribed for different psychological types, 

much as a skilled physician prescribes different medicines for his pa- 

tient, as the traditional metaphor goes. Further elaborations are devel- 

oped with the rise of tantric Buddhism, as in the Guhyasamlja Tantra'~ 

discussions of types of adepts and the Hevajra Tantra's analysis of ar- 



Tibetan hermeneutics and ylna controversy 109 

chetypal personality types under the heading of the five Buddha families. 

Guiding both these tYPologies is the principle of the "four securi- 
ties" (catuhpratisarapa) wherein exegetical values are placed on the 

teaching (dharma) and not the Person who teaches (pudgala), on the spir- 

it (artha) rather than the letter (vyafijana), on definitive ( n ~ t a r t h a )  

rather than interpretable (neyzrtha) texts, and on intuition (prajfia) 

over dualistic consci~usnes~ (vijiiZna). This topic has been extensively 

studied by Professors Lamotte and ThurmanIz so I shall not devote a 

great deal of this discussion to it, but apply it to these typologies 

as appropriate. 

Finally, I will return to our original ydna controversy through the 

eyes of Tsong kha pa. Inhis sNgags rim chen mo, Tsong kha padeconstructs 

yina discourse as referential, yet maintains its use on an everyday le- 

vel, writing sous rature if you will. It is this double movement of de- 

construction of referential or logocentric language and a return to ev- 

eryday language that I find most characteristic of Buddhist hermeneuti- 

cal methods derived from the Madhyamaka, and nowhere is it more eloquent- 

ly found thaninthe sNgags rim chen mo. By sorting out one hermeneutical 

problem it is hoped that a more general sense of the richness of Buddhist 

hermeneutics might at least be indicated. 

Western scholary treatments of Buddhist hermeneutics are very few. 

In fact, the sum total of western schoLarship directly on this question 

is essentially three journal articles: a pioneering study by Professor 

Lamotte; a very penetrating study by Professor Thurman who sees the her- 

meneutical enterprise as the essence of the Buddhist path; andachalleng- 

ing analyse of tantric hermeneutics revolving around the a l a p k l r a ~  doc- 

trine by Professor Steinkellner.) It is hoped that this present essay 

might continue along the lines of my respected colleagues, adding to the 

discussion of this very vital theme within the rich tradition of ~uddhist 

thought. 

2 
E.~aIfkOtte, La critique d 8 interpretation dans le bouddhisme. Bruxelles universite 
libre, Institut de philosophie et d'histoire orientales et slaves, hnuaire 9 ,  1949, 
341-361 ; and R.A. F.Thurman, Buddhist Hermeneutics, Journal of the American Academy 
of Religion 46: 1 ,  19-39. 

3 
Eesteinkellner, Remarks on Tantristic Hermeneutics. proceedings of the Csoma de Ku- 
ros Memorial Symposium. ~ d .  L. Ligeti, Budapest 1978, 445-458- 



11. A Hermeneutical Problem: T h e  Y a n a  Controversy 

BY "hermeneutics" I mean the systematic interpretation of texts sa- 

cred to a given tradition. As an intellectual discipline, hermeneutics 

begins with an awareness of the difficulties in reading sacred texts; 

that is, hermeneutics presupposes hermeneutical problems. In our present 

context, a problem is a case where differing or even contradi~toryclaim~ 

are canonically given about a key Buddhist doctrinal element, namely of 

a y l n a .  A problem entails an estrangement of letter ( v y a f i j a n a )  andsense 

( a r t h a ) ;  a confusion resulting, according to such Hindu grammarians as 

Kau~dabhatta, when a signifer ( v z c a k a )  has lost its signified ( v z c y a ) ; '  

a problem likened by SZntaraksita to a conversation about the colour 

and shape of the moon conducted between two people with ophtamalic dis- 

ease.' Hermeneutical shock is symbolized by fainting: when the MahiyZna 

teachings of the S a d d h a r m a p u p $ a r I k a  were first announced, the SrSvakas 

in the audience passed out;' similarly, when the tantric teachingsofthe 

G u h y a s a m Z j a  were promulgated, the bodhisattvas fell senseless to the 

ground, ' and the same situation ensued when the H e v a j r a  teachings were 

pr~mulgated.~ Hermeneutics, then, begins when the familiar conventions 

known as language take on shades of the uncanny; when the signified 

seems randomly selected, rather than orderly evoked, as the signifier 

is spoken. 

As we shall see, how textual claims are reconciled and adjudicated 

depends on what our hermeneuticians have in mindlandit is certainly the 

case that hermeneutics itself raises further problems, provokes new con- 

troversies of a more theoretical nature. However, by focusing on one 

particular canonical problem, the ydna controversy, I hope to elucidate 

some of the fundamentals of Buddhist hermeneutics, which is to say to 

point toward some of its fundamental hermeneutical problematics. 

nd 
Spho(avSda, quoted b y  K.K.Raja, Indian Theor ies  o f  Meaning. 2 e d .  1969, 137. 

Tattvasamgraha, 1211, quoted by Raja,  Indian T h e o r i e s  o f  Meaning, 93-94 .  

P.L.Vaidya,  e d . ,  SaddhamapuqglarikasBtra. Darbhanga (Buddhis t  S a n s k r i t  T e x t s  6 )  26 .  

Bhattacharyya,  e d . ,  Guhyasamdja Tantra o r  Tathlgataquhyaka.  Baroda 1931, 21.  
' D.L.Snel lgrove ,  e d .  and t r a n s . ,  The Hevajra Tantra:  A C r i t i c a l  S tudy .  London 1959, 

v o 1 . 2 ,  37 .  
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~t could be and has been argued that, in Buddhism, the problms of 
hermeneutics, or interpretation generally, are the problems of life it- 

self.g Surely it is the case that any aspect of experience which could 

be interpreted is done so only through the meditation of intellective 

construction (savikalpa-pratyakea), and that the actually given ie inde- 

terminate and immediate (nirvikalpa-pratyakga). Therefore, any act of 

interpretation is a reification (vlkalpa), and it is precisely this 

tendency towards reifying which stands in need of analysis and therapy. 

This is to say that all interpretation is a form of subjectivism border- 

ing on solipsism (asrnirnZna Or ahamkzra), and that the therapy which Bud- 

dhism offers is one which removes such subjectivizing tendencies. Such 

a view has much to offer; but to accept it would lead to holding all of 

Buddhism as precisely the hermeneutics of awareness of subjectivist dom- 

ination of experience, thereby turning hermeneutics into everything, re- 

ducing discrete fields of enquiry such as psychology or epistemology in- 

to hermeneutics. In keeping with the field parameters given by the Bud- 

dhist tradition itself, I prefer to use the term "hermeneutics" specif- 

ically in the context of textual interpretation and reflection upon the 

nature of this interpretation. 

If hermeneutics begins with the awareness of a hermeneutical problem, 

my problem is how to interpret the term ylna, of which has been said re- 

markably contradictory things. Generally, yZna is a very common teaching 

device used for systematizing various Buddhist practices and doctrines 

in terms of two or three, and later as many as nine, discrete yBna. The 

western academic tradition has been very quick, and I would say overly- 

hasty, in adapting ySna discourse and inappropriately referring them to 

forms of Buddhism found in geographic areas. ~hus, the technical term 

hinaylna has been atrociously misused to refer to southern Buddhism,Ma- 

hayha to northern Buddhism,and ~ajraylna for certain trends within In- 

do-Tibetan ~uddhism involving magic and sexual symbolism. One might sus- 

pect that such a handy designation, readily applied to living religious 

traditions, is applied inappropiately, and it has been. What 1 propose 

is a brief history of the term. 

Etymologically, the term derives from the Sanskrit root ~i-,  "to go", 
and gives the sense of going or proceeding, as well as the means of car- 

riage or vehicle, and is very close in many connotations to mHrga, the 

path. The only pre-Buddhist reference to the term which I could locate 

Thurman, Buddhist Hermeneutics. 



is found in the C h l n d o g y a  ~ ~ a n i ~ a d l '  which gives the sense of a way or 

path: p a t h o r d e v a  y z n a s y a  p i t r  y l n a s y a  c a  v y a v a r t a n l .  ~utt'' distinguish- 

es its usages in the siltras as a "way" or "career" from that found in 

the later Szstras as "vehicle". This latter sense is conveyed in Kong 

sprul Is definition of the term: l2 "Like a vehicle or conveyance by rid- 

ing on which one goes beyond suffering, thus it is known as y z n a . "  

~ h u s  the term, derived from "to go", carries a range of meanings from a 

spiritual career, to a path or way, to a conveyance or vehicle. Oddly, 

scholarly convention has been to translate it by this last alternative 

only. 

Differing senses on a technical term do not in themselves pose her- 

meneutical problems; contradictory claims and uncertain signification 

do, and we find, on the one hand, a discourse emphasizing radical dis- 

tinctions among y a n a s ,  and on the other hand a discourse claiming, in 

the extreme, that there are no y z n a s  at all, or the more modest claim 

that there really is only one y d n a .  

Of the first discourse, we find in the A k l k a g a r b h a  S d t r a 1 3  the claim 

that the S r d v a k a y d n a  is so dangerous to one practicing the b o d h i s a t t v a -  

y a n a  that it must, at all costs, be strenuously avoided. The L a r i k S v a t l r a  

s d t r a 1 4  says that radically different doctrines are taught in the dif- 

ferent y a n a s ,  and15that the n i r v l q a  of the Bravakasis really only a cer- 

tain stage ( r a n g  g i s  r i g  p a )  in the training of the bodhisattva. The 

~ $ t a s d h a s r i k l ' ~  says that the true meaning of a bodhisattva's detachment 

is his or her detachment from the k r l v a k a y l n a ,  and the P a f i c a v i J p S a t i s l -  

h a s r i k . S 1 '  says that egoism ( a h a J p k S r a )  may cause a bodhisattva to fall 

lo Chandogya U p a n i s a d ,  3,2, S . R a d h a k r i s h n a n ,  e d .  and t r a n s .  , T h e  P r i n c i p a l  u p a n i j a d s .  
London 1953, 426 

S . D u t t ,  B u d d h i s t  Monks and M o n a s t e r i e s  i n  I n d i a .  London 1962, 274-275. 

'Z Kong s p r u l ,  T h e g  pa 'i s g o  k u n  l a s  b t u s  pa g s u n g  r a b  r in p o  c h e o i  mdzod b s l a b  pa 
gsum l e g s  p a r  s t o n  p a ' i  b s t a n  b c o s ,  S h e s  b y a  k u n  k h y a b .  L o k e s h  C h a n d r a ,  e d . ,  KOn9- 
t r u l ' s  E n c y c l o p a e d i a  o f  I n d o - T i b e t a n  C u l t u r e .  New D e l h i  ( S a t a - p i t a k a  S e r i e s  80) 
1970 ~ 0 1 . 2 ,  495: gang l a  n y o n  pa s te d e  l a  b r t e n  n a s  mya n g a n  l a s  ' d a s  p a r  ' g r o  b a s  
t h e g  pa 'am b n y o n  pa dang  ' d r a  ba  'i c h a  n a s  t h e g  pa z h e s  k h y a n g  b y a  '0 .  

Quo ted  b y  k i n t i d e v a .  B e n d a l l ,  e d .  , & k S l  Samuccaya.  S t .  P e t e r s b o u r g  1897, 61. 

l4 B.Nanjo ,  e d . ,  Lar i kdva ta ' ra sd t ra .  K y o t o  1923, 333. 

I S  N a n j o ,  e d . ,  L a r i k l v a t l r a s G t r a ,  2 1 2 .  

l6 P.L.Vaidya,  e d . ,  A $ ( a s d h a s r i k Z  ~ r a j f i l p l r a m i t l  S d t r a .  Darbhanga 1960, 194-195. 
17 E.Conze ,  t r a n s . ,  T h e  L a r g e  s d t r a  on t h e  P e r f e c t i o n  o f  Wisdom (~a f i cav iJp~at i s lhasr ika  

P r a j f i d p d r a m i t r z  S d t r a l .  B e r k e l e y  1975, 365. 
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t o  t h e  l e v e l  o f  a Br lvaka .  The S a d d h a r r n a p u n d ~ r i k a ~ ~  a f f i r m s  t h a t  t h e  
~ u d d h a ' s  t e a c h i n g  i s  d i v i d e d  i n t o  t h r e e  yHnas, b u t  t h a t  t h i s  d i v i s i o n  

i s  s imply  a pedagog ic  e x p e d i e n t  ( u p z y a k a u b a l y a ) .  Examples o f  t h i s  yZna 

d i s c o u r s e  c o u l d  e x t e n d  almost i n d e f i n i t e l y ,  as v i r t u a l l y  a l l  Mahlyina 

s i i t r a s  have  some th ing  t o  s a y  on  t h e  s u b j e c t .  

The yenas  which are a f f i r m e d i n t h e s e  s i i t r a s  are g e n e r a l l y  t h r e e , b u t  

o c c a s i o n a l l y  two. The d i v i s i o n  i n t o  two,  h i n a y i n a  and mahdydna, a r o s e  

o u t  o f  t h e  P l t a l i p u t r a  s ch i sm.  The t h r e e  ySna t e a c h i n g  ( t r i y i n a  o r  ydna- 

t r a y a )  o f t e n  s p e a k s  o f :  

( 1 )  The BrZvakayana,  l i t e r a l l y  t h e  " h e a r e r ' s  wayH, by which it is  

s a i d  t h a t  t h e  d i s c i p l e s o f  t heBuddha  were a b l e ,  upon h e a r i n g  h i s  t e a c h -  

i n g s ,  t o  r e s o l v e  t h e  multi-lemma o f  s a m s i r a  u t t e r l y .  Whether t h i s  re- 

s o l u t i o n  was f i n a l  o r  n o t ,  c o m p l e t e  or n o t ,  o r  a mis t aken  a s sumpt ion ,  

was a q u e s t i o n  o n  t h e  Mshaylna h e r m e n e u t i c a l  t a b l e .  I n  t h e  P S l i  t e x t s ,  

it i s  a b u n d a n t l y  clear t h a t  t h e  n ibbzna  o f  t h e  s l v a k a s  was f i n a l ,  corn- 

p l e t e  i n  t e r m s  o f  wisdom and t e a c h i n g  s k i l l ,  and a c c u r a t e . l g  Some Miha- 

yZna t e x t s  seem t o  h o l d  t h a t  t h e  n i r v l o a  o f  t h e  S rZvakaswas  a s e l f - p a -  

c i f i c a t i o n  o n l y ,  and  d i d  n o t  a d d r e s s  t h e  g o a l s  o f  o t h e r s . 2 0  O t h e r  t e x t s  

p o s i t  t h e  S r l v a k a ' s  e n l i g h t e n m e n t  as a t empora ry  r e s t i n g  p l a c e ,  a n  i n -  

t e r m e d i a t e  s t a g e  b e f o r e  t h e  b o d h i s a t t v a  p r a c t i c e s  were  begun,21 w h i l e  

o t h e r s  s e e m  t o  h o l d  it a s  a n  e g o i s t i c  d e l u s i o n . 2 2  

( 2 )  The p r a t y e k a b u d d h a ~ a n a ,  o r  t h e  way o f  t h e  s o l i t a r y  buddhas ,o r ig -  

i n a l l y  seemed t o  mean t h a t  t h e r e  w e r e  some who c o u l d  a c t u a l i z e  t h e  re- 

s o l u t i o n  o f  sapsHra  w i t h o u t  h a v i n g  h e a r d  t h e  Buddha's  t e a c h i n g ,  a way 

of d e a l i n g  w i t h  s a i n t s  o f  " o t h e r   religion^".^^ I n  any c a s e ,  t h e  p r a t y e k a -  

buddha, w h i l e  a t t a i n i n g  t o  f u l l  e n l i g h t e n m e n t ,  w a s  u n a b l e  o r  u n w i l l i n g  

t o  t e a c h  o t h e r s , a n d  n o t  a  g r e a t  d e a l  o f  i n t e r e s t  was i n v e s t e d  i n  t h i s  

yLna . 
( 3 )  The b o d h i s a t t v a y Z n a ,  t h e  way o f  t h o s e  d e d i c a t e d  t o  bodh i ,  is an- 

o t h e r  name f o r  t h e  pHramit lyLna,  t h e  way o f  p r a c t i c i n g  t h e  U p e r f e c t i o n s "  

'@ Vaidya, ed. , ~addharmapqdarikasztra , 23. 

l9 N.Katz, Buddhist Images of Human Perfection: The Arahant of the Sutta Pifaka Com- 
pared with t h e  Bodhisattva and the Mahdsiddha. Delhi 1982, chaps. 3 and 5. 

20 Thurman, Buddhist Hermeneutics, 37, n. 1. 

Vaidya, ed., Saddharmapugdarikasctra, 94. 

22 Nan jo, ed. , ~ a i k l v a t l r a s d t r a  , 1 1. 

23 
A.G.T.Kloppenborg, The paccekabuddha: A Study of t h e  Paccekabuddha in  Pali Canoni- 
cal  and Comentatorial Literature. Leiden 1974. 



(paramitls) in emulation of the jltaka tradition of the former lives of 

the Buddha; the hetuyana, or causal Way in the sense that it is the ne- 

cessary precedent for ~uddhahood;~' or the MahZyZna as a whole. 

~lna discourse continued to proliferate. The Guhyasamija TantraZ5 

offers a fourfold classification of tantras as: kriyl (action), cirya 

(practice), yoga (method for union) and anuttara (unsurpassed). The H=- 

vajra Tantraz6 links this fourfold classification with the four moments 

of a romantic courtship: glance, smile, embrace and sexual union. When 

the CuhyasamSja1s fourfold tantric classification was correlated with 

the three ylna doctrine, a seven ySna system ensued, but it was short- 

lived. The anuttara class itself was permuted into three (father, mother 

and non-dual), and finally the well-known nine yZna system emerged. 

In contrastwith this theme of continuing refinement and distinctions 

among yZna was the negation (or perhaps Derridals term, soliciting) of 

ylna language, often in the very same texts which asserted it. This 

negation of ylna discourse could take two forms: the simple negation 

which claims that there are no ylna or that ylna talk is predicated up- 

on some basic misunderstandings; or a negation of ydna discourse which 

asserts the notion of "one ylna", ekaylna, as a principle overarching 

all dicrepancies among yzna. Of the first type, we find in the Saddharma- 

pugqlarikaz7 the Buddha telling Kagyapa that there are no yana but simply 

people who practice differently, and in the same text it is also saidz8 

that since all ySna talk is due to unreal, reified thought (vikalpa), 

then such notions are the products of dull minds. In the Lariklvatdrathe 

Buddha saysz9 that there are yHnasonly so long as the mind (citta) re- 

mains moving (pravartate) in satpslra, but when it comes to know itself 

all thought of a ylna ceases. Similarly, k~ntideva~~ cites the Sarva- 

dharmavaipulyasavgraha Sdtra which says that the Buddha never taught 

differences amongylnas,and that such distinctions are mere confusions. 

The second type of negation of ylna language, that which does SO 

24 Kong sprul, Shes bya kun khyab. Vo1.3, 493. 

25 Bhattacharyya, ed., GuhyasameYja Tantra , 162-163. 
" Snellgrove, ed., Hevajra Tantra. Vol.1, 63-67. 

27 Vaidya, ed., SaddharmapuqdarikasGtra, 90. 

Ibid. , 65. 
29 Nanjo, ed., Ldklvatlrasdtra, 135-136. 
30 Bendall, ed. , iikgl Samuccaya , 95. 
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~ i t h  recourse to the e k a y d n a  idea, is found, for example, in the Lahkd- 

v a t l r a 3 '  which says that when the grasping by subjecte ( g r i h s k a )  for ob- 

jects ( g r l h y a )  ceases, then the one yana is known as it is l y a t h i b h d t a ) .  

The s a d d h a r m a p u p Q a r i k a  in Several places asserts the ekaydna  teaching. 

In one place32 it claims that since the Buddha had only one aim, there 

could be only one yZna;  and elsewhereg3 this ekaydna  is called the bu-  

ddha y l n a .  

Knowing this unity of teaching was considered no eaey matter. Kong 

s p r ~ 1 ~ ~  says that such knowledge is possible only upon the attainment 

of the seventh stage (bhdmi)  of spiritual growth. The L a n k i v a t i r a 3 '  

speaks of an essence of the teachings of all the Buddhas ( s a r v a b u d d h a -  

p ravacanah :daya) ,  and the Seventh Dalai ~ a m a "  see8 this unity as one of 

intention behind all texts: "All the extensive teachings spoken by the 

Jina-for example, the three y z n a s ,  the four clasees of tantras, and so 

forth - in short, all the siitras and tantras, are spoken only as a means 
solely for training our mental continuums ( s a m t i n a  or sems r g y u d ) . "  

This problem of continuity and diversity within the Buddha's teach- 

ings causes even the greatest of all Buddhist philosophers, Nlgirjuna, 

to pause. In his R a t n a v a l f 3 '  he says: "It is certainly not easy to know 

what was intended by the Tathsgata, so. therefore guard yourself with 

equanimity about the one ydna and the three y z n a s . "  In his R d j a p a r i k a t h i -  

r a t n a m l l S , 3 8  he succintly states the problem which I have been discus- 

sing: "How could what is taught in the two vehicles be of unequal value 

for the wise?" 

It is precisely this hermeneutical problem which Tsong kha pa addres- 

ses in his s N g a g s  r i m  c h e n  mo. Before viewing his findings, however, in 

order to appreciate the hermeneutical moves he makes it will be necessary 

U Nanjo, ed., ~a r ik iva t i ras i r t ra ,  133-134. 
P Vaidya, ed., Saddharmapwdarikasirtra, 31. 

33 Ibid.  , 27. 
34 Kong spru l ,  Shes bya kun khyab. Vo1.3, 534. 
35 Nanjo, ed., ~arika'vatdrasu'tra, 259. 
36 dGe slong bLo bzang bskal bzang rgya mtsho (Dalai Lama VII) , gSang chen rdo rje 

theg pa ' i  smin byed kyi dbang r j e s  gnang sogs kyi dngon 'gro'i chos kyi q t a ~  de bya 
ba gZhan phan r a  ster bzhugs. T i b e t a n  wood block mes., Library of Tibetan Works L 
Archives accession no.1001, Ba-Bb. 

Nsglrjuna, Ratnlvali .  G.Tucci, ed. and t rans . ,  The Ratnaval1 of ~ i g s j u n a .  Journal 
of the  Royal As ia t i c  Society 1936, 251. (My t r a n s l a t i o n ) .  

fe Nsgixjuna, Gjaparikathdratn-1s. J.Bopkins, t r ans . ,  The Precious Carland and the  
Song of  t h e  B u r  Mindfulnesses. New York 1975, 75. 



to survey, by means of typology, Various hermeneutical systems within 

Buddhism, a task to which I now turn. 

111. T e x t  Based Hermeneutics 

HOW to read a text (or an idea, doctrine, etc.), which is to say, 

text based hermeneutics, is the very point of departure of Buddhism it- 

self. When the Pili texts were canonized, the redactors placed the 

Brahmajzla s u t  t a  39 at the very beginning, and the import of this sutta is 

how to interpret the claims made by other Indian religions. Thus, an a- 

bility to interpret texts, to set the Buddha's teachings off against 

those of his correligionists, was considered to be paramount. 

The Brahmajlla itself is one of the most intriguing texts of the ent- 

ire Pili canon. In it, the Buddha employs a psychologizing hermeneutic 

to unearth the structures of thought of other teachings. In it, claims 

as to the eternality or temporality of the world and the self are exam- 

ined; assertionsabout the destinies of the soul after death are scruti- 

nized; cosmogonies are found to be rooted in various psychological ma- 

laises; and so forth. While space does not permit an extended discussion 

of how these psychologizing hermeneutics of the B r a h m a j d l a  are employed, 

my purpose is served by pointing to the hermeneutical enterprise of Bud- 

dhism from its very inception. A recent translation of the Brahmajdla 

by Bhikku Bodhi is prefaced with philosophic skill, and the reader is 

recommended there. 'O 

While it might seem that hermeneutics did not play a major role in 

early Buddhism, since there were no Buddhist texts prior to the Buddha, 

this really is not the case. We find that the Buddha of the Sutta Pitaka 

was well aware of the need for promulgating interpretative principles 

to be applied to his own teachings. As Professor Thurman points out," 

this raises a very unique case within the history of religions, wherein 

the founder of a religion is himself aware of exegetical and hermeneuti- 

cal difficulties regarding his own doctrines. For example, in the Satpyutta 

Niklyak2 we find the Buddha discussing his a n a t t d  (no-self) doctrine with 

39 T.W.Rhys-Davids and J. E.Carpenter, eds. , Dfqha Nikdye. London 1889-1910, sutta 1. 
40 Bhikku Bodhi, trans., All-hnbracinq Net of Views: The Brahmajila Sutta and its COm- 

mentarial Exegesis. Kandy 1978 . 
Thurman, Buddhist Hermeneutics, 22. 

42 M.L.Freer, ed., Samyutta Nikdya. London 1884-1898, vol. 4, 400-401. 
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one Vacchagotta. Seeing Vacchagotta's confusion, the Buddha telle him 

that there is indeed a self - a claim manifestly contrary to what he 
taught in virtually all other instances. His disciple Ananda, overhear- 

ing this discussion, becomes understandibly perplexed, and the Buddha 

tells h a n d a  about the necessity of clarity regarding the level8 at which 

one is speaking. Thus we get a protrait of the teacher, the Buddha, as 

one aware of hermeneutical problems about what he teaches, aware that 

there is no uniformity of letter in what he teaches, but affirming a 

uniformity of purpose. His teaching is neither agreement ( s a g v a d a t i )  nor 

disagreement ( v i v a d a t i ) ,  but is skillful employment of everyday language 

without becoming so infatuated with language that its conventions become 

the speaker's convictions: y a d  c a  l o k e  v u t t a r p  t e n a  v o h a r a t i  a p a r l m a s a n  

t i .  '' 
Either agreement or disagreement is understood as mere opinion 

( d i t t h i ) ,  and opinionatedness is precisely that which prevents one from 

true seeing ( d a r s a n a ) .  By the time of the great Phli commentaries, es- 

cape from opinions was itself made into hermeneutical principle. The 

~ t t h a s d l i n i ' ~  claims that the entire system of abhidhamma was developed 

in order to prevent the mind of the adept from running to metaphysical 

extremes: a b h i d h a m m e  d u p p a t i p a n n o  d h a m m a c i t t a m  a t i d h i v a n t o  a c i n t e y y i i n i  

p i  c i n t e t i ,  t a t o  c i t t a v i k k h e p a t p  p d p u p d t i .  

The classification of Buddhist texts as either definitive ( n i t i r t h a )  

or indeterminate ( n e y z r t h a )  was accepted by all Buddhist schools except 

for the MahZsmghikas, who held all texts as n i t d r t h a . 4 5  As might be ex- 

pected, heated cont.roversies arose as to which texts were n i t b r t h a ,  al- 

though all writers held n i t d r t h a  texts as the most reliable and author- 

itative. As mentioned above, the C a t u b p r a t i s a r a p a  s t i t r a M  cautions that 

one should rely on n i t i r t h a  siitras over n e y z r t h a  ones; similarly, the 

B o d h i s a t t v a b h t i m i "  says that the bodhisattva relies on n i t l r t h a  sutras 

so as not to disgress from Buddhist teaching and discipline. 

According to the A k s a y a m a t i n i r d e b a  S t i t ~ a , ~ '  those texts which deal 

4 3  V.Trenckner and Lord Chalrners, e d s . ,  W j  jhima ~ i k i y a .  London 1808-1899, v o l .  1, 500. 
'' E.Muller ,  e d . ,  A t t h a s i l i n i .  London 1897, 24 .  

" Lamotte, La c r i t i q u e  d S i n t e r p r 6 t a t i o n ,  348-349. 

" I b i d . ,  342. 
47 Asahga, B o d h i s a t t v a b h h i .  Ed. Wogihara, 257, a s  d i s c u s s e d  by Lamotte, i b i d . ,  355. 
'' Quoted b y  C a n d r a k l r t i ,  dBu ma t s h i g  gsal  ( ~ r a s a n n a p a d d ) .  Dharamsala 1968, 30. 



with the path (mdrglvatlrdya nirdi~fa) are neyzrtha while those which 

deal with the goal (phalavatsriya nirdigfa) are nitartha, and this came 

to be accepted in principle by all schools. HOW to apply this principle, 

however, was a matter on which no consensus was ever reached. According 

to candraklrti, it was just to clear this matter up that ~sgarjuna 

wrote his ~HlamadhyamakakZrikZ.~~ 

From the Madhyamaka perspective, nitartha siitras are those which 

speak directly about Btinyatl. idnyatd, of course, implies that all fac- 

tors of experience (dharma) have no independent existence (svabhdva), 

so while some siitras might speak about skandha, dharma and the like, 

these texts are considered as neyartha. Nitdrcha siitras, such as thosq 

of the prajiilplramitS genre, deconstruct these doctrines as a means of 

establishing the ultimate (paramlrtha or don dam) SO for the Madhya- 

maka school, those texts are nitSrtha which adopt the deconstrustionist 

hermeneutical stance of negation on the ultimate level along with the 

double movement of reaffirmation on the relative, pragmatic level. 

Germinal YogScZra texts such as the Saqdhinirmocana SBtra, On the 

other hand, held that this negative dialectic (prasariga) of the Madhya- 

maka, like the naively positivistic statements ofthe earlier texts,were 

neyzrtha, and that only texts which, like itself, spoke about the ul- 

timate in positive terms could be held as nitartha. Other teachingswere 

understood by it as based on egoism (asmimzna or nga rqyal).= 

Thus, both the Madhyamaka and the YogZcZra hold in principle, along 

with the Akaayamatinirdeka, that nitzrtha texts deal with the ultimate 

or the goal (artha or don), while neyzrtha sGtras deal with the relative 

(samvlti or kun rdzob) or the path (rna'rqa or lam); just what is consid- 

ered as ultimate is a matter of contention. 

From the perspective of the Saydhinirmocana, the imputed ultimate 

of the Madhyamaka is merely another polarity in the vacillation between 

affirmation and negation. Thus it propounds the well-known "three wheels 

theory", which holds that the first turning of the wheel was the ~uddha's 

hinaydna teachings which consisted of naively positivistic statements, 

his second turning was the Madhyamaka which negated the first turning 

on an ultimate level, both of which it considered neydrtha because they 

were extremes, that is, their positions were defined by each other. The 

" CandrakIrti, dBu ma tshig gsal, 28. 

Quoted by Candrakirti, dBu ma tshig gsal, 30. 

~.~amotte, ed. and trans., Siuphinirmocanastitra. Louvain 1935, 50. 





distinction is quite familiar within Buddhist texts is clear from the 

~~fikav~tara,~' where it is said that any attempt at conveying the sense 

(artha) of a text by means of literal exegesis is like feeding uncooked 

rice to children. The tantric author Naropa, in his Sekkodekatiki, dis- 

tinguishes between outer (bzhya) and inner (adhyatmikd) readings, and 

affirms that his system is based on the latter.56 Tsong kha pa, in his 

commentary on the ~ f i a n a v a j r a s a r n u c c a y a ~ ~ ~ t e l l s  us that there are two al- 

ternatives in reading scriptures (Sabda), namely the intentional and non- 

intentional modes (sapdha bhFig3 and nasamdhz bha~a). Thus, the distinc- 

tion between literal, outer and non-intentional readings on the one hand, 

and metaphorical, inner and intentional on the other, is clearly drawn. 

What is not so clear in western scholarship is how to fit the nitartha/ 

neyZrtha distinction into the scheme. Both ~amotte~' and v.~hattachar~a~' 

take sapdhZ bh8qZ as neyzrtha; however, Tsong kha pa tells us that one 

who is proficient in the most advanced tantras (anuttara) employs dis- 

course that is nitartha and samdhL ~ ~ Z T Z . ~ '  This leads me to suspect that 

Lamotte and Bhattacharya were a bit too hasty. In the Hevajra TantraIK1 

Vajragarbha asks the Buddha: "What could be said about intentional lan- 

guage as used by the yogiois, unknown by the brzvakas? Please make this 

clear, Bhagavan." The Buddha replies with a very formalized list of cor- 

respondances between intentional and literal discourses. Here it seems 

that no great mystery is involved, as the intentional language is treated 

as a rather clear cipher. Thus, following Tsong kha pa, those texts writ- 

ten in samdha bhaqa are nitartha texts. 

steinkellnerK2 discusses the Guhyasamlja's discerning of four types 

of meanings in texts: the literal meaning (ak~drthab or tshig gi don), 

the common meaning (samastddgam or spyi'i don), the hidden or pregnant 

meaning (garbhi or sbas pa), and the ultimate meaning (kolikam or mthar 

thug pa). Another fourfold meaning classification, and one quite possi- 

bly related to this from the Guhyasamdja, originated with sGam po pa and 

55 Nanjo, ed., LahkZvatZrasiitra, 196. 

Nzropa, Sekkodekaf IkS. Ed. M.E.Carell1, Baroda 1941, 5. 
'' AS discussed by G.R.Elder, Problems of Language in Buddhist Tantra. History of Re- 

ligions 15, 3, 1976, 236. 

58 Lamotte, La critique d1interpr8tation, 355. 

59 Bhattacharya, Sandhibhigi. Indian Historical Quarter1 y 4, 1928, 295. 
60 Elder, Problems of Language in Buddhist Tantra, 236-237. 

" Snellgrove, ed., Hevajra Tantra, "01.2, 61. (My translation.) 
62 Steinkellner, Remarks on Tantristic Hermeneutics, 453. 
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was developed by   long chen pa. This method involves organizing ~uddhimt 

doctrines around four points ( c h o s  b z h i ) .  By the fifteenth century when 

Klong chen pa wrote his Chos b z h i  'i r i n  po c h e ' i  'phreng b a , 6 3  these 

four points came to be equated with four discernible levels of apiritu- 

a1 practices. These four points of practice are: ( 1 )  a basic life orien- 

tation of cultivating a sense of disgust for s a p s i r a  and a yearning for 
n i r v l g a ;  (2) the cultivation of the virtues understood as essential for 

spiritual progress; ( 3 )  the cultivation of specific virtues as antedotes 

for specific mental defilements; and ( 4 )  the transmutation of defilements 

into wisdom, a characteristic tantric metaphor for returning the mind 

to its original spontaneity, the basis of the r d z o q s  chen system. In 

each of these four points, or levels of spiritual practice, differing 

textual claims are employed, thus reducing truth claim controversies or 

hermeneutical problems to issue of levels of practice, a hermeneutical 

principle very close to that found in the S a e y u t t a  passages cited above. 

Once hermeneutical problems become problems of levels of spiritual prac- 

tice, as Klong chen pa suggests, then the road is paved - conceptually 
if not historically - for a hermeneutic based not on textuality but on 
the mind of the adept. It is to this theme that I now call your atten- 

tion. 

IV. Adept  Based H e r m e n e u t i c s  

Probably what is best known about the Buddha's pedagogic method is 

its emphasis on the one who is taught over and above what is taught.Fo1- 

lowing from the ~ r a h m a j l l a ' s  principle of psychoanalyzing metaphysical 

statements, from the Buddhist perspective metaphysical claims are cog- 

nitive and emotional obscurations of a fundamental lack of ease (dubkha).  

To combat this malaise of reifications ( k a l p a n z ) ,  the Buddha offers a 

therapy which is not based on naive counter-claiming (that is, combating 

falsehood with "truth") but on silencing the passion for claiming itself 

( d r g r i - t r g p a ) .    doctrine is not that which could be independently or ob- 

jectively established, but is that which is useful in quelling this psy- 

chosis of metaphysics. Understanding a claim or a text, then, entails 

63 Klong chen rab *jams pa dri  med 'od gzer, Chos b z h i l i  r in po che ' i  'phreng bd zhes 
bya ba. Miscellaneous Writings (gSun thor bu) of Kun-mkhyen Klon-chen-pa dri-med- 
'od-zer. Ed. Sanje Dorje, Delhi 1973, vo l .1 ,  258-264. This work has been capsbly 
translated by A.Berzin, The  our-Themed Precious Garland: An Introductim to DZOg 
Ch 'en. Dharamsala 1978. 



understandingtheone who claimsorthe one to whom claims are addressed. 

TO do hermeneutics means to shake a text to its foundations, to so- 

licit it to reveal its psychological matrix. To facilitate the Buddhist 

hermeneutical enterprise, various theories and systems about the nature 

and types of practitioners, and corresponding useful doctrines and prac- 

tices, were employed, and a survey of some of these systems will be the 

topic for this section. 

~t was well known in Indian linguistic thought that a signifier 

might evoke various signifieds depending on the mind and intentionally 

of the one who hears or reads it. ~SdhvScZrya, discussing Buddhism in 

his ~ a r v a d a r k a n a s a r p g r a h a , ~ ~  says: 

"It is a common experience that the same word conveys dif- 

ferent meanings to different persons. For example ... the 
sentence 'the sun is set' may imply to a thief that it is 

time for committing a theft; to a brshmin, that it is time 

for saying his evening prayers; and to an amorous man, that 

it is time for meeting his sweetheart. But what was meant by 

the speaker himself? ... The problem is the same in the 
teachings of the Buddha." 

While for MZdhvZcZrya this free play of the signifier represented 

a weakness and a lack of consistency in Buddhism, according to Buddhist 

texts any consistency could be found in principle but not in the letter 

of the text. The S a d d h a r m a p u g d a r i k a h 5  has the Buddha saying that he 

teaches according tothe abilities and talents of his auditors, and that 

he adapts his teachings by the principle of the freed signifier, or 

"permutable meanings" ( a n y a m a n e h i  a r t h e h i ) .  A similar point is made in 

the L a ~ i k Z v a t S r a ~ ~  to the effect that while a good physician employs the 

same therapeutic principle in all cases, due to differences in diseases 

specific cures might vary. Thus,from a Buddhist point of view it is not 

the weakness of inconsistency involved, but the skillful employment of 

a nondogmatic therapy. 

The same point is made in the s a r p y u t t a  N i k Z ~ a . ~ ~  When the Buddhawas 

asked how it was that he taught different portions of the Dhamma to dif- 

ferent disciples, he explained that one makes the greatest effort where 

6 4  Quoted b y  V . a h a t t a c h a r y a ,  The Centra l  Conception o f  Buddhism: Adharchandra Mooker- 
jee L e c t u r e s ,  1932 .  C a l c u t t a  1934, 2 7 .  

6 5  Vaidya ,  e d . ,  SaddharmapqdarikasBtra , 8 6 .  

Nan jo, e d . ,  LadcikdvatZrasu'tra, 2 0 4 .  

67 Freer ,  e d . ,  Samyutta NikHya, v o 1 . 4 ,  314 .  



Tibetan herlneneutico and yina contrwermy 123 

one expects the fullest result, just as a farmer tends his bcst field8 

and only then turns his attention to the poorer ones. Thus, a ekilld 
farmer needs to know which fields have the greatest potential;similarly, 

a Buddhist nermeneutician needs to know the psyche of the adept in or- 

der to make sense of what is prescribed in his case. "Let us never for- 

get," cautions Lam~tte,~' "that the omniscient Buddha is l e ~ s  a master 

of philosophy than a physician for universal suffering; he imparted to 

each the teaching that he needed." 

In the Sutta Pitaka several typologies of adepte are offered. Prob- 

ably the most basic typology is found in the ~ A g u t t a r a  ~ i k z y a ~ '  where 

two groups are mentioned, the dhammayogi and the jhzniyi. In general 

terms, the first group of adepts was the more intellectual and the sec- 

ond was more inclined towards transic meditations. Apparently, even dur- 

ing the ~uddha's lifetime there were some tensions between these two 

types (and probably continue to this day), so the Buddha admonisheseach 

to see the rarity and value of the other. These two types are called in 

the Kitsgiri sutta70 the pa5Zbvimutt0, those freed by insight, and the 

ubhatobhlgavimutto, those freed from both portions who were also known 

as the cetovimutto, those freed through the affective mind. The Kithgf- 

ri goes on to mention five other types of disciples . The klyasakkhi, 
ditcbipatto, saddhzvimutto, dhammlnusSri and saddhinuslrf, all of whome 

were still in the course of their training (sekhi). I have discussed 

this typology in some detail e l ~ e w h e r e , ~ ~  so here I will focus on the 

most elementary typology which corresponds to our western distinction 

of intellectual and intuitive persons. While it has been a fashion to 

see the latter as superior to the f ~ r m e r , ~ t h e  Buddha found the matter 

much less categorial, saying that such judgments are no easy matter,73 

that full enlightenment is accessible for both types,7' and that thedis- 

tinction refers to the sort of meditative teachings one gives to each.75 

Lamotte, La critique dointerpretation, 357. 

R.Morris and E.Hardy, eds., Ariguttara NikZya. London 1885-1900, ~01.3, 356. 

Trencher and Lord Chaimers, eds., Majjhima Niksya, vol.1, 477. 

Katz, Buddhist Images of Human Perfection, 78-95. 

For example, Bhikshu Sangharakshita, A Survey of Buddhism. 3 1 ~  ed. Bangalore i966, 
161. 

Morris and Hardy, eds., ~riguttara NikSya, vol.1, 120. 

Freer, ed., Sqyutta NikSya, vol.1, 19i. 

Katz, Buddhist Images of Human Perfection, 78-82. 



Here we have a clear sense that different personality types require dif- 

ferent therapeutic methods without stratification of superior and infe- 

rior. This distinction again becomes important in Tsong kha pa's herme- 

neutics, as we shall see. 

Discussions about three types of adepts are found from the early 

texts right through late tantric works. In the ~riguttara NikZya, the 

Buddha speaks of three sorts of disciples:76 the arukipamacitta, one 

with the mind like an open sore which festers at the slightest stimula- 

tion; the vijjipamacitta, one with a mind like lightning who is capable 

of seeing things as they are in a flash; and the ~ajiri~amacitta, one 

with amind like a diamond who has destroyed the ZsavZ,whohas attained 

full enlightenment. Indrabhiiti, in his Jfilnasiddhi, also speaks of 

three types of disciples - the inferior (mgdu), middling (madhya) and 

superior (adhimdtra) - for whom differing teachings are r e q ~ i r e d . ~ ~  Of 

these types, AtiSa in his Bodhipathapradipa, says that the first merely 

pursues worldly pleasures, that the second strivesafterhis own welfare 

(rang zhi), and that the last pursues the goal of others.78 According 

to Professor Wayman, various meditationals manuals (blo sbyong) were pre- 

pared for each of these types, so the hermeneutics of the adept rather 

than the text is understood as the basis for the entire lam rim genre 

of Tibetan literature. 

Another important principle for adept based hermeneutics is the doc- 

trine of the five buddha families (rigs ni rnam pa lnga) and its corre- 

lation with the five kula or gotra. The gotra idea is introduced in the 

Larikdvatdra where it is equated with five yZna~.79~he five buddha fami- 

lies doctrine is found in germinal tantras such as the GuhyasamdjaBOand 

the Hevajra18' where they are said to share characteristics with the 

five elements and the five skandha. It was for Indrabhiiti, however, to 

make an explicit psychological typology out of the GuhyasamZja's five 

buddha familie~,~'and he discusses the characteristics of each of the 

76 Morris and Hardy, eds., ~riguttara Niklya, vol. 1, 123-124. 
77 Indrabhiiti, ~fisnasiddhi . B. Bhattacharyya, ed. , Two Va jraylna Works. Baroda 1929, 

95-96. 
7tl A.Wayman, trans., Calming the Mind and Discerning the Real: From the Lam rim chen 

mo of Tsong kha pa. New York 1978, 7-9. 

'' A. Kunst , Some Aspects of the Ekayina. ~ r a  jrilplrami tl and Related Systems: Studies 
in Honour of Edward Conze, ed., L.Lancaster, Berkeley 1977, 314. 

Bhattacharyya, ed. , Guhyasamsja Tantra , 1- 1 1 . 
" Snellgrove, ed., Hevajra Tantra, vo1.2, 17. 
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peychological types. He also reinterprets the notion of wisdom, j56na, 

in terms of the five aspects of wisdom as correlated with the families 

as the major theme of his Jfidnasiddhi." Just as the Buddha did not as- 

sert a superiority of one type of practitioner over the other, Indra- 

bhiiti does not prefer one of the five psychological types over another; 

rather, he follows the Hevajra's dictuma4 that the yogi has no special 

liking for one or another type, and that this fivehold division exists 

on a relative level only. So important was this psychological typology 

that Pombi ~eruka" says that this kula doctrine is one of the most im- 

portant aspects of Buddhist tantra. 

Since claims have no sui generis authority but need a reduction to 

their psychological matrices for analysis, then the interpretation of 

claims, and especially of hermeneutical problems, presupposee a jump in 

levels to the mind of the practitioner for successful Buddhist exegesis 

and interpretation. It is this dominant theme which I call adept based 

hermeneutics, a stance affirmed within Buddhist hermeneutical litera- 

ture from its inception right through the present. These issue6 have 

been discussed at length by tantric authors like Klong chen pa, Indra- 

bhiiti and Tsong kha pa, and future work in Buddhist hermeneutics needs 

to take them into very careful consideration. 

V .  Tsong kha pa and t h e  YSna C o n t r o v e r s y  

Having sketched text and adept based hermeneutics, we may now return 

to our ylna controversy and Tsong kha pa's resolution of it as formulat- 

ed in his sNgags rim chen mo. I find that he employs several hermeneuti- 

cal strategies in this work, namely: 

( 1 )  a solicitation of ydna language as referential, affirming a uniform 

but empty "inner horizon" of Ptinyatd; 

(2) following the traditional medical model for Buddhist teachings, a 

return to an everyday use of yina language rooted in adept based herme- 

neutical principles; 

and (3) a provisional separation of wisdom and method, the former being 

66nyatS and the latter involving the Mahzyina trikdya doctrine as under- 

'' Ibid., 33-40. 
Snellgrove, ed., Hevajra Tantra, vol. 2, 99. 

as B. Bhattacharyya, ed. , Sddhanamdld. Baroda (Gaekwadl s Oriental Series 41 ) 1928, l x -  

lxi . 
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stood through the definitive tantric practice of deity yoga ( l h a ' i  r n a l  

' b y o r ) ,  both as a method and as the actualization of Buddha intention- 

ality. 

Distinctions among y d n a  cannot be asserted, Tsong kha pa writes, for 

superficial  reason^:'^ 
"Individual vehicles ( y b n a )  are posited ( 1 )  if there is 

a great difference of superiority or inferiority between 

them in the sense that a vehicle is a fruit or goal to- 

ward which one is progressing; or (2) if there are dif- 

ferent stages of paths that give a different body to a 

vehicle in the sense that a vehicle is a cause by which 

one progresses. However, if the bodies of the paths have 

no great differences in type, then a series of vehicles 

cannot be assigned merely because the paths have many in- 

ternal devices or the persons who progress along them 

differ in superiority or inferiority." 

Following up on his first point, Tsong kha pa then deconstructs 

claims as to differentiation of y l n a .  Accepting the position of many 

P r a j i i a p l r a m i t l  s C t r a s e 7  that there is indeed a uniform "inner horizon" 

of enlightenment, which he calls the cognizing of S G n y a t d ,  he dismisses 

the construction of y l n a  discourse on the basis of wisdom. "Withoutcog- 

nizing the mode of subsistence of phenomena," he writesIBe "one cannot 

extinguish all afflictions and cross to the other side of the ocean of 

cyclic existence. Therefore, the wisdom cognizing the profound (empti- 

ness) is even common to the two lower types of superiors (krivakas and 

pratyekabuddhas)." 

To reaffirm y l n a  discourse after such a thorough deconstruction, 

even on a relative level, is his next task, and a rather difficult one. 

He poses an enigma:89 "There is no contradiction in the fact that for 

a MahSyanist, Hinayha is an obstacle to full enlightenment, but forone 

in the Hinayina lineage, it is a method fc- full enlightenment." As a 

86 Tsong kha pa ,  rCyal  ba k h y a b  bdag r d o  r j e  ' chang  chen  p o ' i  lam g y i  r i m  pa gsang ba 
kun g ~ i  gnad rnam par phya ba z h e s  bya ba (sNgags r i m  c h e n  mo) .  Kyoto und Tokyo  (Su-  
z u k i  Research  I n s t i t u t e ,  v o l . 1 8 1 ,  O t a n i  no.6210)  1955. I n  t h i s  d i s c u s s i o n  I  w i l l  
f o l l o w  t h e  d i l i g e n t  t r a n s l a t i o n  o f  t h e  f i r s t  c h a p t e r  b y  J .Hopk ins ,  T a n t r a  i n  T i b e t :  
The  Great  E x p o s i t i o n  o f  S e c r e t  Mantra. London 1977,  100-101. 

e7 For examples  s e e  V a i d y a ,  e d . ,  A g t a s Z h a s r i k Z ,  2 1 ,  137,  140,  e t c . ;  Conze ,  t r a n s . ,  
Pdn-cav-: S a t i s i h a s r i k l ,  2 3 7 ,  388,  e t c .  

J.HopK- ..., T d n t r a  i n  T i b e t ,  115. 
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method for a certain personality type, the so-called hinayzna teaching6 

lead to full enlightenment; but for another personality type, these 

teachings are an obstacle. Citing iryadeva's Carylmelapakapradfpa, Teong 

kha pa relies on adept based theories to say that, "the vehicles aredi- 

vided through arranging practices into three types (i.e., the three yd- 

na) from the viewpoint of the three types of trainee's  interest^,"^^ and 

these three types are the same as found in Indrabhiti's Jfidna~iddhi.'~ 

Thus, Tsong kha pa has established his provisional distinction for 

discussing the Buddhist path: ( 1 )  an "inner horizon" of wisdom, and ( 2 )  

an "outer horizon" of method which is based on typologies of adepts. Wia- 

dom in tantric Buddhism is often symbolized by the mother and method by 

the father, so Tsong kha pa employs these symbols in an extended meta- 

phor: 92 

"Hhayzna and MahZyZna are not differentiated through 

their view (of emptiness) (the "inner horizon"): the 

Superior NZgZrjuna and his sons assert that the two 

vehicles are discriminated by way of acts of skill- 

ful method ... For instance, a mother is a common 
cause of her children, but the fathers are the cause 

of discriminating their children's lineage (Tibetan, 

Mongolian, Indian and so forth). In the same way, the 

mother - the perfection of wisdom - is the common 
cause of all four sons (SrZvakas, pratyekabuddhas, 

bodhisattvas and samyaksambuddhas), but the cause 

of their being divided into the individual lineages 

of MihZyana and HInayGna are methods, such as the 

generation of an aspiration to highest enlightenment 

for the sake of all sentient beings." 

Very similarly, the ~aiklvatlra'~ makes a distinction between the 

"realization itself" and the teaching about it, the former a uniformnin- 

ner horizon" of Bdnyatd and the latter simply a methodical distinction. 

Taking this methodical distinction as something real, according to the 

Saddharmapup4arika," is simply prapan'ca or the "outer horizon" of the 

O9 Ibid. , 103. 
Ibid., 91. 

Indrabhtiti, Jkhasiddhi, 95-96. 
* J.Hopkins, Tantra in Tibet, 99. 
93 Nanjo, ed., ~axikivatdrasBtra, 149. 

'' Vaidya, ed. , SaddharmapqQarIkasu'tra , 65. 



psycho-historical context in which a doctrine is taught. It should be 

emphasized that this "inner horizon" of binyatl is a deconstruction of 

referentiality and its bases, that is, the egoistic tendencies (vlsand) 

towards reification (vikalpa). 

AS I have indicated, Tsong kha pa's deconstruction of ylna language 

is not based on a nihilism: hence, the double hermeneutical movement 

which negates only to reestablish on an everyday level. Since ylna can- 

not be established on the basis of wisdom or goal, their distinction is 

a pragmatic, pedagogic one. It is as though Tsong kha pa, having negated 

ysna, continues to use the term "under erasure". So pervasive is the 

Madhyamaka dialectic throughout his writings that each time the negated 

term reappears, it is as though crossed over: ySna becomes yZna as a 

methodical instrument. 

Distinctions of MahZyina and VajrayZna are similarly deconstructed 

and reconstructed sous rature. Clearly, as he says," "the division of 

the MahiyZna into two is not made on account of wisdom cognizing thepro- 

found emptiness but on account of method" and, citing the Atmas~dhani- 

vatlra of ~iianapada,'~ "that the vast deity yoga constitutes the differ- 

ence in method between the (plramitlylna, or the perfection path of the 

bodhisattva, and the mantrayzna, or the path for tantric adepts)." 

As mentioned above, the deity yoga practices are a uniquely tantric 

application of the Mahayha notion of a klya. Incidentally, this discus- 

sion bears heavily on the early Buddhist distinction of the cetovimutto 

and the paiifilvimutto, the former being one who, having practiced the 

jhzna meditations, attains the supernormal powers (iddhi) which are es- 

sential for discovering and unobstructedly teaching the Dhamma, and the 

latter being the one who by bare insight attains enlightenment. Although 

both share the same wisdom (axidl), only the latter can truly emulate the 

Buddha in pedagogic skill. 97 

The triklya doctrine, as used in tantric Buddhism, is itself often 

a hermeneutical tool. Professor Guenther quotes from the dGongs pa zad 

tt~al:'~ "The dharmaklya promulgates that which is ineffable; the sambho- 

gaklya, the six self-existing letters (OV maqi padme him); and the nirmi- 

95 J.Hopkins, Tantra in Tibet, 115-116. 

% Ibid., p . 1 3 2 .  

97 For a fuller treatment of this issue, see Katz, Buddhist Images of Human Perfection, 
83-95. 

98 H.V.Guenther, Tantra and Revelation. History of Religions 7 , 4 ,  1967, 300. 
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qaklya, the enumerable eiitras and tantras." This is to eay that from the 

highest perspective, there is bgnyatd as teaching; from the middle level 

is the realm of symbolic strategies; and on the ordinary level are the 

letters (vyafijana). The letters become associated withtheir sense (artha) 

only when deconstructed, when they are understood as empty. This might 

be why Kong sprulg9 tells us that only a seventh level bodhisattva can 

appreciate this uniform, empty inner horizon. Thus, the three kgyas, ac- 

cording to tantric exegesis, cohere only when understood in their utter 

interpenetration, when they are not reified by notions such as independ- 

ent existence (svabhdva); thus, the tantric doctrine of a "fourthu kd- 

ya, svabhlvikakaya, indicating not a fourth but the interpenetration of 

the three. 

According to pSramitZyZna texts such as the Bodhisattvabhdai, the 

last several stages of a bodhisattva's career are spent in attaining the 

various teaching powers of a Buddha, symbolized through such kSya (or 

intentionality) discourse.*0 In Vajrayina Buddhism, these powers are ac- 

tualized through the deity yoga practices, which are considered as the 

very essence of tantra.lO' Thus, the Vajrayina is understood as simplya 

short way (myur lam)m for doing what takes aeons according to the plra- 

mitlydna traditions. 

The deity yoga practices involve the selection of a tutelary (yi dam), 

a selection which is based on the abilities (dbang), psyche (bsam) and 

sensitivities (khams) of the adept, according to the Seventh Dalai ~ a m a . ~  

Understood as embodying the three kayas, the y i  dam is a symbol of Bud- 

dhahood which collapses the ultimate and relative levels into each oth- 

er, a practice thereby existentially demonstrati-- +he ;:*;hest wisdom 

according to Buddhism, since the distihction of relative and ultimate, 

like all distinctions, is a reification for one who adheres to it but a 

skillful method for one who employs it without entanglements. As Tsong 

kha pa saysrW "One should know that joining such method and wisdom non- 

dualistically is the chief meaning of the method and wisdom set forth 

in the Mantra Vehicle.'' 

99 Kong sprul, Shes bya kun khyab, vo1.3, 534. 
I0O ~s&ga, rNal 'byor spyod pa 'i sa las byang chub sems dpa 'i sa (Bodhisattvabhhi) . 

Peking Tripitaka 55382 Otani 5538, 165a-165b. 

" J-Hopkins, Tantra in Tibet, 119. 
" bIa bzang bskal bzang rgya mtsho, gZhan phan ra ster, 8b-9a. 

'' Ibid. , 8b. 
lD4 J.Hopkins, Tantra in Tibet, 127-128. 



~ h u s ,  by analyzing such text-based distinctions as nitartha and ne- 

y:rtha, ultimate and relative, by employing adept-based considerations 

such as types of adepts, and by filtering Mahayha doctrines such as 

trikiya through tantric practices, Tsong kha pa exemplifies a hermeneu- 

tic rather characteristic of later Buddhism. Basing his system on the 

Madhyamaka thoroughly, he is able to deconstruct all referential tenden- 

cies underlying the use of language, allowing for the free play of the 

signifier in a skillful, pedagogic proliferation of methods. 



THE AKSAYAMATIN 1 RDESAS~TRA AND M I  PHAPl' S MKHAS 'JUG 

by 
L.S.KAWAMURA (Calgary) 

A most prolific and comprehensive scholar, Mi pham 'jam dbyahs rnam 

rgyal rgya mtsho ( 1 8 4 6 - 1 9 1 2  [hereafter: Mi phaml) wrote many works con- 

cerning not only his own indigenous Tibetan Buddhist tradition but also 

the MahSyina tradition of India.' Among his many commentaries on the In- 

dian Buddhist Sgstra tradition, he has one called mKhas p a ' i  t s h u l  l a  

' j u g  p a ' i  sgo f e s  b y a  b a ' i  b s t a n  b c o s  ( p a g d i t a s y a  n a y a m  a v a t d r a m u k h a n S m a  

b d s t r a m  [hereafter: mKhas * j u g ] ) . 2  This work consisting of 164  Tibetan 

folia systematizes the major philosophical, psychological, and religious 

systems that constitute the basic ideas underlying MahZyZna developments 

in India. Therefore, this text is indispensable for those who wish to 

sift out, from the vast array of Buddhist literature, those topics that 

relate to each other in the classification of the MahHyHna doctrine. 

' Mi pham was born in Oolok (East Tibet), where, at the age of twelve, he joined the 
Me hor g ~ a h  snags chos glin Monastery of ke chen. Many of his teachers were shining 
beacons in the nineteenth-century cultural renaissance which became known as the 
Eclectic movement ( r i s  med) in Eastern Tibet, and include dPal sprul Rinpoche (b. 
1807), 'Jams dbyahs mkhyen brtseoi dbG po (1820-921, K O ~  sprul blo gros mthao yas 
(1813-991, rDzogs chen mkhan po padma rdo rje, and others. 
Mi pham wrote over thirty-two volumes, including works on music, painting, poetics, 
sculpture, engineering, chemistry, alchemy, logic, philosophy, tantra, and astrolo- 
gy as well as two volumes on the Kdlacakra Tantra .  He was also a creative physician 
and his medical works are highly regarded to this day. 
For more information, see L.S.Kawamura transl., Golden Zephyr. Eheryville 1975, 
xi-xx. 

Mi pham, W a s  pa ' i  t s h u l  l a  ' j u g  ps  ' i  sgo  l e s  bya ba ' i  b s t a n  bcos  (Woodblock print, 
Poti style, N.D.). 
See also his mKhas ' j u g  g i  sdom b y a i ,  Ka sbug (Kalimpong) 1965, and his mKhas ' j u g  
gi  s a  bead mdor bsdus pa pad dkar p h r i i  b a ,  1965. 
For a commentary on the mKhas ' j u g  see &an po Nus ldan, mKhas pa ' i  t s h u l  l a  ' j u g  
p a ' i  s g o ' i  mchan ' g r e l  l e g s  bBad sna: ba 'i 'od z e r ,  Delhi 1974. 



In composing his m K h a s  ' j u g ,  Mi pham begins with the usual versesof 

veneration and intention and then divides his text into three major dis- 

cussion~:~ 

1. m k h a s  p a r  b y a  b a  ' i  g n a s  b c u  ( d a k a v i d h a p  k a u 8 a l  y a m :  

the ten kinds of expertise: 2a3-123b6), 

2. c h o s  k y i  s d o m  b f i  ( d h a r m o d d d n a - c a t u q f a y a :  the four 

synoptic statements concerning the doctrine: 123b6- 

140b51, and 

3. s o  s o  yari d a g  p a r  r i g  p a  b i i  ( c a t v z r i  p r a t i s a q v i d a b :  

four detailed and accurate knowledges: 140b5-161b4). 

He concludes the treatise with a short discussion on the import of the 

text. 

In this paper, I wish to focus my attention on the eighty inexhaust- 

ible topics ( m i  z a d  p a  b r g y a d  c u b  that substantiate Mi pham's discussion 

on what constitutes a Mahayina path. However, before becoming incolved 

with that topic, I believe that the eighty inexhaustible topics should 

be put into their proper context, and therefore, I shall deal first with 

the ten kinds of expertise ( m k h a s  p a r  b y a  b a ' i  g n a s  b c u ,  d a k a v i d h a v  k a u -  

S a l  y a v )  . 

The ten kinds of expertise are discussed by Maitreya in his M a d h y i -  

n t a v i b h d g a k S r i k Z  (hereafter: M V K )  and explained further by Vasubandhu 

in his M a d h y S n t a v i b h S g a b h S ~ y a  (hereafter: M V B )  and by Sthiramati in his 

M a d h y S n t a v i b h Z g a t i k S  (hereafter: M V T ) .  Mi pham has also written a com- 

mentary4 on the M V K  and therefore his systematization of the major phi- 

losophical, psychological and religious systems of Buddhism in India in 

his m ~ h a s - ' j u g  according to the ten kinds of expertise has been modelled 

I n  p r e v i o u s  p r e s e n t a t i o n s  I h a v e  d i s c u s s e d  t h e  r e a s o n  f o r  M i  p h a m 8 s  o r d e r i n g  o f  h i s  
t e x t  i n t o  t h e  t h r e e  ma jor  d i s c u s s i o n s .  S e e  Dawn Horse, A J o u r n a l  o f  t h e  N o r t h  Ameri-  
c a n  T i b e t o l o g i c a l  S o c i e t y ,  1 ,  1901.  
I  h a v e  g i v e n  a n  o u t l i n e  o f  t h e  " E x p e r t i s e  C o n c e r n i n g  t h e  V e h i c l e s " , T h e g  pa l a  mkhas 
p a ,  a t  t h e  31St C o n f e r e n c e  o f  t h e  J a p a n e s e  A s s o c i a t i o n  f o r  I n d i a n  and B u d d h i s t  S t U -  

d i e s .  S e e  t h e i r  Indogakku  Bukkydgaku RonshC 2 9 : 1 ,  956-61.  
I h a v e  a l s o  s u b m i t t e d  t o  B u l l e t i n  o f  B u d d h i s t  C u l t u r a l  I n s t i t u t e  R y i k o k u  u n i v e r s i t y  
( K y o t o ,  J a p a n )  my a r t i c l e ,  An A n a l y s i s  o f  YSna-kauka la  i n  Mi-pham's m ~ h a s - ' j u g .  S e e  
No.20. V i c e n n i a l  Commemoration V o l u m e .  1982 ,  1 - 1 9 .  

' M i  pham, dBus  dah  mtha '  rnam p a r  ' b y e d  pa 'i b s t a n  b c o s  k y i  ' g r e l  pa ' o d  z e r  p h r e h  
ba (Woodblock  p r i n t ,  P o t i  s t y l e ,  N . D . ) .  
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after the discussion of them found in Maitreya's nvK. 
According to this earlier YoggcSra text, the tenth tattva,' which 

is known as kau4alyatattva (reality of expertise), consists of ten kind. 

of expertise, each one of which is to be cultivated to overcome a speci- 

fic kind of opinionated view concerning the "self" (bdaq tu 1ta ba, Itma- 

dggfi). Hence, Vasubandhu states: 

kaukalyatatvaq darfanapratipakgepety uktam 1 '  
"The reality of expertise has been explained as 

an antidote against opinionated views." 

and Maitreya states (MVK 111, 2c,d): 

kaukalyatatvaq da4adhH dtmadrgfivipakgatah 1 1 '  
"The reality of expertise is of ten kinds in view of 

being antidotes against opinionated views about the 'self'." 

Vasubandhu goes on to comment further as follows: 

ega da6avidha dtmdsadgrZha4 skandhidigu pravarttate I 
yasya pratipakgega dakavidharp kau8alyarp . . . .  1 
"These ten'kinds of attachment to the unreality of 'self' 

originate [as attachments to] the psycho-physical constituents 

etc. There are, therefore, ten kinds of expertise to overcome 

them. " 
Thus, the ten kinds of expertise counteract ten kinds of attachments to 

opinionated views about the "selfu. Both Vasubandhu (nva) and Sthirama- 

ti (MVT) clarify further that the ten kinds of expertise and the ten 

kinds of opinionated views about the "self" are related to each other 

in a specific way. That is, each one of the ten expertise counteracts 

one of the ten kinds of attachments that result from the basic belief 

that what is known as a "self" must exist as a permanent entity. In ac- 

cord with the specificity of the ten kinds of expertise as ten specific 

attachments of the "self", Mi pham's discussion on the ninth one - i.e., 
expertise concerning the vehicles (theg pa la mkhas pa, yinakaufalya) 

On the ten tattva, see G.M.Nagao, ed., Madhyhta-vibhzga-bhzgya. Tokyo 1964, (MBV) , 
37-49. See also P.ODBrien, A Chapter on Reality from the ~adhyPntavibhsgayPstra. 
Monumenta Nipponica 9, 1953, 277-303 and 10, 1954, 227-269. 
See also Mi phamls text mentioned in n.4 above; R O ~  ston Ses bya Kun rig, dBus ddh 
mthaD rnam par 'byed pa'i rnam b$ad legs par 'doms pa lha'i ria ba che. Delhi 1979; 
and S.Yamaguchils ChB-hen-fun-betsu-ron Shaku-so, Tokyo, Reprint, 1956; and Ma- 

dhyilntavibhigaciki, Nagoya 1934. 

EIVB 44,l. 

' ibid. 37,s. 
ibid. 44,6. 
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can be understood to be specifically for the purpose of counteracting 

the opinionated view that a performer of a meditative exercise must be 

a "self1' having a permanent essence ( d t m a n )  because a meditative expe- 

rience refers to a special combination of the S t m a n  with the m a n a s ( m i n d ) .  

This is, of course, the belief held by the VaiSe~ikas.' However, the 

~ogZcara do not uphold this view and instead argue that a meditativeex- 

perience is a dynamic process of spiritual development that carries one 

from one level of awareness to higher levels; thus, what is called a 

"self" is this transforming process.1° 

In one sense, all Buddhist literaturecanbe said to explainameth- 

od of attaining this higher level of awareness. The method by which 

the higher level of awareness is attained is spoken about in Buddhism 

as a path ( l a m ,  m d r g a )  or a vehicle ( t h e g  p a ,  y d n a ) ,  because sentient 

beings are transported from a degenerating or negative condition to a 

higher or nore positive condition by means of it. Further, becauseapath 

or vehicle in this sense is not merely the support or merely a carrier, 

but is also what results from being the support or carrier, the path or 

vehicle must always be understood as both the cause and the effect. Not 

only is that the case, but the path or vehicle must not be misunderstood 

to be a single method for spiritual growth, for Buddhist texts speak of 

many possible paths. Among those many possible paths is the MahZyZna 

path which is said to be the "Great Vehicle" or the "Superior Vehicle" 

in comparison to others such as the b r d v a k a y Z n a  or the p r a t y e k a b u d d h a -  

y l n a  owing to seven kinds of superiorities ( c h e n  p o  b d u n ,  s a p u v i d h a m a -  

Yamaguchi, chi-hen-fun-betsu-ron-~haku-so, 233, n. 5. 

lo See f o r  example, S th i r ama t i ,  TrirpkikCvijfiaptibhd~ya. S. L h i ,  ~i jkkpt imdtra tzs iddhi .  
P a r i s  1925, 15.10-12: a tha  v l  dhSrrnapudgal.Zbhinivi.$gSk cit tamdtrarp yathdbhltarp na 
j d n a n t i t y  a t o  dharmapudgalanairltmyapradarhna sapha le  vijf iaptimdtre 'nupdrveva 
pravekdrtharp prakaraqirambhab. 
This  seems t o  i n d i c a t e  t h a t  r a t h e r  than an "Idealism" i n  t h e  Western phi losophica l  
sense ,  Yoggcira i s  b e t t e r  understood a s  a system f o r  overcoming at tachments,  and 
hence, could be understood a s  a "mentalism", i n  t h e  sense  t h a t  what counts i s  t h e  
mental imagery o r  a t t i t u d e s  (v i j f i ap t iml t r a ) .  This  i s  n o t  t o  say  t h a t  t h e  world and 
" s e l f "  a r e  merely ideas .  When one r e a l i z e s  t h a t  what is r e a l  i s  not  ever  what con- 
s t i t u t e s  an "idea",  then t h e r e  occurs a t ransformat ion  i n  one ' s  epistemology. When 
one ' s  way of looking a t  t h e  world and a t  onese l f  changes, then  one ' s  whole s t a t e  0f 
being o r  ex i s t ence  changes ( d k r a y a p a r a v ~ t t i ) .  This  i s  what I mean t o  say when I Use 
t h e  words "transforming process" (par ia lma) .  
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hatva)," three kinds of excellences (bla ma med pa qsum, trividhsm 

Lnuttaryam)," and three kinds of distinctivenesses (khyad par gsum). 1 8  

Furthermore, becauee the MahSyina claims that only it can transport  it^ 

adherents to the highest and most perfectenliqhtenment (bla na med pa 

yad dag par rdzogs pa'i byai chub, anuttarasamyaksaqbodhi), it is not 

surprising to find the following statement in Asanga's Bodhi~attvabhimi: 

"The first occurencc of an enlightenment mind begins from 

an initial aspiration to become enlightened. The bodhisattva's 

mastery of positive qualities (kukalaparigraha) for the sake 

of enlightenment is superior to the mastery of those quali- 

ties by others in two respects: viz., superior in its cause 

(hetuvaibegya) and superior in its effect (phalavaike~ya). 

Furthermore, the bodhisattva's mastery of positive qualities 

is the cause for the highest and most perfect enlightenment, 

and that [highest and most perfect enlightement] is its 

effect. When even the mastery of positive qualities by others 

[such as] the Sr5vaka and pratyekabuddha is not [a cause for 

the highest and most perfect enlightenment], what is there 

to say for [the mastery of] other sentient beings? There- 

fore, the mastery of positive qualities of those bodhisattvas 

is superior in cause and in effect in comparison to the mas- 

tery of positive qualities by  other^.^" 
Thus, the highest and most perfect enlightenment begins from the first 

instance of awakening the mind and directing it towards enlightenment. 

See S.Lkvi, ed. and transl., MahdySna-sdtrSlsrpkSra. Paris 1907, 171 (XIX,S-6 and 
commentary). 

''See MVD 60-70 

I%. Wogihara, ed. , Abhisama yblarpkLrSloka Pra jfiiTpdramitPvySkhyS. Tokyo 1932, reprint 
1973, 84-128. 
See also E.Obermiller, Analysis of the Abhisamayllarpkdra, London 1933. Fasc.1. 
Calcutta Oriental Series 27. On pp.lOO-101 Obermiller discusses the three varieties 
of Mahsylnistic activity (pratipatter uddeiab) and therein one finds these three 
kinds of distinctiveness discussed. 

l4 U.Wogihara, ed., ~odhisattvabhiimi. Tokyo 1971, 19,9-17: dve ime prathamacittotpsdi- 
kasya bodhisattvasya prathamam cittotpZdam upldaya bodhlya kusalaparigrahavaiiesye 
tadanyam k~kalapari~raham upanidhaya. hetuvaiiegyan; phalavai&e$yap ca. sa khalu 
bodhisattvasya kuBalaparigraho 'nuttarlyH9 samyaksapbodher hetuh s; ca tasya phalae. 
na tadanyah sarvairivakapratyekabuddhakuSalaparigrah+. prZq eva tadanyeg8p sattvi- 
nlp. tasmid bodhisattvZnZp kukalaparigrahah tadanyasmzt sarvakuSalaparigrahLd dhetu- 
bhavatab phalatai ca prativiiigfab. 
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From this first occurence of an enlightenment mind (dai po sems bskyed, 

prathama+ cittotpZdam)thedeep (zab mo, gambhira) and vast (rgya che ba, 

udlra) Mahayha doctrine, whose expanse, like open space and the ocean, 

is difficult to measure, begins to unfold. However, this deep and vast 

doctrine cannot be mastered nor can the highest and most perfectenlight- 

enment be experienced without cultivating a path that leads to such 

spiritual growth. Thus, Mi pham introduces his discussion on what con- 

stitutes a MahZyZna path with the following summary statement: 

"The Mahayana path, the nature of which is deep and vast, 

is difficult to fathom, like open space and the ocean. How- 

ever, in summarizing what is to be taken to heart concern- 

ing it, here [in this treatise], only the eighty inexhaus- 

tible topics will be discussed, because [the MahZyZna 

path] is accounted for in their mode of being."15 

The source from which Mi pham derives the eighty inexhaustible top- 

ics is, without a doubt, the Akgayamatinirdeiasdtra ('phags pa blo gros 

mi zad pas bstan pa kes bya ba theg pa chen po'i mdo [hereafter: ANS]).~ 

This siitra begins with a very lenghty prologue (122b5-139b2), discusses 

the eighty inexhaustible topics in a most exhaustive manner (139b2-263b2), 

and concludes with a lenghty epilogue (263b2-270bl). The colophon of the 

text indicztes that the Venerable Translator of ius chen, ~harmatZ5ila'~ 

translated the text into the Tibetan language. The original Sanskrittext 

"mKhas 'jug 77b: . .. .theg pa ni I bdag med &is ka yon's su rdzogs par rtogs pa'i 
zab pa dan' I sa dan lam dai phar phyin sogs tshad med pa 'i spyod yul la 'jug pa'i 
rgya che ba ste . . . . I srid ti la skyon yon du mi rtog par nuiam pa fiid du Ses pa'i 
sgo nas 'bras bu mi gnas pa 'i mya n'an las 'das par . . . 'gyur pa . . . . I 

16~ryZkgayamatinirdeian%amahdy~asdtra (P[eking Tripifaka] 842). I have not looked 
at the AryZkgayamatinirdeiafikd ( P  5495) written by dByig gnen (Vasubandhu). The 
copy of the sttra that was readily available to me was the one found in microfiche 
edition of the Lhasa Kanjur, New York 1979. In that edition the Akgayamatinirdeka- 
sdtra can be found in vo1.60, LMpj 022,060 8/24, 122b5-270a7. The folio number of 
the chart in this paper is in accordance with the microfiche edition. 
For a discussion concerning the meditations in this sttra, see A.Wayman, The sa- 
mldhi Lists of the Ak~ayamatinirdebasdtra. Acta Orientalia 34, Budapest 1980, 305- 
318. 
For a discussion on sems bskyed,cittotpdda see L-Dargyay, The View of Bodhicitta 
in Tibetan Buddhism. L.S.Kawamura, ed., The Bodhisattva Doctrine in Buddhism. Wa- 
terloo 1981, 81-95. 
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is lost,butthere exists a Chinese translation of it in the TaicrhB edi- 

tion of the Tripi taka. lo  

The eighty inexhaustible topics, which will be listed shortly, are 

discussed in the ANS in order to explain why Akgayamati has the namethat 

he does. The question is put forth by &radvatiputra, and the events that 

lead up to the question are as follows. 

When the Bhagavan completed his discourse on the final meaning (ies 

pa'i don, nit8rtha) of the teaching (chos kyi rnam grans, dharmaparygya), 

a splendor of light, so bright that nothing can compare with it, arises 

from the Eastern Direction. Awed by the brilliance of this light, L a n d a  

requests that the Bhagavan explain the reason for its appearance. The 

Bhagavan explains that this light anticipates the visit of Rkgayamati 

and his 60 billion attendants to the SahZ world. When Ak~ayamati ar- 

rives as predicted, he pays hommage to the Bhagavan and takes his seat 

on a Lotus Throne. Then the Elder 8Zradvatiputra asks the Bhagavantoex- 

plain from whence Aksayamati comes, what Buddha resides over his country, 

of what kind is his country, and how far away his country is. The Bhaga- 

van suggests that the Elder kiradvatiputra put these questions directly 

to Aksayamati. Siradvatiputra does so and Akgayamati responds in a man- 

ner reminiscent of the prasaiga or reductio ad absurdum method of argu- 

ment found in the MIdhyamika system. k2radvatiputra responds by telling 

Ak~ayamati that such questions were pqt to him not for the sake of hear- 

ing a discourse on the concepts of "coming" ('oh ba) and "going" ('gro 

ba) but for the sake of hearing the teaching of the superior one. Aksaya- 

mati tells 5Zradvatiputra that in that case the questions should be di- 

rected to the Tathagata. Siradvatiputra then directs the question to the 

Tathigata who then explains that Akeayamati comes from a place in the 

Eastern Direction called Mi 'dzum ( ~ n i m ~ a ? ) "  which is as infinitely far 

away as the infinite numbers of sand of the Ganges River and in which 

the ~athagata Samantabhadra resides. When Siradvatiputra requests to be 

shown such a place, Ak~ayamati enters the meditation called "displaying 

all Buddha Lands" (sahs rgyas kyi fih thams cad kun t u  ston pa ies bya 

ba'i tiri tie 'dzin) and manifests that land. The assembly in the sahZ 

lB See J.Takakusu and K.Watanabe, ed., The Taishd Shinshu Daiz6ky6. Tokyo 1927, Re- 
print 1960, vol.13, No.403, 583a-612b. This text corresponds to Nanjio No.74, where 
all eighty topics can be accounted for; but see HSA 17, n.2, where Svi seems to 
imply otherwise. 

lg see B.Nanjio, ed., The ~aikHvatZra Sdtra. Kyoto 1923, Reprint 1956, 105, 10, where 
anirni~a appears as the Sanskrit term translated into the Tibetan mi 'durn. 
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world payshommage tosamantabhadra by adorning Mi 'dzum with multitudes 

of flowers. The bodhisattvas in Mi 'dzum ask Samantabhadra to explain 

the reason for the adornments of flowers. Samantabhadra explains that 

Ak~ayamati is visiting the Sah& world and when he manifested the world 

of Mi 'dzum, the bodhisattvas of the SahZ world paid respect to the Ta- 

thagata therein. ~amantabhadra's attendants then request to be shown 

the Sahi world. When Samantabhadra displays the Sahi world by emitting 

a ray of light from his body, his attendance pay hommage to Tathigata 

Sikyamuni and asks him why so many bodhisattvas have gathered from the 

Buddha Lands of the ten quarters to listen to the dharma. At this point, 

the Elder Siradvatiputra gets up from his seat and asks Aksayamati to 

explain why he is so-called. Aksayamati responds that he is so-called, 

because he intends to render the topics of the teaching "inexhaustible". 

Then Akshyamati begins to discourse on the eighty inexhaustible top- 

ics, one by one, in the following sequence:" 

1. The first occurence of an enlightenment mind (dai po 

sems bskyed, prathamam cittotpldam; 139b2-142a3), 

2. Earnest intention (bsam pa, lSaya; 142a3-143b4), 

3. The linking-up phase (sbyor, prayoga; 143b4-146b2), and 

4. Aspiration (lhag pa'i bsam, adhylkaya; 146b2-148b2). 

At this point, the Elder k~radvati~utra asks Ak~ayamati whether there 

are other kinds of inexhaustible topics. Ak~ayamati continues with his 

list: 

5. Perfection of giving (sbyin pa, dzna; 148b4-153a3), 

6. Perfection of ethical behaviour (tshul khrims, hila; 

153a4-157b2), 

7. Perfection of endurance (bzod pa, k~dnti; 15762-163b21, 

8. Perfection of endeavour (brtson 'grus, virya; 163b2-172a2), 

9. Perfection of meditation (bsam gtan, dhyzna; 172b2-179a3), 

10. Perfection of discriminating awareness (Ses rab, prajfil; 

179a3-201a4), 

11. Friendliness (byams pa, maitri; 201a4-204a2), 

12. Loving-kindness (siiiri rje, karupz; 204.32-206a2), 

13. Sympathetic-joy (dga' ba, mudits; 206a2-208a4), 

14. Equanimity (btai szom, upek~l; 208a4-210a5), 

15-19. Five supersensible cognitions (mdon bes lha, pafica abhijflab; 

210a5-221a4), 

"The designations, for example 139b2, refer to folio number 139, reverse side, line 
2, according to the Lhasa Kanjur. See n.16 above. 
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Four factors of attracting [people] ( b s d u  dies b f i ,  c a t v 4 r i  

s a r p g r a h a v a o t d n i ;  2 2 1 a 4 - 2 2 3 a 3 ) ,  

Four detailed and accurate knowledges ( s o  so  y a n  d a g  p a r  r i g  

pa  b k i ,  c a t v l r i  p r a t i s a t p v i d a b ;  2 2 3 a 3 - 2 2 8 b 2 ) ,  

Four Supports of confidence ( r t o n  pa b t i ,  c a t v d r i  p r a t i s a r a -  

p d n i ;  2 2 8 b 2 - 2 3 3 a 4 ) ,  

The two accumulations of merit and knowledge ( b s o d  n a m s  uari 

y e  b e s  k y i  t s h o g s ,  p u q y a s a r p b h d r o  j f i i n a s a t p b h d r a d  c a ,  2 3 3 a 4 -  

2 3 9 6 5 1 ,  

Four sustained attentivenesses ( d r a n  pa  rie b a r  g t a g  pa  b f i ,  

c a t v l r i  s m r t y - u p a s t h d n l n i ;  2 3 9 b 5 - 2 4 8 a 3 ) ,  

Four correct exertions ( r a n  d a g  p a r  s p o i  b a  b t i ,  c a t v g r i  

p r a h d n d n i ;  2 4 8 a 3 - 2 5 0 b l ) ,  

Four footholds for higher cognition ( r d z u  ' p h r u l  k y i  r k a n  

p a  b t i ,  c a t v z r i  g d d h i p l d i b ;  2 5 0 b 2 - 2 5 1 a 5 ) ,  

Five powers ( d b a n  p o  l n a ,  p a f i c e n d r i y i p i ;  2 5 1 a 5 - 2 5 2 b 2 ) ,  

Five strenghts ( s t o b s  l n a ,  p a f i c a b a l b n i ;  2 5 2 b 1 - 2 5 3 b 6 ) ,  

Seven adjuncts to enlightenment ( b y a n  c h u b  k y i  y a n  l a g  b d u n ,  

s a p t a b o d h y a i g i n i ;  2 5 3 b 6 - 2 5 5 b l ) ,  

The noble eightfold path ( ' p h a g s  p a ' i  l a m  y a n  l a g  b r g y a d ,  

a $ c d r i g a m d r g a ;  2 5 5 b 1 - 2 5 7 b l ) ,  

Calm and extraordinary seeing ( t i  g n a s  da t i  l h a g  m t h o r i ,  b a m a -  

t h a v i p a k y a n i b ;  2 5 7 b l - 2 5 9 a 5 ) ,  

Unfailing memory and eloquent speech ( g z u h  d a h  s p o b s  p a ,  

d h l r a o i p r a t i b h z n a ;  2 5 9 a 5 - 2 6 0 b 2 1 ,  

Four axioms of the teaching ( c h o s  k y i  m d o  b f i  [ ? ]  c h o s  k y i  

s d o m  b i i ,  d h a r m o d d d n a ;  2 6 0 b 2 - 2 6 1 a 6 ) ,  

The only path to walk ( g c i g  p u s  b r g o d  p a ' i  l a m ,  e k l y a n a ;  

2 6 1 a 6 - 2 6 2 a 4 ) ,  and 

Expertise concerning appropriate action ( t h a b s  l a  m k h a s  p a ,  

u p l y a k a u 8 a l y a ;  2 6 2 a 4 - 2 6 3 b 2 ) .  

In Mi pham's m K h a s  ' j u g ,  these eighty topics make up the contents of 

the MahZyZna path and they appear there in the same sequence. However, 

whereas Mi pham groups numbers 1 1  through 14 as the four immeasurables 

( t s h a d  med  b t i ,  c a t v d r y  a p r a m d ~ l n i )  and numbers 34 through 70 as the 

thirty-seven facets of enlightenment ( b y a n  c h u b  y a n  l a g  s o  b d u n ,  s a p t a -  



t r i m S a d  b o d h i p a k g y l h ) ,  the ANS does not. Also, Mi pham uses the more fa- 

miliar form c h o s  k y i  s d o m  b f i  to refer to numbers 75 through 78 rather 

than c h o s  k y i  m d o  b f i ,  a form which appears in Maitreya/Asangals Maha- 

y i n a s t i t r i l a q k a r a  (hereafter: M S A )  XVIII,101 as a title of a ~ u t r a . ~ ~  Far 

more significant than these minor differences is the fact that the ANS'~ 

treatment of these eighty topics is an "inexhaustive" treatment of them. 

One needs only to compare Mi pham's treatment of them to the very detai- 

led and lenghty discussion on them found in the A N S I  to appreciate Mi 

pham's summary and systematization of these eighty inexhaustible topics. 

Thebreakwhich occurs after the first four inexhaustible topics have 

been discussed and at which point the Elder SSradvatiputra asks Ak~a- 

yamati whether there are any other inexhaustible topics is not without 

reason. Mi pham introduces the eighty inexhaustible topics by drawing 

our attention to the fact that the MahZySna path begins to unfold with 

the first occurence of an enlightenment mind ( p r a t h a m a m  c i t t o t p z d a m ) .  

This act of generating a mind directed towards enlightenment begins with 

a desire to attain the awakened state ( s a i s  r g y a s )  for the sake of bene- 

fiting all sentient beings." The act of generating a mind directed to- 

wards enlightenment comes to its completion and culminates as the awak- 

ened mind when it reaches a state of being freed from the afflictions of 

degenerating emotions ( C o n  moris p a ' i  s g r i b  p a ,  k l e k d v a r a g a )  and muddled 

thinking ( S e s  b y a ' i  s g r i b  p a ,  j f i e y z v a r a q a ) .  The gradual process of nur- 

turing the mind towards enlightenment is a process of spiritual growth 

that consists of four specific levels of c i t t o t p d d a  that correspond to 

four specific kinds of defining characteristics which are, in turn, con- 

textually related to the first four inexhaustible topics. Therefore, the 

break that occurs after these four inexhaustible topics have been dis- 

cussed is a device to draw our attention to the importance of the first 

four in generating a mind directed towards enlightenment. 

The relationship between the four specific levels of c i t t o t p a d a  and 

the four specific kinds of defining characteristics of a mind directed 

towards enlightenment has been clearly described by ~aitreya/~sanga in 

MSA IV,2: 

21 MSA 150, 20: dharmoddSne$u h i  bhagavat:  s a r v e  dharma anatmana i t i  d e k i t a q .  

" M i  pharn, mKhas ' j u g  95b5:  . . . ' b r a s  bu b l a  na med pa ' i  b y a i  chub mchog c h o s  k y i  sku  
t h o b  pa d a i  ( d e  t h o b  n a s  nam mkha' ji s r i d  du gzugs  k y i  s k u s  phyogs  b c u ' i  ' j i g  r t e n  
kun t u  b y a i  chub chen p o ' i  t s h u l  mdzad pa b c u   is s o g s  s t o n  p a ' i  p h r i n  l a s  sems 
can g y i  khams l a  rgyun mi 'chad par  ' j u g  pa y i n  no 1 1  
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c l t t o t p a ' d o  ' d h i m o k g o  a s a u  & u d d h e ' d h y i $ a y i k o  ' p a r a b  / 
v a i p d k y o  b h d m i ~ u  m a t a a  t a t h i v a r a g a v a r j i t a b  [ I z 3  
"That mind directed towards enlightenment is zealous 

application; 

is pure in intention on another [spiritual stage]; 

Is thought of as a matured state, and likewise, is freed 

from afflictions." 

Interpreting this k l r i k d  according to Sthiramati's S B t r d l a p k B r a v r t t i -  

b h l $ y a , 2 4  the first specific level of a mind directed towards enlighten- 

ment is characterized by determination ( m o s  p a ,  a d h i m o k s i k a ) ,  because 

this mind is generated from a trust ( d a d  p a ,  L r a d d h l )  in the deep and 

vast teachings of the HahZyZna. It comes into operation at the stage of 

zealous application ( m o s  p a ' i  s p y o d  p a ' i  s a ,  a d h i m u k t i c a r y d b h B m i ) .  The 

second specific level of a mind directed towards enlightenment is charac- 

terized by a purity of intention ( l h a q  p a ' i  b s a m  pa d a g  p a ,  B u d d h d d h y l -  

k a y i k a ) ,  because at this stage, actions that benefit both oneself and 

others are done owing to the fact that a state of equanimity regarding 

oneself and others is attained. It is "pure", because this intention is 

freed from the subject/object dichotomy. It comes into operation from 

the first bodhisattva stage and lasts until the seventh ( s a p t a s u  b h c m i -  

S U ) .  The third specific level of a mind directed towards enlightenment 

is characterized by its capacity to bring sentient beings to maturation 

( r n a m  p a r  s m i n  p a ,  v a i p d k i k a ) ,  because at this stage, non-discriminating 

awareness ( m i  r t o g  p a ' i  y e  B e s ,  a v i k a l p a j f i z n a )  occurs spontaneously and 

perfections, such as d z n a p l r a m i t d ,  are cultivated with spontaneity and 

with ease. It is operative from the eight to the tenth bodhisattva stages 

( a g c a m y I d i g u ) .  The fourth specific level of a mind directed towards en- 

lightenment is characterized by its total lack of being bound up with 

obscurations ( s q r i b  pa s p a i s  p a ,  a n s v a r a p i k a ) ,  because it is no longer 

obscured by degenerating emotions and muddled thinking. Thus, Sthirama- 

ti's commentary clearly indicates that the relationship between the four 

specific levels of c i t t o t p Z d a  and the four characteristics that empha- 

size the quality of each level reflects a gradual spiritual progressthat 

begins with the generation of a mind directed towards enlightenment and 

that culminates in the attainment of an awakened state of enlightenment. 

23 MSA 1 4 .  

D.T.Suzuki, ed., The Tibe tan  T r i p i t a k a  Peking E d i t i o n .  'Ibkyo-Kyoto 1959, ~01.108, 
233, leaf 2, line 6 to leaf 3, line 7. 



In MSA IV,15-20, ~aitreya/~sanga discuss the exemplary-traits (aupa- 

myamihbtmya) of ~ittotpdda.~' It is in this connection that the M S A ~ ~ S -  

cusses the eighty inexhaustible topics. That is, when a mind directed 

towards enlightenment is accompanied by one or more of the eighty inex- 

haustible topics, then that cittotpzda is said to exemplify certain 

traits that are discussed in view of twenty-two examples. Therefore, the 

cittotpzda that is accompanied by the first occurence of an enlighten- 

ment mind is said to be like the earth (sa, prthivi), because just as 

the roots, trees, medicine, and worms are supported by the great earth, 

so too in the same manner, it is on the basis of the first occurence of 

an enlightenment mind that earnest intention (bsam pa), the linking-up 

phase (sbyor ba), the perfections (pha rol t u  phyin pa) and all of the 

other adjunts of enlightenment come forth. 

Now, in Mi pham's discussion on the eighty inexhaustible topics, the 

four specific levels of cittotpzda are utilized to systematize theeighty 

into a coherent path of spiritual progress. This application of the four 

specific levels of cittotpzda to these eighty topics is lacking in ANS.  

Thus, in discussing the eighty inexhaustible topics as the contents of 

the Mahiyina path, Mi pham cleverly puts them in the context of the four 

specific levels of cittotpzda and then discusses them in the light of 

the ten bodhisattva stages (sa bcu, dakabhtimi). What results on account 

of that systematization is as follows. 

On the first specific level of cittotpdda - i.e., at the stage of 
Zealous application (adhimukticarydbhdmi) - the first four inexhaustible 
topics are accomplished, and as each of the six perfections are accom- 

plished, the adherent passes from the first to the sixth bodhisattva 

stage. 

On the second specific level of cittotplda - i.e., when the adherent 
has reached purity of intention (fuddhadhyakaya) - five component-groups 
that make up expertise in appropriateness of action (thabs la mkhas pa, 

upzyakaubalya) which characterizes the seventh bodhisattva stage come 

into operation. The five component-groups refer to: 

1) the four immeasurables (numbers 11-14), the function of which is to 

encompass and not forsake all sentient beings; 

2) the five supersensible cognitions (numbers 15-19) that have domain 

over the great desired outcome; 
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3) the four factors of attracting [people] (numbers 20-23), whoee func- 

tion is to bring sentient beings to maturity; 

4) the four detailed and accurate knowledges (numbers 24-27), that func- 

tion to set one free; and 

5) the four supports of confidence (numbers 28-31), that do not let one 

down. 

On the third specific level of cittotphda - i.e., when the adherent 

has matured so as to help other sentient beings reach the highest and 

most perfect enlightenment (vaipgka) - the adherent traverses the last 
three bodhisattva stages (astamyldigu). During the eighth bodhisattva 

stage when the perfection of the vow (smon lam,prapidhZna) is cultivated, 

three component-groups come into play. The three component-qroups refer to: 

1) the two accumulations of merit and knowledge (number 32-33) whose func- 

tion is to support the perfection of power (stobs, bald); 

2) the thirty-seven facets of enlightenment (numbers 34-70) that are con- 

ducive to liberation (nairya~ika); and 

3) the two of calm and extraordinary seeing (numbers 71-72) that func- 

tion as supports to the previous two. 

During the ninth bodhisattva stage when the perfection of power is culti- 

vated, two component-groups come into play. The two component-groups are: 

1) the two of unfailing memory and eloquent speech (numbers 73-74) that 

function as supports for expounding the teaching, and 

2) the four axioms of the teaching (rfwnbers 75-78) that constitute the 

contents of the teaching. 

In his discussion of the eighth and ninth stages, Mi pham seems to have 

reversed the orderz6 of the perfections, saying that the perfection of ' 

power is cultivated in the eighth stage and the perfection of the vow in 

the ninth stage. In the tenth stage, when the perfection of primordial 

awareness (je kes, jiiHna) is cultivated, expertise concerning appropri- 

ateness of action (number 80) is attained. Its capacity to manifest the 

twelve events of the Buddha's life (mdzad pa bcu gfiis) comes as a result 

of the six suparsensible cognitions. These last three bodhisattva stages 

are said to be the "three pure stages", because therein there is no dis- 

tinction of "another" or of an "othern owing to the fact that there is 

no attachment to the notion that a "self" exists as a permanent, inde- 

pendent, entity. Therefore, in order to reach this state of equanimity, 

pure and simple, the "three pure stages" are the only path to walk 

26Mi pham, mKhas 'jug, 93b: sa brgyad par stobs kyi phar phyin la ze bar rton pa ... 
and sa dgu par smon lam chen po la dbari bas ..... 
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The three specific levels of cittotpHda discussed so far account for 

the contents of a Mahayha path, but do not account for the fruit reaped 

by following the path. In other words, the eighty inexhaustible topics 

do not account for the fourth specific level of cittotpzda - i.e., a 

state freeded from obscurations (anavarapa) - which is the special 

quality of buddhabhcmi. Mi pham does not omit this aspect of cittotpCda 

in his mKhas 'jug, for he follows up the discussion on the eighthy inex- 

haustible topics with a discussion on the four kinds of kSya (states of 

being) and the five kinds of jfiana (pristine awarenesses). 

The eighthy inexhaustible topics have been categorized according to 

the five paths (lam lna, paricamirga) in the mKhas 'jug. According to 

this scheme, the preparatory stage (tshogs lam, sambhdramarga) consists 

of the first three inexhaustible topics; the linking-up phase (sbyor 

lam, prayogamarga) is contextually related to "purity of intention", the 

fourth inexhaustible topic; the insight stage (mthod lam, darkanamirga) 

is contextually related to the perfection of gift-giving (number 5)which 

is cultivated on the first bodhisattva stage of great joy (rab tu dga' 

ba, pramuditl); the path of practice (bsgom lam, bhHvandmlrga) is con- 

textually related to all of the inexhaustible topics from the perfection 

of ethical behaviour to the only path to walk (numbers 6-79) which are 

cultivated during the eight bodhisattva stages beginning with the second 

stage of purity (dri ma med pa, vimala) and ending with the ninth stage 

of good discrimination (legs pa'i blo gros, sadhumati); and, finally,the 

fulfillment stage (mthar phyin pa'i lam, niqfhamHrga), wherein the per- 

fection of expertise concerning appropriateness of action (thabs la mkhas 

pa, upZyakauSalya) is cultivated, is the tenth and last bodhisattva stage 

called dharmamegha (chos kyi sprin), because the bodhisattva in this 

stage showers sentient beings with the dharma, just as clouds shower 

rain down upon the crops. 

By way of conclusion, then, we have found that in his discussion on 

the eighty inexhaustible topics, Mi pham has incorporated the contents 

of the ANS in summarizing the Mahayana path according to the four speci- 

fic levels of cittotpada andin systematizing it according to the ten 

bodhisattva stages and the five paths. By this method, Mi pham has at- 

tempted to show that the Mahayha path as the cause for the highest and 

27 M 1  pham, rnKhas 'jug, 93b: dag pa sa gsum na Aar 'dzin med pa'i phyir brgod q c i g  
lam mfiam pa iid la iugs pas gcig pus bgrod pa tes kyari ruri rio ( 1  
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most perfect enlightenment is contextually related to the first three 

specific levels of cittotpzda, the first nine bodhisattva stagee, and 

the first four paths. As an effect, the Mahgyana is the highest randmost 

perfect enlightenment itself and this means that it is contextually re- 

lated to the fourth specific level of cittotplda, the tenth bodhisattva 

stage, and the fifth path. 

I would like to acknowledge the grant from the Social Sciences and Hu- 

manities Research Council of Canada which made it possible for me to at- 

tend this Csoma de Kbrbs symposium. I would also like to acknowledge a 

travel grant from the University of Calgary which was returned when the 

SSHRCC grant was approved. I would also like to acknowledge the Calgary 

Institute for the Humanities' Fellowship that made the research on Mi 

pham's mKhas 'jug possible and Dr. Lobsang Dargyay's help in reading 

some of the passages in A N S .  





NAGARJUNA' s VYAVAHARAS IDDH I 
by 

Ch.LINDTNER (Copenhagen) 

Before we are in a position where we can attempt to form an opinion 

about the philosophy of NIgHrjuna in what I would consider its three 

main aspects, namely (1) the ontological, (2) the ethical (or religious) 

and ( 3 )  the logical (or epistemological),' we should, needless to say, 

try to reach a decision about the problem: which of the numerous works- 

actually more than one hundred - ascribed to him are really authentic.' 
For this purpose we must propose certain internal and external cri- 

teria of authenticity. In this way we find ourselves enabled to assign 

the various texts ascribed to him to three groups: the authentic, the 

spurious and, finally, the uncertain ones. This is what I have endeav- 

oured to do in a forthcoming book on the works and the philosophy of NI- 
garjuna, and the following remarks to some extent draw on the results 

reached in that essay.3 

For this tripartition of the problems of philosophical inquiry I am following the 
ancient Greek scheae probably hailing from Xenocrates (cf. Sextus miricus, Adv. 
mathematicos, VII,16; Diogenes Laertius, Vitae philosophorum, I,18 etc.). 
Some modern philosophers additionally prefer to treat problems concerned with the 
nature and function of consciousness as an independant fourth "psychological prob- 
lem", cf. e.g. H.H@ffding, The problems of philosophy, New York 1905, and his Br- 
kenntnistheorie und Lebensauffassung, Leipzig 1926. 
To me it appears questionable whether Indian philosophers at large ever clearly re- 
cognized a distinction between the problems of being (ontology), the problems of 
language (logic/epistemology) and, subsequently, the problems of psychology. As for 
Nigirjuna, he confines himself to a satyadvayavibhSga, a upCya/upeya-relationship 
in which our Occidental distinctions tend to be obliterated. 

As no critical or complete list of the attributions is available in one place one 
still has to resort to the indices to the Tibetan and Chinese collections and, for 
the texts edited in Sanskrit, to bibliographies such as H.Nakamura, Indian Buddhism. 
A survey with bibliographical notes. Osaka-fu 1980, 235-245 (incomplete) . 
Nagarjuniana. Studies in the vri tings and philosophy of NCgZrjuna , Copenhagen 1982. 
See also my N~g~rjunas filosofiske rarker, Wbenhavn 1982. 
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First the internal criteria: Here we may most conveniently start by 

axiomatically accepting the unanimous Indian, Chinese and Tibetan tra- 

dition that Nagirjuna is the author of M~lamadhyamakakdrikd. No objec- 

tion can seriously be raised against this assumption. We should then try 

to form ourselves a clear idea of the style, the purpose, the background 

and the contents of this work, which is, from the yukti point of view, 

his magnum opus. 

If we then peruse the other works transmitted under hisnameweshall 

find that a rather large group of these are in close agreement with the 

tenets of ~ilamadhyamakaklrikl in one way or other. However, before we 

are ready to accept the traditional ascription, our internal criteria 

must be supported by the available external criteria. Here the main ev- 

idence is afforded by the testimony of "reliable witnesses", i.e. au- 

thors and commentators belonging to Nagirjuna's school. For various rea- 

sons we may consider it highly probable (but, admittedly, not absolute- 

ly certain) that subsequent Midhyamikas such as *Pingala (i.e. the au- 

thorof ZhSng ldn), Buddhapilita, Bhavya (or BhZvaviveka),' Candrakirti, 

kintadeva (rather than Sintideva) , KamalaSila and k~ntarak~ita provide 

' From these four points of view MdlarnadhyarnakakSrikd is closely related to Sdnyatd- 
saptatikarik; (and the vrtti) and Vigrahavysvartanikdriks (also with the vrtti). 
Their style only differs in so far as SSK and VVK are much briefer that MMK andthat 
they were composed in the drys-metre. 
The cultural background of these three works comprises Abhidharma and some archaic 
Buddhist vzda-tradition. They are addressed to learned monks with the purpose of e- 
radicating their vikalpas, drgtis etc., so as to attain prapaficopakama. Thisisdone 
by establishing iinyatd, as preached in the lgama of Mahlylna, by means of si- 
dhana and, in particular, ddgaqa. - In the ultimate analysis this is fully consist- 
ent with the tenets of Nigirjuna's other works. One should not allow the fact that 
the style of e.g. Suhrllekha, Sitrasarnuccaya, Ratnivali or Catubstava is usually 
quite simple and unphilosophicaltomislead one tothe supposition, that they are, for 
that reason, spurious. That the deband varies according to the mental level of the 
vaineya is, of course, a locus communis in Mahayina as well as in the works of Ni- 
gzrjuna. The form and contents of the dharmadebanl depend on the intention of the 
teacher. The decisive point is whether the teaching is useful or not, not whether it 
is ultimately "true" or not, cf. e.g. RatnSvali II,35, 1~,94; ~dlarnadhyamakakdriki 
XVIII,6, 8; Bodhicittavivarapa 98-99, etc. 

I see no reason to take Bhavya and Bhivaviveka (or Bhsvin etc.) as two different au- 
thors, as done e.g. by S.Yamaguchi and Y.Ejima. Cf. my Adversaria Buddhica, WZKS 26 
(1982). 

For the reading SZntgdeva - rather than Santideva (which may be explained as a later 
lectio facilior) - v. JIP 9 212, n.5. 



us with reliable testimony when they assign a certain text to Nggarjuna, 

the founder of their scho01.~ 

When the results from applying the said internal criteria are thus 

supported by the external ones, I do not think that we should hesitate 

in endorsing the authenticity of the works in question. In this way I 

have come tothe conclusi~nthat the following twelve worksare to be con- 

sidered authentic: MGlamadhyamakakdrikl, k ~ n ~ a t d s a p t e t i ,  Vigrahavyivarta- 

n i  (both including the vrtti), Yukti~a$cikS, Pratityasamutpadahrdayak8ri- 

kzi, Bodhici ttavivaraqa, Vaidal ya, Catuhstava, Sdtrasamuccaya, Bodhisaq- 

bhdralka), Suhrllekha and Ratniivali.' The remaining works, then, are in 

most cases of unascertained auth~rship,~ or, in a few cases, certainly 

spurious, for instance if they quote a later author such as Aryadeva or 

~aitreyan~tha." 

Occasionally Indian BZstras belonging to the Madhyamaka school pro- 

vide us with quotations from works which are not transmitted either in 

Sanskrit, Chinese or Tibetan, but which they, nevertheless, ascribe to 

Nagarjuna, sometimes even mentioning the title of the work now lost to 

To be sure, we are not to-day in a position to p r o v e  that the testimony of these 
authors is always worthy of unreserved credit. The notion of "reliable vitness" is 
based on a general impression from my study of all the extant vorks of these authors. 
It is only very seldom that one can go "beyond" them (as in the case of checking 
their quotations). Nevertheless it cannot be denied that they are - and certainly 
try their best to be - utmost faithful to the spirit and the letter of the tradition 
they represent. As they all are, at the same time, deeply conversant with theirtra- 
dition and very conservative towards it, we may regard them as "good vitnesses". 

' In my Nagarjuniana I have edited the Sanskrit texts and/or the Tibetan versions of: 
StinyatdsaptatikSrikS, VigrahavyivartanikZriki,  Yukti$a$(ikSrikS, Vyavahdrasiddhi 
(fragment) , Bodhicittavivara~a, Catubstava (I and 111 only) . 
The most important of the uncertain works is no doubt the *~a&abhiimikavibhC$s 
(Taishb 1521). It has several quotations from Nlglrjuna's *Bodhis@hlra(ka) (Tai- 
shb 1660). 

'OQuotations from Aryadevals catahtaka occur in *~ahSpraj f iSpdrami topde&a (TaishB 
1509), Akutobhayz and Abudhabodhaka (Peking ed. 5238. Cf. 3145 ascribed to Advaya- 
vajra. It is ultimately the same text). Maitreyanztha is quoted in the Cuhyasam-- 
jatantratiki. 
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us in its entirety.'' 

One of these is the ~ y a v a h a r a s i d d h i .  AS known, a work bearing this 

title is mentioned by the Tibetan historian Bu ston. l2 Referring to this 

text of Nggirjuna he says that it was composed in order "to demonstrate 

that though there is no s v a b h d v a  in the absolute sense ( p a r a m z r t h a t a b ) ,  

still l a u k i k a v y a v a h z r a  is justified in a relative sense ( s a v v r t i t a b )  . . . " I 3  

On the other hand, the very existence of this work is denied by later 

Tibetan authorities on the ground that there "is not a single instance 

of such a quotation (i.e. from a work of the name)"." 

However, a new piece of evidence showing that Bu ston was quiteright 

is to be found in i~ntaraksita's MadhyamakdlapkZravltti,. l5 Here we come 

' 'Here it w i l l  b e  a p p r o p r i a t e  t o  draw a t t e n t i o n  t o  a  v e r s e  f rom N i g i r j u n a l s  +Loka- 
par ikgd-ndm-8Hstra  (on t h e  a u t h o r i t y  o f  A v a l o k i t a v r a t a ,  Praji 'a'pradipa(ikH, TP 
5259,  i a ,  96a:  ' j i g  rten b r t a g  pa fes  b y  b a ' i  gran [ = b s t a n ]  bcos). I t  i s  qouted 
b y  Bhavya, Praj i 'dpradipa,  TP 5253,  T s h a ,  114b ( = D e r g e  e d .  3853,  T s h a ,  9 4 a ) :  

I ' d i  n i  yod i ' id  ' gog  pa ste )I med f i id  yoris s u  ' d z i n  pa min  I 
I n a g  po min  fes  smras pa n a  11 d k a r  po y i n  fes ma b r j o d  b i i n  I 

I n  o t h e r  words:  one  c a n ,  i n  the u l t i m a t e  s e n s e ,  "deny"  t h e  e x i s t e n c e  ( o f  svabhzva)  
w i t h o u t  a t  the same t i m e  p o s i t i v e l y  a c c e p t i n g  i t s  n o n - e x i s t e n c e .  
A s i m i l a r  i d e a  i s e . x p r e s s e d  R a t n d v a l i  I , 5 9 :  

sydd  a s t i d d ~ a q l d  a s y a  n d s t i t d k ~ i p y a t e  * r t h a t a b  I 
n l s t i t d d d g a p Z d  e v a  kasma'd nHk$ipya te  ' s t i t d  11 

( I n c i d e n t a l l y ,  t h i s  v e r s e  i s  q u o t e d  and t h e  i d e a  d i s c u s s e d  i n  J i t i r i ' s  Sugatamatavi-  
bharigabhdgya, TD 3900,  A 6 2 a ,  q . v .  ) . 
N i g i r j u n a ' s i d e a  i s  t h a t  p a r a m d r t h a t a  o n e  d o e s  n o t  d e n y  ( n e g a t e )  svabhdva ,  one 
o n l y  s u g g e s t s ,  b y  way o f  p r a j i i a p t i ,  t h a t  there r e a l l y  i s  n o  svabhzva .  Such a 
" n e g a t i o n "  ( w h i c h  o n l y  r e s e m b l e s  a  n e g a t i o n )  w i t h o u t  a n y  a f f i r m a t i v e  i m p l i c a t i o n  
may b e  suppor ted  b y  d y q f h t a s  c u r r e n t  o n  the s a v v y t i - l e v e l .  T h u s ,  f o r  i n s t a n c e ,  
vyavahdra may h e l p  u s  beyond i t s e l f  t o w a r d s  paramlr tha  ( c f .  ~d lamadhyamakaka ' r i ks  
XXIV,10 e t c . ) .  

S e e  E.Obermil ler  ( t r . )  , H i s t o r y  o f  Buddhism b y  Bu-ston.  H e i d e l b e r g  1931,  I ,  51.  

l3 The T i b e t a n  t e x t  may b e  found i n  Lokesh  Candra ( e d . )  , The C o l l e c t e d  Works o f  Bu- 
s t o n  ( k a t a p i t a k a  S e r i e s  6 4 ,  Y a  670:  don dam par  r& b f i n  rned ky& kun  rdzod  t~ 
* j i g  rten g y i  t h a  s h d  ' t h a d  ci; g r u b  s t o n  pa t h a  siiad grub  pa d& d r u g  y i n  n o  
fes gsuri rio. 

l4 S e e  F.D.Lessing and A.Wayman ( e d s . / t r a n s .  ) , Mkhas g r u b  r j e  ' s  Fundamentals  o f  t h e  
B u d d h i s t  T a n t r a s .  The  Hague 1968,  8 6 :  . . . sria r a b s  pa dag t h e  scad  grub  pa I fes 
b y a  ba dari d r u g  t u  'dod l a  I rari re ' i  b l a  ma dag t h a  s h d  grub  pa fes bya  b a l i  g k d  
r i g s  t s h o g s  k y i  ya gya l  f i g  yod ria I ' p h a g s  p a ' i  slob ma rnams k y i  gkuri du  'phags  
p a ' i  g f w i  thams cad k h d s  s u  ma draris pa med pas  I d e  dag  t u  d r & s  *or; d g o s  pa l a s  I 
d e  dag t u  dr&s  pa g c i g  k y a i  ma byiui b a l i  p h y i r  dari I t s h i g  g s a l  g y i  gSam du r i g s  
t s h o g s  thams cad bgr&s  k y a i  t h a  sriad grub  pa ma bgraris p a l i  p h y i r  I med par  Bes  
gsuri Iio ( . . . 

l sOn  t h i s  t e x t  v .  M.Ichig6,  A S y n o p s i s  o f  t h e  ~adhyamaka'larikdra o f  k i n t a r a k g i t a .  
J I B S  2 0 : 2 ,  995-989. ( M r - I c h i g b  i s  a l s o  p r e p a r i n g  a n  e d i t i o n  and t r a n s l a t i o n  o f  
t h i s  i m p o r t a n t  t e x t . )  



across a quotat ion o f  six verses d i s c u s s i n g  p r a t i t y a s a m u t p b d a . 1 6  A c c o r d -  

i n g  t o  ~ a m a l a k i l a ,  h i s  p u p i l  a n d  commentator, w h o ,  t o  be sure, we may 

r e g a r d  as a re l iable  w i t n e s s ,  these verses are e x t r a c t e d  from N i g 5 r j u n a 1 s  

~ ~ a v a h i r a s i d d h i .  l7 

  he s i x  verses o c c u r  TP 5285,  S a  6 9 b  1-5 and TD 3885,  Sa 7 1 b  3-6: 

(1) I y i  ge  g c i g s  sriags gan' yan' med 11 y i  ge mai po gkan yari med (Pair jik6 med pa 'ari 
min ,  DP med pa y i n )  1 

( y i  ge ' g a g s  pa rnams min  l a  11 r t e n  n a s  d e  n i  med pa'ari min I 
( 2 )  1 d e  b f in  r a i  g i  yan l a g  l a s  11 sman n i  gud na ( P  n a s )  mi snan' d o  I 

I s g y u  m a D i  glari po  s n a i  ba  d e  11 d e  dag l a s  rnin g f a n  yari min I 
( 3 )  1 r t e n  d i n  'brel par  'byuri ba d e  1 1  yod dam med par s u  S i g  'dodl 

I d e  l a  dmigs  par  byed  pa y i  11 mig  g i  rnam 5 e s  b y ' d  ba 1  t a r  I 
( 4 )  1 l a s  dan' fion moris dbad 'phahs  (D'phags) pa 11 l e n  b c a s  s r i d  l a s  ' b y u i  ba  d d  I 

I d e  b f i n  du n i  gzugs  ' b y d  ba 1 1  od dam m d  par s u  t i g  'dod I 
( 5 )  I d e  l t a r  s r i d  p a ' i  yan l a g  k u n  1i)tha sriad k y i s  n i  gdags pa ste I 

I ' d i  l t a r  ' g o g  l a  s o g s  pa y i  11 c h o s  k u n  d g d s  t e  g s G s  pa y i n  I 
( 6 )  1 j i  l t a r  sriags t e  s i a g s  rnin d a i  1 1  j i  l t a r  sman y a i  sman min pa ( D  l a )  I 

I d e  l t a r  r t e n  (D b r t e n )  n a s  g s d s  pa d e  ( D  s te)  1 1  q-is k a  ' g r u b  par ' g y u r  ma y i n  1 
" T P  5286,  Sa,123a5-124b7 and TD 3886,  Sa, 1 1 7 a l - l l 8 a 7 :  

. . . ' d i  n i  ' phags  pa k1.u (P  g l u )  s q r u b  k y i  ga l  &a n a s  k y i s  Tha s z a d  grub pa l a s  
b s t a n  t o  11 d e  l a s  n i  sriags d& sman dari sgyu  ma' i  d p e s  c h o s  thams cad r t e n  cifi 
'brel par 'by& ba d i d  k y i  g t a n  t s h i g s  k y i s  don dam par yod pa dari med pa 6 i d  l a s  
y a i  dag par ' d a s  par  s g r u b  p a r  byed  do 11 

' d i  l t a r  s d a g s  n i  y i  ge  re re*am ' d u s  pa f i g  y i n  par  ' g y u r  gran' n a  re f i g  re re 
n i  ma y i n  t e  I y i  ge  g c i g  b r j o d  pa k h o  n a s  ' b r a s  b u  'byuri bar t h a l  b a r  *gyur  r o  1 1  
gari yan' a  fes bya  ba l a  s o g s  pa y i  ge  g c i g  pa ' i  s i a g s  'byuri ba d e  yan' y i  ge rnams 
n i  cha S a s  dan' b c a s  pa y i n  p a ' i  p h y i r  yari dag par na g c i g  par  mi  ruri ba  ;id d e  d e  

(P y a )  med d e  I y i  ge  re re'i ( P  re b a ' i )  sriags 
po  +an yan' med ces bya  ba n i  y i  q e  ' d u s  pa 

rnams kyari sriags ma y i n  pa ste I y i  ge rnams n i  r i m  g y i s  'byun' ba can  y i n  pas  t s h o g s  
pa med pa 'i p h y i r  r o  11 *o  na ' g a g s  pa rnams t s h o g s  par  ' g y u r  r o  sr?am pa l a  I 

a g s  pa rnams rnin l a  ies bya ba smos t e  I ' g a g s  pa fes  bya  ba n i  r a i  g i  n'o b o  l a s  
zams pa (es  b y a ' o  ( P  b a D o )  11 gan' dag  rari g i  ria b o  l a s  (P  l a s  om.) fiams pa d e  dag n i  
bdag f i id  med pa y i n  na gari dag  r a i  g i  bdag med pa d e  dag j i  1  t a r  b s a g s  par  ' g y u r  I 
d e  l t a  b a s  na re f i g  s n a g s  yod pa f i id  b s a l  ba y i n  n o  ( 1  ' o  na n i  Sugs  k y i s  med pa 
f i id  du ' g y u r  t e  I d e  p h y i r  r t o g  pa dan' l d a n  pa rnams sriags grub  par bya b a ' i  p h y i r  
'bad pa don med pa k h o  na ' o  ( P  n a ' o )  sfiam pa l a  b r t e n  n a s  d e  n i  med pa 'ari r n i n  fes 
bya ba smos t e  ( P  t e )  I r k a n  l a  s o g s  pa ' i  byed  pa l a s  y i  ge  rnams 'byun' ba yari mthori 
l a  d e  l a s  kyan' ( P  kyad om.) dug sel ba  l a  s o q s  p a ' i  ' b r a s  bu 'byuri ba yan' m t h o i  na 1 
j i  l t a r  g c i g  t u  med pa f i id  du ' g y u r  1 ' d i s  n i  shags  k y i  d p e s  b s g r u b  par b y e  ba ma 
tshari ba E id  u o i s  s u  s~aris s o  1 1  

sman g y i  d p e ' i  yan' yoris suuLpari ba 'i p h y i r  I d e  b k i n  ran' g i  yan l a g  l a s  ( D  l a s  1 1 )  
fes bya  ba l a  s o g s  pa sms s o  1 1  gal  t e  zva rgod dari g l a  sgan' ( P  g l a s  g a i )  l a  s o g s  
pa(P  p a r )  rari g i  yan l a y  rnams l a s  sman t h a  dad pa t i g  g i n  na n i  d e ' i  t s h e  dmigs  
pa 'i r i g  b y a r  gyur p a  'i p h y i r  ( D p h y i r  1) l o g s  k i g  na dmigs  par  ' g y u r  r o  ( 1  ci ( D  j i )  
dmigs  p a ' i  r i g  b y a r  gyur pa ma y i n  na n i  d e ' i  tshe yan l a g  r g y u r  byed  pa don med pa 
k h o  n a r  ' g y u r  r o  1 1  ci  ( D  j i )  s te yan l a g  ' d u s  pa t sam sman y i n  n o  sdam na d e  yari 
r i g s  pa ma y i n  t e  I d e ' i  yan l a g  rnams kyad ' d u s  pa t sam g y i  rari b i i n  y i n  pas  rad q i  
i o  b o  ma grub p a ' i  p h y i r  r o  11 rari g i  rio bo ma grub pa rnams kyah  (P ky& om.) j i  
l t a r  ' d u s  par  ' g r u b  par ' g y u r  I sgyu  ma'i  dpe  l a s  yari b s g r u b  par bya ba *i p h y i r  I 



The argument in these stanzas may be paraphrased as follows: 

phenomena such as mantras and a u g a d h a  are quite efficient and useful in 

daily life. They depend on their respective "parts" or "ingredients", 

but are really neither quite identical with them nor quite different(1. 

e. independent) from them. In the same way one may certainly speak of 

the existence of a human individual or person based on the five s k a n d h a  

which, again, depend on k a r m a k l e i s k g e p a ,  the projective power of k a r m a  

due to passions. But, strictly speaking, there is no such thing as a 

human being or person, either identical with the s k a n d h a  or absolutely 

sgyu  ma ' i  g l d  PO d e  y a i  s n a i  fes  b y a  b a  l a  s o g s  pa smos so 1 1  ' d i  l t a r  sgyu  ma'i  glari 
po c h e  d e  n i  ' j i m  p a ' i  dum b u  l a  s o g s  pa l a s  t h a  dad pa'am t h a  dad pa ma y i n  pa f i g  
t u  ' g y u r  grad na I re i i g  t h a  dad p a r  n i  mz y i n  t e  I ' d i  l t a r  s g y u  ma mkhan dari sgyu 
ma 'i r g y u  d e  dag l a s  gud na mi  snari ba  'i p h y i r  r o  ( P  snad i o )  fes k h o i  n a s  'byun' 
i o  I( y& na d e  dag  l a s  i e s  b y s  ba  n i  s f iags  d d  sman dag l a s  t e  I gafi g i s  ni  d e  dag 
l a s  t h a  dad pa ' g y u r  ba  ' j i m  p a ' i  durn b u  l a  s o g s  pa dag  l a s  l o g s  b i g  t u  n i  sgyu 
ma 'i g l& po c h e  yari dag par  mi dmigs  s o  I/ t h a  dad pa ma y i n  pa ( P  ma y i n  pa om. ) 
y d  ma y i n  n o  sfiam l a  I i a n  min  min  ( P  g f a n  m i n )  ies  b y a  ba  smos t e  I r i g s  pa ies  
b y e  ba  l h a g  ma y i n  n o  /r- dad pa fes  b y a ' o  1 1  g f a n  ma g i n  pa n i  t h a  dad pa 
ma y i n  pa i es  b y a  b a ' i  t h a  t s h i g  s te I d e  l t a  b u  k h o  n a r  m i g  ma ' k h r u l  pa c a n  rnams 
k y i s  m i  mthon b a ' i  p h y i r  t h a  dad pa ma y i n  pa'an ma y i n  n o  fes  b y a  b a ' i  t h a  t s h i g  
go 11 ' o  na n i  d e  med pa k h o  n a  y i n  n o  sfiam pa l a  I rten c i i  'brel par  ' g y u r  ba  d e  
fes b y a  ba  l a  s o g s  pa smos s o  1) d e  fes b y a  ba n i  s g y u  ma' i  glari po  c h e  ste I r t e n  .. - 
chi 'brel par ' b y d  ba  y i n  pa 'i p h y i r  med d o  fes  b r j o d  par  yari mi n u s  l a  I d e  n'id 
dari g f a n  du  b r j o d  par  bya  ba  ma y i n  p a ' i  p h y i r  yod d o  fes  b r j o d  par  y 4  m i  n u s  pas  
d e  'i p h y i r  d p e  grub pa y i n  n o  1 1  phyogs k y i  c h o s  b s d u  ba  'i p h y i r  (P p h y i r  I ) d e  l a  
dmigs  par  byed  pa y i  ies bya  ba  l a  s o g s  pa smos t e  I g a i  l a  g z u g s  k y i  s k y e  mched d e  
l a  dmigs  p a ' i  d a i  t s h u l  yod pa d e  l a  skad  ces bya 'o  11 mig  g i  fes  b y a  ba n i  ' j u g  ll ia 
pa ( D  mjug  Ida  b a ,  P  l j u g  I d a )  I mig  n a s  ' b y d  i o  fes  bya  ba  'i t h a  t s h i g  go 11 yan' na 
' d i  n i  ' j u g  ( D  m j u g )  d r u g  pa c a n  y i n  t e  I mig  dari 'brel pa c a n  g y i  (P g y i  om.) mig 
g i  rnam par  S e s  pa fes  (P fes  om.) bya  b a ' i  t h a  t s h i g  ste 1s pa l a s  ' by& i 0  fes 
' o g  n a s  ' b y d  ba  dad s b y a r  b a r  b y a  ' o  11 l a s  k y i  b a g  c h a g s  ' b r a s  bu ' b y i n  pa l a  mrion 
du  phyogs par  gyur pa n i  s r i d  pa ' o  11 

l a s  dan' fion mods d b a i  'pharis pa f e s  b y a  ba n i  chod p a ' i  l a s  k y i  dbari g i s  ' j u g  
p a ' i  p h y i r  rol l  l e n  b c a s  pa n i  zag  pa dari b c a s  pa s te  I s r i d  pa l a s  d e  l t a  b u ' i  60. 
b o  byud ba  5eS' bya b a r  i b y a r  r o  1 1  d e  b f i n  du  fes  bya' ba n i  l a s  dari fiom m o i s  p a ' i  
dban g i s  ' phads  pa fie b a r  l e n  pa d d  b c a s  pa b f i n  du 'o  1 1  

s r i d  p a ' i  yan l a g  kun  fes bya  bs n i  ma r i g  pa l a  s o g s  pa rnams s o  1 1  d e  l a  sbyor  
ba n i  ' d i  l t a r  bya  ste I g a i  d a i  q d  dag r t e n  c i d  'brel par  ' b y d  ba  d e  dag n i  don 
dam par yod pa dari med pa f i id  k y i  t h a  sfiad k y i  l a m  l a s  ' d a s  p a ' i  yul  ( P  l u s )  y i n  t e  I 
d p e r  na sdags  l a  s o g s  pa l t a  b u ' o  11 rnam par  5 e s  pa l a  s o g s  pa ' d i  dag  kyad d e  dad 
' d r a  b a s  n a  rari b f i n  g y i  g t a n  t s h i g s  s o  1 1  gal  t e  d e  l t a  na j i  l t a r  bcom l d a n  ' d a s  
k y i s ' d u  byed rnams n i  r t a g  pa med ces bya  ba l a  s o g s  p a s  drios po rnams s k y e  ba l a  
SOgS par b s t a n  sfiam pa l a  I ' d i  l t a r  ' gog  pa l a  s o g s  p a ' i  fes  bya  ba  l a  s o g s  pa smos 
t e  I g G  gi p h y i r  d g o i s  n a s  b s t a n  pa d e ' i  p h y i r  ' g a l  ba med d o  fes bya ba l h a g  ma y i n  
n o  ( 1  dgohs pa n i  s k y e  ba l a  s o g s  pa j i  l t a r  s n d  ba k h o  na b t i n  yod p a ' i  p h y i r  d e  
l a s  d g o i s  n a s  1 bdag  med pa l a  ' j u g  par bya b a ' i  p h y i r  s k y e  ba l a  s o g s  pa bstan t o  
sfiam pa y i n  n o  11 

'i l t a r  sman y a i  sman min  pa (D pa 11 ) t e s  bya  ba l a  s o p  p a s  n i  j i  s kad  bbad 
pa ' i Jdon  g y i  (P g y i s !  mjug  bsdud (D s d u d )  d o  11 @is  k a  (P g f i i  g a )  fes  bya  ba n i  
r g y u  d a i  ' b r a s  b u  ' o  I (  . . . 



different from the skandha. Similarly, all external and internal dhsrm. 

are, in fact, pratityasamutpanna, born in mutual relationship, i.e. nei- 

ther sat nor asat. Still, of course, one may speak of these specific 

~uddhist concepts in conventional terms for sheer practical purpoees. 

They are not absolutely real, but they certainly "work" in our everyday 

lives.'' In Kamalah~la's introduction the purport of all this isconven- 

iently summarized in a three-membered syllogistic formula: 

pratijriz: in the ultimate sense all dharma (concepts/things) 

transcend being and non-being; 

hetu: because they are pratityasamutpanna; 

dgsfanta: like a mantra, ausadha or m6yi.19 

Let us see whether KamalaSilals attribution is supported by the in- 

ternal evidence to be culled from some of the twelve authentic worksmen- 

tioned above. 

We may start by considering the very title of the text from which 

these verses are allegedly extracted, i.e. Vyavahiraziddhi, "establish- 

ment", or "proof" of vyavahlra. 

The meaning Nagirjuna assigns to the term vyavahlra, or sapvyavahlra 

(m.c.) may be ascertained by consulting Mdlamadhyamakakdrikd XXIV,6-10, 

36; klnyatlsaptati 1 and 69; Vigrahavylvartani 28 and 70 (v~tti) and 

Ratnlvali II,14, q.v. Basically it means "usage", or "practicem, either 

the conventional linguistic usage, or athe various forms of commonly ac- 

cepted practice, in particular Buddhist usage." 

Now, it may seem rather ironical that Nigarjuna, so notorious for 

his destructive criticism of all conventional common-sense notions, 

should attempt positively to establish or prove ~yavahlra.~~ 

The paradox, however, is only apparent. As well known, ~igzrjuna ad- 

vocates the reality of two truths, or, if you prefer, the truth of two 

realities: a relative (saqvgti) and an absolute (paramlrtha) ." Now, vya- 

''1 have offered an annotated translation of the six verses in my Nagarjuniana. 

l9 Striktly speaking this is a bit anachronistic. Nzggrjuna himself regularly applies 
the current five-fold syllogistic formula (v. ~igrehavyivartaniv~tti, passim:, though 
he sometimes simplifies it by omitting upanaya and nigamana. 

Nigirjunals use of the term vyavahzra hardly differs from the traditional meaning 
of the word, v. The Pali Text society's Pali-English Dictionary, s.v. vohsra. 

Actually, according to Nigir juna, one is in con£ lict with saqrvyavahira when one does 
not take Btinyatd in the sense of pratityasamutp-da. See ~u-1amadhyamakakSriki XXIV, 
361 cf. Vigrahavydvartani 70. 

22 Cf. the references and documents given in my AtiSals Introduction to the Two Truths, 
and its sources. J I p  9, 161-214. Recently I became aware of S.Iida, Reason and -ti- 
ness. A Study in Logic and Mysticism, Tokyo 1980. See especially 243 seqq. 



v a h d r a  belongs to the relative reality. According to NSgZrjuna one must 

understand and resort to the v y a v a h S r a  of s a r p v r t i  in order to realize 

and achieve p a r a m d r t h a ,  which, again, is a necessary condition for at- 

taining the summum b o n u m  ( n a i b f r e y a s a )  of Buddhism: n i r v i ~ a . ' ~  

2 3 ~ n  t h e  r e l a t i o n s h f p  b e t w e e n  s a r p v r t i s a t y a  and l a u k i k a v y a v a h d r a  s e e  the sGtra  quoted 
i n  C a n d r a k i r t i ' s  S C n y a t C s a p t a t i v r t t i ,  TP 5268 ,  Y a ,  307b5: k u n  r d z o b  k y i  bden  pa g& 
i e  na I j i  s r i d  du ' j i g  rten g y i  t h a  sfiad y i  ge  dari skad  k y i s  s t o n  pa'o  ) I  (TD 3867, 
Y a ,  268b4 . ) :  ka tamat  s a m v f t i s a t y a m ?  y i v a l  1okavyavahZrah ... 
Here, I c a n n o t  r e s i s t  q u o t i n g  MilamadhyamakakdrikC XXIV,7-11 and 18 w i t h  i l l u s t r a t i v e  
e x t r a c t s  f rom B h a v y a ' s  Pra j f idprad ipa  (TP 5253,  T s h a ,  286al-286b5,  287a4-287b4, 
289a5-289b7 and TD 3853 ,  T s h a ,  227b6-228b1, 228b5-229a5, 2 3 0 b l - 2 3 1 a l ) .  - Summarizing 
t h i s  p a s s a g e ,  w i t h  a  g l a n c e  t o  r e l a t e d  passages  e l s e w h e r e  i n  N d g d r j u n a ' s  w o r k s ,  we 
may s a y  t h a t  o n  t o  1  o  g  i c a 1 1  y  ( c f .  n. 1 )  L i n y a t s  i s  the law o f  pra t i t yasamutpZda  
e s t a b l i s h e d  "beyond" b e i n g  and n o t - b e i n g ;  e t h i c a  1 l y  it p r e s u p p o s e s  k r a d d h i  i n  
t h e  law o f  karma e t c . ;  e p i s t e m o  l o g i c a  1 l y  it i s  a m y s t i c  i n t u i t i o n  (advaya- 
j f i z n a )  t h e  r e s u l t  o f  a Lru ta - ,  c i n t d -  and bhdvandmayi  praj f ia ' ;  p s y c h o  l o g  i c a  1 1  y 
it i s  s t r i c t l y  p e r s o n a l  ( a p a r a p r a t y a y a ) ,  f reedom from k l e S a .  

a t r a  brimah S i n y a t i y i r p  n a  tvarp v e t s i  prayojanam I 
kiinyatirp S imyat i r tharp  c a  t a t a  evam v i h a n y a s e  1 1  7  1 1  

' d i r  s t o n  pa fi id k y i  d g o s  pa n i  s p r o s  pa thams  cad fie b a r  ti ba  i mtshan  f i id  do  I I 
s t o n  pa fi id n i  ' d z i n  pa thams  cad d a i  b r a 1  b a ' i  mtshan  f i id  s tori  pa i j id  l a  dmigs pa ' i  
ye Les  so ( 1  s t o i  pa f i id  k y i  don n i  3e b i i n  f i id  k y i  mtshan  f i id  d o  11 khyod k y i s  d e  dag 
ma r t o g s  (P r t o g )  pas  I d e ' i  p h y i r  ' d i  l t a  s te I 

yad i  $Enyam idarp sarvam udayo n d s t i  n a  vyayab  I 
c e s  b y a  ba l a  s o g s  pa smra iii! I d p e r  na nam mkha' l a  k h u  t s h u r  g z a s  t e  I rnam 
mas ' t s h o g s  par  byed  pa d e  l t a r  gnod par  byed  d o  1 1  t h e g  pa c h e n  po ' d i  l a  n i  

d u  

d v e  s a t  ye samupdkri  t ya buddhindrp dharmadekanz I 
d e  dag  k y a i  gari d a i  g a i  i e  na I 

lokasarpvgt isatyarp c a  satyarp c a  paramirthat* 1 1  8  1 )  
d e  l a  ' j i g  r t e n  p a ' i  kun  r d z o b  n i  ' j i g  r t e n  g y i  t h a  sfiad d e  I ' d i  l t a  ste I g zugs  l a  
s o g s  pa dfios po rnams (P rnams k y i )  s k y e ' o  1 1  gnas  s o  1 1  ' g a g  go ces bya  ba  dari I l h a s  
(P  l h a )  b y i n  ' g r o e o  1 1  k h y a b  ' j u g  b k e s  gfien z a ' o  l l z l a  b a s  b y i n  bsgom mo 1 1  t s h a i s  pas 

b y i n  g r o l  l o  i es  b y a  ba  dag ' j i g  r t e n  g y i  t h a  s z a d  k y i  p h y i r  p h y i n  c i  ma l o g  pas  I 
d e  n i  ' j i g  r t e n  p a ' i  kun  r d z o b  k y i  bden  pa y i n  n o  1 1  don dam par  n i  d e  don k y a i  y i n  
l a  I dam pa y a i  y i n  p a s  don dam pa*am rnam par  mi r t o g  p a ' i  ye  Les dam p a ' i  don y i n  
pas  1 don dam pa ste I d e  k h o  na g f a n  l a s  f e s  pa ma y i n  pa l a  s o g s  p a ' i  mtshan i i id  
do  1 1  don dam pa f i id  bden  pa y i n  p a s  I don dam pa ' i  bden  pa ste I d e  d u s  thams cad dan' 
rnam pa thams cad du  d e  b t i n  du gnas p a ' i  p h y i r  r o  1 1  rnam par  mi r t o g  p a ' i  ye Les  
d e ' i  yu l  can  yari yu l  med p a ' i  t s h u l  g y i s  don d m  pa ste I d e  l a  don dam pa yod p a ' i  
p h y i r  r o  1 1  d e  ' g o g  pa d a i  r j e s  s u  mthun (P ' t h u n )  pa s k y e  ba med pa l a  s o g s  pa b s t a n  
pa dari I t h o s  pa d a i  I bsam pa d a i  I bsgom (D bsgoms)  pa l a s  byuri b a ' i  S e s  r a b  kyari 
don dam par ste 1 don dam pa r t o g s  p a ' i  t h a b s  k y i  p h y i r  p h y i n  ci  ma l o g  p a ' i  p h y i r  

r o  I I  
ye ' n a y o r  na v i j z n a n t i  vibhdgarp s a t y a y o r  dvayob  I  
t e  ta t t varp  na v i j z n a n t i  gambhirarp buddhakdsane 1 1  9 1 1  

gad dag t s h u l  b i i n  ma y i n  pa y i d  l a  byed  p a ' i  l i r i  t o g  c h e n  p o s  I b l o  g r o s  k y i  mig 
g y o g s p a  t h a  sfiad dari dom dam p a ' i  bden  pa d e  +is k y i  rnam par dbye  ba I yul  g y i  
s b y o r  b a ' i  mtshan  f i id  ma ' d r e s  pa ( rnam par mi Bes pa d e  dag  g i s  n i  saris r g y a s  k y i  
b s t a n  pa z a b  mo' i  d e  f i id  rnam par mi S e s  s o  1 1  



..... 
gal  t e  don dam pa 'i bden  pa b s t a n  pa n'id k y i s  t h a r  pa ' g r u b  pa 'i p h y i r  1 bden pa  is 
bstan pa ci  (P c i i )  d g o s  S e  n a  I ' d i  l t a r  

vyavahdram a n S 6 r i t y a  par-rtho na d e k y a t e  ( 
d e  n i  i a g  g i  l a m  thams cad l a s  y d  dag par  ' d a s  p a ' i  p h y i r  ro )I gtan  g y i s  y o i s  s u  
b r t a g s  p a O i  rnam par  r t o g  pa ma l u s  par  1 b s a l  ba  med pa y d  don dam par rnam par 
r t o g  pa dari I l e g s  par  b r a l  ba  g t a n  l a s  6 e s  pa ma y i n  par  r t o g s  par mi ' g y u r  b a s  ) 
d e ' i  p h y i r  don dam par y d  b s t a n  t e  I 

paramdrtham andgamya n i r v G a q r  n ldh igamyate  11 10 li 
l a s  dari fion mois pa dari I s k y e  ba  n'e b a r  ti b a O i  mtshan d i d  d o  11 mkhas par  r l o m  pa 
g a i  p h d  po rnams st& pa d i d  l a s  drios po med par  l t a  ba dati I phuri po rnams mi stoi 
d i d  l a s  dhos por  l t a  ba d d  I bdag  i s  m t h o i  gyur  t o  11 ruth& i o  ( 1  m t h o i  b a r  ' g y u r  
ro 1 1  p h d  po rnams s to i  pa B id  d o  1 p h d  po rnams l a r  stori pa d i d  g t a n  no 1 1  stori pa 
B id  l a  p h d  po rnams yod d o  11 phwi po rnams l a  s t o i  pa n'id yod d o  )I stori pa d i d  p h d  
po rnams d d  l d a n  n o  s k i m  d u  sems pa d e  l t a r  t s h u l  b i i n  ma y i n  par  l t a  ba  union p a ' i  
i a  r g y a l  can  d e  n i  I 

v i n i k a y a t i  d u r d ~ 5 t . i  Biinyatd mandamedhasam I 
rnam par  mi  r t o g  p a ' i  S e s  r a b  k y i  s r o g  g i  bar chad byed p a ' i  h y i r  phuri Jmr byed 
d o  11 l t a  d e s  tes bya  ba  n i  l o g  a r  m t h o i  ba ste 1 dios po dari f d d o s  po med pa l a  
soqs pa 'i tshvl du m t h o i  ba 'o ifji 1  t a r  p h d  bar byed  ce na I 

s a r p o  yathH d u r g r h i t o  v i d y a  v 3  d u 5 p r a s l d h i t l  11 11 1 1  
s p r u l  rgod d e  khro q t u m  c h e  b a  d u g  d r a g  po b z u h  (P g z u h )  ries n i  (D n a )  I ' d z i n  par 
byed pa i i id  p h h  b a r  byed  pa dai! I nam mkha. an  da r d i l  l t a r  s h o  ba l a  ' p h a g s  t e  I 
rai! g i  rgyan  g y i  n o r  b u ' i  'od z e r  dag  g i s  b a r  snah  brgyan  par b y a ' o  sdam du y i d  l a  
bsam pa b y a s  pa I r i g  s h a g s  d e s  par  b s g r u b s  n a  1 s g r u b  pa po a i d  c h o  ga Aams pas  
phu i  b a r  byed  pa l t a r  ro 1 1  ..... 

d i o s  po r k y e n  rnams l a  rari g i  drios po yod pa dari I med pa d a i  1 yod l ~ e d  dari I &an 
d d  I g t a n  ma y i n  pa d a i  1 gn'is k a r  yod pa ma y i n  pa n i  I don dam par  r k y e n  rnams l a s  
rten c i i  'brel par  i o  bo n'id k y i s  ' by& ba  med d o  1 1  mig  l a  s o g s  p a ' i  s k y e  ba n i  t h a  
sdad k y i  bden  pa l a  b r t e n  pa y i n  no 11 d e  s to i  pa d i d  du bSad pa n i  I ria bo Bid  d a i  
b r a l  b a ' i  p h y i r  t e  / j i  s kad  du I 

ya4 p r a t y a y a i r  ja ' ya t i  s a  h y  a j l t o  na t a s y a  u tpSdu  svabhdva to  ' s t i  I 
y& p r a t y a y z d h i n u  s a  S h y a  u k t o  yab ktinyat* j h a t i  s o  'pramat tab  11 

tes  > g s & s  pa d& I d e  b t in  du  
s v a b h l v Z n u t p a t t i t p  sarflhaya mahdmate sarvadhar* St inyl  d e s i t l  i t i  

gsuris pa l t a  b u  ' o  

sa' p r a j f i a p t i r  u p l d l y a  p r a t i p a t  s a i v a  madhy- 11 10 11 
rten c i i  'brel par  ' b y d  ba  fes b y a  ba I s t o i  pa n'id g& y i n  pa d e  n i  b r t e n  n a s  
gdags pa ste I * j i g  rten pa d a i  ' j i g  r t e n  l a s  ' d a s  p a ' i  t h a  sn'ad 'dod pas  Be b a r  
l e n  pa dag l a  b r t e n  n a s  gdags pa y i n  n o  1 1  d e  d i d  dbu m a O i  lam y i n  t e  I dbu ma n i  
s k y e  ba d d  s k y e  ba med pa d d  I yod pa d& I med p a ' i  mtha' +is sp&s p a 8 i  h y i r  I 
d i  l a  s t  1 s k y  pa y  ma i n  1 ma y e  pa y  ma i n  1 yod pa y a h a  y i n  f e d  

pa y a i  ma y i n  I r t a g  pa y d  ma y i n  I mi r t a g  pa y a i  ma y i n  s t o s  pa yari ma y i n  I mi 
stoi  pa y a i  ma y i n  p a s  . . . ' phags  dkon mchog b r t s e g s  pa ' i  mdo l a s  

a s t i t i  ka'kyapa ayam e k o  ' n t a  n L s t i t y  a y a q  d v i t i y o  ' n t a h  yad e t a y o r  dvayor  
a n t a y o r  madhyarp tadar f ipyamanidarkanam a p r a t i ~ t h a m  ( 7 )  anlbhasam av i j r iap t i kam 
a n i k e t a m  

fes g s d s  pa d e  dag grub  po 11 l a m  n i  t h o b  pa *i t h a b s  t e s  bya ba *i t h a  t s h i g  go 11 . . . 



~ l l  this could not be expressed more concisely than in the celebrat- 

ed lines of ~ i i l a m a d h y a m a k a k z r i k i  XXIV,10 - but let US for a change quote 
B o d h i c i  t t a v i  v a r a n a  67cd and 6 8  : 

i kun r d z o b  l a s  n i  t h a  d a d  p a r  I 
I d e  ; i d  d m i q s  pa  ma y i n  t e  I 
1 kun r d z o b  s t o d  pa f i i d  d u  b k a d  I 
I s t o i  pa k h o  n a  k u n  r d z o b  y i n  I 
I med n a  mi ' b y u i  d e s  pa  ' i  p h y i r  I 
I b y a s  d a i  m i  r t a q  j i  b f i n  n o  I 

So, obviously, in a relative sense v y a v a h d r a  ( s a v v y t i )  is indispens- 

able for Nagirjuna, though, in an absolute sense, it vanishes into the 

inconceivable void of i f i n  ya t a .  24  

Hence it is a matter of deep concern to Nsgirjuna to defend himself 

against charges of being in conflict with common Buddhist v y a v a h i i r a .  To 

him this is a sheer slander - a d h i l a ~ a . ~ ~  

We have already seen above h o w  Naggrjuna proceeds to e s t a b l i s h  

v y a v a h d r a ,  namely by means of syllogistic proof. Thus, to summarize,vya- 

v a h a r a  is real in a relative sense, because it "works", just as does a 

mantra. 

From these observations we must admit that Bu ston seems to have hit 

the mark exactly when he stated that though there is no s v a b h d v a  p a r a -  

m i i r t h a t a b ,  still the common empirical v y a v a h d r a  is quite justified 

s a x p ~ y t i t a b . ' ~  When we consider the fragment itself somewhat closer we 

see h o w  Nagarjuna attempted to prove v y a v a h l r a  in a relative sense. 

He does so by advancing syllogistic proof by means of the standard 

Naiyiyika inferential procedure, namely the five-membered syllogism: 

p r a t i j f i z  (proposition), h e t u  (logical reason), u d d h a r a ~ a  (exemplifica- 

tion), u p a n a y a  (application), and finally n i q a m a n a  (conclusion). We may 

observe that he also avails himself of this procedure in his v i g r a h a v y d -  

v a r t a n i  when arguing s a q ~ y t i t a b . ~ '  On the other hand, in V a i d a l y a s d t r a  

24BGnyati  ( = BGnyam i t i )  can be said of anything (including itself as a concept), but 
nothing can be said of bGnyatS as such ( = t a t h a t d ,  paramdrtha etc.). 

25 Cf . MilamadhyamakakZrikii XXIV , 1 3  ; Vigrahavydvar tani  6 3 .  

2 6  It seems that Bu ston knew more about VyavahZrasiddhi than the mere fragment would 
permit him to deduce. But from which source? 

27~aturally, if he wished to persuade his opponents he would have to succumb to the 
rules of debate endorsed by them. Hence the discussion is conducted on the s a v v y t i -  
(vyavahdra- )  level in Viqrahavydvar tani  1-27. (Note that the athavS in 28a marks 
the shift of level! Niggrjuna and ~ r ~ a d e v a  very often use a t h a ( v 8 )  with a very 
strong adversative sense.) 
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32-48,  h e  r e f u t e s  t h e  f i v e  members o f  t h e  s y l l o g i s m ,  b u t  t h i s  i s ,  n o t  

s u r p r i s i n g l y ,  p a r a m a r t h a t a b . 2 8  Summing up ,  t h e n ,  I f i n d  t h a t  t h e  a v a i l -  

a b l e e x t e r n a l  a n d  i n t e r n a l  e v i d e n c e  i s  m u t u a l l y  c o r r o b o r a t i v e  i n  f a v o u r  

o f  o u r  r e g a r d i n g  t h i s ,  i f  W e  may s a y  s o ,  a s  a  s i d d h i  o f  V y a v a h d r a s i d d h i .  

B e f o r e  c o n c l u d i n g  t h i s  p a p e r  I would l i k e  t o  a d d  a f i n a l  r e m a r k  o n  

t h e  r e l a t i o n s h i p  b e t w e e n  " l o g i c "  a n d  " o n t o l o g y n  a c c o r d i n g  t o  N i g a r j u n a .  

H e  h i m s e l f  sees t h i s  p r o b l e m ,  a s  most o t h e r  p r o b l e m s ,  i n  t h e  p e r s p e c -  

t i v e  o f  t h e  two  t r u t h s  ( s a t y a d v a y a )  ." 
Thus  o n  t h e  s a r p v z t i - l e v e l  we f i n d  him e n g a g e d  e i t h e r  i n  d e m o n s t r a t -  

i n g  h i s  own s t a n d p o i n t  ( i . e .  s d d h a n a ) ,  o r  i n  r e f u t i n g  t h a t  o f  h i s  op- 

p o n e n t s  ( i - e .  d i $ a q a ) .  W h i l e  o n  t h i s  l e v e l  h e  w i l l i n g l y  c o m p l i e s  w i t h  

t h e  c o n v e n t i o n a l ,  more or  less common-sense, r u l e s  o f  d e b a t e  c u r r e n t  i n  

h i s  d a y s .  B u t  sometimes we see him s h i f t i n g  t o  a h y p o t h e t i c a l  mode o f  

a r g u m e n t  w h i c h  i s  q u i t e  h i s  own. Now t h e  s v l t a n t r i k a ,  so t o  s p e a k ,  be- 

comes a  p r i s a i g i k a .  30 

F i r s t  h e  h y p o t h e t i c a l l y  a s  s u m e  s - a r g u m e n t i  c a u s a  - t h a t  t h e r e  

i s  s u c h  a  t h i n g  as s v a b h d v a  ( n a t u r e / a t t r i b u t e ) "  i n  o r d e r ,  t h e n ,  t o  

p o i n t  o u t  t h e  a b s u r d  i m p l i c a t i o n s  ( p r a s a n g a )  i n h e r e n t  i n  t h i s  a s s u m p t i o n  

when f a c e d  w i t h  t h e  s t e r n  demands o f  l o g i c  a n d  e ~ p e r i e n c e . ~ '  Here o n  t h e  

s a p v s t i - l e v e l  h e  h a s  o n l y  o n e  t h e s i s  t o  d e f e n d ,  namely  t h a t  a l l  d h a r m a s  

a r e  empty o f  s v a b h l v a .  33 

28The number of the sGtras follow the one given in the edition of Y.Kajiyama in M i s -  
cellanea Indologica Kiotensia 6-7, 1965. 

29Cf. ref. n.22 and 23. 

30 These terms, to be sure, are not of early Indian origin. Though usually employed 
(but, I may add, in my opinion, not quite pertinently) to distinguish Bhavya's and 
Candrakirti's attitudes towards the role to be assigned to logic in Madhyamaka,they 
are quite convenient for describing the two possible modes of argumentation in Ma- 
dhyamaka in general. Any Midhyamika is, in fact, as well a svdtantr ika as a prd- 
sarigika, but admittedly some are more pr i sa ig ika  than others. It is simply a question 
of whether one mainly employs d d g q a  or sBdhana to "establish" Siinyatd. It is not a 
philosophical but a personal distinction. 

Basically, in Madhyamaka, the term svabhdva indicates either the natural existence 
or the specific essence of any bhdva, but, of course, only saqrvrtitab. 

"The terms employed by Nigirjuna to indicate an absurd implication (prasGga)  inher- 
ent in the p l r v a p a k ~ a  confronted with logic and experience are: (na) vidyate, yu- 
jyate,  upapadyate, gamyate, bhavigyati (bhavet), upalabhyate, sidhyate and (a-)-  
sapbhava. Though Nigarjuna apparently does not presuppose any formal theory of pa- 
kgZbhZsa his prasahgas nevertheless serve to point out some of these. 

33 This is made most explicit in ~igrahavydvdttall i ,  passim. 
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On the paramdrtha-level, however, he is beyond the ifs and the musts 

of logic. ~n his own words, he no longer defends the thesis he took SO 

great pains to defend on the sarpvrti-level: that things lack svabhiva. 

(To be sure, it is sarpvrtitab that pararnlrtha is nibsvabhlva. This is, 

as we shall see, a prajiiapti.) 34 

We may now be tempted to ask whether there is a consistency behind 

the paradox that NigSrjuna at the same time defends a thesis and also 

does not defend a thesis. 

Let us consider this a bit closer. In both cases he is concerned 

with one and the same thing, namely lack of svabhiva. But a difference 

remains, it is one of the outlook, one might say.35 On the sarpvrti-lev- 

el he s p e a k s  and a r g u e s  about lack of svabhlva as a truth (an 

ultimate truth). On the paramirtha-level he is still concerned with the 

same thing (or rather nothing) but here one cannot s p e a k  about it. 

Here it has become r e  a 1 i t  y, as it were. 

The distinction (bheda) between truth and reality is solely a ques- 

tion of whether the medium of language is present or not." One can 

speak the truth, but one cannot possibly speak the reality. At the best 

one can, as NagZrjuna points out, "suggest", or "allude" to reality by 

means of prajfiapti, or indications. 

The final problem, then, is to get "beyond" language - beyond pra- 
patica as Nagarjuna would say. 3 7  

There is no theoretical solution to this problem. Theoretical solu- 

tions can, at the best, offer us truth, not reality. 

According to Nagarjuna's faith the unexpressible gap between the 

truth of sapvrti and the reality of paramdrtha can only be bridged in 

an utterly practical way, namely by devoting oneself with kraddhl to 

For the Buddhist usage of praj6apti in general v. A.K.Warder in JIP I, 181-196 and 
P.M.Williams, JIP VIII, 1-45. In Nigzrjuna this key term occurs regrettably seldom. 
Judging from the context, however, it may be defined as a name devoid of content or 
reference, be it sat or asat. Thus, rather than a designation, it is a suggestion 
or an allusion to something which cannot, by definition, be designated, viz. para- 
nrzrthd, or Sinyatl. As such a prajfiapti ( = vyavahlra) is a psychologically neces- 
sary means of paramsrthZdhiyama. 

?5 T h e  difference is mainly epistemological andpsychological, in no case ontological. 
CE. MGlamadhyamakakZrikl XXIV,9: Y u k t i g a ~ C i k S  5-6; Ratndvali I,42 etc. 

" It 15, in other words, "languaqe" (praparica) which expands and propounds "truth" 
from "reality". (Aqaln, Nigdrjuna's use of this important term does not seem to dif- 
fer significantly from its canonical employment. Cf. recently, R.E.A.Johansson, The 
Dynamic Psycholoyy of Early Buddhism. Oxford 1979, 190-196.) 

?7 prdpa~ica 1s only quenched by stopping its modus operandi, namely vikalpa. This hap- 
[ ~ c n s  In i~inydtil. Cf. MGlamadhyamakakdrikS XVIII, 5 and 7. 



this ~uddhist way of life, Or in a word, to v y a v a h i r a s i d d h i . "  

~f we still insist in a theoretical definition of the relationship 

between p a r a m l r t h a  ("ontology") and s a q v r t i  (its "empirical image")39we 

may avail ourselves of Candraklrti's words and say that it is one of 

ends and means - u p d y a b h d t a q  v y a v a h S r a s a t y a m ,  u p e y a b h d t a ~  p a r a m l r t h a s a -  

t y a m  ... 4 0 

 his is not a very informative definition, merely an indication of 

their function. But N%girjuna was quite aware that this cannot well be 

otherwise: 

Of p a r a m d r t h a  one cannot speak; it is a matter of belief and person- 

al experience ( a p a r a p r a t y a y a ) .  Much less can one speak of its relation- 

ship to anything, viz. s a p v r t i .  One must learn to remain satisfied with 

mere indications - p r a j f i a p t i .  

380n BraddhB, v. Ratndval i  1 , s ;  .hTnyat i sap ta t i  7 2 .  For the canonical passages v. SJtra-  
samuccaya, TP 5330,  A, 175b seqq. 

3 9 ~ e  do not know how Nggirjuna understood the word s a q v r t i  etymologically. If we are 
to judge from his use of sarpvrti in contrast to paramlrtha, sarpvrti  is the s a t y a  
which in a superficial way "covers" paramir thasa tya ,  to which it somehow corre- 
sponds (i.e. when it is, to use a term not found in Nsgirjuna, t a t h y a s a q v r t i ) .  Thus 
it is in a sense the "symbolic truth" (cf. the use of p r a j i i a p t i ,  sometimes given as 
a synonym of s a q v r t i ,  e.g. ~ i k $ S s a r n u c c a ~ a  1 3 7 . ) .  To be sure, this hypothesis is not 
supported by the usual definitions given of s a p v r t i ,  cf. La VallCe Poussin in NCB 5 ,  
159-160 and J.Imanishi, Fragmente des Abhidharmaprakaraqabhd$yam i n  Text und Uber- 
se t zung.  Gdttingen 1975, 8-1 1 .  

" Madhyamakdvatira V I , 8 0 .  ( -bhdta should be rendered "serves as". 



On the pararnirtha-level, however, he is beyond the ifs and the musts 

of logic. In his own words, he no longer defends the thesis he took so 

great pains to defend on the savvyti-level: that things lack svabhiva. 

(To be sure, it is savvytitab that paramdrtha is nibsvabhava. This is, 

as we shall see, a prajZapti.1 34 

We may now be tempted to ask whether there is a consistency behind 

the paradox that NZgZrjuna at the same time defends a thesis and also 

does not defend a thesis. 

Let us consider this a bit closer. In both cases he is concerned 

with one and the same thing, namely lack of svabhlva. But a difference 

remains, it is one of the outlook, one might say.35 On the sapvrti-lev- 

el he s p e a k s  and a r g u e s  about lack of svabhdva as a truth (an 

ultimate truth). On the paramlrtha-level he is still concerned with the 

same thing (or rather nothing) but here one cannot s p e a k  about it. 

Here it has become r e a l i t y ,  as it were. 

The distinction (bheda) between truth and reality is solely a ques- 

tion of whether the medium of language is present or not.36 One can 

speak the truth, but one cannot possibly speak the reality. At the best 

one can, as Nagarjuna points out, "suggest", or "allude" to reality by 

means of prajfiapti, or indications. 

The final problem, then, is to get "beyond" language - beyond pra- 
pafica as Nagarjuna would say.37 

There is no theoretical solution to this problem. Theoretical solu- 

tions can, at the best, offer us truth, not reality. 

According to Nagarjuna's faith the unexpressible gap between the 

truth of sarpvrti and the reality of paramdrtha can only be bridged in 

an utterly practical way, namely by devoting oneself with kraddhZ to 

j4 For the Buddhist usage of prajfiapti in general v. A.K.Warder in JIP I ,  181-196 and 
P.M.Williams, JIP VIII, 1-45. In Nagarjuna this key term occurs regrettably seldom. 
Judging from the context, however, it may be defined as a name devoid of content or 
reference, be it sat or asat. Thus, rather than a designation, it is a suggestion 
or an allusion to something which cannot, by definition, be designated, viz. para- 
nZrthd. or .kinyatS. As such a prajfiapti ( = vyavahdra) is a psychologically neces- 
sary rneans of paramarthzdhi yama. 

'' The difference is mainly epistemological arid psychological, in no case ontological. 
Cf. MGlamadhyamakakSrikd XXIV,9: Y u k t i ~ a q c i k a  5-6; Ratndvali I,42 etc. 

' It IS, In other words, "languaqe" (prapafica) whlch expands and propounds "truth" 
from "reality". (Aqaln, NagarjUna's use of thls Important term does not seem to dlf- 
fer slgnlflcantly from ~ t s  canonical employment. Cf. recently, R.E.A.Johansson, The 
Dyndmic P.sycl~oloyy of Early Buddhism. Oxford 1979, 190-196. ) 

- 7 

,'l~rapa~ica 1s only quenched by stopping its modus operandi, namely vikalpa. This hap- 
pcr6s In iinydtj. C f .  Milanladhyamakakdrika XVIII, 5 and 7. 



this Buddhist way of life, Or in a word, to vyavahdrasiddhi." 

If we still insist in a theoretical definition of the relationship 

between paramdrtha ("ontology") and sarpvrti (its "empirical ~ma~e")'~we 

may avail ourselves of Candrakirti's words and say that it is one of 

ends and means - updyabhdtaqi vyavahdrasatyam, upeyabhutaq paramdrthasa- 
tyam .. . 4 0 

This is not a very informative definition, merely an indication of 

their function. But Nsgarjuna was quite aware that this cannot well be 

otherwise: 

Of paramdrtha one cannot speak; it is a matter of belief and person- 

al experience (aparapratyaya). Much less can one speak of its relation- 

ship to anything, viz. sa~vrti. One must learn to remain satisfied with 

mere indications - praji'apti. 

38 On Braddhd, v. Ratnlvali I, 5; hinyat~saptati 72. For the canonical passages v. sdtra- 
samuccaya, TP 5330, A, 175b seqq. 

"We do not know how Nigirjuna understood the word saqvrti etymologically. If we are 
to judge from his use of sarpvrti in contrast to paramzrtha, saglvrti is the satya 
which in a superficial way "covers" paramdrthasatya, to which it somehow corre- 
sponds (i.e. when it is, to use a term not found in Nsgirjuna, tathyasarpvrti). Thus 
it is in a sense the "symbolic truth" (cf. the use of prajn'apti, sometimes given as 
a synonym of saqvrti, e.g. kik$bsamuccaya 137.). To be sure, this hypothesis is not 
supported by the usual definitions given of sqvrti, cf. La Vallee Poussin in MCB 5, 
159-160 and J.Imanishi, Fragmente des AbhidhamprakarqabhH$yam in Text und Uber- 
setzung. Mttingen 1975, 8-11. 

MadhyamakdvatHra VI, 80. (-bhdta should be rendered "serves asn. ) 





THE BLO GSAL GRUB MTHA', AND THE M ~ ~ H Y A M I K B  CLASSIFICATION 
I N  T IBETAN GRUB MTHA' LITERATURE 

by 
K-MIMAKI (Kyoto) 

In the course of my present work on a 14th century Tibetan g r u b  m t h a *  

text, the G r u b  p a ' i  m t h a '  rnam p a r  b k a d  pa'i m d z o d  of dBus pa blo gsal, 

I noticed a significant detail concerning the classification of the M5- 

dhyamika school. In this g r u b  m t h a '  text, we find a kind of Midhyamika 

classification which is not seen in the later dGe lugs pa texts and 

which gives us a hint for understanding a development in the classifi- 

cation of this school in Tibetan g r u b  m t h a '  literature. 

It is well known that dBus pa blo gsal is a 1 4 ~ ~  century bKa' gdams 

pa author and one of the principal compilers of the "Old Tibetan Canon 

of sNar than". As do the majority of g r u b  m t h a *  authors, dBus pa blo 

gsal accords the highest position to the Madhyamika school; but he em- 

phasizes the philosophy of SZntaraksita and Kamalasila, whereas Tibetan 

authors after Tson kha pa (1357-1419) rather stress Candrakirtis phi- 

losophy. 

dBus pa blo gsal's classification of the Madhyamika school can be 

presented as follows: 

E 
Sautrantika-rnzdhyamika . . Bhavaviveka 

Yogacara-mgdhyamika . . . k~ntarak~ita, Haribhadra 

'Jig rten grags sde spyod pa'i dbu ma pa ... 
. . . Jiianagarbha, Candrakirti 

C Svztantrika . . . . . . Bhavaviveka (~fianagarbha, ~arnalagi- 

~rasangika. . . . . . . Buddhapalita (Candrakirti) 
la 1 

[Table No. 1. dBus pa blo gsal ( 1 4 ~ ~  c.) : 810 g s a l  g r u b  m t h a  '1 
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In this classification, the following three points are to be noted: 

1. There are two types of classification, that of the Sautrsntika-mi- 

dhyamika, ~ogacZra-midhyamika and ' ~ i g  rten grags sde spyod pa'i dbu ma 

pa on the one hand, and that of the Svitantrika and Prisangika on the 

other. These two types of classification are strictly distinguished in 

this g r u b  m t h a ' ,  and are not combined as in the case of later dGe lugs 

pa g r u b  m t h a '  texts. 

2. The school named 'Jig rten grags sde spyod pa'i dbu ma pa ("Madhya- 

mika who practice in accordance with what is, known in the world") com- 

prises ~Eanagarbha and Candrakirti. The sources supporting this opinion 

are: for ~fianagarbha, the S a t y a d v a y a v i b h a r i g a k l r i k d  21 and for Candrakirti, 

the M a d h y a m a k Z v a t Z r a  VI,35. This school is often identified with the 

Prasaigika school, as for example in the c h o s  ' b y u h  of Bu ston Rin chen 

grub (1290-1364). But the third point, now presented below, proves that, 

in the g r u b  m t h a '  of dBus pa blo gsal, this school is not identical with 

the ~risangika. 

3. ~EZnagarbha is considered as being a follower of the 'Jig rten grags 

sde spyod pa'i dbu ma pa, as well as of the Svitantrika. This clearly 

shows that, in this context, the 'Jig rten grags sde spyod pa'i dbu ma 

pa school is thought to be distinct from the Prisangika school. 

The later dGe lugs pa authors such as Se ra rJe btsun pa Chos kyi 

rgyal mtshan (1469-1546), the second Dalai Lama dGe 'dun rgya mtsho 

(1475-15421, 'Jam dbyans bZad pa (1648-1722), 1 ~ a n  skya the second Rol 

pa'i rdo rje (1717-17861, dKon mchog 'jigs med dban po (1728-1791) and 

Thu'u bkwan the third Blo bzan chos kyi fii ma (1737-1802) combine the 

sub-schools of Midhyamika, and consider the Sautrantika-madhyamika and 

the Yogacara-midhyamika as branches of the Svatantrika. As for the Ma- 

dhyamika classification by later dGe lugs pa authors, that of 'Jam 

dbyans bZad pa can serve as an example: 

Svatantrika 

t Sautrintika-miidhyamika . . . . . ~ogacara-midhyamika 

t rNam bden dan mthun pa . . . 

L rNam rdzun dan mthun pa . . . 

t Dri bcas dan mthun pa . . 
Dri med dan mthun pa . . . 

prisangika . . . . . . . . . . . . 

Bhivaviveka, ~fianagarbha 

$antarakSita, Kamalagila, 
Aryavimuktisena 

Haribhadra, Jitari, Kambala 

Jitiri 

Kambala 

pddhapilita, Candrakirti, 
Sant ideva 

[Table No.2.  am dbyans bkad pa (1648-1722): G r u b  m t h a '  " h e n  m o ]  
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Earlier authors such as Crags pa rgyal mtshan (1147-1216), Sa ekya 

papdita (1182-12511, Bu ston Rin chen grub (1290-13641, 'Ba' ra ba rGyal 

mtshan dpal bzah (1310-1391) and Bo doh Pap chen Phyogs las rnam rgyal 

(1376-1451) present various classifications of the Mldhyamika school. 

However, none of them considers the Sautrzntika-mldhyamika and the Yogl- 

cera-msdhyamika as sub-schools of the Svltantrika. 

We know today that the terms indicating the sub-schools of the Hl- 

dhyamika, such as the Sautrantika-msdhyamika, Yogicsra-rnidhyamika, Svi- 

tantrika and Prssangika, have been invented by Tibetan authors, and do 

not appear in Indian texts. 

It was Ye bes sde, the great official translator (Su chen gyi lo tsa 

ba) at the beginning of the gth century, who used the terms mDo sde spyod 

pa'i dbu ma (i.e. Sautrlntika-midhyamika) and rNal 'byor spyod pa'i dbu 

ma (i.e. Yoggcara-midhyamika) for the first time. In his 1Ta ba'i khyad 

par, this author indeed lists Bhivaviveka as belonging to the Sautrsnti- 

ka-madhyamika school, and gLntarakSita to the Yoglcgra-rnidhyamika school. 

Several versions of this 1Ta ba'i khyad par of Ye hes sde are extant. 

Besides the text contained in the Tibetan Canon, various versions have 

been discovered among Tun-huang manuscripts: in particular PT 814, 815, 

ST 692, 694. In the course of my inquiries, I have found another two fraq- 

ments of the same text in the Tun-huang manuscripts: PT 820 and 2101. 

In addition to the 1Ta ba'i khyad par of Ye bes sde, the following 

texts from the same period mention one or both of the combination names 

"Sautrantika-midhyamika" and "Yoglcira-midhyamikan; the 1Ta ba'i rim pa 

of dPal brtsegs, the 1Ta ba 'i rim pa of Ni ma 'od, as well as quite a 

number of other anonymous Tun-huang manuscripts (ST 693, PT 116, 121, 

817, 837, 842). 

However, it should be pointed out that these terms appear also in an 

Indian text, the PadcakramatikS KramSrthaprakSkikd of Laksmi. But the 

Kabmirian nun ~ a k ~ m i  lived at the beginning of the 1 1  th century, that is 

two centuries after Ye bes sde and the other Tibetan authors. Her text, 

therefore, does not diminish Ye 5es sde's importance as the inventor of 

these terms. 

If Ye bes sde was the first to use the terms Sautrsntika-mldhyamika 

and YogicZra-msdhyamika, it still remains to be seen who created the 

terms Svstantrika  ah rgyud pa) and ~rlsangika (Thal 'gyur ba). They do 
not figure at all in the texts of the first diffusion of Buddhism (sha 

dar). It seems that they were used for the first time by Pa tshab fii ma 

grags (1055-?) in the p h y i  dar period, when he made extensive transla- 

tions of the texts of ~andrakirti. Thus, the terms svatantrika and 
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prasangika were also created by Tibetans. It is to be noted that the 

Tibetans themselves did know that these terms were created by Tibetans: 

for example,   son kha pa and &kya mchog ldan state this clearly. 

NOW we may ask who combined these two types of Midhyamika sub-schools 

In other words, who put the Sautrantika-madhyamika and Yogacara-midhya- 

mika under the Svatantrika rubric? A tendency to do this seems to appear 

first in  son kha pa's writings. 
In his Lam r i m  c h e n  mo, composed in 1402 when he was 46 years old, 

  son kha pa presented the divisions of schools as they had been men- 
tioned by several previous authors. Naturally he used the terms such as 

Sau t r i n t i ka -madhya rn ika ,  Yogacira-madhyamika, Svatantrika and Prasangika. 

But he did not yet clearly combine the two types of classification. 

Rather he kept a more or less critical attitude toward the division of 

Madhyamika schools. 

In his ~ r a d  d e s  l e g s  b b a d  s f i i n  po, composed in 1406 when he was 50 

years old, the combination of the two types of terms does not yet ap- 

pear. This text is, among Tson kha pa's works, the nearest to being a 

g r u b  m t h a '  text. It consists of two parts: the first part is an exposi- 

t i o n o f ~ i j ~ a n a v Z d i n p h i l o s o p h ~ b a s e d  on the S a t p d h i n i r m o c a n a s d t r a  and the 

second part deals with Madhyamika based on the A k ~ a y a m a t i n i r d e k a .  The 

Madhyamika part is subdivided into two sections: that of the Svatantrika 

and that of the Prisangika. The Svatantrika section is again subdivided 

into two parts: the doctrinal position of Bhivaviveka and that of iinta- 

raksita and Kamalagila. 

The outline of the ~ r a d  d e s  l e g s  b 5 a d  s f i i d  po can be presented as 

follows : 

C ~ijfianavadin 3.201 87b3 

Madhyamika 89.10/121a8 

Svatantrika 108.2 /129al 

Bhavaviveka 108.4 /129al 

iantaraksita, Kamalasila 118.18/133a7 

Prasangika 138.15/141b2 

[Table N0.3. Tson kha pa (1357-1419): ~ r a d  d e s  l e g s  b S a d  s f i i d  pol 

It is there that Tson kha pa should have used the terms sautrantika- 

madhyamika and Yogacara-madhyamika, had he wished to combine the two 

types of Mzdhyamika classification. But in this treatise, the terms Sau- 
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trAntika-miidhyamika and Yogacira-miidhyamika do not appear even once: 

this clearly shows that the combination of the two types of Hidhyamlka 

sub-schools was not yet systematically established. Be that as it may, 

the organization scheme used by p son kha pa in thls treatise is almost 
exactly that of later dGe lugs pa grub mtha' texts, the only difference 

being the absence of the terms Sautrantika-madhyamika and Yogacira-ma- 

dhyamika. 

In the dBu ma dgois pa rab gsal, a commentary on tne Madhyamakivati- 

ra of Candrakirti, which p son kha pa composed in 1418 one year before 
his death, he used the term "rNal 'byor spyod pa'i dbu ma pa" (YogHcara- 

madhyamika) and "Phyi don khas len pa'i ran rgyud pa" (~vatantrika who 

admit the external object) in juxtaposition. We may say that in this 

work p son kha pa tends more toward the combination of the two types of 
classification, even if it is not yet completely systematical. 

In this context one should also check the works of Tson kha pa's two 

eminent disciples, rGyal tshab rje (1364-1432) and mKhas grub rje (1385- 

1438). A fertile field of inquiry might be the s~oli thun chen moofmKhas 

grub rje. If one did find any mention of the classification in question, 

this would of course antedate Se ra rJe btsun pa Chos kyi rgyal mtshan 

(1469-1546), the author whom we took to be the first to explicitly com- 

bine the two classifications. 

Thus one might conclude, although not without reservations, that the 

tendency to consider the Sautrantika-mzdhyamika and the Yogacara-madhya- 

mika as sub-schools of the SvZtantrika began to stabilize from  son kha 
pa on, and did not exist before his time. 

However, one problem remains. A Bon po grub mtha*, the Eon sgo gsal 

byed (or Bon sgo dkar chag) of Tre ston rGyal mtshan dpal, presents the 

classification of MZdhyamika as shown in the following Table: 

 an rgyud pa mDo sde spyod pa'i dbu ma pa I rNal 'byor spyod pa'i dbu ma 
Grags ste spyod pa'i dbu ma = Thal 'gyur ba 

[Table No.4. Tre ston rGyal mtshan dpal ( 1 4 ~ ~  c.?): Bon sgo gsal byed] 

1. The SautrZntika-madhyamika and the Yogacara-midhyamika schools 

are considered as sub-schools of the SvZtantrika. 

2. The Grags ste spyod pa'i dbu ma - by which we should understand 
the 'Jig rten grags sde spyod pa'i dbu ma pa as we have seen it above 

(ste is therefore an error for sde) - is identified with the ~rgsangika 
school. 



On the basis of the fact that Tre ston rGyal mtshan dpal is a Bonpo 

author, we might say that his classification was taken from his ~uddhi~t 

precursor. AS far as the identification of the Grags sde spyod pa'i dbu 

ma with the ~risangika school is concerned, there is no problem: Buston 

could be his precursor. But the consideration of the Sautrhtika-mZdhya- 

mika and Yogicira-mgdhyamika schools as branches of the Svatantrika 

raises a considerable problem. If Tre ston rGyal mtshan dpal was poste- 

rior to  son kha pa, there would be no problem. But it seems that he 
lived slightly before Tson kha pa. We should therefore take a closer 

look at Tre ston rGyal mtshan dpal's dates. 

According to the r D z o g s  p a  c h e n  p o  i a h  t u h  s i i a n  r g y u d  b r g y u d  p a ' i  

b l a  m a ' i  rnarn t h a r  and the g - ~ u h  d r u b  b o n  g y i  b s t a n  ' b y u h  of dPal ldan 

tshul khrims (20th c), Tre ston rGyal mtshan dpal was a disciple of spa 

ston dPal ldan bzan po who was himself ordained in gsen ston bSod rgyal 

dpal's presence. 

According to the ~ e g s  b f a d  m d z o d  of Sar rdza bKra $is rgyal mtshan 

(1859-1935), bSod rgyal dpal was a grandson of Khro 'bum in the g$en 

family. The younger brother of Khro 'bum, named Khri skyon dar po was 

ordained and received the name of gsen ston Ye $es blo gros. We can ar- 

range these lineages as shown in Table No.5. The simple line indicates 

a familial relation and that with an arrow the transmission from master 

to disciple. 

Khrod bum 

Khri skyon dar po 
( =  gsen ston Ye $es blo gros) 

d 

l 
ghen ston bSod rgyal dpal + 
spa ston dPal ldan bzan po 

A 
+ 

Tre ston rGyal mtshan dpal 

[Table No.5. Transmission down to Tre ston rGyal mtshan dpal] 

According to the b s T a n  r t s i s  composed in 1842 by Ni ma bstan 'dzin 

(born in 1813, 24th Abbot of the sMan ri monastery), gken ston Ye Ses 

blo gros constructed the monastery of Dar ldin gser sgo khra mo'i gtsug 

lag khan at Dar ldin in gTsan in the year 1173. However, according to 

the far i  b o d  g a f i s  r i ' i  l j o i s  d a r  g -yur i  d r u i  b o n  g y i  d g o n  d e b  of dPal ldan 

tshul khrims, the monastery was constructed in 1233, in other words the 

water-serpent year of one r a b  b y u i  later. Finally, according to another 

b s T a n  r t s i s  composed in 1928 by 'Jigs med nam mkha'i rdo rje (1897-19561, 
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the monastery in question was built in 1257. It is difficult to decide 

at which of these three dates the Dar ldin monastery was founded. ~ l l  we 

can say is that it was constructed between 1173 and 1257. Therefore, 

gSen ston Ye 'ses blp gros lived either in the second half of the 12 th 

century or in the middle of the 1 3 ~ ~  century. 

If we count thirty years between father and eon, and twenty years 

between master and disciple, the period of activity of Tre ston rGyal 

mtshan dpal could be almost one century later than that of gSen ston Ye 

Ses blo gros. We can therefore with some certainty date Tre ston rGyal 

mtshan dpal either in the second half of the 1 3 ~ ~  century or in the mid- 

dle of the 1 4 ~ ~  century. At any rate, it is unlikely that he lived after 

  son kha pa. 
The present inquiry might be fruitfully continued by investigating 

the influences that shaped Tre ston rGyal mtshan dpal's classification 

of the Mzdhyamika schools. But at least, at the present stage, I believe 

I have traced one development in the Tibetan classification of the M1- 

dhyamika schools in grub mtha' literature, and shown, on the basis of 

dBus pa blo gsal's classification, that the combination of the two types 

of classification is a product of a later period. 

(N.B. The above is a summary of the Introduction to my forthcoming pub- 

lication: 810 gsal grub mtha', chapitre IX (~aibhk~ika) et XI (~ogZcara1 

&dit&s, et chapitre XI1 (Msdhyamika) &dit& et traduit, Kyoto, 1982.) 





EMPTINESS - TOWARDS A SEMIOTIC DETERRINAT I ON 
OF EMPTINESS I N  ~ D H Y A M I  KA D l  SCOURSE 

y a b  p r a t i t y a s a m u t p z d a b  S i i n y a t ;  s a i v a  t e  m a t s  ( 
t a t h a v i d h a b  c a  s a d d h a r m a s  t a t s a m a k  c a  t a t h z g a t a b  ( 1  

t a t  t a t t v a p  p a r a m a r t h o  ' p i  t a t h a t s  d r a v y a m  i g y a t e  I 
b h u t a ~  t a d  a v i s a p v z d i  t a d b o d h z d  b u d d h a  u c y a t e  1 1  

Nigirjuna, A c i n t y a s t a v a  

a l a k g a n a m  a n u t p l d a m  a s a m s k ~ t a m  a v i h m a y a m  I 
ZkLSarn b o d h i c i t t a m  c a  b o d h i r  a d v a y a l a k g a q L I I  



1. I n t r o d u c t o r y  r e m a r k s  

The Midhyamika discourse on Emptiness, Sunyatlvida, has been a con- 

troversial topic in the field Af Buddhist studies.' It remains so, and 

mainly for two reasons: on the one hand, it has proved difficult to es- 

tablish a definitive and uniform determination of its underlying struc- 

ture, since its paradoxical and basically dialectical nature seems to 

resist all attempts at a logical f~rmalization.~ On the other hand, the 

concept of Emptiness itself is ambiguous. The various contexts in which 

it occurs makes it clear that it not only represents an ontological cat- 

egory which defines the mode of being of entities, their essential lack 

of self-existence, nibsvabhzva. Emptiness in MZdhyamika discourse is al- 

so a term which, among other terms, designates the category of the Abso- 

1ute.hnd it is the ontological status of this metaphysical category 

that first of all determines the Mgdhyamika explication of the topic of 

Emptiness. For the basic theoretical object of blZdhyamika philosophy is 

not primarily the field of reality. Reality as such does not play any 

decicive role in its philosophical discourse except as an object of ne- 

gation. And in this respect it manifests a radical negativity which aims 

For a recent survey of this topic by J.May, see H6b6qirin 470-493, S.V. Chugan, and 
Rueqg 1981 (unfortunately not accesible to me). 

There have been various attempts at formalizing Nlglrjuna's dialectic within the 
framework of western logic. See, for instance Robinson 1957 and 1967 50-57: Nagarju- 
na's logic; cp. Chatalian 1972, which is an important critical study of Robinson 1967. 

For various synonyms of the Absolute, see BCAP 200, 19-21: . . . ekSnekasvabhavavi- 
viktam anutpannlniruddham anucchedama&~Svata~sarvaprapa~cavinirmuktam IkZkaprati- 
samarp dharmakiylkhyav paramlrthatattvam ucyate I etad eva ca prajn'lpZramitZSdnyata- 
tathatlbhdtakotidharmadhltvldi8abdena sarpvrtim upZdZya abhidhiyate I 

Rueqq 1978 seems to deny this terminological ambiguity, see especially p.180. 

For a description of the category of the Absolute in Madhyamaka and ~ogacara, 
see Ramanan 1966 251-275, and Rueqq 1969 297-388. 

It might be argued that the position of the Absolute differs in the two tradi- 
tions of Madhyamaka and YogZcZra. But, as I hope to indicate in the second part of 
this paper, there is no difference with respect to the position and the nature of 
the Absolute as such. What separates the two traditions is the degree of radicality 
they display as regards the possibility of establishing a discourse on the Absolute. 
The Madhyamika attitude is almost totally uncompromising in this respect, whereas 
the Yogzczra tradition seems to represent a more liberal attitude. It is, in the fin 
a1 analysis, a question of the position of language in the philosophical discourse. 
The ~adhyamika position is clear: language has to be abolished in order that the 
Absolute may be accessible. Hence this attitude prohibits the establishing of a 
positive dogmatic discourse. 



at a total dialectical annihilation of reality by reducing it to zero. 

This dialectical emptying of the field of reality and its final dis- 

appearance as an object of perception and designation is said to merge 

into the subjective realization of the category of the Absolute trans- 

cending difference and representation.' But so far the nature of this 

dominant dimension in Madhyamika philosophy has been beyond thereachof 

analysis.' And it must be admitted that the problematic presented by the 

existence of this category almost seems to precludeadiscursiveapproach. 

For it is difficult, if not impossible, to speak with any certainty a- 

bout the nature of this annihilation. By definition Emptiness is virtu- 

ally obliterated in so far it is designated as such. For by doing this 

it would become an object having the same ontological status as other 

objects. It is undoubtedly this fundamental ambiguity which is reflected 

in the prohibition against designating this total absence of difference,' 

since this would involve a process of differentiation and thus stain the 

non-different purity of the Absolute.Henceit is not without reason that 

~andrakirti equates the category of the Absolute with silence,' which 

' The classical formulation of this dialectical emptying of being and representation 
may be found in NIgzrjuna MMK XVIII, (Ztmadharmaparik$d)f.  See especially the vers- 
es 7 and 9: 

n i v q t t a m  abhidha'tavyam n i v q t t a k  ci t tagocarah I 
anutpannZniruddhl h i  n i r v a a m  i v a  dharmata 11 7 11 
aparapra t ya yap SSntap p r a p d c a i r  a p r a p a i c i  tam I 
n i r v i k a l p a m  anSnZrtham e t a t  t a t t v a s y a  lakgapam 1 1  9 11 

* This title is much more in accordance with the actual contents of the p r a k a r a ~ a  
than the title in Candrakzrti, Ztmaparikgl .  It is represented by Akutobhays, P 
5229, 84b: bdag dari chos  b r t a g  pa ,  and may thus be considered old. 

For an attempt to place the discourse on the Absolute within the category of mysti- 
cism, see d e  Jong 1950  and Schayer 1935.  However, the actual problem is not solved 
byreferring it to the phenomenology of mysticism. It is the position of the mystical 
object in the structure of the mystical discourse, i.e., the semiotics of the mysti- 
cal discourse that needs to be analysed. And this is not totally impossible in spite 
of the seemingly inaccessible nature of this subjective experience. 

See, e-g., MMK XXI1,ll: 
kinyam i t i  na vaktavyam akiinyam i t i  vZ bhavet  1 
ubhayap nobhayap ceti  p r a j i , ~ p t y a r t h a +  t u  k a t h y a t e  1 1  

Cp. MMK XIII,8: 
s h y a t a  s a r v a d r 5 f i g S p  proktP n i b s a r a o a ~  j i n a i b  I 
y e s s p  ttu k i n y a t Z d r $ f i s  tZn asZdhySn babhS$ire 11 

and BCA IX,33: 
BtinyatZvSsanSdhSnZd d h i y a t e  bhSvavSsanS I 
k i p  c i d  n a s t i t i  cSbhySsSt sSpi  pakcst  p r a h i y a t e  11 
This stage is presupposed by the following description of the access to the Ab- 

solute in verses 34-35. cp. the analysis of BCA IX,35 below. 
7 See PP 57,7-8: paramHrtho hy IryHnHm tfisnirpbhLvab 
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does not mean that silence as such represents the realization of the ~ b -  

solute, but only that silence is its necessary condition since speach 

itself involves the speaking subject. in a process of differentiation, 

However, the question of the nature of this subjective realization 

remains to be solved. For what is the position of the subject in this 

radical negativity where even consciousness emptied of representation 

seems to be reduced to zero in the undecidable presence of the Absolute? 

The nature of these fundamental levels in Madhyamika discourse is 

not fully disclosed by the immense literary productivity of the Madhya- 

rnika school. The transmitted texts do not present their philosophical 

doctrines in a way that elucidates the concepts and essential presuppo- 

sitions which determine their discourse. In this respect there is noth- 

ing that distinguishes Nigarjuna from some of his most illustrious suc- 

cessors. And historically conditioned developments within the conceptu- 

al framework of the Madhyamika school do not affect the basic problem- 

atic, even though Bhavaviveka's attempts at implanting Dignagean logic 

in the basically dialectical discourse of Nagarjuna - a fact that pro- 
voked the severe but just criticism by Candrakirti - in a certain sense 
represents a deviation on the epistemological level.' The discourse of 

Madhyamika writers succeeding Nagarjuna represents basically an ongoing 

process of accumulation that reflects the various developments within 

Buddhist philosophy as a whole. There is no conspicuous break with the 

fundamental principles of the Madhyamika school as such. 

1 . 3  

It is therefore necessary to institute a theoretical supplement to 

Madhyamika discourse in order to determine the nature of its presupposi- 

tions. They remain generally implicit and unformulated because they ex- 

' Bhlvaviveka' s attempt to represent Naglrjuna* s dialectic ( p r a s a h g a  ) within the frame- 
work of contemporary Buddhist logic is no doubt caused by the ambiguous position of 
dialectics in Indian logic. Dialectical arguments are here relegated t o  a seconda- 
ry and insignificant posltion in contrast to the independent syllogism. Moreover, 
it is clear from BhZvaviveka's commentary to MMK that he thereby wants to defendthe 
Nagarjunean discourse against unwanted dialectical implications. See e.g., PD 1 4 ,  
13 and cp. Kajiyama 1963 and 1964. 

For some notes on the position of p r a s a i g a  in Buddhist and Nyaya logic, see Mi- 
maki 1976 56-57 and n.222-224. 
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ert their influence on Midhyamika thinking in a way that is beyond the 

theoretical reach and interest of the Midhyamika philosophers. 

The interpretation of Madhyamika discourse therefore confronts two 

main theoretical objects: 1 )  to establish a theoretical position which 

will make it possible to analyse the basic principles that determine 

Midhyamika dialectic and lend to it its paradoxical and seemingly evi- 

dent truth, 2) to establish an analysis that explains the transcenden- 

tal position of the Absolute which by definition precludes discourse it- 

self and even leads to its annihilation. 

The first point will necessarily direct the theoretical interest to- 

wards the question of the semantic structure of language and especially 

to the field of structural semantics. The second point, and the mostcom- 

plicated, representing the subjective dimension in the analytical pro- 

ject, necessitates reference to recent developments in the field of 

psychoanalysis and the theory of the subject. 

The following theoretical supplement represents only an attempt in 

this direction and does not claim to be exhaustive. The main object has 

been to centre upon, and delimit, the conditions for a solution to some 

of the problems involved in framing a satisfactory analysis of Midhya- 

mika discourse. 

2. N e i  t h e r / n o r  

Among the various narratives that constitute the biography of the 

illustrious Mzdhyamika philosopher SSntideval there is one which reflects 

some of the fundamental features of Mgdhyamika discourse. It may there- 

fore serve as a point of departure for opening the discussion of its 

semiotic structure. 

The narrative relates a supernatural event which is said to have tak- 

en place while Santideva was reciting his new treatise, the B o d h i c a r y l -  

v a t L r a .  At the following crucial verse in the chapter on p r a j f i Z p l r a m i t Z ,  

y a d i  n a  b h i v o  n d b h a v o  m a t e h  s a p t i s t h a t e  p u r a b  I 
t a d z n y a g a t y a b h a v e n a  n i r a l a m b i  p r a i z m y a t i  1 1  

( B C A  IX.35) 

"When neither being nor not-being presents 

For an analysis of the extant biographies, see P e z z a l i  1968 3-45. 



Itself to the mind, then, since there are 

NO other ways (of being), it becomes 

Appeased, being devoid of substrate", 

he gradually vanished before the eyes of his audience, rising higher and 

higher into heaven until he finally became invisible. Only his voice was 

heard. And from this transcendental realm he completed the recitation 

of his work.2 

Despite the supernatural character of this tale it is interesting 

because it clearly reflects the semiotic structure of the verse thatpro- 

voked the incident itself. For what does this narrative display on the 

pragmatic level of events if not a parallel and analogous occurence to 

what the verse presents on the cognitive level? Santideva's disappear- 

ance as visible presence, leaving the invisible and immaterial voice as 

the only trace of his existence, parallels the disappearance of the fun- 

damental cognitive categories of being and not-being: when being and 

not-being, the basic conditions for sustaining the world of difference 

and signification are obliterated, the field of reality itself disap- 

pears as an object of consciou~ness.~ Consequently the phenomenological 

subject disappears too, being no longer embedded in the world of differ- 

ence. For the subject withdraws from the empiric and this fundamental 

semiotic process of differentiation no longer exists as a subject. This 

disappearance represents in a certain sense the death of the subjet. But 

the death of the subject also represents the realization of the Absolute 

and the access to Nirvaga. It is therefore not without reason that the 

narrative ends with Santideva's disappearance into the transcendental 

realm of h e a ~ e n . ~  

Cf. Bu ston's reproduction of the narrative in Pezzali 1968 7: 
her le'i I gari tshe ddos dari drios med dag I ces pa nas I nam mkha la je 
mtho je mthor son nas 1 mthar sku mi snan bar gsui grags pa'i sgo nas 
rdzogs par bton te gSegs so 1 1  
"In the chapter on prajfiaparamita (=BCA IX) where it is said 'When nei- 
ther beirg nor not-being . . . . . I  he went higher and higher towards heav- 
en, and finally, being invisible, he recited it thoroughly in his glo- 
rious voice and went away (into heaven)." 

According to Obermiller 1931 2, 161 and Pezzali op.cit. 7 ~antideva returned after 
having completed the recitation. But this interpretation of gsegs is hard to defend 
and also against the tradition, whlch obviously presupposes that kantideva remained 
in heaven. This, e.g., 1s clear From the Nepalese version. See Pezzali op.cit. 31-32. 

In Madhyarnika discourse the obliterstion of "b~ing" and "not-being" is regarded as 
the Lecessary yonditlon for neutralizing the field of perception. See, e.g., the 
[~ivotal forn~ulation in Nzqarjuna, MMK V , 8 :  

astlt vdm ye t u  pasyanti nastitvay cdlpabuddhayab I 
bhSvSndy t c *  na pakyanti d~~~avyopa5marp Sivern 1 1  

' ( i f .  r i . 2  d n ~ i  the- tr~nslatlon proposed therr. 



~ u t  how are we to interpret this paradoxical utterance which con- 

junct~ the negation of being ( b h d v a )  with the negation of not-being 

( a b h i v a )  and thus discloses the dimension of the Absolute? And what log- 

ical and cognitive status does it have? SZntideva's commentator ~rajfia- 

karamati is obscure on this point and leaves the difficulties connected 

with a formal logical interpretation of the propostion unexplained in 

spite of his attempt at establishing a formalized interpretation of this 

annihilation of being and not-being. But this difficulty is characteris- 

tic of Madhyamika discourse in his specific context: 

t a  d i  a n  y a g a  t y a b h  Z v e n  a v i d h i p r a t i q e d h a b h y i i p  

g a t y a n t a r i b h d v d t ,  u b h a y i n u b h a y a p a k g a y o r  e t a d d v a y a v i d h i -  

p r a t i ~ e d h i t m a k a t v i t ,  i b h y i m  a v y a t i r i k t a t a y d  a n a y o b  

s a q g r a h e  t d v  a p i  s a t p g r h i t i v  i t i  n i r i b r a y d ,  s a d a s a t o r  

d l a o b a n a y o r  a y o g i d  b u d d h i b  p r a  i i m y a t i  u p a h d m y a t i )  

s a r v a v i k a l p o p a g a m i n  n i r i n d h a n a v a h n i v a d  n i r v r t i m  u p a y i -  

t i t y  a r t h a b  1 1  ( B C A P  1 9 9 , 4 - 7 )  

"Then, because there are no other ways (of being),= i. 

e., because there are no other ways (of being) than af- 

firmation and negation, and because the two alternative 

propositions of both and neither consist in affirmation 

and negation of this pair, they are also contained in the 

totality of these two because they are not different from 

these two. Therefore, being devoid of substrate because 

it is not in conjunction with the two substrates of being 

and not-being, the mind becomes appeased, i.e., it becomes 

extinguished. And because all representations have become 

extinguished like a fire without fuel, it becomes extin- 

guished in Nirviva. This is the meaning." 

It is  tempting i n  t h i s  s p e c i f i c  con tex t  t o  r e f e r  t o  ~ h a r m a k z r t i ,  PV IV .225 :  
vidhinarp p r a t i ~ e d h a p ,  ca  muktvi Blbdo 'sti ndparab 1 
vyavahirab, ..................................... 

However, i n  ~ h a r m a k z r t i  negation and a f f i rma t ion  belong exc lus ive ly  t o  the  d i scu r -  
s i v e  o rde r :  PV 1V,220: 

tasm-d l S r i t  ya Sabdlrthatp bh8vdbhivasarnSkra yam I 
ablhydkra yam a treqtatp sarvarp v idhini~edhanam I 
But i n  Mzdhyamika d i scour se  it is v i r t u a l l y  impossible t o  e s t a b l i s h  a d e f i n i t e  

boundary between "being" and "not-being" as perceptual  f a c t s  i n  t h e  f i e l d  of r e a l i -  
t y  and judgements of "being" and "not-being". The concepts of  negation and affirma- 
t i o n  a r e  t h e r e f o r e  t o  be i n t e r p r e t e d  a s  r e f e r r i n g  both t o  being and not-being of 
phenomena and t o  judgements of  being and not-being. 



prajfiakaramati is undoubtedly correct when he interprets the main pur- 

port of the verse: when negation and affirmation, i.e., being (bhZva) 

and not-being (abhiva), are negated the mind is totally emptied of re- 

presentation (sarvavlkalpopakama) and becomes extinguished in NirvZ~a.~ 

The quantification sarva seems to contradict the proposition in kinti- 

deva, which only refers to the term "being" and its negation "not-beingu. 

This quantification, however, may be explained on the grounds that propo- 

sitions involving "being" and "not-being" are generally treated as the 

basic propositional attitudes a subject may assume when referring to en- 

tities. They may thus be considered to represent the fundamental forms 

of representation that determine the existence of all other types of re- 

pre~entation.~ 

But ~rsjfiSkararbati's interpretation of the proposition itself exhib- 

its another characteristic feature. It shows that he interprets the log- 

ical form of the proposition within the conceptual framework of the ca- 

t ~ g k o c i , ~  eventhough he does not expressly referto this pivotal term in 

Madhyamika theory. Hisanalysis may be presented in the following table: 

A = Lhdva = vidhi A +  B = ubhaya 

B = abhava = pratigedha A + B = anubha ya 

I A: vidhi 

I I B: pratigedha 

I11 A + B: vidhi + pratigedha = vidhi 

I V A + B :  vidhi+ pratigedha = pratiqedha 

However, we cannot fail to notice that the conjunction of na bhiva and 

This is the moment that corresponds with the disappearance of the phenomenological 
subject in the narrative of SBntideva's entrance into heaven. 

This is no doubt the reason why the obliteration of "being" and "not-being" plays a 
paradlgrnatic role in Madhyamika discourse. Cp. MMK XV.7 :  

kityiyanavide cdstiti nzstiti cobhayam I 
pra_ tiqiddhap bhagava ti bhzvZbhlvavibhdvind /I, 

and RA I,58-62. 

The transgression of this fundamental dichotomy is represented as a moment where the 
mind has become devoid of support and the dimension of the subjective realization is 
disclosed. Cp. BCA IX,35 above and YS 1: 

astinisti gyatikranta buddhir yegiy nirdSrayS I 
gamhiras tair nirilaqibhab pratyayirtho vibhivyate 11, 

quoted in Nadapada, Sekoddekatikl. Ed. Carelli, Gaekwad's Oriental Series, 1941; 
and RA 1,75-76 :  

it i naihireyaso dharmo gambhiro nisparigrahah I 
anllaya i ti proktah sapbuddhais tattvadariibhih 1 1  
asmdd anilayid dharmld Slaydbhirati janlh 
astinistyavyatikrdntl bhitl nakyanty amedhasah 1 1  

\;ee Huegy 1977 for a discussion of this central term and cp. the analysis proposed 
below In 6: The sernlotics of catugkoti. 



n g b h i ~ a  in the propoeition of SZntideva is identical with the eemntic 

structure of the fourth k o r i .  But this is implicitly denied by prajiii- 

karamati's analysis which only reflects the traditional Midhyamika nega- 

tion of the four alternative propoeitions within the echeme of the c a t u q -  

k ~ p i . ~  It also shows that the analysis is based on purely formal crite- 

ria consisting in identifying the distribution of the negation and the 

affirmation within the four positions of the echeme, without taking into 

consideration the formal contrast between the firet and the second pair 

of propositions, since the latter represent complex propositions of a 

totally different logical and semantic order. Moreover, from a logical 

point of view the negation of I and I1 is redundant since I A = I1 B and 

11 B = I A. And the same is the case with I11 and IV, where I11 + = IV 

x + E  and IV i + B  = 111 A + B .  But the logical status of this redundancy 

is not questioned by ~rajfizkaramati, and as a rule it never is. It only 

shows that negation as such is a primary and dominant factor in Hidhya- 

mika discourse. In fact, one does not clarify the problematic involved 

merely by trying to establish a logical interpretation of this radical 

negativity, since the semantic structure of the c a t u g k o t i  first of all, 

and no doubt exclusively, reflects the illocutionary negation of any 

propositional attitude a human subject might assume towards the field 

of reality. And in this respect the fourth k o t i  itself is totally neu- 

tralizing. 

This crucial verse in SHntideva may be said to exemplify the deci- 

sive feature of Msdhyamika discourse. For in so far as difference itself 

is a pervasive and categorical feature in things and language,Midhyamika 

philosophy aims at neutralizing difference in order to establish the in- 

effable presence of the Absolute. But it is also obvious that this ab- 

solute negativity which marks Msdhyamika discourse has nothing to do 

with the kind of negativity which generally constitutes the negation on 

the level of propositions. It is a negativity that annihilates the total 

field of difference by reducing semiosis to zero. But this point leads 

Cp. the quotation in BCAP 174,ll-12: 
na san n i s a n  na sadasan  na cZpy anubhayCtmakam I 
c a t  u g k o t i  v i n i r m u k t a ~  t a t t  vatp MSdhyamiki v i d u b  I 

This verse is part of J t i '~nas i rasamuccaya .  See Mimaki 1976 188; cp. CS VIII,ZO and 
XV1,ZS. 



necessarily to the question of the specific epistemic principle upon 

which ~adhyamika philosophy is based and which determines its dialecti- 

cal annihilation of the field of reality. Andthis principle canbeshown 

to involve a characteristic exploitation of a fundamental feature of the 

semantic structure of language. 

3 .  D i f f e r e n c e  and i d e n t i t y  - pratityasamutpzda 

The general difficulty in interpreting Madhyamika philosophy is pri- 

marily caused by the conspicuous lack of a systematic and exhaustive ac- 

count of its own epistemological presuppositions. In this respect it re- 

mains on a pre-theoretical level, and Nagarjuna's writings that consti- 

tute the fundamental ideological framework of the Madhyamika school are 

no exception to this absence of theoretical coherence. But his writings 

show clearly that he considers pratityasamutpZda, Origination in Depend- 

ence, to be the fundamental and supreme principle of Madhyamika discourse. 

The major part of Nigarjuna's scholastical works centres upon the devel- 

opment of the modalities of this principle which is used as a dialecti- 

cal devise for putting the concepts of identity and difference under 

erasure. ' 

In one of the few cases where Naggrjuna formulates the consequences 

of the inherent logic of pratityasamutpZda he states the following "ax- 

iom" : 

All the major scholastical works, excepting Vaidalyaprakarapa where it is used im- 
plicitly, refer expressly to the concept of pratityasamutpzda. Cp. MMK 0.1-2  and 
XIV,lB; Y$ 0: 

gad gis skye dan 'jig pa dag I 
1 tshul 'di yis ni spans gyur pa I 
lrten cid 'byud ba gswis pa yi I 
1 thub d b d  de la phyag 'tshal lo 1 

(P 5225, 22b3f.), 

ss 73 where NIglrjuna refers to idarppratyayati: 
rkyen fiid 'di pa 'di Ses nas I 
llta nan dra ba 'i rtog pa ldog I 
lchag rmoris khod khro spans phyir te I 
[ma gos mya rian 'das fier 'gro I 

(P 5231, 138a6) 

and W 73. Cognitive and soteriological perspectives merge in this category. 



E m p t i n e s s  179 

p r a t i t y a  y a d  y a d  b h a v a t i  n a  h i  t d v a t  t a d  e v a  t a t  I 
n a  c z n y a d  a p i  t a t  t a s m l t  ....................... I I 

( M M K  XVII1,lO) 

"An A that exists in dependence on B  is in 

the first place not identical with B 

nor is it other than B  ...", 
which means that A cannot be designated as A,  nor as non-A ( = B ) . '  Iden- 

tity and difference thus become neutralized and unthinkable categories. 

And by constantly having recourse to the axiomatic status of p r a t i t y a -  

s a m u t p H d a  Nsgirjuna is able to annihilate all categories that can be 

shown to involve the concept of Origination in Dependence. 

The main difficulty, however, is represented by the logical conse- 

quences Nggarjuna and the MZdhyamika school deduce from the concept of 

p r a t i t y a s a m u t p a d a .  For it is very far from clear what has led them to 

the paradoxical statement that the inherent logic of the concept of de- 

pendence is incompatible with the concepts of identity and difference. 

From a logical point of view it is obvious that in order to estab- 

lish a rational discourse based upon the concept of Origination in De- 

pendence we must presuppose the initial identity and difference of the 

dependent elements before their final dialectical dissolution into Emp- 

tiness. But ~agirjuna and the following generations of ~Idhyamika scho- 

lars obviously did not reflect upon this epistemological difficulty. 

They only continue the dialectical exploitation of the category of p r a -  

t i t y a s a m u t p z d a ,  which disseminates its effects in a variety of contexts 

throughout the ramifications of ~Idhyamika writings. 

Cp. C a n d r a k T r t i ,  PP 3 7 6 , 1 0 ,  where  t h e  c a t e g o r i e s  o f  c a u s e  and e f f e c t  a r e  r e f e r r e d  t o  
i n  o r d e r  t o  e x e m p l i f y  t h e  a x i o m :  y a t a f  caivarp y a t  ksrapaip  p r a t i t y a  y a t  k d r y a m  u t -  
p a d y a t e ,  n a i v a  t a t  kdraqarp kzryarp b h a v a t i ,  n a  c a  t a s m s t  k a r a g l t  t a t  k l r y a m  a n y a t .  

T h e r e  a r e  o t h e r  v e r s e s  i n  MMK t h a t  h a v e  a  s i m i l a r  " a x i o m a t i c "  f u n c t i o n ,  b u t  t h e y  
may a l l  b e  c l a s s i f i e d  i n  r e l a t i o n  t o  t h i s  b a s i c  a x i o m  t h e  i m p l i c a t i o n s  o f  w h i c h  
t h e y  d e v e l o p .  Cp. MMK XIV,5-7 ,  w h i c h  d e v e l o p  t h e  q u e s t i o n  o f  d i f f e r e n c e  w i t h i n  t h i s  
p e r s p e c t i v e :  

anyad  a n y a t  p r a t i t y d n y a n  ndnyad anyad  t t e  ' n y a t a b  , I  
y a t  p r a t i t y a  c a  y a t  t a s m d t  t a d  aj.yan n o p a p a d y a t e  1 )  
yady anyad  anyad  anyasmHd anyasmdd a p y  rte b h a v e t  I 
t a d  anyad  anyad  anyasmdd rte n l s t i  c a  n 5 s t y  a t a h  1 1  
n z n y a s m i n  v i d y a t e  ' n y a t v a m  ananyasmin  na v i d y a t e  I 
a v i d y a m z n e  c d n y a t v e  n z s t y  anyad  v l  t a d  e v a  v d  11, 

and MMK X,10-11 ,  w h i c h  s t a t e  t h e  i m p l i c a t i o n s  o f  d e p e n d e n c e  and i d e n t i t y :  
yo ' p e k g y a  s i d h y a t e  bha'vas t a m  e v z p e k g y a  s i d h y a t i  1 
y a d i  yo ' p e k g i t a v y a b  s a  s i d h y a t d m  kam a p e k g y a  k a b  ( 1  
yo  ' p e k g y a  s i d h y a t e  bhdvab  s o  ' s i d d h o  ' p e k q a t e  ka tham I 
a thHpy  a p e k ~ a t e  s i d d h a s  t v  a p e k g d s y a  na  y u j y a t e  1 1  



3 . 3  

~t is obviously the concept of dependence as such which constitutes 

the fundamental problem. For it is the paradoxical and undecidable na- 

ture of this relationship upon which ~igarjuna's philosophy is based and 

which lends to it its seemingly logical consistency. It is therefore net- 

essary to discuss the problematic of the two dependent terms in this re- 

lationship in order to disclose the implicit presuppositions of Midhya- 

mika dialectic. 

3 . 4  

The discussion of this pivotal question may provisionally be opened 

by trying to re-formulate the underlying assumption which determines ~ i -  
girjuna's conclusive proposition, namely, that dependent elements are 

empty ( H i n y a )  since they are devoid of self-existence ( ~ v a b h z v a ) . ~  

The canonical argument consists in demonstrating that if a thing A 

only exists through B and B only through A, which means that A is depend- 

ent ( p r a t i t y a / a p e k $ y a )  On B and B on A, it follows necessarily that they 

cannot exist as self-existent substances of things. A substance or a 

thing exists in itself and not through anything else. But, according to 

Nagarjuna, this also rules out the possibility of establishing the iden- 

tity or difference of the dependent elements A and B. Hence they become 

A c l e a r  and c o m p r e h e n s i v e  e x p o s i t i o n  o f  the c a n o n i c a l  a r g u m e n t  i s  f o u n d  i n  W ,  which - 
i n  f a c t  - i s  composed i n  d e f e n s e  o f  t h e  p r o p o s i t i o n  6 t i n y i b  sarvabh!vdh.  Cp. a l s o  
MMK X V  and XX: s v a b h Z v a p a r i k g Z  and s S m a g r i p a r i k + Z ,  and p a s s i m .  I n  SS ( P  5 2 3 1 ,  137b; 
N dBu ma,  T s a  1 2 8 a )  it i s  s t a t e d  t h a t  t h i s  p r o p o s i t i o n  r e p r e s e n t s  t h e  u l t i m a t e  
t r u t h ,  p a r a m i r t h a :  

d n o s  p o  t h a m s  c a d  r a i  b t i n  g y i s  / 
i s t o h  pa y i n  p a s  d n o s  rnams  k y i  (NP k y i s )  1 
l r t e n  ' b y u n  d e  n i  d e  b i i n  g S e g s  I 
I m t s h u i s  pa med p a s  ;e b a r  b s t a n  1 (68) 

Idnos  p o  t h a m s  cad  r a n  b i i n  g y i s  s t o n  pa y i n  p a s  / d n o s  p o  rnams  k y i  r t e n  n a s  ' b ~ u n  
b a  ' d i  d e  b i i n  g s e q s  p a s  fie b a r  b s t a n  t o  1 1  

dam p a ' i  d o n  n i  d e r  zad  d o  ; 
/ s a r i s  r q y a s  bcom l d a n  ' d a s  k y i s  n i  I 
: ' j i g  r t e n  t h a  snad  b r t e n  n a s  s u  1 
l s n a  t s h o g s  t h a m s  c a d  yan d a g  b r t a q s  / ( 69 )  

d o n  dam pa (NP p a s )  n i  r t e n  c i n  ' b r e l  p a r  ' b y u n  ba  ' i  d n o s  po  t h a m s  c a d  r a n  b i i n  
g y i s  (NP g y i )  s t o h  ho i e s  b y a  ba  d e r  zad  d o  1 ;  .. . . . . . . . . . . . . . . . . . . . .. .. . . . . .. 
" T h e  i n c o m p a r a b l e  T a t h z g a t a  h a s  e x p l a i n e d  t h a t  t h e  d e p e n d e n t  o r i g i n a t i o n  o f  phenom- 
e n a  1 s  e x p r e s s e d  i n  t h e  words  t h a t  a l l  phenomena a r e  e m p t y  o f  s e l f - e x i s t e n c e .  T h i s  
o n l y  ( s a  e v a )  i s  t h e  u l t i m a t e  t r u t h  ( p a r a m a r t h a ) .  Buddha Bhagavan h a s  d e s i g n a t e d  
a l l  t h e  d i f f e r e n t  phenomena s u c h  a s  t h e y  a r e  b y  t a k l n g  h i s  s t a n d  o n  w o r l d l y  d i s -  
c o u r s e  ( l a u k i k a v y a v a h z r a )  . " Cp.  M M K  XXIV, 8 -  10. 



neutralized, and Nggiirjuna therefore concludes that there is an inherent 

insubstantiality in things: they are devoid of self-existence ( n i b e v a -  

b h z v a ) .  Consequently perception and representation are false since there 

is nothing in the field of reality that corresponds to perception and re- 

presentation.' Thus the natural logic of language breaks down in demon- 

strating that it has no real object. The object is empty, and as such 

it has only an imaginary existence. Reality is an illusion like mirage.' 

But the almost paralysing effect of Mkdhyamika dialectic is based 

on the assumption that language fundamentally reflects the structure of 

reality, and Nigirjuna's philosophy actually shows that he treats lin- 

guistic difference and perceptual difference as if they were concomitant 

features in being and were to be analysed on the same level. In Midhya- 

mika theory the apparent illogicity of language i s  the illogicity and 

unreality of being. This conception of language is common to all types 

of sophistical discourse where the sophistical effect generally is pro- 

duced on the implicit assumption that the linguistic sign so to speak 

"adheres" to the thing it signifies, which, of course, has a fatal ef- 

See,  e .g .  Nagarjuna's  Acintyas tava ,  quoted i n  BCAP 180, 28-29: 
i n d r i y a i r  upalabdhap ya t  t a t  t a t t v e n a  bhaved yadi 
jatas t a t t v a v i d o  b l l d s  tat tvajf lznena k i p  tadh (18) 

This  ve r se  is one of t h e  few ins t ances  i n  NHglrjuna where t h e  epis temologica l  break 
between t h e  o rde r  of t h e  s e n s i b l e  and t h e  o rde r  of t h e  i n t e l l i g i b l e  is  s t a t e d  exp l i c -  
i t l y ,  even though t h e  incompatible d u a l i t y  of t h e s e  two o rde r s  c o n s t i t u t e  t h e  under- 
l y i n g  presupposi t ion  of Nagsrjuna's  d i a l e c t i c .  Cp. RA IV,51-57. 

Cp. RA I,52-53: 
ddrdd dlokitam ripam Ssanna i r  d lSyate  sphufam I 
m a r i c i r  yadi  vCri sydd dsannaib k i a  na d rkya te  1 1  
d d r i b h d t a i r  yathabhtito loko ' y a ~  dr6yate  t a t h l  1 
na drSyate  t adasanna i r  a n i m i t t o  mar ic iva t  11 , 

and Y$ 27-28: 
! gnas med dmigs pa yod ma yin I 
1 r t s a  ba med c i d  gnas pa med I 
/ma r i g  rgyu l a s  kin t u  byun I 
1 thog ma dbus mtha ' .mam p a r  sparis I 
ichu Sir; b t i n  du sirib po med 1 
l d r i  za 'i groh khyer 'dra ba s t e  
l rmods pa 'i gron khyer m i  bzad pa 'i I : 'gro ba sgyu ma b t i n  du snan I 

Met.aphor becomes an argument i n  i t s  own r l q h t  when NIgErjuna r e f e r s  t o  the  un rea l l -  
t y  of t he  world. 



feet on the natural logic of language: the rationality of language 

breaks down. 

The Midhyamika philosophy is undeniable part of this general prob- 

lematic of language and being. And it must be admitted that N a g a r j ~ n ~ ' ~  

reflection on the order of language remains on a pre-theoretical level. 

This is made clear by his sophistical and unusually discursive treatment 

of the Nysya category of discussion (vida) in Vaidalyaprakaraqa, where 

he analyses the topic of "signifier" (abhidhina) and "signified" ( a b h i -  

dheya). But the analysis does not deviate from his general axiomatic us- 

age of the concept of dependence: the word and the thing it denotes are 

neither different nor identical, and their relationship may thus be said 

to be indeterminate.6 

But while Nigarjunals dialectic shows the absurd consequences that 

follow from the category of pratityasamutpZda, Origination in Depend- 

ence, when it is thought to be universally present in things, it shows 

at the same time that the question of the nature of this category as 

such is beyond his theoretical reach. On this point his philosophy re- 

mains at a pre-theoretical and intuitive level. 

4. NS a n d  t h e  s e m i o t i c s  o f  n e g a t i o n  a n d  d e p e n d e n c e  

NS IV.1,37-40 and VZtsyiyanals important commentary contain an in- 

teresting discussion of this problematic, which obviously is influenced 

by Midhyamika concepts, and it may be ascribed to this schoo1,eventhough 

it is impossible to be definite on questions connected with the social 

and historical situation of Midhyamika discourse at this early stage of 

Indian philosophy. This discussion displays, along with the sophistical 

purpose of demonstrating that all things are non-entities, the same lev- 

el of analysis as in NZgirjuna, even though the sctras, and especially 

VStsyZyana's explication, develops the discussion of the category of de- 

pendence considerably by introducing the function of negation for estab- 

lishing difference and identity in things that are maintained to be re- 

ciprocally dependent. 



y Z v a d  b h i v a j i t a y  t a t  s a r v a m  a b h i v a b  I k a s m i t ,  

b h a v e q v  i t a r e t a r i b h b v a s i d d h e b  1 a s a n  g a u r  

a k v d t m a n 2  ' n a k v o  g a u r ,  a s a n n  a f  v o  g a v i t r n a n z  

' g a u r  a k v a  i t y  a s a t p r a t y a y a s y a  p r a t i g e d h a s y a  

c a  b h a v a k a b d e n a  s l m i n Z d h i k a r a q y l t  s a r v a m  

a b h z v a  i t i  1 1  37 1 1  

"Everything is not-being since it is a fact 

that there is reciprocal not-being in things." 

"Everything is not-being in so far it has 

status as being. 

For what reason? 

Because it is a fact that there is reciprocal 

not-being in things: since the cow is not-being 

in the nature of the horse, the cow is not-horse, 

and, since the horse is not-being in the nature 

of the cow, the horse is not-cow. Therefore, 

since the concept of not-being and the negation 

have coreferentiality with the word 'being', 

everything is not-being.' 

The underlying assumption of the Buddhist argument is that if two things 

are reciprocally dependent, which in this case means that the element A 

( g o ) .  is dependent on the element B ( a k v a )  and B on A, it follows that A 

is the negation of B and B the negation of A. Hence negation and not- 

being become essential for defining identity and difference. 

But while the text is important because it implicitly identifies 

not-being and negation with the category of difference and thus shows 

that not-being itself is considered to be a pervasive and categorial 

feature in things, it fails because it demonstrably identifies not-being 

and negation with non-existence, since the way in which VStsySyana repro- 

duces the Buddhist argument indicates that it identifies the reciprocal 

negation of A and B, "cow" and "horse", with the negation of their ac- 

tual existence. Thus it locates a semantic and linguistic problematic 

in the field of reality and not in the structure of language. 

Moreover, Vatsyiyana's reproduction of the argument also indicates 

that it confuses the copulative function of the lexeme "ben and its ex- 

istential signification. For it is obviously the logical function of 

the negative copula which is the cause of the confusion in the argument. 

The negative copula only states by implication that A = A  ( g o  = g o )  be- 

cause it is not B ( a n a S v a ) ,  and, that B = B ( a f v a  = a J v a )  because it is 



not A ( a g o ) .  ~ u t  the text is clearly ignorant of this logical relation, 

and this also seems to be the case in Indian philosophy in general.' 

The following argument, NS IV.1,38: n a  s v a b h H v a s i d d h e r  bhSvlnSrn,  

which defends the idea that things are self-existent and therefore not 

to be considered mere non-entities, exhibits the same problematic. vZ- 

tsyiiyana points out the sophistical nature of the Buddhist argument by 

discussing the function of negation as productive of difference. But 

he is unable to deal with the reciprocal derivation of the dependent 

terms, which is the central point in the Buddhist sophism. V&tsySyanals 

explication of the argument against the Buddhist position also shows 

that the defence of self-existence ( s v a b h l v a )  in things, which, in fact, 

is only a way of explaining the question of identity, centres on the 

question of the nature of the referent, but not on the nature of the se- 

mantic structure of language, a fact that discloses the same problem- 

atic as the position which it is meant to refute: it locates primarily 

negation in the order of things and not in the order of language: 

a v y a t i r e k a p r a t i ~ e d h e  c a  b h l v l n l q  s a p y o g l d i s a m b a n d h o  

v y a t i r e k o  ' t r d v y a t i r e k o  ' b h e d l k h y l s a r n b a n d h a b  t a t p r a t i -  

g e d h e  s a d l  ' s a t p r a t y a y a s y a  s l r n l n l d h i k a r a q y a r n  y a t h l  n a  

s a n t i  k u q d e  b a d a r l g i t i  I a s a n  g a u r  a k v l t m a n l  ' n a . 4 ~ 0  

g a u r  i t i  c a  g a v l b v a y o r  a v y a t i r e k a b  p r a t i ~ i d h y a t e  g a -  

v z h v a y o r  e k a t v a m  n a s t i t i  I t a s m i n  p r a t i g i d h y a m z n e  

b h l v e n a  g a v l  s l r n l n Z d h i k a r a g y a m  a s a t p r a t y a y a s y l s a n  g a u r  

a k v s t r n a n e t i  y a t h a  n a  s a n t i  k u a d e  b a d a r s p i t i  k u p d e  

b a d a r a s a p y o g e  p r a t i g i d h y a m a n e  s a d b h i r  a s a t p r a t y a y a s y a  

s s r n a n i d h i k a r a p y a m  i t i  1 1  38 1 1  

It is a remarkable fact that the function of copula in simple predicate structures 
does  not seem to play any decisive role in Indian logical t h e o r y . ~ e c h n i c a l t e m s l i k e  
tHd3tmya and abheda cannot reasonably be said to describe the function of copula. 
Cp. Randle 1976 271,n.l. This absence may be explained on the grounds that copula 
is not manifested, generally speakir-g, on the surface level of the proposition in 
Sanskrit. But this point needs further investigation. Cp. Benvenis te  1976 151-176: 
La phrase nominale, and Derrida 1972 209-246: Le supplgment de la copule. La philo- 
sophie devant la linguistique. 



"And, when the non-difference of entities is being ne- 

gated - in this connection difference consists in a rela- 
tionahip of non-conjunction, etc., non-difference in a 

relationship called non-distinction - so, when this (non- 
difference) is being negated it has always coreferential- 

ity with the concept of not-being, just as, for inetance, 

in a proposition 'there are no jujubes in the pot'. And, 

when it is said that the cow is not-horse since the cow 

is not-being in the nature of the horse, the non-differ- 

ence between cow and horse is negated because there is no 

identity in the cow and the horse. When this (identity) 

is being negated in the proposition 'the cow is not-be- 

ing in the nature of the horse', the concept of not-be- 

ing has coreferentiality with the entity 'cow', just as, 

for instance, the concept of not-being has locus in com- 

mon with existent things when the conjunction of the ju- 

jubes with the pot is negated in the proposition 'there 

are no jujubes in the pot'." 

Negation and negative propositions are thus said to reflect an ab- 

sence of material conjunction of two things, and thereby their differ- 

ence. For, as Vstsysyana's exemplification of his thesis makes clear, 

the negation only indicates that an element A ( = g o )  does not exist in 

an element B (=a&va), and, by converse, that B does not exist in A. 

This means that the negation states that A is different from B and B 

from A because there is mutual not-being in the horse and the cow. The 

analysis may be represented thus: 

abheda vyatireka 

neg . m 
n e g .  U 

And this brings the discussion back to the problematic of the sutra that 

opened it. 

4 . 3  

But if the question of difference is displaced from the order of re- 

ality and perceptual difference to the order of language and linguistic 

difference, it becomes obvious that perceptual difference and linguistic 



difference that pertain to different epistemological orders necessarily 

must be kept apart in order to avoid sophism. For it is this fundamental 

lack of discrimination that causes the ambiguity in the discussion be- 

tween the Buddhist sophist and the NyZya opponent. 

However, if the negation does not primarily reflect the order of re- 

ality, but only, as a linguistic element internal in judgement, states 

that A = A  because it is not B, and, that B =  B because it is not A ,  which 

means that the horse is only "horse" (akva) because it is "not-cow" 

and, the cow only "cow" because it is "not-horse" (anak~a),~ it becomes 

possible to indicate the actual epistemological difficulty in MZdhyami- 

ka philosophy. For if something only exists as such on the basis of its 

own negation, that is, by virtue of what it is not, it follows that it 

cannot exist as a thing or a substance since! a thing or a substance ex- 

ists in itself and not by virtue of anything else: i t  o n l y  e x i s t s  

a s  a c o n c e p t .  

It is this theoretical position which Nigarjuna and the MZdhyamika 

school are unable to formulate and which creates the ambiguity in their 

philosophy. The paradoxical effect of their dialectic is based on the 

fact that they displace the question of what constitutes linguistic dif- 

ference and conceptual representation to the field of perceptual differ- 

ence by unconsciously assuming that the dialectical derivation of the 

concept reflects the structure of reality. 

It is therefore clear that the pivotal Madhyamika concept of n i b s v a -  

b h Z v a ,  "devoid of self-existence", does not refer to a lack of self-ex- 

istence in things, as NSgZrjuna and the Madhyamika school maintain, but 

to &he fact that conceptual structures are defined by reciprocal deriva- 

tion. It is the concept and thus the linguistic sign that is devoid of 

self-existence. In fact, NZgZrjuna and the ~Zdhyamika school unknowingly 

formulate a basic semiotic principle while apparently thinking that they 

formulate the fundamental nature of things. 

But if two concepts A and B are inter-dependent, which means that 

they are dialectically derived, it follows that they should be present 

The function of the negation in the dialectical derivation of the concept is iden- 
tical in structure with the basic form of the Buddhist theory of apoha. See below 
8.3 for a semiotic determination. 



at the same time since one would be non-existent without the other.Hence 

Nagirjuna and the Msdhyamika school who confuee the order of language 

and the order of reality conclude that there is an inherent illogicity 

in things since it thus becomes impossible to define objects and evente 

in the field of reality without being forced into a paradoxical position: 

to maintain the actual co-presence of objects or evente that perception 

and common experience show to be discrete and existing in temporal suc- 

cession. We shall return to this problematic. 

This inherent confusion in the MBdhyamika conception of dependence 

is analysed by VZtsyZyana in his interpretation of the two siitras that 

terminate the discussion openend by NS IV.1,37. It deserves to be quoted 

in extenso because it appears to be the first and only attempt, except- 

ing the subcommentaries, to analyse and comment upon this central con- 

cept in Madhyamika dialectic. Moreover, it is also remarkable for its 

concise determination of the inherent weakness in the Midhyamika theore- 

tical position. The discussion opens with a short reproduction of a well- 

known Madhyamika stereotype often used for exemplifying the concept of 

dependen~e:~ 

a p e k ~ d k r t a m  S p e k ~ i k a m  I  h r a s v l p e k g I k F t a y  d i r g h a t p  

d i r q h S p e k ~ Z k r t a t p  h r a s v a t p ,  n a  s v e n S t m a n d v a s t i t h a t p  

k i t p  c i t  I  k a s m d t ?  a p e h g S s i m a r t h y Z t ,  t a s m B n  na  

s v a b h S v a s i d d h i r  bhSvSndm i t i  1 1  39 I /  

"They are not established per se because they are 

dependent" 11 39 1 1  

"'Dependent' means 'obtained in dependence'. Long 

Cp.PP-10,7 and 1,48: asmin sat idatp b h a v a t i  d i r q h e  hrasv-  yathb s a t i  I 
and RA I,49: 

h r a s v e  ' s a t i  punar dirqharp na bhavat i  svabhiva tah  I 
pradipasySpyanutpSdSt prabhiya apy asatpbhavah 1 1  

NB.: In its exploitation of the concept of dependence MIdhyamika discourse does not 
distinguish between substance, qualification and functions. It would not seem to be 
reasonable to analyse the concepts of cause and effect on the same level as the 
qualifications "long" and "short", but this, in fact, is done ccnstantly and thus 
indicates that the probl.ematic of dependence in ~sdhyamika dialectic belongs to the 
structure and nature of semantic categories. ' 



188 0. H. Pind 

is obtained in dependence on short, and, short is 

obtained in dependence on long. There is nothing 

that is established in its own nature. 

For what reason? 

Because of the function of dependence. Therefore 

entities are not established on basis of self- 

existence." 

VgtsySyana introduces his explication of the concluding siitra by 

pointing out that the logical consequence which the Madhyamika opponent 

deduces from the category of reciprocal dependence, viz. that dependent 

elements cannot be defined as self-existent, is incompatible with the 

existence of the category of dependence as such. For elements that enter 

into a relationship of dependence on Madhyamika premises can only be de- 

fined as non-entities, and non-entities, being non-existent, do not en- 

ter into a relationship of dependence: 

v y d h a t a t v d d  a y u k t a m  1 1  4 0  1 1  
y a d i  h r a s v d p e k ~ l k y t a m  d i r g h a v ,  k i m  i d l n i m  a p e k q y a  

h r a s v a m  i t i  g r h y a t e ?  a t h a  d i r g h P p e k q Z k r t a m  h r a s v a v ,  

d i r g h a m  a n d p e k g i k a m ?  e v a m  i t a r e t a r Z S r a y a y o r  e k d b h d v e  

' n y a t a r S b h d v d d  u b h a y d b h l v a  i t i  d i r g h d p e k $ d v y a v a s t h Z  

' n u p a p a n n d  I 

"This is illogical because it is contradictory." 1 1  4 0  1 1  
"If long is obtained in dependence on short, now, 

in dependence on what is it perceived as 'short'?! 

If, on the other hand, short is obtained in depend- 

ence on long, long is not-dependent. If thus one 

of the two mutally dependent (things) is non-exist- 

ent, both are not-dependent since either one is 

non-existent. Therefore it is illogical that short 

is established in dependence on long." 

And VZtsySyana continues: 

s v a b h S v a s i d d h d v  a s a t y d m  s a m a y o h  p a r i m a n d a l a y o r  vZ 

d r a v y a y o r  d p e k g i k e  d i r g h a h r a s v a t v e  k a s m l n  n a  b h a v a -  

t a b ?  

"If they are not established on the basis of self- 

existence, why are not longness and shortness that 

are dependent found in two substances that are either 



similar or circular?ln 

~f things are devoid of self-existence ( =  identity), the poeeibility of 

defining difference is obliterated, and long and short might then be ex- 

pected to define substances that are neither short nor long. However,it 

is sufficient to point out the actually perceived differences in order 

to refute the ~iidhyamika sophism. 

The absence of self-existence in things has further consequences: 

a p e k q a y d m  a n a p e k g z y i g  c a  d r a v y a y o r  a b h e d a b  i 
y d v a t i  d r a v y e  a p e k j a m i q e  t l v a t i  e v Z n a p e k $ a m d g e  

n d n y a t a r a t r a  b h e d a b  I d p e k g i k a t v e  t u  s a t y  

a n y a t a r a t r a  v i k e $ o p a j a n a b  s y l d  i t i  I 
"In case of dependence and not-dependence there 

is no difference with respect to two substances. 

There are just as many substances that are depend- 

ent as there are substances that are not-depend- 

ent. There is no difference with respect to ei- 

ther one. But if they are dependent, there should 

be an addition of distinctive features with respect 

to either one." 

What characterizes the function of dependence is therefore not the ab- 

sence of self-existence in the dependent elements, but an addition of 

distinctive features. And the concluding remarks are meant to clarify 

the nature of this addition of distinctive features: 

k i m  a p e k j i s i m a r t h y a m  i t i  c e t ?  d v a y o r  q r a h a q e  

' t i k a y a g r a h a g o p a p a t t i b  1 d v e  d r a v y e  p a f y a n n  

e k a t r a  v i d y a m i n a m  a t i k a y a ~  g r h q l t i  t a d  d i r q h a y  

v y a v a s y a t i ,  y a c  c a  h i n a q  q r h q S t i  t a d  q h r a s v a m  

i t i  v y a v a s y a t i t i  I e t a c  c Z p e k ~ l s S m a r t h y a m  1 1  40 1 1  

"If you ask what is the function of dependence, 

the answer is that it is the occurrence of per- 

ception of p r e $ ~ ~ ~ a n c e  when two things are 
*.21 r I 

perceived. The one who sees two subsdances per- 

ceives the preponderance that is found in one. 

This one he determines as 'long', and the one 

which he perceives as deficient, that one he de- 

termines as 'short'. This, indeed, is the function 

of dependence." 



This explanation seems to indicate that Vatsyayana locates the real func- 

tion of dependence in judgement and not primarily in things, even though 

his analysis referstothe field of reality as the final instance on which 

the nature of the Madhyamika sophism is to be measured. The distinctive 

features are perceptuai facts that are reflected in judgement as a sup- 

plement to the dependent substances. Dependence, therefore, is not pri- 

marily a relationship between substances. It is a relationship between 

terms, which in this case means the terms "long" and "short". Hence de- 

pendence is not a categorial feature in things as the Madhyamika sophism 

presupposes, but a categorial feature in language. Midhyamika philoso- 

phy confuses the inter-dependence of the terms "long" and "short" and 

the things they denote. This appears to be the essence of ~ZtsyZyana's 

concise remarks on the concept of dependence. 

But the question of the linguistic nature of the concept of depend- 

ence cannot be solved by referring to the nature of the empiric. The ac- 

tual paradox of Mgdhyamika dialectic is based on the dependent nature 

of linguistic and conceptual categories. Hence the epistemological prob- 

lematic of Midhyamika philosophy may, in the last instance, be reduced 

to the question of the linguistic nature of conceptual categories. 

5 .  The s e m i o t i c  square a n d  pratityasamutpzda 

In order to transcend the traditional difficulties in framing a sat- 

isfactory analysis of Mgdhyarnika discourse it may be useful to analyse 

its basic structure from the point of view of structural semantics since 

it has become clear that the actual problematic of Madhyamika dialectic 

is to be located in the structure of language. For Madhyamika philosophy 

does not function on the basis of an established logical canon. Its Par- 

adoxical nature is rather connected with the problematic of the funda- 

mental structure of signification. Hence the Madhyamika exploitation of 

the concept of pratityasamutpPda, Origination in Dependence, may be said 

to reflect a logic of signification, a semio-logic, and not a logic in 

the proper sense of this word. 



The level of the semiological reflection which I shall attempt to 

implant in Madhyamika discourse relates to the fundamental structure of 

signification. 

It is undoubtedly one of the most remarkable results of structural 

semantics that it has been possible to demonstrate that even highly dif- 

ferent types of discourse are based on this structure which may be said 

to govern the discourse as a structural universal. And its productive 

dynamics can be traced in practically any discourse irrespective or its 

cultural and ideological context. 

This structure is represented by what in the field of structural se- 

mantics has been called the s e m i o t i c  square.' And a semiotic a- 

nalysis of the basic features of Madhyamika dialectic shows that they 

on a fundamental level reflect the structure of the semiotic square.This 

structure which presents itself as the fundamental syntax of significa- 

tion may be represented in the following way: 

The two primitive terms, the semes sl/s2, are said to enter into a 

relationship of reciprocal presupposition. The formal logical nature of 

this relationship remains, however, indeterminate. This represents the 

semantic axis which also constitutes a semantic category. Each of the 

terms on this axis may enter into a new relationship of the type s l / g  

and s1/G. This relationship is called the relationship of contradic- 

tion, and in the field of speech acts it represents the illocutionary 

act of negation of the primitive terms.Theassertion of the contradic- -- - 
tory terms s1/s2 presents itself as an implication, sl 2 sl and 3 sl. 

1 
Cf. Greimas 1970 135-155: Les jeux des contraintes s&miotiques, and Creimas/Courtbs 
1979 s.v. Carrk skmiotique. 



Moreover,theSemeS sl and sz are said to enter into a relationshipwhich 

constitutes a complex semantic Category, Si + Sn. And the semes and 
- 
sz constitute a so-called neutral semantic category, + z. They re- 
present basically propositions or terms of the type both/.and, nei- 

t h e r / n o r .  Finally there are instances where the primitive terms on 

the semantic axis represent a contradictory Semantic category. Hence the 

implications sz and 3 s l  may be considered tautoligical. However, 

the syntax of signification does not primarily reflect the order of for- 

mal logic, and this is abundantly clear in the case of Madhyamika dis- 

course. 

If the Madhyamika concept of p r a t i t y a s a m u t p Z d a  is analysed on the 

basis of this syntax of signification, it becomes clear that the reci- 

procal presupposition of the two primitive terms on the semantic axis 

is identical in structure with the common Madhyamika conception of de- 

pendence, which, in fact, relates to the order of syntax of significa- 

tion. And if the structure of the s e m i o t i c  s q u a r e  is applied on 

'this category of dependence, it will clarify some of the basic problems 

that derive from its use in Madhyamika discourse. 

In order to exemplify this thesis I shall attempt an analysis ofthe 

introductory statements in Nigarjuna's main work, M a d h y a m a k a S z s t r a ,  since 

these statements in a certain sense may be said to represent a paradig- 

matic instance of Msdhyamika discourse. 

Nagzrjuna introduces his Szstra with the following set of proposi- 

tions: 

a n i r o d h a m  a n u t p z d a m  a n u c c h e d a m  a 5 Z k v a t a m  I  
a n e k a r t h a m  a n Z n S r t h a m  a n z g a m a m  a n i r g a m a m  1 1  1 1 :  
y a b  p r a t i t y a s a m u t p a d a r p  p r a p a n c o p a k a m a r p  k i v a m  I 
d e S a y Z m  S s a  s a r p b u d d h a s  t a p  v a n d e  v a d a t a r p  v a r a m  1 1  2 1 1  
"I salute the Perfected Buddha, the foremost 

among teachers, who has proclaimed the 

Dependent Origination, the blissful extinction of 

difference, which is 

neither origination nor destruction, 



neither continuous nor discontinous, 

neither identical nor different, 

neither going nor coming." 

If these eight qualifications of the pratityasamutpdda are invested 

in the s e m i o t i c  s q u a r e ,  it becomes clear that they represent four 

negated semantic categories. In their positive form they represent four 

semantic categories which on a fundamental level reflect the punctua- 

tion of the field of reality in time'and space. Their negation may there- 

fore be said to efface the semantics of time and space: 

1 )  nirodha-- utpzda 2 ) ucchedawSi$va t a  1x1 
an u tpdda anirodha anuccheda 

ani r,gama anagama 

Categories: 1 )  existence, 2 )  duration, 3 )  difference, 

4) movement 

But how are we to interpret the conjunction of the negated terms 

which constitute the so-called neutral semantic category in the s e m i -  

o t i c  s q u a r e  ? Do they represent any meaningful statement? The point 

is that there cannot be established any meaning at all since the neutral- 

ization of the implication which is produced by the conjunction of the 

negated terms obliterates the syntactic possibility of maintaining the 

semantic category as such and consequently the possibility of establish- 

ing semantic difference. This neutralization of difference, "the bliss- 

ful extinction of difference", which thus introduces the subjective di- 

mension into the philosophical project by delimiting it from the field 

of reality and perceptual difference, is what Mgdhyamika theory quali- 

fies by the term Sdnyatl, Emptiness. This concept may therefore be 

said to signify the neutralization of difference as an effect of prati- 

tyasamutplda, a fact which is corroborated by statements in ~SgSrjuna 

where the concepts of pratityasamutpzda and JGnyatd occur on the same 

level of reference. 



Madhyamika discourse may thus be said to represent a dialectical ex- 

ploitation of the elementary structure of the s e m i o t  i c  s q u a r e  in 

order to neutralize semantic difference and thereby the field of reali- 

ty. This is done by abolishing the very syntax that structures linguis- 

tic difference. However, from the moment the category of the neutral 

and non-different is considered to be signification, the discourse nec- 

essarily enters upon a transgression of reference to the field of reali- 

ty. And this seems to be characteristic of the fundamental ambiguity of 

Madhyamika discourse: while the aim of the philosophical discourse it- 

self is to transcend the field of difference by annihilating significa- 

tion, it is at the same time forced to identify the semiotic category of 

the non-different with signification, which, in fact, only relates to 

the erasure of the syntax of signification. 

Madhyamika philosophy is forced to produce signification, even though 

this is done on a highly limited scale, otherwise the discourse would 

have no decidable object. The Mzdhyamika tradition was well aware of 

this ambiguity, so it seems, and a reflex of this problematic can be 

seen in the distinction between the two truths, which is not an episte- 

mological distinction, but a pragmatic one: in order to present the 

truth one has to speak or write, which necessarily involves significa- 

tion and difference. 

In any case, negation and neutralization of difference leaves the 

field of reality as it is, but not necessarily the human subject who i- 

dentifies its own project with the cognitive discourse of H i i n y a v a d a .  

6. The s e m i o t i c s  o f  p r a p a f i c a ,  d v a y a  and v i k a l p a  

Other important technical terms in Msdhyamika theory such as p r a -  

p a i i c a ,  d v a y a  and v i k a l p a  also have their definite place in the structure 

of the s e m i o t i c  s q u a r e .  

2 
Cp.  W 71  : yah SGnyatdm prat i tyasamutpddarp madhyamzrp p r a t i p a d a v  c a  I 

ekdrtharp n i  jagdda pra~amZmi tam apratimabuddham 11 
and MMK XIV,18: 

yah p r a t i t y a s a m u t p d d a 3  ionyatdrp tam pracakgmahe 1 
s d  p r a j d a p t i r  upddaya p r a t i p a t  s a i v a  madhyarna 11 



p r a p a h c a ,  difference,' is the fundamental procesa which unfolda, ew- 

plicatee, the binary opposition of the two primitive terme in the semi- 

otic square. This opposition involves what in MSdhyamika theoryiacalled 

duality, d v a y a ,  and this semantic duality determines the exietence of 

conceptual alternatives, v i k a l p a .  A general representation may be given 

in the following way: 

( a d v a  y a )  

For t h e  concept o f  prapaiica, s e e  May 1959 175-176, n. 562, and Schmithausen 1969 
137-142, n.101. 

I t  should be kept  i n  mind t h a t  prapafica (sg . )  des igna te s  t h e  process  of expl ica-  
t i o n  and d i f f e r e n t i a t i o n ,  and prapafica ( p l . )  t h e  r e s u l t  of  t h i s  process ,  i - e . ,  t h e  
d i f f e r e n c e s ,  r e a l  and l i n g u i s t i c .  Moreover, praparjca seems i n  genera l  t o  des igna te  
s e t s  of a l t e r n a t i v e s  involving a b inary  s t r u c t u r e ,  and, t h e r e f o r e ,  does not  prima- 
r i l y  r e f e r  t o  d i f f e r e n c e  a s  such. I t  des igna te s  the  process  o f  e x p l i c a t i o n  a s  w e l l  
a s  i t s  r e s u l t ,  bu t  both def ined by a b ipo la r  s t r u c t u r e  o f  opposi t ion .  

See,  e - g . ,  MMK X X I I  ( t a t h z g a t a p a r i k g l ) ,  which r ep resen t s  such s e r i e s  of b i p o l a r  
s t r u c t u r e s  t h a t  a r e  t o  be  transcended: 

prapaiica yan t i  ye buddhaa p r a p d c l t i t a m  avyayam I 
te prapaiicahatlb s a r v e  na pakyanti  t a  thlgatam 1 1  15 
I t  should be noted,  however, t h a t  t hese  b ipo la r  s t r u c t u r e s  a r e  con t r ad ic ro ry  - 

NZglrjuna does n o t  d i sc r imina te  between opposi t ion  and con t r ad ic t ion .  Cp. RA 1.50-51. 
where t h e  s t r u c t u r e  is  one of oppositcon: 

evap hetuphalotpadalp d ~ $ t v S  n o p a i t i  n s s t i t s m  1 
abhyupetyzsya lokasya ylthSbCtyag parpaficajam 11 
nirodham c a  praparicotthaq y l t h i b h l t y s d  upzga t ab  I 
nopaysty a s t i t a p  tasmaln mucyate 'dvayani i r i  t a b  1 1  

For t h e  concept of  v ika lpa  s e e  May 1959 64-65, n.64. For dvaya/advaya see  I ,  51 

and IV,95-96. 



7 .  The s e m i o t i c s  o f  catuskoti 

The semiotic square may also be proved to represent the underlying 

structure of the much-discussed term catugkori, which was foundtobein- 

volved in prajfi2karamatits commentary on BCA IX,35. It may be described 

an an exhaustion of the possible propositional positions within the se- 

miotic square. The promblematic of the concept of catugkori thus relates 

to the syntax of signification. sl represents the first koti, sz the set- - 
and, the complex term sl + s2 the third, and the neutral term + s2 

the fourth: 

It should be noted, however, that the primitive terms in the catuqkofi 

always represent a contradictory semantic axisand not one of opposition. 

This, for instance, is made clear by the Midhyamika exhaustion of the 

contradictory axis of s a t a a s a t ,  being vs. not being. And it must be 

admitted that most, if not all, examples which the literature presents 

as instances of the catugkori centre upon the syntactico-semantic ex- 

haustion of the lexeme "be" (sat),' or upon simple predicate structures 

involving copula. An instance of the latter is MMK XVII1,B: 

Cp. n.3.9 above. If the verse from ~ninasarasamuccaya is invested in the square we 
get the following structure: - 

1. koti: na sat = sat3asat - 
2. koci: na asat = asat 3 sat - - -  
3 .  koti: na sadasat = sadasat = asat + sat 
4. koti: na sadasat = sadasat = sat + asat 

This indicates that catugko~inirvirnuktam as a discursive fact does not pertain to 
the order of logic. It represents the illocutionary act of negation of any proposi- 
tional position that might be adopted by a speaking subject. Hence it is a question 
of obliteration of language and the process of differentiation. Cp. the analysis of 
BCA IX,35 proposed above. 



s a r v a g  t a t h y a p  n a  v i  t a t h y a q  t a t h y a p  c a t a t h y a m  e v e  c a  I 
n a i v a t a t h y a y  n a i v a  t a t h y a m  e t a d  b u d d h d n u L 6 s a n a m  1 1  , 

which may be invested in the square in the following way: 

a t a t h y a m  t a t h y a m  
I I 

It is also a fact that the texts manifest a tendency towards delimiting 

the fourth k o t i  as the one which is most significant of the Buddhist at- 

titude towards discourse, even though Madhyamika discourse claims to 

transcend the four positions of the c a t u q k o t i ,  which, in fact, is only 

a circumscription of silence, since the extreme negativity that affects 

the terms s a t  and a s a t  is only productive of tautologies and thus devoid 

of cognitive value. The illocutionary force of negation is here to be 

interpreted as a prohibition against thinking and discourse itself. The 

peculiar position of the fourth k o c i  is emphasized by A k u t o b h a y d  On alK 

XVII1,Bd where the bipolar opposition "neither/norW representing the 

neutral term in the semiotic square is interpreted as a propositionwhich 

corresponds with the principle of the Absolute. But this would only be 

natural since the obliteration of signification and difference already 

is inscribed in the structure of the fourth k o t i  as such: 

y a h  d a g  m i n  m i n  y a h  d a g  m i n  t e s  b y a  b a  n i  I 
d o n  d a m  p a ' i  t s h u l  g y i s  c h o s  t h a m s  c a d  s k y e  

b a  m e d  p a ' i  p h y i r  S e s  pa r n a m  p a r  r t o g  pa  d a d  

b c a s  pa  d a n  r n a m  p a r  r t o g  pa med  p a ' i  s p y o d  y u l  

i i i d  d u  ' g y u r  b a [ ' i ]  d i o s  p o ' i  t s h u l  g y i s  

yad  d a g  p a  ma y i n  pa 6 i d  d u  r n a m  p a r  b r t a g s  pa  

d a n  y a i  d a g  pa r i i d  d u  r n a m  p a r  b r t a g s  p a  g a i  

y i n  p a  d e  l t a  b u  med pa y i n  n o  1 1  
(P 5229, 83blff.l 

" ' N e i t h e r  t r u e  n o r  n o t  true': Since all 

things ( d h a r m a )  are without origination according 

to the principle of the absolute ( p a r a m z r t h a ) ,  such 

a thing that is represented as not-true ( a t a t h y a )  



and true (tathya) according to the principle of 

being, which has status as the field (gocara) of 

cognition (jnina) with and without conceptual dis- 

crimination (savikalpanirvikalpa), does not exist.'' 

There may thus be seen a kind of propositional hierarchy within the 

structure of the catuvkoti, and this corresponds very well with the fact 

that the proposition in hntideva analysed above has been proved t.o re- 

present the fourth kofi. 

8. The s e m i o t i c s  o f  n e g a t i o n ,  d i f f e r e n c e  and dependence  

The discussion in NS indicated that it is difficult to formulate a 

consistent solution to the problem involved in determining the precise 

limits of identity and difference among things. For dependence itself 

which is essential in organizing the relationship between things has 

proved to raise some fundamental problems: either the dependent cate- 

gories are dissolved into irreality and pure nothingness because it is 

impossible to delimit one term from the other, or rather, to indicate 

the precise limits of the mutually dependent terms; or the category of 

negation is introduced as the element that delimits the boundaries a- 

mong the mutually presupposed terms. But here the analysis in NS dis- 

closed a characteristic lack of discrimination between "be" in its two 

functions as copula and existential verb. "Not-being" was here inter- 

preted as an utterance about non-entity since the Buddhist sophism was 

based on the implicit consideration that the one who talks about not- 

being seems to be talking about. non-entity. However, the not-being as- 

serted here does not state the opposite of what is, but only something 

different from what is. 

If the example used by VitsyZyana for illustrating the Buddhist con- 

ception of mutual not-being, itaretarSbhdva, is invested in the S e m i -  

o t i c  s q u a r e ,  their relationship become obvious: the negated terms 

ago/anabva are to be construed syntactically with the primitive terms 

on the semantic axis. The function of the negation as productive of dif- 

ference and as an element internal to judgement may thus be given a con- 

sistent explanation. The place of the negated terms which in this syntax 



are affected by the act of assertion and thereby imply the positive 

terms, a g o  3 aSva and a n a k v a  3 g o ,  may be represented in the square 

as follows: 

(domestic animal) 

8 . 3 .  

It is evident that the light which the semiotic square sheds on the 

syntactical position of the negation also elucidates the Indian concep- 

tion of the two types of negation, paryudHsa and prasajyapratiyedha. pa- 

r y u d l s a ,  "limitative negation", is the type of negation which implies 

the assertion of one of the primitive but not manifested terms on the 

semantic axis. The other type of negation, prasajyapratisedha,"absolute 

negation", does not involve implication and therefore not the assertion 

of the primitive terms either. But this' fact is obviously not inscribed 

in the nature of negation as such, and it therefore needs to be inter- 

preted, which means that other elements in the proposition become deci- 

sive for its correct interpretation, like, for instance, modality.' It 

is also easy to recognize the problematic of the Buddhist theory of a p o h a  

in the structure and function of negation within the framework of the 

semiotic square. The mutual relationship between the terms may be re- 

presented in the following manner: 

( g o  1 

pary udZsa 

( a n a B v a )  

prasajyapratigedha 

l This, for instance, is the case with BhHvaviveka's description of prasajyaprati- 
sedha in TarkajvZla, P 5256, 63a8-bl: med par dgag pa ni dhos po'i no bo fiid tsam 
iiq 'qoq par zad kyi de dan 'dra ba de ma yin pa gFan qyi dnos po sqrub par mi byed 



9. Conclusive note 

The MBdhyamika dialectic has shown that it is difficult to define 

the limits among the inter-dependent elements, and that this difficulty 

may be exploited in the interest of reducing semiosis and thus also be- 

ing to zero. 

The effectiveness of their dialectic is based on the fact that,since 

the terms on the semantic axis are inter-dependent, in the sense that 

one is meaningless without the concomitant presence of the other, the 

event which represents a change from one state to another becomes inde- 

terminable and illogical because the determination of an event involves 

the presence of both terms, and because the two terms are incompatible 

when transposed to the field of reality. It is sufficient here to recall 

pa ste 1 dper na bram ze c h d  b t G  bar mi bya'o 1 1  fes bya ba de tsam fig 'qog par 
zad kyi de las gdan pa'i b t h  ba b t G  no 1) fe 'am mi btun io fes mi brjod pa lta 
bu'o I /  
"As regards prasajyapratigedha, it only negates the nature of phenomena as such, 
but does not establish another phenomenon which is different from this one. For in- 
stance, the proposition 'a brzhmana should not. drink (na pibet) liquor (sdra)' 
only negates this as such, but does not specify whether or not he should drink a 
beverage that is different from this one." 

The concept of negation in Indian philosophy and grammar is a complex phenomenon 
and covers a multitude of heterogenous elements. Cp.Renou 1957  230 for prasajya- 
prati~edha, and ibid. 202 for paryuddsa. See also Kajiyama 1973  with references. 

It is obvious that BhHvaviveka primarily refers to the concept of prasajyaprati- 
gedha in order to defend N~g~rjuna's propositions against unwanted implications. 
This, for instance, becomes abundantly clear when reading his commentary on MMK I, 
1. Cp. PD 10. There it is used as a hermeneutical devise without considering its 
logical implications. For if the negation in this case has to be construed with 
vidyante, all the qualifications svatah, paratah, dvibhyim, ahetutab become redun- 
dant because the propositions only state that things do not exist: and this, of 
course, precludes the possibility of implication. But, if the qualifications are 
not redundant, it becomes possible to deduce the dialectical implications which BhL- 
vaviveka attempts to avoid. The fact is that a dialectical argument like this can- 
not be reduced to independent propositions, but should be syntactically connected 
since it represents a dialectical exhaustion of the possibilities of causation. 

N.B.: The four propositions in MMK 1,1 cannot be invested in the s e m i o t i c  
s q u a r e  and cannot, therefore, be considered an instance of catuskofi as generally 
claimed: 

paratah svatah 
'+A 

It is impossible to invest the term ahetutab in this syntax, and dvzbhyzm is not 
manifested. It can at best be described as an irregular instance of the catuskofi. 



~;~&rjuna's treatment of the concept of the three modes of ti= and the 

category of process in the theory of causation in order to prove this 

point. l 

There is therefore no reason for ascribing the notion of contradic- 

tion to Msdhyamika dialectic since this only confuses the true nature of 

the ~Sdhyamika concept of virodha, which is one of incompatibility. The 

notion of contradiction requires that contradiction as such ie located 

in judgement, but this is not the case in Nigirjuna, who locates contra- 

diction in real it^.^ 
Since NZgHrjuna and the Midhyamika school do not treat this problem 

as a question referring to the cognitive status of language in relation 

to being, but rather as a proof of the illogicity of being itself, the 
effectiveness of their thinking rests exclusively on the implicit iden- 

tification of the semantic structure of language with the order of real- 

ity. 

The negative dialectic empties, obliterates, being and difference in 

order to establish the existence of an imaginary Absolute that trans- 

cends being and difference. A second part of this paper will be devoted 

to the analysis of this imaginary category. 

Cp. M K  XIX, (kslaparikgd) for a NZglrjunean analysis of the concept of time. For 
an analysis of the concept of process (kriyl) and causation see HMK I (pratyaya- 
pariksd) and MHK XX (sSmagriparik$d). As a characteristic example'of the impos~i- 
bility of determining the event w e  may mention HMK XXI (s@havavibhavaparik$S). 

Robinson 1967 50 maintains that NBgarjuna knew the principle of contradiction and 
consciously applied it. But it is impossible to substantiate this thesis on the ba- 
sis of the few examples from MMK that seems to support it. MNK VIII,7 evidently lo- 
cates contradiction in being. What Nagarjuna says is that an entity - in this case 
karman - cannot be both existent and non-existent since existent and non-existent 
are mutually incompatible and therefore cannot occur as one: parasparaviruddhq hi 
sac clsac caikata kutab ) /  And the same is the case with MK VII, 30: ekatve na hi 
bha'vak clbhzvak copapadyate ( 1  Cp. also MMK XX, 20: ekatve phalahetv* sysd aikyaQ 
janakajanyayo! I None of these examples indicate that NZg&rjuna locates contra- 
diction in the proposition. Contradiction is located in the field of reality and 
is best described as opposition and incompatibility. 
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ON THE THESIS AND ASSERTION I N  THE MADHYAMAKA / DBU MA 

by 
D . SEYFORT RUEGG (London) 

When the philosophy of the middle (Tibetan dBu ma = Sanskrit Madhya- 

maka) was adopted in Tibet as the predominant school of thought, its 
Tibetan followers were confronted with a number ofdifficult, andhighly 

interesting, philosophical and religious problems several of which had 

not been fully clarified in their Indian sources. 

This adoption of the Madhyamaka in Tibet is reported to have taken 

place by royal command immediate1.y following the so-called "Council of 

bSam yas" or "Council of Tibetn in the 790s. And by the beginning of the 

ninth century indigenous Tibetan scholarship had begun to grapple with 

some of these questions, as can be seen from the treatises composed at 

that time by dPal brtsegs and Ye Ses sde, two of the greatest scholars 

and translator-editors of the Old Tibetan Kingdom. However, the deeper 

and more systematic penetration of the problems posed by the philosophi- 

cal traditions of the Madhyamaka appears to have begun only at the start 

of the Later Propagation (phyi d a r )  of the Dharma in Tibet. Initiated 

by scholars and translators such as Rin chen bzan po (958-1055) and Ati- 

sa (~ipamkarakrijfiana, 982-1054), this philosophical penetration was ac- 

tively pursued later in the eleventh century by rRog Blo ldan ges rab 

(1059-1109) and (s)Pa tshab mi ma grags (born in 1055). Together with 

their immediate disciples these last two masters are regarded as the 

leading early Tibetan representatives of the Madhyamaka in its two bran- 

ches known in Tibet as the   an rgyud pa (*~vStantrika) and Thal 'gyurba 
(*PrZsangika), a pair of designations which appears to have become cur- 

rent only during the Later Propagation of the Dharma in Tibet. 

One of the thorniest and most interesting problems to be encountered 

in the history of the Madhyamaka is the question whether the follower of 

this school - the Midhyamika (Tib. dBu ma pa) - may legitimately, within 
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the frame of his school's doctrine, maintain a philosophical proposition 

or thesis (pratijrii = dam bca') and a philosophical position (pakHa = 

phyogs) of his own, and indeed whether there is any legitimate place in 

the Madhyamaka for a doctrinal system of one's own (svamata = rah lugs). 

This question - which appears nottobe unconnected with some ofthe top- 
ics under discussion between India, Chinese and Tibetan thinkers to- 

wards the end of the eighth century at the time of the "Coucil of Ti- 

bet"' - has been frequently raised in Tibetan philosophical literature. 
For the Tibetan dBu ma pas the problem arises because Nagarjuna, the 

source of Madhyamaka thought in all its branches, has himself stated 

that he has no pratijxia, and because this idea has been repeated by Arya- 

deva, the second common source of all branches of the Madhyamaka, aswell 

as by Candraklrti, the principal master of the ~rasangika branch of the 

Madhyamaka.' Yet Nagarjuna, Aryadeva, Candrakirti, and the other Madhya- 

mikas who have thus disowned a pratijii were nevertheless thinkers enga- 

ged in expounding a philosophical theory (dariana = lta ba, or vdda = 

smra ba) - as distinct from a speculative view or dogma (dlsti = lta ba) 

- and in explaining ateachingthatthey held to be true - viz. the teach- 
ing of the Buddha. Confronted thus with the question of how the state- 

ment that the Midhyamika has no pratijii or pakga relates to the actual 

procedure of the great masters of the Madhyamaka as philosophers and ex- 

egetes, the Tibetan dBu ma pas have found it necessary to investigate in 

detail the rejection of a thesis and its philosophical status and moti- 

vation. The need to do so was especially keenly felt since this problem 

had not been thoroughly elucidated in the Indian sources." 

See below, p.224. 

That the statement "All dharmas are unborn (anutpanndb sarr.adharmZb) should not be 
made a pratijfii is explained also in the LankdvatZrasdtra (ed. B.Nanjio,  yot to 1923), 
111,166-167. Cf. also II,41,8; II,122,12 (in a discussion of the catu~kofikd); V ,  
219,8 (verse 3, in connexion with the avoidance of disputes, vivida, on which see be- 
low). This sutra in addition rejects the pak~a that postulates existence/non-exist- 
ence (sad-asat) in II,23,6 (verse 7). Cf also II,72-73, etc. 

That the rejection of a pratijfii must not be equated with position 4 of the ca- 
tu$koti(kd) can be seen from Lankivatirasdtra 11,122. And the Samddhirzjasdtra 
states (IX,27) that the wise person will not take his standeven in aposition between 
the two extreme positions of existence and non-existence (i.e. positions 1 and 2 of 
the catugkoti) - a point fhat has sometlmes been overlooked in recent discussions of 
the Madhyamaka. See also Santideva, Bodhicaryivatdra IX,35 together with Prajfibkara- 
mati, BodhicaryivatZrapGjiki on IX,33 ff. Cf. D.Seyfort Ruegg, The uses of the four 
positions of the catugkoti, JIP 5. 1977.1-71. 

Interpretations of certain aspects of this complex of problems by Jayananda (in his 
Madhyamakivatiratiki) and by his Tibetan Lotsaba disciples have been criticized by 
~sor'l kha pa 810 bzan grags pa'i dpal, Lam rim chen mo, 433bl f., 436b4 f. See below. 
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In his V i g r a h a v y Z v a r t a n ?  NZgSrjuna statee (29-30)  : 

y a d i  k a c a n a  p r a t i j i i z  syLn  me t a t a  e q a  m e  b h a v e d  d o p a 4  ( 
n H s t i  c a  mama p r a t i j t i z  t a s m l n  n a i v l s t i  m e  d o g a h  11 
y a d i  k i m c i d  u p a l a b h e y a p  p r a v a r t a  yeyam n i v a r t a y e y a q  vZ I 
p r a t y a k g z d i b h i r  a r t h a i s  t a d a b h a v a n  m e  ' nupHlambhab  ) I  
"If I had some p r a t i j i i l  [this] defect would as a conse- 

quence attach to me, but I have no p r a t i j f i 8  so that there 

is no defect for me. If I apprehended something by means 

of direct perception and the other factors [that are valid 

means of right knowledge] I would engage in affirmation 

or denial, [but] because of their non-existence no criti- 

cism [is possible] against me." 

This passage contains Nagarjuna's reply to the objection of an opponent 

according to whom it is precisely the Midhyamika's p r a t i j i i ;  - i.e. his 
statement "All entities are empty" - that is defective.* Indeed, as the 
opponent had argued earlier ( v v  I ) ,  

s a r v e g l m  bhHvZnHp s a r v a t r a  n a  v i d y a t e  s v a b h a v a k  cet  I 
t v a d v a c a n a m  asvabhZvaqJ  n a  n i v a r t a y i t u m  s v a b h l v a m  alarn  11 
"If [as you maintain] no self-nature exists for all enti- 

ties, then your [own] statement, [which is therefore also] 

without self-nature, cannot controvert self-nature." 

However, according to the commentary on v v  29 ascribed to ~agirjuna 

himself, given that all entities are empty of se l f -na ture , en t i re lyqu ie t  

and "isolated" in nature, the Msdhyamika can have no p r a t i j i i z ;  no char- 

acter of a p r a t i j i i a  will then apply to his statement (contrary to what 

the opponent has argued in vv 4); and the alleged defect resulting from 
having acquired the character of a p r a t i j f i ;  cannot therefore arise.' 

W 4:  
pra t i$edhapra t i$edho 'py evam i t i  matarp bhavet t ad  asad eva I 
evag tava p r a t i j f i a  lak$aqato dtigyate na mama )I 

The opponent is  here  represented  a s  assuming t h a t  t h e  Gdhyamika argues t h a t  t h e  
opponent 's  negation of t h e  Mzdhyamika's negation of s e l f - n a t u r e  (svabhlva) of  e n t i -  
t i e s  i s  improper, and the  opponent now maintains t h a t  t h i s  argument i s  i t s e l f  im-  
proper.  For,  he reasons ,  it i s  t h e  MZdhyamika's negation - and not t he  opponent 's  
den ia l  of t h e  MEdhyamika's negation - t h a t  t akes  on the  cha rac t e r  of  a  p r a t i j i g  o r  
t h e s i s  and i t  1s t h e r e f o r e  t h i s  p r a t i j f i i  of t he  MSdhyarnlka t h a t  is de fec t ive .  

WV on 29 :  yadi ca  kacin mama p r a t i  jfiS syg t  t a t o  mama pratijfiilak$aqaprZptatvit p i r -  
vako do70 yathS tvayoktas  t a t h a  mama sySt I na mama kdcid a s t i  p ra t i j f i a  I tasma-t 
sarvabhSvew St inye~v atyantopakantegu p r a k c t i v i v i k t e ~ u  kutah p ra t i j f i d  kutah p r a t i -  
j f i i l a k $ a ~ a p r d ~ t i h  I kutab p r a t i  j 6 a l a k ~ a ~ a p r S p t i k g . t o  do$ab 1 t a t r a  yad bhavatoktam tdva 
p r a t i  jtiHlakgapapraptatvat t a v a i  va dosa i t i  tan  na I 
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With regard to the nature of his negative statement, and in reply to 

the oppbnent's objection that a negation can apply only to something 

real that is absent in a particular place ( V V  1 1 )  , NZgZrjuna states 

( v v  63): 
pratisedhayHmi nlhay kiycit pratisedhyarn asti na ca kimcit I 
tasmlt pratiyedhayasity adhilaya ega tvayl kriyate 1 1  
*'I negate nothing [really existing] and there exists 

nothing to be negated: therefore by saying that I 

negate [some thing] you make a [false] imputation."' 

NsgZrjuna has specified the nature of his negation in vv 23: 
nirmitako nirmitakam mZyZpurugah svamZyayl sfgtam I 
pratisedhayeta yadvat pratisedho 'yay tathaiva syat 1 1  
"Let the negation [employed by us] be like [the case] 

where one] projection might put an end to [another] pro- 

jection [or where, in a magical show put on by a clever 

illusionist, one] man-of-mHyZ [might put an end to an- 

other] created by his own illusory power (mZyZ)."' 

This line of discussion has been elaborated by !ryadeva with regard to the reason 
( (hetu) and example (dyg$Znta) in a pratijiiH (see CS XVI,21-23). 

See also Candrakirti, MadhyamakIvatLra VI,171-178. 

E.g. nHsti ghafo gehe "there is no pot in [this] house". 

' In the Tibetan translation of the KarikZs only of the W by Jiiinagarbha and Ka ba 
dPal brtsegs which was revised by JayZnanda and Khu mDo sde dpal (sic!?), adhilaya 
is translated by yari dag min (te khyod kyis smras) . And in the translation of the 
KSrikZs together with the Vftti by Jiianagarbha and dPal brtsegs ( ? ) ,  the word is 
translated by bkur pa (Peking ed.)- skur pa (sDe dge ed.) "denial, rejection". The 
Vftti speaks here of an irrelevant (aprastuta) adhilaya (skur pa thog tu ma bab p a ) .  
Compare below, n.11. 

' See also VV 27. - According to one theory of negation, there can properly speaking 
be negation (prati~edha) only of something that exists, e.g. a pot. This principle 
is stated by NZgZrjuna's opponent in VV 11. In W 30 NhgErjuna argues that there 
would be affirmation/negation if some thing were really apprehended as existent by 
a valid means of knowledge (pramZpa), i.e. by direct perception (pratyakga), infer- 
ence (anumana), analogy (upamZna), and valid testimony (Zgama). But since he con- 
siders all entities (sarvabhzva) to be empty of self-nature, there exists no thing 
for the Msdhyamika to negate; and the opponentls criticism of NZgarjuna for negating 
everything is therefore irrelevant (aprastuta). - The question whether negation can 
be applied to a real thing is discussed by Dharmakirti (PramZcavZrttika, ~ararthz- 
numHnapariccheda 225-226 = ~rama~avinikca~a I1,16-17), Dharmottara (~sapabhahga- 
siddhi, ed. E.Frauwallner, WZKM 42, 1935, 227; cf. 246), SZntaraksita (~adhyamaks- 
lapklra 721, and Haribhadra (AbhisamayHla~kZrllokl V.8-9 ed. W.Wogihara, ~ o k y 6  1932, 
838). The further question as to whether empty subject terms are negatable cannot 
be gone into here. 

When the MEdhyamika makes use of negation, then, it is as if, in a magical show, 
one illusory projection puts an end to another (VV 23,27). Neither is real, both 
being products of the magician-illusionist's cleverness and dexterity. Use of nega- 
tion does not therefore imply, for the Madhyamika, the existence of a real negandum 
(pratisedhya, pratiseddhavya = dgag bya). (See also YS 8 cd and 46, quoted by mKhas 
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The idea that no criticism ( u p i l a m b h a )  can be levelled against one 

who understands that all entities are empty of self-nature ( s v a b h l v a -  

k i i n y a ) , a n d  who therefore entertains no thesis affirming or denying a 

self-nature, is further alluded to in other paseages of the vv.* 

Ar~adeva also makes this point in his C a t u b k a t a k a  ( X V I , 2 5 )  : 

s a d  a s a t  s a d a s a c  c e t i  y a s y a  p a k g o  n a  v i d y a t e  I 
u p l l a m b h a B  c i r e n L p i  t a s y a  v a k t u m  n a  B a k y a t e  1 1  

"It is not at all possible to level a criticism 

against the person who has no position positing 

[some thing] existent, non-existent, and both 

existent and non-existent."" 

Nagarjuna moreover observes in his naK ( X X I V , 1 3 ) :  

6 i i n y a t I y Z m  a d h i l a y a m  yam p u n a h  k u r u t e  b h a v z n  I 
d o s a p r a s a h g o  n I s m l k a m  s a  k i i n y e  n o p a p a d y a t e  1 1  

"The charge1' you moreover make concerning Empti- 

ness does not apply to the empty as the occurence 

of a fault for us." 

That is, according to Candraklrti, it does not apply in the case of the 

doctrine of Emptiness ( B i i n y a t H v H d a ) ,  which has the sense not of negativ- 

ism or nihilism ( a b h z v a )  but of origination in dependence ( p r a t i t y a s a -  

grub r j e ,  sKal b z a h  mig ' b y e d  148a.)  
For t h e  example i n  W 2 3 ,  compare MMK XVII ,32 where t h e  d r s t Z n t a  i s  a p p l i e d  t o  an  

a g e n t  and a n  a c t i o n .  
9 W 59: sarvegZm bhZvZna'm kiinyatvam c o p a p l d i t a m  piirvam I 

s a  upalambhas tasmZd b h a v a t y  ayam c I p r a t i  j i j l y z h  11 
"The  f a c t  t h a t  a l l  e n t i t i e s  a r e  empty  h a v i n g  been  p r e v i o u s l y  e s t a b l i s h e d ,  t h i s  
c r i t i c i s m  [ o f  y o u r s ]  t h e r e f o r e  r e l a t e s  t o  what i s  no  p r a t i j f i z  [ o f  mine]  ." And W 6 7 :  

yadi  c a  s v a b h i v a t a h  syad  grzhab  k a s  t a p  n i v a r t a y e d  griham I 
ke$e$v  a p y  ega  v i d h i s  t a s m i d  e$o  'nupSlambha4 11 

" I f  t h a t  p e r c e p t i o n  [ o f  a  m i r a g e ,  m r g a t r $ q i ,  W 651 e x i s t e d  b y  s e l f - n a t u r e ,  what 
would c a n c e l  i t ? T h i s s a m e p r i n c i p l e  a p p l i e s  t o  t h e  o t h e r  [dharmas] a l s o ,  s o  t h a t  t h i s  
[ c r i t i c i s m  r a i s e d  i n  W 13-14] i s  [ i n  f a c t ]  no  c r i t i c i s m . "  

lo See  a l s o  ~i XVI , l o :  
drios po mthon n a s  drios po n i  I I med pa d e s  bya b z l o g  ' g y u r  na 11 , 
d e  l t a r  phyogs n i  b i i  c h a r  l a  I I fies pa sparis pa gan d i g  mthon I I  

"The  n o n - e x i s t e n c e  o f  an  e n t i t y  b e i n g  e x c l u d e d  when an e n t i t y  i s  s e e n ,  i n  t h e  c a s e  
o f  t h e  f o u r  p a k ~ a s  [ c o r r e s p o n d i n g  t o  t h e  f o u r  p o s i t i o n s  o f  a c a t u g k o ~ i l  what i s  s e e n  
t o  b e  w i t h o u t  a  d e f e c t ? "  - For t h e  f o u r s e x t r e m e  p o s i t i o n s  o f  t h e  c a t u g k o t i ,  o n l y  
t h r e e  o f  wh ich  have  b e e n  ment ioned  i n  CS XVI,25,  s e e  e . g .  ~2 V I I I , 2 O  ( b e l o w ,  p.213) 
and XIV.21. C f .  J I P  5 .  1977,  1-71. 

I n  C a n d r a k i r t i ' s  P P ,  a d h i l a y a  i s  g l o s s e d  a s  adh iksepa  ( " a b u s e ,  d i s m i s s a l " ) ,  and a s  
n i r z k a r a n a  and p r a t i k s e p a  ( " r e f u t a t i o n ,  r e j e c t i o n " ) .  The T i b e t a n  t r a n s l a t i o n  h a s  
s p o i  b a ( r  byed p a ) ;  b u t  i n  PP V I I , 1 5  ( 1 5 9 , 1 5 )  a d h i l a y a  = smod p a ( r  byed p a )  "b lame" .  
C f .  above ,  n .7 .  
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A r e l a t e d  p o i n t  is made by  N i g Z r j u n a  i n  MMK IV,8-9:  

vi 'grahe yab p a r i h a r a p  k t t e  kt inyatay;  v a d e t  I 
s a r v a v  t a s y d p a r i h r t a m  samap s d d h y e n a  j i y a t e  1 1  
v y i k h y i n e  ya u p i l a m b h a p  k t t e  S u n y a t a y i  v a d e t  I 
s a r v a p  t a s y i n u p a l a b d h a p  samap s i d h y e n a  j i y a t e  1 1  
" I f  someone makes a  r e b u t t a l  when a  d e b a t e 1 2 i s  b e i n g  

c o n d u c t e d  i n  terms o f  E m p t i n e s s ,  n o t h i n g  s e r v e s  h im 

a s  a  r e b u t t a l :  t h e r e  [ m e r e l y ]  ar ises a n  e q u i v a l e n t  

w i t h  w h a t  i s  t o  b e  e s t a b l i s h e d .  I f  someone makes a  

c r i t i c i sm when a n  e x p l a n a t i o n  i s  g i v e n  i n  terms o i  

E m p t i n e s s ,  n o t h i n g  s e r v e s  h i m  a s  a  cri t icism: t h e r e  

[ m e r e l y ]  a r i s e s  a n  e q u i v a l e n t  w i t h  w h a t  i s  t o  b e  

e s t a b l i s h e d . "  

I n  o t h e r  w o r d s ,  w h a t e v e r  may b e  a d d u c e d  i n  a  d e b a t e  o r  d i s c u s s i o n  a s  a  

r e p l y  o r  o b j e c t i o n  a g a i n s t  S i n y a t H  w i l l  i t s e l f  f a l l  w i t h i n  t h e  s c o p e  of  

S i i n y a t s  a n d  c a n n o t  t h e r e f o r e  g r o u n d  a n  a r g u m e n t  a g a i n s t  i t . 1 3  T h u s ,  a s  

C a n d r a k i r t i  e x p l a i n s ,  t h e  e x i s t e n c e  o f  s e n s a t i o n  a n d  t h e  f o l l o w i n g  t h r e e  

G r o u p s  ( s k a n d h a )  c a n n o t  b e  a d d u c e d  as a n  a r g u m e n t  a g a i n s t  t h e  non-sub- 

s t a n t i a l i t y  a n d  E m p t i n e s s  o f  r i p a ,  t h e  f i r s t  s k a n d h a ,  s i n c e  t h e  e x i s t -  

e n c e  a s  s u b s t a n t i a l  e n t i t i e s o f t h e  l a s t  f o u r  s k a n d h a s i s e q u i v a l e n t  ( s a -  

ma) t o  - a n d  h e n c e  j u s t  a s  d u b i o u s  a s  - t h e  s a d h y a  i n  q u e s t i o n ,  i . e . t h e  

s u b s t a n t i a l  e x i s t e n c e  o f  v i s i b l e  f o r m  ( r i i p a s a d b h z v a ) .  14 

I n  t h e  Y u k t i ~ a s t i k Z  t h e  c o n t e x t  i s  n o t  o n l y  l o g i c a l  a n d  o n t o l o g i c a l ,  

a s  i n  t h e  p a s s a g e s  q u o t e d  a b o v e ,  b u t  e t h i c a l  a n d  s o t e r i o l o g i c a l  a s  w e l l .  

12 Candrakirti glosses vigraha, "conflict" , by parapakqadu~aqa , "refutation of an oppo- 
nent's (or: an opposed) thesis". 

See also cs VIII ,16 (quoted in PP IV, 9) : 
bhivasyaikasya y o  d r a s c i  dragta  sarvasya sa smrtah I 
ekasya stinyatl yaiva saiva sarvasya BGnyatl ) I  

"The seer of one thing is considered a seer of [any thing at] all: Emptiness of one 
thing is [tantamount to] Emptiness of [any thing at] all." 

l4 This is the principle (vidhi ,  PP 127.15) of circularity in proof. For the expression 
sldhyasama see also W 28 and W V  69. - J.May translated szdhya-sama as "phtition de 
principe"; see Candrakirti :  Prasannapadi Madhyarnakavrtti. Paris 1959, 93 f., 532. 
This translation has been criticized by K.Bhattacharya, J I P  2. 1974, 225-30; see 
also B.K.Matila1, J I P  2. 1974, 2 2 1  f., who seeks to show that ~agarjuna's sldhya- 
sama does not correspond with a standard interpretation of p e t i t i o  p r i n c i p i i  and 
preferstorender the expression by "same predicament". 
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In this treatiee Niigirjuna indeed states not only (51): 
che ba'i bdag 6.id can d e  dag I I rnams la phyogs rned rtsod pa mcd 1; 
gai rnams la ni phyogs med pa I I d e  la qtan phyogs ga la yod il 

"For these great beings there ie no position (pakga), no dlepute 

(vivzda) . How could there be another's [counter-] position for 

those who have no position?", l5 

but also ( 4 7 ) :  

rlgadvesodbhavas tIvrakaqfa[?]dr?tiparigraha+ I 
vivLdHs tatsamutthlk ca bhIvSbhyupagame sati 

"When one makes an affirmation concerning an entity 

one espouses terrible and wrong [speculative] views 

in which attraction and hostility arise, and that 

leads to disputes resulting from the latter. " 
The eirenic character of a philosophy that makes no postulations con- 

cerning entities is here closely linked with dispassion and strifeless- 

ness on the ethical level." 

lS This translation (whi.ch is-somewhat uncertain) attempts to follow the Tibetan version 
by Muditakri and Pa tshab Ni ma grags reproduced here, which is cited by mKhas grub 
rje in his-sKal bzad mig 'byed (146a2). But the (earlier) translation by Jinamitra, 
~ a n a ~ i l a ,  Silendrabodhi and Ye Ses sde, included in their translation of CandrakIrti9s 
Yukti~a~tikZvrtti, reads: 

rtsod med che ba'i bdag ;id can 1 I de dag la ni phyogs med do 11 
gari rnams la ni phyogs med pa I i de la gten phyogs ga la yod 1 1  

Following this version, padas a and b could perhaps be translated: "Those whose na- 
ture is greater (3 )  non-disputatiousness have no position." TheTibetanversion of Can- 
drakIrtil s Vrtti has: ran gi phyogs khas len pa yod na ni de 'i tshe de gzugs pa 'i 
phyir gtan roams dad rtsod par gyur na de dag la ni de lta bu yan ned pas de bas na 
rtsod med che ba'i bdag Kid can no I I gal te dc dag la rari gi phyogs med du zin kyai 
gdan gyi phyogs gdig pa med mi srid de I de bas na gtan gyi phyogs yod darj I bdaq gi 
phyogs kyad med du mi ruri rio 1 1  See also CandrakIrti, MA VI, 118 f. 

'The Sanskrit text of this verse of the YS is quoted by Haribhadra, Abhi-yllag- 
kzrilokl II,8 (161). The reading of the Sanskrit text is uncertain. 

l7 In addition to Laiklvatlrasdtra V, 3 (2 19) , which links a prati jrii with vivzda, see 
also SamSdhirljasiitra IX,28, which connects the twin opposed views of existence and 
non-existence with vivzda and Pain (dubkha). See also CS VII1,lO: 

svapakqe vidyate rigah parapakgas tu te 'priyap I 
na gamiqyasi nirvkam na Sivav dvandmciripab 1 1  

"Being attached to [your] own position and disliking another's position, you will 
not attain Nirvka: there is no tranquillity for him who lives in oppositionnr and 
compare CS XII,15 and Candrakirti, Madhyamakivatira V1,llB. 

These ideas can be traced back to the old canon, for example the Dighanikiya (11, 
58-59),the Samyuttanikdya (I,4! and,especially, the Suttanipita (e.g. the Paramattha- 
kasutta, Tissametteyyasutta, PasGrasutta, Magandiyasutta, Purahedasutta, Kalahavi- 
vadasutta, Ciilaviyiihasutta, and Mahbviyiihasutta of the Affhakavagga; the verse Sutta- 
nipdta 842 is found in Saqyuttaniklya 1.12). Still, notwithstanding e.g. Suttanipdta 
837, the perfected Bhikkhu and Arahan may say that he makes a statement (or teaches 
a doctrine?) (Sa~yuttaniklya 1.14); but he does so only according to consensualusage 
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Concerning a pakea and its correlative counter-position, in the Ratnz- 

vali aiso ascribed to Nagarjuna we read (II,4): 

dfqfakrutSdyam muninz na satyap na mfgoditam I 
pakgZd dhi pratipakfqh syld ubhayam tac ca nIrthatah 1 1  
"What is seen, heard and so forth is said by the Sage 

to be neither true nor false: from a position a counter- 

position (mimthun phyogs) may proceed, but neither [holds] 

in fact."le 

This verse follows one stating that neither atman nor anatman is appre- 

hended in reality, and that they constitute two speculative views (drgti) 

that the great Sage has excluded. 

RatnZvali II,3-4 are quoted by ~andrakirti in his Prasannapada on 

MMK XVIII,6 where Nagarjuna states that, while the designation Itmanhas 

been used and anHtman has been taught,theBuddhas have also taught nei- 

ther atman nor its opposite (anatman).19 And in MMK XVIII,8 NsgZrjuna 

(vohHramattena, I, 15) . 
The above-mentioned passage would suggest a close connexion between absense of 

strife and contentiousness, achieved through refraining from adhering toone'sown 
theses and rejecting others' theses, and the Buddhistideal of arar)a/araqH (Tib-iion 
m&s med pa) "absence of affliction, passion" as a quality of SrHvakas, Pratyeka- 
buddhas and Buddhas. In the AbhidharmakoBabhSgya I,8, the r q a s  are defined as 
klekas "afflictions, passions" that inflict harm on oneself and others. And according 
to AbhidharmakokabhSgya VII,35-36, araql "passionlessness, strifelessness" is a con- 
dition where the Arhat avoids becoming the objective support (Slambanal for the aris- 
ing of klekas in others. Cf. AbhisamaySlaqkSra VIII,7 and MahaySnasGtrHlarpkSra XX, 
45 for the same in connexion with a Buddha. This araqa is sometimes associated with 
maitri "friendliness"; see Abhidharmakoka IV,56; VibhlqSprabhSv~tti (ed. P.Jaini, 
Patna 1959). 144, and L.de La Vallge Poussin, L'AbhidharmakoSa VII (Paris-Louvain 
19251, 86-87 (cf. also Gaqdavyuha, Maitreya Chapter, verse 39 [ed. Suz_uki and Idzu- 
mi, Tdky6 n-d., 4821 and F.Edgerton, BHSD S.V. 1 ) .  The concept of arapd(vihSrin1 has 
been discussed by M.Walleser, Die Streitlosigkeit des SubhGti. (Sitzungsber. der 
Heidelberger Ak. der Wissenschaften, Phil.-hist. Kl., Jahrg.1917, 13.Abh.1, Heidel- 
berg 1917. 

In the case of the MHdhyamika, his philosophical endeavour is not directed as such 
towards refuting another's thesis inasmuch as the latter simply dissolves and dis- 
appears in the clear light of the Madhyamaka analysis, just as darkness disappears 
before light, or as a mirage vanishes ( W  65-66), or as an illusion disappears (W 
23, 27). (See also CandrakIrti, Madhyamakavatlra VI,118.) What the Madhyamika 
achieves, then, by means of his prasariga-type reasoning is thedissolving or decon- 
struction of all propositional theses postulating substantial entities (bhlva), 
rather than their refutation (involving the setting up of a counter-thesis and the 
holding of a counter-position within the framework of binary alternatives). 

vinliat pratipakgzd va syzd astitvasya nzstita 1 
vinSSab pratipakqo va kathap syzd ast yasambhavzt 1 1  

"Because of destruction, or because of a counter-position (p-en po), for existence 
there would be non-existence. [But] because of the non-existence (or: impossibility) 
of existence how would there be destruction, or a counter-position?" - On the nean- 
ings of pakqa cf. below, n.25. 

'9 On the interpretation of MMK XVIII,6, see D.Seyfort Ruegg, JIP 5. 1977, 7-9 
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specifies that teachings that all is Rso" (tathya, 1.e. true), 'not sou 

(atathya,i.e. mFg2i "false"), "both so and not so', and .neither so nor 

not so" represent a progressive instruction (anuflsana). According to 

candrakirti, since the Buddhas, employing great compassion, Introduce 

their various disciples to the quintessential elixir of imortality of 

reality (tattvEmytlvatlra), their teaching is a progressive one (anupiir- 

vyZ Sisanam), or one that conforms to their disciples (vineyajaninurii- 

pyena 63~anam).'~ Here Candrakirti quotes kyadeva's CatuhSataka (VIII, 

20)  

sad asat sadasac ceti nobhayam ceti kathyate I 
nanu vyldhivabit sarvam ausadham nZma jByate 1 1  

"Mention is made [in the Buddha's teachings] of 

the existent, the non-existent, the existent-and- 

non-existent, and what is neither. [Indeed,] does 

not everything become what is called mediciae be- 

cause of [the various] diseases [to be t~eated]?"~' 

Reality is then defined as without discursive development (prapad- 

cair aprapaficitam ) and as free of conceptual dichotomization (nirvikal- 

pa). Hence, for the MBdhyamika, it cannot be hypostatized in terms of 

the positions of the catuqkofi." 

Exactly how,then,are the Sanskrit term pratijria and its Tibetan e- 

quivalent dam bca' - together with corresponding verbal forms such as 
Skt. pratijinite and Tib. dam 'cha' ba - to be understood? 

In a number of our sources the term pratijdd very clearly refers to 

a propositional thesis postulating an entity (bhlva). And it is just 

such a thesis that Nagarjuna and Aryadeva have disowned in the v v  and 

the CS. This meaning is also clearly attested in the Sanskrit text of 

Candrakirti's PP 16,7-12 (svatantrs pratijrii), 23,3 (svapratijdd), 19,4 

(svapratijriStdrtha) and 18,6 and 34,5 (parapratijdi), in particular in 

the context of his critical discussion of Bhavaviveka's employment ofan 

independent inference (svatantrlnumina) and an independent "syllogisme' 

(svatantraprayogavLkya) to establish the understanding of the Madhyamaka 

(see PP 16, 18-19, 25, 34). 

See JIP 5. 1977, 5-6, 37-39. 

a PP on MMK XVIII.8 (372). Cf. JIP 5. 1977, 7. - Instead of sarvam (thams cad) part 
of the tradition however reads pathyam ('phrod pa). 

" Cf. JIP 5. 1977, 10f. On a use of the "neither . . . nor" formula in the Madhyamaka 
which does not correspond to position 4 of the catu5koti. see, however, 1oc.cit. 
16-18. 
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In other passages of the PP, however, the meaning "sentenceUorstate- 

merit" is no less well attested for the word pratijfiz. For example, the 

four (negative) statements enunciated by Nigarjuna in MMK I,1 - "Nowhere 
are any entities whatever ever produced from self, an other, both, and 

from no cause [i.e. from neither self nor an other]" - are termed pra- 
tijfizs by Candrakirti (PP On I,1 [13,3]; cf. MadhyarnZkavZtarabhHgya on 

VI,8 [81,17-181). Moreover, Nagarjuna's two statements in MMK VII1,l - 
" A  real agent does not effect a real action, nor does an unreal agent 

bring about an unreal action" - are referred to by Candrakirti as 

pratijiizs or theses (PP 181,l-2; cf. PP on VIII,7 [185,3]); but such 

a thesis clearly does not assert the existence of any kind of bhlva. 

Similarly, in commenting on MMK XXI,2 - "How indeed without coming into 
existence (sarnbhava) will there be destruction (vibhava), [for then] 

without birth precisely [there would be] death; there is [then] no de- 

struction without birth" - Candrakirti identifies a pratijnz ("How in- 
deed without coming irito existence will there be destruction"), the ad- 

duction of an argument ad absurdurn pointing out a consequence undesired 

by the opponent (prasahgHpZdana: "[for thenl without birth precisely 

[there would be] death"), and the conclusion (nigarnana: "there is no 

destruction without birth").23 In addition, in connexion with the Vinaya, 

Candrakirti uses pratijrii in the meaning of "vow" (PP on XVII,32 [334,2]). 

This second series of examples taken from Candrakirti's prasannapadi 

demonstrates that the Madhyamika does use the word pratijhi in a posi- 

tive or neutral context, without automatically rejecting it as a thesis 

postulating some kind of entity or relegating it to an opponent's purva- 

pakga. And we accordingly have to distinguish between pratijdH/darn bca' 

as a philosophical statement or thesis enunciated by Nagarjuna or anoth- 

er Madhyamika, and pratijriZ/darn bca' as a propositional thesis postulat- 

ing the substantial existence of some kind of bhiva, which the MZdhya- 

mika firmly rejects. Though of course related, the meanings "statement", 

"vow" and "propositional thesis (postulating an entity)" have therefore 

to be carefully distinguished in the usage of the Madhyamikas. 24 

The word paksa/phyogs has been used by the Madhyamikas in much the 

same way as pratijfiZ/darn bca', as has been seen above where it denotes 

"See also PP IV,2 (123,ll) for pratijrid; andv .5 (131.17) for nigarnana.- For the 
pratijfid in an opponent's pdrvapakga (where it is of course rejected), see PP on 
XII,2 (227,12), XX,20 (403,15), and 9,1, where we find the expression pratijrid- 
mztra (ka) . 

" For some relevant SUtra passages see above, n. 2. 
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the kind of philosophical position disowned by the Madhyamika." It has, 

however, also been used by Candraklrti in a positive context (see the 

avataragikH in PP On XXIV,15 [501,10]: ... Ismlklne pakse supsrihuddhs- 
tare sarvavyavasthzsv aviruddhe vyavasthite.,. . ) . And, under the influ- 
ence apparently of logicians like Dharmaklrti and someof his successorsz6 

who developed a synthesis of the Madhyarnaka with logic, the Tibetan Ma- 

dhyamikas have not hesitated to formulate prasahga-type arguments in 

which a pakga and a pratijrii are found. Indeed, as already seen above, 

~andrakirti has himself sanctioned this useof pratijfii.27 

Given these two distinct uses of pratijrid (and paksa), there is no 

paradox in a philosopher's saying "I have no propositional thesis (pra- 

tijfil)", for this sentence is not automatically synonymous with "I have 

no philosophical thesis (pratijtii = darkana, vlda, etc.) ". And no logi- 
cal inconsistency need therefore exist between Niggrjuna's statement in 

vv 29 and the actual procedure of this philosopher and other Mkdhyamikas. 
There does, however, appear to exist a certain philosophical tensionbe- 

tween these two approaches of the Madhyamika; and this is a question 

that has been addressed in particular by the Tibetan exegetical tradi- 

tion. 

The complex of problems connected with the status of a philosophical 

thesis in Madhyamaka thought has received special attention in the s ~ o h  

thun sKal bzah mig 'byed, an extensive treatise by mKhas grub dGe legs 

dpal bzan po (1385-1438) on the philosophy of the Madhyamaka. " 

The author,often referredtoas mKhas grubrjeor mKhas grub thamscad 

mkhyenpa, was at first, like   son khapa (1357-1419), adisciple of Red mda' 

25 The functions of pakga, as a term equivalent to anumeya, in an inference have been 
studied by J.F.Staa1, JIP 2. 1973, 156-166. Here, however, we are concerned only 
with pakga ("position") as either the equivalent or the content of a pratijxid. 

26 An example is Jitzri. 

" P P  on XXI ,2, referred to above. 

'' Zab mo stor; pd riid kyi de kho na riid rab tu qsal bar byed pa'i bstan bcos, sKal 
bzah miq 'byed ces bya ba, in vol.Ka of the gSuA 'bum of mKhas grub dGe leus dpal 
bzari po (2ol edition). This work is included in the list of mKhas grub rje's writ- 
ings in the rNam thar written by one Svasti (bDe legs or dGe legs?), llb2 (vol. 
ka of the gSuh 'bum). - An account of mKhas grub rje's life is also to be found in 
Sum pa mkhan po Ye ses dpal 'byor, dPag bsam ljon bzah, ed. S.Ch.Das, Calcutta 1908, 
271 f. For further ~iographical material see A-Vostrikov, Tibetskaja istorieeskaja 
literaturd, Moscow 1962, n.362 and 562. There is also an important gSan yig in vol. 
ka of the gSuh 'bum. 
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ba gton nublo gros (1349-1412) - arenownedmaster oftheprasangika branch 
of the Madhyamaka - from whom he received his monastic ordination, and 
with whom he studied the philosophical curriculum including dBu ma (Ma- 

dh~amaka).~~ Then, in his twenty-third year, mKhas grub rje joined Tson 

kha pa, who was to be his principal teacher and with whom he studieddBu 

ma and the Lam rim among many other subjects. mKhas grub rje succeeded 

his senior codisciple rGyal tshab Dar ma rin chen (1364-1432) - himself 
the direct successor of  son kha pa - on the abbatial seat of dGa' ldan 
monastery. 

The sKal bzah rnig 'byed was written down by ian 5un pa Chos dban 

grags pa (1404-14691, a disciple of mKhas grub rje who, according to the 

colophon of this text, faithfully recorded his master's teaching without 

making either unwarranted additions or subtractions. 

The following is a summary of salient points in the treatment of our 

problem which appears in the sKal bzah mig 'byed in the context of mKhas 

grub rje's discussion of various opinions on the difference between the 

SvZtantrika and ~rasangika branches of the Madhyamaka (145b-156b). 

The discussion opens with a quotation of the opinion of many persons 

who lay claim to being modern Prasangika-Madhyamikas." According tothem, 

even in transactional usage (tha sfiad = vyavahdra) the PrZsangika has no 

doctrinal system of his own (rad lugs = svamata), nu propositional the- 

sis (dam bca' = pratijrii), and no tenet or affirmation (khas len = abhyu- 

pagama) whatsoever. Otherwise, they argue, the ~risangika would not dif- 

fer from the SvZtantrika [i.e. from a Mgdhyamika who adopts independent 

"The above-mentioned rNam thar by Svasti places (3b2) his ordination in the year 
kii mo lug (=1415), when he would have been in his 3oth or 31St year. This date 
must be wrong if Red mda' ba died in 1412. Was the year of mKhas grub rje:s ordina- 
tion then 1405 (kii bya), when he would have been the age usual in Tibet for ordi- 
nation? This is the year that Sum pa mkhan po Ye Bes dpal 'byor actually indicates 
in his Re'u mig for the ordination. However, the gSan yig (3al) gives for this event 
the khyi lo (1406). In his rNam thar of mKhas grub rje, dKon mchog 'jigs med dbah po 
gives the year kih mo lug (=1415), in his subjects's 31St year (Sa, in vol. Ca of the 
gSuh 'bum). 

"phyis kyi dbu ma thal 'gyur bar khas che ba. mKhas grub rje does not specify who 
these persons were. The qualification phyis ("later") excludes such masters as the 
Hva kah Mahayzna of the "Council of Tibet". (Could the reference perhaps be to Roh 
ston hkya rgyal mtshan [1367-14491, who is known as an opponent of mKhas grub rje 
[see e-g. the rNam thar by Svasti, 6b6 f.] as well as of  soh kha pa?) The same view 
is mentioned by Tsoh kha pa, who writes da lta ("now"), in the place of mKhas grub 
rje's phyis, in his Lam rim chen mo, 435b3. The persons in question are not identi- 
fied in the annotated edition of the Lam rim chen mo (ed. Chos 'phel legs ldan, after 
the Tshe mchog glih blocks, 2 vols., New Delhi 1972: see the reference below. n.65). 



Thesis  and a s s e r t i o n  i n  t h e  Madhyamaka 217 

inferences ( s v a t a n t r Z n u m H n a )  and "syllogisms" ( s v a t a n  t r a p r a  y o g a v i k y a )  to 

establish the understanding of the middle (dbu  ma = m a d h y a m a k a ) ] . "  TO 

support his view the opponent quotes Ngghrjuna's V i g r a h a v y i v a r t a n i  29-30 

and 63ab and ~ u k t i s a s t i k z  51; Lyadevals C a t u h k a t a k a  XVI,25;  and Candra- 

klrti's P r a s a n n a p a d l  on I,1 (16.2 and 23.3) and ~ a d h y a m a k g v a t i r a  V1,171 

if. and V1,Bl. (145b5-146b2) 

mKhas grub rje replies by formulating a p r a s a r i g a - t y p e  argument re- 

ducing the opponent's proposition to absurdity in the following words: 

[According to you,] the Prisangika-MZdhyamika - the subject ( c h o s  c a n  = 

d h a r m i n )  [of the thesis] - proves ( t h a l  = p r a s a j y a t e )  not to advocate a 

doctrinal position ( g r u b  m t h a '  = s i d d h h n t a )  because he does not affirm 

( k h a s  l e n  p a )  any doctrinal position whate~er.~' [Now,] if this is what 

you hold, [the Msdhyamika's supposed] status as the best of all advo- 

cates of doctrinal position [which you also allegeIJ3is destroyed. [That 

is,] the person advocating such [a view] - the subject [of the thesis] - 
proves ( t h a l  = p r a s a j y a t e )  to have a p r a t i j f i z ,  because he is one who 

proposes a propositional thesis (dam ' c h a '  b a  p o )  owing to his conceptu- 

al attachment to some thing veridical [in the proposition] "I have no 

p r a  t i jdH whatever". " ( 146b4-6 3 
The opponent, believing he has discovered a flaw in mKhas grub rje's 

reply, then points out that to affirm that the denial of an affirmation 

is itself an affirmation"is like requesting from somebody who has just 

told one that he has no wealth at all ( n o r  ci y a h  med d o )  that wealth 

" Cf. D. Sey fo r t  Ruegg, The l i t e r a t u r e  o f  t h e  Madhyamaka school o f  philosophy i n  I n d i a ,  
Wiesbaden 1981, 58-59, 61f .  

I n  Tibetan  l i t e r a t u r e  t h e  verb  t h a l  ba (p ra sa jya te )  can be  used no t  only  t o  des igna te  
an .undes i r ed  "occurrence" o r  consequence ( i n  an opponent 's  d o c t r i n e ) ,  but  a l s o  to 
formulate an argument t h a t  does not  involve the  philosopher i n  t h e  onto- logica l  d i f -  
f i c u l t i e s  poin ted  o u t  f o r  example by Candrak i r t i  i n  h i s  c r i t i q u e  of Bhavaviveka's 
svatantr&um&a and svatantraprayogavSkya. The l a t t e r  use is then adopted by t h e  
Thal 'gyur ba t o  g ive  express ion  t o  h i s  own arguments i n  a  non-assert ive (and non- 
r e f e r r i n g )  language, i . e .  one t h a t  does not  presuppose t h e  u l t ima te  r e a l i t y ,  a s  ob- 
j e c t s  of  r i g h t  knowledge ( g i a l  bya = prameya), of  t h e  e n t i t i e s  being t a lked  about,  
inc luding t h e  v a l i d  means of knowledge ( t shad  m a  = pram-gal. 

" Cf. below, 149b3-4. 

34 khas l e n  ci y& med do tes bden ten  g y i s  dam 'cha '  ba po yin pa 'i phyir .  - For t h e  
term bden t e n  compare below, 150b2, drios po r  nnion p a r  t en  pa  = bhbvzbhiniveka, i-e. 
conceptual  commitment o r  at tachment t o  an e n t i t y  (bhdva) conceived of a s  having s e l f -  
na tu re  (svabhzva, " a se i ty" )  o r  a s  being bden (pa r )  grub (pa) ( "e s t ab l i shed  i n  t r u t h "  
o r  i n  a  v e r i d i c a l  c o g n i t i o n ) .  

This  prasa iga- type  argument used by t h e  Thal 'gyur ba inc ludes  a  p r a t i j f i i ,  a  
prasaigdpbdana and a  nigamana, which have been mentioned by Candrak I r t i ,  PP on 
XXI,2 ( s e e  above, p.214). 

35 khas l e n  med pa d e  5 i d  khas l e n  yin no f e s  z e r  ba. 



called "nothing at m h a s  grub rje however answers that this re- 

ply is totally inappropriate. For what we have said, mKhas grub rje ob- 

serves, is that your opiniated averring that there is no affirmation is 

itself an affirmation; but we have certainly not said that [as such] non- 

affirmation (khas len rned pa) is affirmati~n.~' (146b6-147a2) 

mKhas grub rje subsequently quotes passages from works by Nagarjuna 

and ~andrakirti wherean accepted doctrine is in fact explicitely mention- 

ed.38 Accordingly, these masters of the Madhyamaka can both clearly be 

%ci yan rned pa ies bya ba'i nor de byin cig ces zer ba d A  mtshuns so. - On MMK XIXI, 
8, where NBgZrjuna has characterized sdnyatz as release from (or: the expeller, nib- 
saraga, of) all speculative views (dr~fi) and has also described those who hold the 
view of Emptiness (siinyatzdy~fi) as incurable, Candrakirti gives as an example some- 
body who, when told by another that he will give him no merchandise whatever (na 
kipcid api paqyam), replies: "Give me that no-merchandise whatever". - The negation 
in this example is interpreted as prasajyaprati~edha, i.e. as non-presuppositional 
absolute negation by which nothing else is implicitly affirmed, in contradistinction 
to paryuddsaprati~edha or presuppositional relative negation by which something else 
is indirectly affirmed. See also ~uddhapalita and BhIvaviveka on MMK XIII,8. 

In its application to the problem of a philosophical affirmation (khas len = abhyu- 
pagama), the question is whether the statement "I have no pratijtia, no abhyupagama, 
etc." entails the assertion of a pratijxiz or is pure negation. For mKhas grub rje's 
opponent, it is evidently only negative and implies no indirect affirmation. But it 
nevertheless risks taking on the character of a positive assertion (in some ways com- 
parable to position 4 of the catu~ko(i). Alternatively, if interpreted negativisti- 
cally, the statement could also come close to the theory ascribed to the Hva 5ah at 
the "Council of Tibet", which mKhas grub rje rejects below (fo1.152a-b). 

"kho bo cag gis khas len rned par ie bas smras pa de ;id khas len yin no ies smras 
kyi khas len rned pa khas len yin no ies ma smras pa'i phyir ro. - Here mKhas grub 
rje calls attention to the non-affirmative character of negation in the statement 
khas len rned pa "There exists no abhyupagama", which is of theprasajya-type;but he 
considers that the opponent's ie bas smras pa or vehement averring does not corre- 
spondt~such non-presuppositional absolute negation. - Tsoh kha pa has phrased this 
point slightly differently in his Lam rim chen mo (440a): 'dl ltar kho bo cag khas 
len rned pa de ;id khas len no ies mi smra'o I I 'o na ci iig smras snam na I khas len 
rned do ies ie bas smra ba des khas len rned par khas blans dgos so I ies ston pa yin 
pas rafi tshig gi bsal ba spon bdr mi nus so 1 1  "Accordingly, we do not maintain that 
absence of affirmation itself is an affirmation. - [opponent:] What then do you main- 
tain? - [~eply:] It being shown that this vigorous affirmation [by you] of the ab- 
sence of affirmation has to be affirmed as absence of affirmation, [your] rejection 
of [your] own statement cannot be dlroided". (In the expression ie bas smra ba, ie 
bas is glossed by thabs kyis and rim gyis "methodically, systematically" in the an- 
notated edition of the Lam rim chen mo, vo1.2, 247b4.) 

30Particular reference is made to VV 28cd: 
sarpvyavahSraqi ca vayarp nznabhupagamya kathayln~ah 1 1  

"Without having accepted pragmatic usage (cf. MMK XXIV,10) we do not speak [phile 
sophically] "; 
Y$ 8cd: 

de phyir dam pa rnams kyis kyan 1 I sgyu ma byas lta'i 'gog pa bied 1 1  
"Therefore I P  and D read d e  biin, "thus") the excellent ones also accept CeSSa- 
tion (nirodha) like that of something projected by magic (mayd)"; 
YS 46: gari dag brten nas drios po rnams I I chu yi zla ba lta bur ni I \  

yari dag ma yin log nun par I I 'dod pa de dag ltas mi 'phroq i l  
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seen to have recognized that a Midhyamika doe6 have a philosophical eys- 
tern (rnam p a r  biaq pa = vyavasthi) establishing a doctrine and an affir- 

mation (khas len = abhyupagama) of a doctrine. And one should not there- 

fore imagine that the contrary view represents some acme of philoeophi- 

cal doctrine (grub mtha'); for to do so is simply to proclaim oneself to 

be one who is, because of lack of philosophical ability due to inferior 

intellect and capacity, no Midhyamika of either variety, Prisangika or 

S~Ztantrika.~~ (148a1-149b4) 

The opponent then asks: Well then, how is one to interpret the mean- 

ing of the texts cited above? (149b5-6) 

mKhas grub rje points out in reply that the above-mentioned verse 

29 of the ViqrahavyLvartanI in which Nagarjuna states that he has no 

pratijfia is a specific reply to a particular objection by an opponent 

who has argued ( v v  1): "If all entities are altogether without self-na- 

ture, your [i.e. ~Zgarjuna's] statement (vacana), [which is therefore al- 

so] without self-nature, cannot controvert self-nature [maintained by 

us]." mKhas grub rje gives the following interpretation of this passage: 

Were the MZdhyamika, who has affirmed that all entities are withoutself- 

nature, then to affirm that a statement propounding that all entities 

are without self-nature exists by self-nature (ran btin gyis yod pa), 

that would indeed constitute a defect (skyon = dosa) forhim. Butbecause 

in the Mldhyamika's doctrinal system (lugs = mata), no statement pro- 

pounding such a thing is in fact established by self-nature (rah bfin 

gyis grub pa med pa), the defect of internal inconsistency (nah 'gal gyi 

skyon) alleged by the opponent does not arise." (150al-3) 

"Holding that entities, which [are born] in dependence, are neither true nor false, 
like the moon reflected in water, they are not carried away by a view"; 
MMK XXIV, 18ab: yab pratityasamutpddd &thyat% tSxp pracak~mahe I 
"We regard origination in dependence to be Ehptiness"; 
PP on' I, 1 (54-55) : idatppratyayatlGtreqa sapvyteh siddhir abhyupagamyate I na tu 
pakqacatu~f aySbhyupagamena sasvabhdvavZdaprasa~glt , tasya clyuk tatvlt ] idalaprat yaya- 
tamatribhyapagame hi sati hetuphalayor anyonyZpekgatv& nlsti svlbhdviki siddhir iti 
nlsti sasvabhivavSdab 1 1  
"The establishment of the surface level is affirmed in virtue of pure conditionship- 
but not because the four positions [negated in MMK I,1] are affirmed, since [in this 
case] there would be the undesired consequence of the doctrine of [an entity] having 
self-nature and this is not correct. When pure conditionship is affirmed there is no 
establishment in self-nature because of the interdependence of cause and effect, so 
that there is [then] no doctrine of [an entity] having self-nature"; etc. 

3 9 ~ h e  opponent also considers the Madhyamaka according to the interpretation of the 
PrLsarigika school to be the highest of the ~iddhsntas, or schools of Buddhist thought, 
recognized in the Grub mtha' literature of India and Tibet. Cf. above, 146b5. 

40 Compare below, n. 71. 
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However, Mhas grub rje explains, One must not conclude from this 

that Nagarjuna has taught that, i n  g e n e r a l  ( s p y i r ) ,  no p r a t i j r i i  exists 

for the Madhyamika. And V i q r a h a v y a v a r t a n i  30cd - "Because of there be- 
ing no [affirmation and denial, 30abl due to factors such as direct per- 
ception (pra tyakg ;d i  ) , no criticism ( u p z l a m b h a )  is [~ossiblel against 

me" - means: While in accordance with what has been stated previously 
it is taught that there exist no thing apprehended ( d m i g s  b y a )  and no 

apprehender ( d m i g s  b y e d )  established by own being ( r a h  g i  h o  b o s  g r u b  

p a )  with respect to a valid means of knowledge ( t s h a d  ma = pramHpa)  and 

an object of knowledge ( g f a l  b y a  = p r a m e y a ) ,  it has however n o t  been 

taught that there exist no valid means of knowledge and no object of 

knowledge arising in conditioned dependence ( r t e n  ' b y u h  = p r a t i t y a s a m u t -  

p a d a ) .  (150a3-4) 

In his Vrtti on C a t u h k a t a k a  XVI,25 - "It is not at all possible to 
level a criticism against the person who has no position positing [some 

thing] existent, non-existent, and both existent and non-existent" - 
Candrakirti has shown that the doctrine of Emptiness (S i inya tZvHda)  can- 

not become the target of a refutation ( s u n  ' byun  = d i j g a n a ) .  But, mKhas 

grub rje points out, since the opponent has stated that he does not ac- 

cept ( ' d o d  p a )  even Emptiness,how could there be room for the non-exist- 

ence of any tenet ( ' d o d  p a )  ~hatever?~' iryadevals meaning is therefore 

that, because it involves no position falling into the extremes ( m t h a r  

l h u t i  g i  p h y o g s )  of postulating existence, non-existence, etc., estab- 

lished by self-nature, the doctrine of Emptiness cannot at all be criti- 

cized. (1 50a4-6) 

As for Nagarjuna's statement in the Y u k t i g a g t i k l  (51) that great be- 

ings keep to non-disputatiousness ( r t s o d  med = a v i v Z d a  ?) and have no 

position ( p h y o g s  = p a k s a ) , i n  his comment on a previous verse ~andrakirti 

has explained ( Y u k t i p a p t i k z v r t t i )  that persons who do not comprehend the 

reality ( d h a r m a t a ' )  of origination in conditioned dependence ( p r a t f t y a s a m -  

u t p H d a )  construct imaqinarily specific characteristics ( s v a l a k g a n a )  of 

entities, as Nagarjuna has said in verse 47: "When one makes an affirma- 

tion concerning an entity one espouses terrible speculative views in 

41 I t  i s  only  i n  terms of t he  theory  of Bcnyati  t h a t  it is p o s s i b l e  t o  have no proposi-  
t i o n a l  t h e s i s  p o s t u l a t i n g  some kind of e n t i t y .  I n  t h e  absence of t h e  theo ryofkznya -  
t H ,  t he  philosopher inexorably f a l l s  e i t h e r  i n t o  t h e  extreme of e t e rna l i sm and sub- 
s t a n t i a l i s m  o r  i n t o  t h e  extreme of ann ih i l a t ion i sm and negativism. But f o r  him who 
accepts  t h a t  a l l  e n t i t i e s  a r e  empty of s e l f - n a t u r e  - and f o r  him a lone  - everyth ing 
holds  toge the r ,  a s  Nagarjuna has observed i n  MMK XXIV,14 (sarvarp ca  yu jya te  tasya  
slinyata yasya yujyate  I sarvarp na yujyate  t a sya  Bllnyarp yasya na yu jya te  1 1 )  and W 70 
(prabhavat i  ca kfinyateyarp yasya prabhavant i  t a sya  s a r v i r t h l b  I prabhavat i  na tasya  
kirpcin na prabhavat i  kfinyata yasya 1 1  ) . 
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which attraction and hostility arise, and that leads to disputes result- 

ing form the latter."42 Therefore, mKhas grub rje explains, he who has 

no such thesis affirming that an entity is established by specific char- 

acteristic ( r a h  q i  m t s h a n  f i i d  k y i s  g r u b  p a )  does not become engaged in 

disputes involving the establishment of his own position ( r a h  g i  p h y o g s  

= s v a p a k s a )  and the rebuttal of another's position ( g f a n  g y i  p h y o g s  = 

p a r a p a k g a ) ,  activities that result from conceptual attachment to an en- 

tity. 4 3  However, this is certainly not to say that it has been taught 

that the Madhyamika has no doctrinal system of his own ( r a h  l u g s  = s v a -  

m a t a )  . (150a6-b2) 
Therefore, when Candrakirti states in his P r a s a n n a p a d 5  (on 1.1 [16]) 

- where the passages in question from the V i g r a h a v y a v a r t a n r  and the Ca- 

t u h k a t a k a  are quoted as testimony - that there is no affirmation of any 
other position ( p a k q z n  t a r z b h  y u p a g a m I b h I v a )  , the meaning is to be under- 
stood in the same way as indicated above. ( 1  50b2-3) 

In V i g r a h a v y Z v a r t a n i  64ab - "I  negate nothing and there existsnoth- 

ing to be negated" - the meaning is: I do not negate anythingestablished 

by self-nature. This being a case of a negative inferential nexus based 

on inconsistency ( ' g a l  k h y a b ) , "  no negator ( ' g o g  b y e d )  is established 

by specific characteristic ( r a h  q i  m t s h a n  b i d )  because there is no im- 

putation ( s g r o  ' d o g s  = s a m z r o p a )  whatever of any negandum ( d g a g  b y a  = 

p r a t i g e d h y a ,  p r a t r g e d d h a v y a )  established by self-nature. In our own doc- 

trinal system also an unreal ( r d z u n  p a  = a l i k a )  maya-like negandum and 

negator are accepted; and this is what Nigarjuna has stated in V V  23 

where he compares this negation with a magic show. (150b3-4) 

Accordingly, when Candraklrti states in his ~ r a s a n n a p a d s :  "Because 

we have no p r a t i j f i l " , ' 5  this means that there is no independent proposi- 

tional thesis ( r a d  r g y u d  k y i  dam b c a '  = s v a t a n t r i  p r a t i j d ~ ) , ' ~  not that 

" s e e  above, p.211. 

43 Cf. bden i e n  above, 146135, and p . 2 1 7 ,  n.34. - Thus, according t o  Nzglrjune, t h e  as-  
s e r t i o n  of a p a k ~ a  i n  t h e  f i n a l  a n a l y s i s  involves  t h e  p o s t u l a t i o n  of an e n t i t y ,  in 
o t h e r  words t h e  bhzvzbhiniveia,  o r  bden i e n ,  r e f e r r e d  t o  here  and elsewhere.  See a l -  
s o  Har ibhadra ' s  comment on Y$ 47 i n  h i s  AbhisamayllaykdrSloki I I , 8  (161) .  

&I4 For a c l a s s i f i c a t i o n  of t ypes  of negat ive  inference  s e e  e.g. MoksHkaragupta, Tarka- 
bhSsZ, ed. H.R.Rangaswami Iyengar,  Mysore 1944 31,7 f f .  (= ed.  Embar Krishnamacharya, 
Baroda 1942, 16,20 f f .  = ed. Raghunath G i r i ,  Varanasi 1969, 51,l f f . ) ;  c f .  Y.Kajiya- 
ma, An in t roduc t ion  t o  Buddhist philosophy,  Kyat0 1966, 81 f f .  

" r a i  l a  dam bca '  ba med p a ' i  phyi r .  See PP 23; c f .  16 (quoting W 29-30 and CS X V I ,  
251,  19, and 34. 

* For t h e  express ion  s v a t a n t r a  p r a t i j G  see  PP on I ,  1 ,  (16,121. 
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the MZdhyamika has no doctrinal system of his Own ( r a h  l u g s  = s v a m a t a ) .  

( 1  50b5-6) '7 

Moreover, if there were no a b h y u p a g a m a  and no p r a t i j i i  whatever, 

there would then be no possibility of taking refuge ( s k y a b s  ' g r o  = S a r a n a -  

qamena)  in the ordinary and extraordinary Refuges by admitting the Three 

Jewels which can, in the future, arise in one's own conscious stream 

( r g y u d  = s a m t z n a ) , "  and also admitting the Buddha already perfected in 

another's conscious stream as the Teacher ( s t o n  p a  = S Z s t f ) ,  the Dharma 

as the Path, and the Community ( d g e  ' d u n  = s a m g h a )  as the Friend on the 

Path, etc. Nor would it be possible to form the altruistic intention 

( l h a g  bsam = a d h y a k a y a )  consisting in vowing (dam ' c h a '  b a )  to remove 

the Suffering of all sentient b e i n g ~ , ~ ~ t o  form the Thought of resolution 

(smon s e m s  = p r a n i d h i c i t t a )  consisting in vowing to attain buddhahood 

for the sake of others, to form the Thought of execution ( ' j u g  s e m s  = 
e 

p r a s t h z n a c i t t a )  consisting in vowing to observe the practice ( s p y o d  p a  = 

c a r y z )  of the Bodhisatt~a,'~ and to form the Thought of elimination 

( s p o h  s e m s )  consisting in vowing to reject all obstacles to the observ- 

ance ( b s l a b  p a  = S i k g Z )  of the Bhiksu. And as a consequence the sprout 

that gives birth to the great medicinal plant of the Tathigata healing 

all living beings would then be ugrooted.'l - Objection: There is no 
fault [in our position] because, although in this case there is no p r a -  

t i j i i  (dam m i  ' c h a '  b a )  with respect to a system of one's own ( r a h  l u g s  

= s v a m a t a ) ,  there is [still] a b h y u p a q a m a  with regard to another's under- 

standing only. '' -Reply: It would as a consequence be very clearly es- 
tablished that your discipline ( t s h u l  k h r i m s  = b i l a ) ,  your production of 

the Thought of Awakening ( s e m s  b s k y e d  = c i t t o t p a d a )  and your taking ref- 

uge would all be mere pretence ( s m r a s  C ~ O S  t s a m ) ,  and they would not be 

'7The following l i n e s  take  up some t echn ica l  p o i n t s  r a i s e d  by C a n d r a k i r t i  i n  h i s  MA 
(VI,171-175 and VI ,81 ) .  

48 Cf . ~ahZySnasUtr~laipkdTa, 11.11 ; and ~ l n t i d e v a ,  Bodhicaryavatara I I , 2 6  f .  

" On adhyaiaya see  Pra jfiakaramati, Bodhicaryava tarapaf i j ika  on I I I ,9-10;  Haribhadra,  
~bhisamayalanikSrSlokS IV,24-26 (585) ;  BodhisattvabhGmi 5 2 ,3  (312 f . ,  333) ;  Asariga, 
Mahiyznasapgraha 5 2,34. 

On t h e  p r a q i d h i c i t t a  and p r a s t h S n a c i t t a ,  s ee  san t ideva ,  o p . c i t . ,  I ,  15-17. 

For the  bhai~ajyamahimahiruha c f .  PP on XXII, 1 ( ava ta ran ika ,  431,8) 

''qfan no tsam du khas l e n  pa. The opponent here  extends  t o  t h e  sphere  of  genera l  
e t h i c a l  and phi losophica l  p r a x i s  t he  p r i n c i p l e  adopted by t h e  ~ r z s a h g i k a  who, when 
engaging i n  a  d i scuss ion  by means of prasariga-type reasoning,  a rgues  ad  hominenr ( i n  
t h e  non-pejorative sense)  with r e spec t  t o  what another  has accepted (parapras iddha)  
and thus  r e j e c t s  - o r  r a t h e r  d i s s o l v e s  - o t h e r s '  t h e s e s  without accep t ing  any con- 
t r a r y  theses  of h i s  own ( svapras iddha ) ;  s e e  P P  on I , 1 ,  pp.18,24 and 34-37. (This  is  
poss ib l e  f o r  t he  ~ r l s a h g i k a  because h i s  negat ions  a r e  t e c h n i c a l l y  of t h e  p ra sa jya -  
pra t iqedha r a t h e r  than of t h e  paryudZsapratigedha;  s e e  above, n .36 ) .  
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sincere ( t e  bas ma yin) . 5 3  And were we to agree without compunction to 
whatever fault [another may] utter on the ground that he [has spoken] 

thus also, it would be very strange indeedlW (151b6-152a6) 

[Moreover,] many who hold themselves to be meditators (bsam gtan pa) 
of the Snow-mountains [of Tibet1 talk, in exalted cryptic terms (sksd 

gsab mthon PO), of theory (lta ba = darhana) free from all affirmation 

(khas len = abhyupagama), of meditative realization (sqom pa = bhsvan;) 

free from all mentation (yid la byed pa = manasikzra) of [philosophical] 

practice (spyod pa = caryz) free from all denial and assertion (dgag 

sgrub = nigedha-vidhi) and of a Fruit ('bras bu = phala) free from all 

wishes and qualms (re dogs). And they imagine that understanding is born 

in the conscious stream when - because in a state where there is no men- 
tation about anything at all (ci yah yid la ma byas par bfag pa na) 

there arises something like non-identification of anything at all (gai la 

'ah Aos gzub med pa 'dra ba kig Bar bas) - one thinks that there exists 
nothing that is either identical or different. By so doing one has pro- 

claimed great nihilism where there is nothing to be affirmed according 

to a doctrinal system of one's own (gab yah rah lugs la khas blafi rgyu 

med pa'i chad pa chen po), as well as the thesis of the Hva han in which 

nothing can be the object of mentation (ci yah yid la byar mi ruh ba'i 

hva ~ a i  gi dam bca ' )  . 55 ( 1  52a6-b2) " 

Thus, according to mKhas grub rje and his school, the Hadhyamika's 

refraining from asserting a thesis (dam bca'/pratijfiZ) or tenet (khas 

len/abh yupagama) is to be interpreted 

1) neither as a total rejection of any philosophical and ethical 

praxis or position in surface-level pragmatic usage, 

2) nor, on the contrary, as a quasi-thesis (which would in effect 

be comparable to position IV of the "tetralemma" [catuskofi] 

where an indeterminate entity "xn is posited and defined as being 

53 Compare NBgirjuna's discussion of the question whether the theory of hinnyati cancels 
the four noble truths, etc. ( M M K  XXIV). 

It is , therefore, not legitimate to extend to all cases of ethical and philosophi- 
cal praxis the logical principle that has been correctly applied by the ~rasafigika, 
but only (according to mKhas grub rje) in his prasdga-type arguments dissolvinc the 
assertions of other philosophers who postulate s o m  kind of entity. In mKhas grub 
rje's opinion, then, the two situations are entirely different and exclude the kind 
of extrapolation to which his opponent has fallen victim. 

55 mKhas grub rje thus considers that the Eva Sah does indeed have a thesis, if only a 
negativistic and quietistic one. ~ f :  above, 146b-147a; and 11-36 and 37. 

56 In the final lines of this section mKhas grub rje has discussed the question of how 
the PrHsafigika really differs from the Svitantrika, criticizing and refuting his 
opponent's misapprehensions on the subject. Cf. also above, 145b6. 
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- 
without the predicates " A "  and " A "  - in terms, perhaps,ofa log- 
ic which is not two-valued and based on the pronciple of biva- 

lence, or in terms of some "logic of mysticism" postulating an 

ineffable entity) . 
3) In particular, the Midhyamika's theory is not to be identified 

with what has often been called in Tibet the theoryofthe Hva gai, 

namely the idea that philosophical theoryis free from all tenets, 

that meditative realization is free from all mentation, that phi- 

losophical praxis is free from both denial and affirmation, and 

that the Fruit of spiritual insight is free from all hopes and 

qualms. mKhas grub rje has in fact pointedly referred to this 

theory as the dam bca' or assertion of the Hva San. - In this 
connexion it is to be observed that the bulk of the Tibetan tra- 

dition from at least the thirteenth century, the time of Sa skya 

Paodi ta (1182-1251), has clearly re.garded the debate with the 

ChineseHva ban (Ho shang) at the "Council of bSam yas" or "Coun- 

cil of Tibet" as bearing on questions of philosophical theory and 

praxis, and not as a largely political struggle for dominance be- 

tween Indian and Chinese missionaries and between the Tibetan po- 

litical factions allied with them. (It has to be recalled, fur- 

thermore, that in his treatment of some of these questionsinhis 

Bhavanakrarnas, Kamalagila has already connected them explicitly 

with classical problems alluded to in the Siitra literature.) 

Thus. although the debates at the "Council of Tibet" may have had 

local as well as international political dimensions, in the Ti- 

betan view from quite early times they were in fact concerned 

with fundamental - and urgent - philosophical and religious is- 
sues. 

4) The disowningof any propositional thesis, assertion and tenet can- 

not represent the total philosophical and ethical outlook of the 

Prssangika Midhyamika as one who, in contradistinction to the 

Svitantrika, would have no philosophical position of any kind. 

For, according to mKhas grub rje and his school, whereas the Pri- 

sangika does indeed differ from the Svitantrika by not employing 

an independent inference with an epistemologically grounded log- 

ical reason - let alone a full independent "syllogism" - to es- 
tablish the theory and understanding of the Madhyamaka, he never- 

theless does have a philosophical theory (the iiinyatzdariana and 

nihsvabhavavdda) which he upholds by philosophical investigation, 

and by prasahga-type reasoning which dissolves any propositional 
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thesis asserting an entity. In fact, in accordance with Nigirju- 

na's comment on v V  64, although the statements of the Midhyamika 

are clearly not supposed to be factitive or to possess apodictic 

and probative force in virtue of a formal process of independent 

inference or deduction, they equally clearly have an indicative 

and communicative (jrilpaka) value revealing a philosophical con- 

tent: the Emptiness of all entities. And the difference between 

the ~risangika and the SvZtantrika does not, therefore, lie 
s i m p  1 y in the latter having a philosophical position while 

the former does not. 

In his, exposition in the sKal bzah mig 'byed mKhas grub rjehaelarge- 

ly followed the explanation given by his teacher  son kha pa in a work 
he completed in his middle forties, the Lam rim chen rno.'' 

In a later work completed in his early fifties which thus represents 

his most mature thinking, the ~ r a h  hes rnam 'byed Legs b 5 a d  stiih po,~sofi 

kha pa also touched on the problem of the Mhdhyamika's philosophicalthe- 

sis when discussing and criticizing the opinions of earlier scholars who 

held that the Madhyamika employs a logical reason and inference to ne- 

gate ('gog pa) substantial self-nature (rah biin), but that he never em- 

ploys a logical reason and inference to prove (sgrub pa) non-substanti- 

ality (rah biin med pa) (108a6-112a2, especially 109b6 ff.). According 

to   son kha pa their view is incorrect because, for the understanding of 
Emptiness and non-substantiality, a positive determination (yohs s u  gcod 

pa) of negation (bkag pa, i.e. nihsvabhZvatS) is necessary in addition 

to the negative determination (rnam par bcad pa) of the negandum (dgag 

bya, i.e. svabhzva) since these two aspects of determination are in fact 

inseparable (110b2-3). Moreover, in this context   son kha pa has called 
attention to the fact that pure exclusion (bcad [ ~ a ]  tsam) of the negan- 

durn is not confined to the ~rasangika's method alone, and that it is em- 

ployed also by the Svatantrika; for in addition to implicative and pre- 

suppositional relative negation (parrud5sapratisedha), ~havaviveka has 
fully acknowledged non-implicative and non-presuppositional absolute (or 

"8yad chub lam rim che ba = Lam rim chen mo (1Ha sa edition, vol Pa), 433a6-462a4, 
especially 438b2-447a3 containing ~soii kha pa's reply to an (unknown) opponent's 
purvapakga cited in 435b3-436a6, which is the third of four ptirvapakgas cited by 
Tsoh kha pa in his discussion of the difference between the ~rzsahgika and Svbtantri- 
ka branches of the Madhyamaka. (Cf. A.Wayman, Calming the mind and discerning the 
real, New York 1978, 284 ff.). - This topic has also been treated by Tsoh kha pa 
in his commentaries on the MMK - the Rigs pa'i rgya mtsho - and on the Madhyamaki- 
vatdra - the dCoris pa rab gsal. Cf. also his Lam rim chun ba 171bS ff. 



226 D.Seyfort Ruegg 

exclusion) negation (prasajyapratiyedha) and the method of reasoning 

which employs it (108b-109a, 110a3-6, 111a5). I n  sum,it is not possible 

to maintain that, for the Madhyamaka, there is n o  content (brjod bya = 

abhidheya) in scriptural texts (luh = sgama) , no object of knowledge 
(5es bya = jfieya) in knowledge (8es pa = jnHna) and nothing to be es- 

tablished (bsgrub bya = szdhya, "probandurn") for a logical reason (rtags = 

lifiga). However, above and beyond pure negation (bkag tsam) of the ne- 

gandum (i.e. self-nature), ~rasajya-negation neither presupposes nor im- 

plies some putative self-nature of non-existence (dhos med kyi ho bo 

did, of a n  entity) (1lOb-llla). Accordingly, when it is known that what 

is to be established in MMK 1,1 has the form of prasajya-negation (cf. 

109a2), one understands that there is established the pure negative de- 

termination of production in ultimate rea'lity (don dam par skye ba rnam 

par bcad tsam sgrub kyi) without there being an additional establishment 

of the existence of some (putative) ultimately real non-production (de m i n  

pa'i don dam pa'i skye med yod par misgrub pa) (Illb2). I n  other words, 

beside the negative determination (or exclusion) of establishment in reality 

(bden [par] grub [pa] , i.e. substantial self-nature) there is no positive 

determination of some non-establishment in reality that could be regarded 

as established in reality (bden rned bden grub); however, the positive de- 

termination of bden med must of necessity still accompany the negative 

determination (or exclusion) of bden grub (111b3-4).58 And i n  V V  26 Na- 

girjuna has in fact stated:5g "Were prevention of [things, bhava, as] 

having no self-nature effected by [the affirmation of] something [i-e. 

a sentence] having no self-nature,'' self-nature would then become es- 

tablished once [this sentence] having no self-nature is stopped [i.e. 

negated]." According to   son kha pa, then, NSgSrjuna clearly means that, 

58 Compare  soh kha pa's reply to the second pirvapak~a in Lam rim chen mo 437b-438a: 
gian gyi grub mtha' la sun 'byin pa 'i thal 'gyur byed na ni ran bSin yod pa bkag 
pa fiid ran biin med pa bsgrubs pa yin par snar rtsod zlog rtsa 'grel las gsuns pa 
ltar yin pas de la phuri gsum med do I I  de lta min na ran biin med pa bsgrubs pa yin 
gyi rari bfin yod pa bkag pa min no Ses bzlog nas smras na lan ci yod I  ran bfin med 
pa yons su gcod na ran biin gdon mi za bar rnam par bcad dgos pas so scam na I  de 
lta na ran biin yod pa rnam par bcad na'an gdon mi za bar ran biin med pa yons su 
gcod dgos pa mtshuis pa yin no 1 1  

59 W 26: nai~svlbhavyanay cen nai4svSbhavyena varanam yadi hi I 
naihsvSbhavyanivrttau svZbhSvyarp hi prasiddham sya't 1 1  

The Tibetan version reads: 
gal te ran biin med riid kyis I ji ste ran biin med pa zlog 1 1  
rari biin med pa fiid log na / i rari biin tiid du rab grub 'gyur 1 1  

60 The Vrtti explains: . . . yadi naihsvSbhSvyena vacanena naihsvSbhSvySnarp bhSvSnZrp 
vyivartanaqi kriyate tato 'yarp dyg~anta upapannah syat I  iha tu naihsvabhdvyena vacane- 
na bhSvSn&p svabhlvaprati~edhah kriyate I  . . . 
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if the non-substantiality of things were prevented by means of a een- 

tence which is itself without self-nature, these things would then be 

found to be actually in possession of a self-nature. But in the Madhya- 

maka this is not the case. Moreover, Tson kha pa explaine, it will not 

be possible for . b o t h  existence in ultimate reality a n d  non-exist- 

ence in ultimate reality to be negated in such a manner; but it never- 

theless remains possible for b o t h  existence in ultimate reality a n d  

the existence in ultimate reality of non-existence in ultimate reality 

to be negated (1 11b-112a) . 61 B o t h members of the first (contradictory) 

pair, where negative determination does not bring with it the positive 

determination in question, indeed cannot be negated in the process of 

the Madhyamika's reasoning leading to understanding of reality. But b o t h  

members of the second (non-contradictory) pair, where negative determi- 

nation does bring with it the positive determination in question, can be 

so negated; and this is precisely what the Midhyamika does in his rea- 

soning leading to understanding of reality.=' In this way the MIdhyamika 

will thoroughly establish, by means of both Zgama and yukti, the profound 

Middle Way free from objectification (dmigs med/anupalambha) which avoids 

the twin extremes of maintaining an ultimately real (bden pa) negation 

and an ultimately real negandum (112al-2). 

For both mKhas grub rje and his teacher Tson kha pa, then, the ques- 

tion whether the Madhyamika entertains a propositional thesis, assertion 

and tenet is no longer mainly a logical and methodological problem. It 

has acquired an epistemological, or rather gnoseological, significance 

of the most fundamental importance; and it turns out to be inseparably 

linked with the question as to how the theory and understanding of real- 

ity arises in the conscious stream according to the two branches of the 

pure Madhyamaka, the ~risangika and Svstantrika. 

a In this connexion Tson kha pa provides a valuable explanation of prasajya-and paryu- 
dlsa-negation (108b3 f.) 

62 A correlation between positive determination (yons su gcod pa = pariccheda) and 
negative determination or exclusion (rnam par bcad pa = vyavaccheda) appears in 
~harmakirti's discussion of the anupalabdhihetu. See Hetubindu (ed. E.Steinkellner), 
3K t F  
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mKhas grub rje's sKal bzah mig 'byed is cited, together with Tson 

kha pa's two larger Lam rim treatises, by 'Jam dbyans bLad pa'i rdo rje 

hag dban brtson 'grus (1648-1721) when discussing the question whether 

the Madhyamika maintains a philosophical position.63 

'Jam dbyans biad pa observes in the first place that it could not 

have been the opinion of Pa tshab Ni ma grags (1055- ) - who was largely 
instrumental in establishing ~andrakirti's ~rasangika branch of the Ma- 

dhyamaka in Tibet in c~llaboration with the Kashmirian Paodit Jayanan- 

da - that the ~Zdhyamika maintains no position at all. For in his reply 
to an enquiry from the dge bkes gar ba pa (1070-1141) Pa tshab is stated 

to have declared that the two truths (bden gdis, i.e. the samvftiO 

paramartha-satya) are both required on the foundational level (gii), 

that the two forms of Equipment (tshogs gdis, i.e. the punyaO and jhZna- 

sambhara) as well as Intellect and Means are required on the Path (lam), 

and that the two Kayas (sku) are both necessary on the level of Fruit 

( 'bras bu) . 64 
In the opinion of another Lo tsS ba who followed Jayananda - identi- 

fied as (among others) Khu lo tsZ ba, a collaborator of this same Kashmir- 

ian Paodit - the Madhyamika, however, only negates the tenets of others 
without propounding a thesis (dam bca') of his own; and no independent 

(rah rgyud = svatantra inferential or syllogistic) establishment orproof 

is possible because the subject (chos can = dharmin) and the other com- 

ponent elements of an inference or syllogism are not agreed on in common 

by both the Madhyamika and his opponent in discussion (the phyir rgol = 

prativzdin who advocates the existence of things having a substantial 

self-nature). This opinion is mentioned by Tson kha pa as the second 

pirvapaksa relating to the problem of how the Madhyamaka theory (dbu ma'i 

lta ba) arises in the conscious stream according to the two branches of 

63 Grub mtha'i rnam bkad raA gian grub mtha' kun daA zab don mchog tu gsal ba kun bzah 
iiri gi tii ma lun rigs rgya mtsho skye dgu'i re ba kun skon (completed in the year 
sa mo yos = 1699) , Madhyamaka chapter, 29b f. (gSui 'bum, vol. Pha, in the bKra Sis 
'khyil edition, reprinted by Ngawang Gelek Demo, The collected works of  am-dbyans- 
biad-pa'i-rdo-rje, vo1.14, New Delhi 1973). - The same author has also treated this 
problem in a refutation of the view of sTag tshai Lo tsZ ba (born in 1405) entitled 
Tshig gsal ston thun gyi tshad ma'i rnam bBad zab rgyas kun gsal tshad ma'i 'od brgya 
'bar ba (g~ui 'bum, vol. Da; Collected works, vol.11). 

wOp.cit. 30a. 
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Madhyamlkas, the Svatantrikas and Pri~angikae.'~ 

A fourth p r i r v a p a k s a  quoted in the same context by   son kha pa m n -  
tions the following argument which includes a refutation of the opinion 

that the MZdhyamika has neither a position corresponding to a doctrinal 
system of his own ( r a h  l u g s  k y i  p h y o g s )  nor a valid means of correct 

knowledge to establish it ( s g r u b  b y e d  k y l  t s h a d  ma) .  According to this 

p i i r v a p a k g a ,  the Madhyamika's procedure consists rather in first negating 

an objectively gained66 p r a m l n a  ( t s h a d  ma) - i.e. direct perception and 
inference - where one accepts a system comprising a means of correct 
knowledge and its object ( t s h a d  ma = pramZga and g i a l  b y a  = p r a m e y a )  es- 

tablished in virtue of the characteristic of reasoned analysis of reali- 

ty ( r i g s  p a s  rnam p a r  d p y a d  p a ' i  r a h  g i  m t s h a n  r i i d ) ;  and the Mzdhyamika 

then himself establishes, by means of a perfect logical reason, the fact 

of the non-substantiality of entities by adducing, against the opponent 

( p h y i r  r g o l  = p r a t i v a d i n  who advocates the existence of entities having 

substantial self-nature), a probative proposition ( b s g r u b  p a ' i  h a g  s sZ- 

d h a n a v z k y a )  after having accepted ( k h a s  b l a h s  n a s  = a b h y u p a g a m y a ) ,  in 

pragmatic usage, simply a p r a m s p a  and p r a m e y a  recognized in the every- 

day consensus ( ' j i g  r t e n  g r a g s  p a  = l o k a p r a s i d d h a )  - a procedure that 
does not involve philosophical analysis (ma d p y a d  p a )  of reality. Accord- 

ing to this opinion, this probative procedure does not make the MZdhya- 

mika into a Svatantrika precisely because it is established herebymeans 

of a p r a m z g a  recognized in the every-day consensus only which, therefore, 

does not involve philosophical analysis of realityS6' 

From the annotated edition of the Lam r i m  c h e n  mo it is perhaps not 

quite clear whether it is the whole of this fourth p 3 r v a p a k s a  that is to 

6 5 ~ a m  r i m  chen mo 434b-435a. - The i d e n t i f i c a t i o n  of t he  propounder of t h i s  p l r v a p a k ~ a  
a s  Khu Lo tsa ba i s  made i n  a note  by 'Jam dbyahs bZad pa; s ee  miam med rje btsun 
t son kha pa  chen pos  mdzad pa 'i bya i  chub lam r i m  chen m'i dka'  ba ' i  gnad rnams 
mchan bu b i i ' i  sgo  nas  l e g s  p a r  bLad pa theg chen lam gy i  g sa l  sgron,  vol .  Kha, 237a4 
(reproduced from a p r i n t  of t h e  co r rec t ed  Tshe mchog g l i i  blocks by Chos 'phel  l e g s  
ldan,  New Delhi 1972 ,  wi th  t h e  s h o r t  t i t l e  Lam r i m  mchan b f i  sbrags  m a ) .  

Khu Lo t s a  ba is  presumably Khu mDo sde ' b a r ,  t h e  Tibetan scholar  and t r a n s l a t o r  
who co l l abora t ed  wi th  both JayZnanda and Pa t shab  fii ma grags  i n  t r a n s l a t i n g  Dipam- 
karakri jf iZna's  Mahdstitrasamuccaya and with ~ayznanda  alone i n  t r a n s l a t i n g  t h i s  Kash- 
mir ian  P a p d i t ' s  Tarkamudgara. He must have f lou r i shed  c.1100. 

66d ios  PO s t o b s  t u g s  = vas tubalapravgt ta .  I n f e r e n t i a l  knowledge may be gained by objec- 
t i v e  v a l i d a t i o n  (vas tuba la )  and by consensual  v a l i d a t i o n  through convention o r  au- 
t h o r i t y .  For t h e  t e r m  vastubala (o r  i t s  synonyms) see  e.g. Dharmakirti,  ~ r w - ~ a -  
v d r t t i k a ,  SvZrthHnumSna-pariccheda 65,  130; Pratyaksa 45 ,  185; and ~ a m a l a k i l a ,  
Tattvasaqgrahapaiijikd 1395. 

 am r i m  chen mo 436b. 
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be ascribed to rMa bya, a follower of Pa tshab LO tsa ba.=' But in any 

case, according to 'Jam dbyans bSad pa's G r u b  m t h a '  c h e n  mo, rMa bya 

Byan chub brtson 'grus - who had only a partial familiarity with the bas- 
ic text and the explication of the Madhyamaka ( d b u  ma r t s a  ' g r e l  phyogs 

b y e d  p a )  - held, following v v  29, that for the Madhyamika there exist 
no theory consisting in a position of his own that is to be affirmed and 

no valid means of correct knowledge possessing probative force. rMa bya 

is said by 'Jam dbyans bSad pa to have maintained this opinion in his 

comment on the ~ r a s a n n a p a d z  and in his dBu m a ' i  s t o A  t h ~ n . ~ ~  

Another early Madhyamika mentioned in this connexion by 'Jam dbyans 

bfad pa is rGya dmar ba. '" 

68See 'Jam dbyahs bbad p a ' s  no te  i n  t h e  annota ted  e d i t i o n  o f  t h e  Lam r i m  chen mo 
( c i t e d  above, n .65) ,  vol .  Kha, 240b5. Th i s  n o t e  seems i n  f a c t  t o  r e f e r  t o  rMa bya 
et  a l .  a s  t h e  propounders of t h e  e n t i r e  f o u r t h  p i rvapaksa  d i s c u s s i o n  by Tsoh kha 
pa ( r a t h e r  than  j u s t  a s  t h e  advocates of t h e  d o c t r i n e  r e j e c t e d  i n  t h i s  p t i rvapak~a) .  
( F o r t h e  problem r a i s e d  by t h i s  a s c r i p t i o n  s e e  t h e  end o f  t h i s  note . )  - According 
t o  t h e  Madhyamaka chap te r  of 'Jam dbyafIs bZad p a ' s  Grub mtha' chen mo (103a4),  a 
p u p i l  of  rMa ~ y a h  named bSod nams rdo r j e  he ld  t h a t  t h e  ~ v a t a n t r i k a  used independ- 
e n t  ( r ah  rgyud) reasoning t o  e s t a b l i s h  h i s  own p o s i t i o n  and t o  negate  t h e  opponent's, 
whereas t h e  ~ r I s a f I g i k a  d i d  s o  by adve r t ing  on ly  t o  arguments recognized by h i s  op- 
ponent and d i s s o l v i n g  them by prasahga-type apagogic reasoning.  Against  t h i s  view 
'Jam dbyahs bZad pa  remarks t h a t  t h e  S v z t a n t r i k a  a s  w e l l  a s  t h e  ~ r z s a h g i k a  makes 
use of prasahga-type reasoning.  

The Tibetan  h i s t o r i o g r a p h i c a l  and doxographical  t r a d i t i o n  knows of two e a r l y  Ti- 
betan masters of  t h e  Madhyamaka named rMa bya. (1 )  The f i r s t  was rMa bya ~ y a h  chub 
ye Ses,  who was a d i s c i p l e  of Pa t s h a b  f i i  ma grags  ( s e e  e.g. Padma dkar  po, Chos 
'byuh 193a l ) .  ( 2 )  The o t h e r  was rMa bya ~ y a h  chub b r t s o n  ' g rus ,  who i s  recorded t o  
have been a d i s c i p l e  n o t  on ly  o f  rMa bya Byah chub ye Bes b u t  a l s o  of ~ a y s n a n d a ,  
Pa t shab ,  Khu mDo sde ' b a r ,  Thah sag  pa ,  and Phya pa  Chos k y i  s eh  ge (1109-1169). 
I n  t h i s  ca se ,  however, t h e  d a t e s  pose a problem; and t h e  name of Phya p a ' s  d i s c i p l e  
is  a l s o  given a s  rMa bya f l s o d  p a ' i  s eh  ge. (Is t h i s  poss ib ly  a t h i r d  rMa bya, o r  
is he i d e n t i c a l  wi th  By& chub b r t son  ' g rus ,  t h e  d i s c i p l e  of Pa t shab?)  The t r a d i -  
t i o n s  appear t o  be confused on t h i s  p o i n t .  However t h i s  may be ,  it i s  d i f f i c u l t  t o  
a s c r i b e  t h e  f o u r t h  pirvapaksa c i t e d  by Tson kha pa ,  and a t t r i b u t e d  t o  rMa bya by 
'Jam d b y d s  b tad  pa ,  t o  rMa bya Byah chub b r t s o n  ' g r u s  s i n c e  it does n o t  appear t o  
coincide  wi th  t h e  d o c t r i n e  on t h i s  same p o i n t  a sc r ibed  t o  Byai~ chub b r t s o n  ' g rus  
i n  'Jam dbyans bZad p a ' s  Grub mtha' chen mo ( s e e  below). But t h e  d o c t r i n e  ascr ibed 
i n  t h e  Grub mtha' chen mo t o  Byah chub b r t son  ' g rus  does  seem t o  be consonant with 
t h e  d o c t r i n e  r e j e c t e d  i n  t h i s  f o u r t h  p i rvapaksa .  I t  is  of course  p o s s i b l e  t h a t  therMa 
bya mentioned i n  'Jam dbyahs b tad  p a ' s  note  on t h e  Lam r i m  chen mo i s  n o t  Byah chub 
b r t son  ' g rus  bu t  rMa bya Byah chub ye Ses ( o r  even rMa bya rTsod p a ' i  sefi ge i f  the  
l a t t e r  is d i f f e r e n t  from By& chub b r t s o n  ' g r u s ) .  The e a r l y  h i s t o r y  of t h e  Tibetan  
dBu ma requ i r e s  much f u r t h e r  s tudy be fo re  it w i l l  be p o s s i b l e  t o  c l e a r  up such ques- 
t i o n s .  

69 Grub mtha ' chen mo, Madhyamaka chap te r  30a (passage quoted below, n. 71) . 
mGrub mtha' chen mo. Madhyamaka chap te r  30a. - This  i s  appa ren t ly  Gahs rGya dmar ba 

B ~ G  chub grags  of sTod l u h ( s ) .  He was a d i s c i p l e  of ~ a h s  pa i e ' u  (who i s  recorded 
t o  have been t h e  p u p i l  of both rnog Lo tsa ba [Blo ldan Bes rab]  and of Pa t shab  
Lo tss ba) and of ~ h y u f ~  Rin chen grags  (another  master  of  t h e  Madhyamaka and a pu- 
p i l  of rftog Blo ldan kes r a b ) .  He commented on  han nag arb ha's ~atyadvayavibhahga.  
Phya pa Chos kyi  seh  ge (1109-1169) and Dus gsum mkhyen pa (1110-1193) were among 
h i s  d i s c i p l e s .  
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These masters, 'Jam dbyans bLad pa specifies, held that all extreme 

positions which unilaterally postulate existence and non-existence are 

simply to be negated through the p r a s a h g a - t y p e  argument of internal in- 

consistency ( n a b  ' g a l ) .  '' The works of rMa bya Byai chub brtson 'grua 
(save his commentary on the ~ E l a m a d h y a m a k a k E r i k k )  as well as those of 

pa tshab fii ma grags, Khu mDo sde 'bar and rGya dmar ba are not now ac- 

cessible; and the views of these early Tibetan masters are known to us 

from occasional references in later sources." 

One of the earliest extant original Tibetan discussions of the ques- 

tion whether the Mgdhyamika maintains a philosophical position and the- 

sis is found in the m K h a s  p a  r n a m s  ' j u g  p a ' i  s q o  by Sa skya Pandi ta Kun 

dga' rgyal mtshan ( 1 1 8 2 - 1 2 5 1 ) . 7 9  There Sa pan first points out that not 

holding an established philosophical doctrine ( g r u b  m t h a '  = s i d d h 8 n t a )  

can merely result from either ignorance or a fear of error. ( 1 )  The first 

case is of course of little philosophical interest because nobody would 

care to engage in debate with an ox-like fool. ( 2 )  As for the second 

case, it is convenient to distinguish between affirmation and non-affirma- 

tion of this non-affirmation ( k h a s  m i  l e n  pa i i i d  k h a s  l e n  n a m  m i  l e n ) .  

(a) If one were to affirm non-affirmation, one's thesis of non-affirma- 

tion ( k h a s  m i  l e n  p a ' i  d a m  b c a ' )  would beundeterminedinasmuchas affirm- 

ing non-affirmation would be no different from giving some thing the 

name of "nameless". (b) On the contrary, if at this stage one does not 

affirm non-affirmation, there will inevitably be affirmation; for the 

negation of a negative ( d g a g  pa  = n i s e d h a )  is equivalent to a positive 

affirmation ( s g r u b  pa  = v i d h i ) ,  in just the same way as the not non-blue 

is blue. '' ( 2 1 2 b )  

'I1 Grub mtha '  chen  m o ,  Madhyamaka c h a p t e r  30a: dbu ma pa l a  r a h  phyogs k h a s  b l a h s  r g y u ' i  
l t a  b a  c i  yah med c i h  I d e  Aid k y i s  s g r u b  par byed p a ' i  t s h a d  ma y a i  med l a  gean g c i g  
t u  yod med k y i  mtha'  thams cad nah ' g a l  t h a l  ' g y u r  g y i s  ' qog  pa y i n  f e s  t s h i g  gsa l  
b i a d  pa mah po dab dbu ma 'i stoi t h u n  dag l a s  bkad pa l t a r  r o  

T h e  prasahga- type  argument based o n  i n t e r n a l  i n c o n s i s t e n c y  i n  an o p p o n e n t ' s  pro- 
p o s i t i o n  i s  one o f  t h e  f o u r  arguments  c h a r a c t e r i s t i c  o f  t h e  MBdhyamika ment ioned e . g .  
b y  dBus pa B l o  g s a l  i n  h i s  Grub p a ' i  mtha'  rnam par bkad p a ' i  mdzod 10 la -b ,  and b y  
T s o h  kha pa i n  h i s  d i s c u s s i o n  o f  t h e  second piirvapaksa ( a s c r i b e d  t o  Khu) i n  t h e  Lam 
r i m  chen  mo 434b-435a. 

72 rMa b y a  Byair c h u b  b r t s o n  ' g r u s  h a s  v e r y  b r i e f l y  r e f e r r e d  t o  our  problem i n  h i s  com- 
mentary  on  NZg%rjuna1s  MGlamadhyamakakZrikIs, t h e  dBu ma r t s a  ba tes r a b  k y ~  ' q r e l  
pa ' t h a d  pa ' i  rgyan  8a ( r e p r i n t e d  a t  Rumtheg, 1975) . 

73 T h i s  work i s  r e p r i n t e d  i n  t h e  Complete  works  o f  t h e  Great  Masters  o f  t h e  Sa skya  pa 
sect (Sa s k y a  bka'  ' bum,  p u b l i s h e d  b y  bSod nams rgya m t s h o ,  vo1 .5 ,  TEky6 1 9 6 8 ) .  

" shon po ma y i n  pa ma y i n  na shon  por ' g y u r  ba bBin  no .  - Here t h e  n e a a t i o n  i s  o f  t h e  
r e l a t i v e  ( p r e s u p p o s i t i o n a l  and i m p l i c a t i v e )  k i n d  (ma y i n  dgag pa = paryiidasapra t i g e d h a  1. 
- Compare mKhas grub  r j e ' s  o b s e r v a t i o n  c i t e d  above (p.218) on  t h e  q u e s t i o n  o f  t h e  
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There however exist two additional cases where persons expert in 

reasoning also make no affirmation. (3) Sometimes such non-affirmation 

is due to a stratagem (g.yo sgyu). For example, the ~itsiputri~a may re- 

frain from affirmation, saying that the self (bdag, i.e. the indetermi- 

nable pudgala which he posits) is not describable as permanent or imper- 

manent. (4) Non-affirmation may, however, also be used knowingly and in 

all straightforwardness (drah po). Thus, the theory of the Madhyamaka 
is correct because the real nature of things, which is free from discur- 

sive development (spros pa = prapafica) and is not within the scope of 

words and cognition (sgra blo'i yul ma yin pa), is beyond [discursive] 

knowledge and verbal expression (Ses br jod 1 as 'das pa) ; 75 and the Son of 

the Jina will accordingly remain silent.76 Indeed, Sa pau observes fol- 

lowing the RatnZvali (I,61-621, one should ask people - including the 
Saqkhya, the Aulukya (i.e. the Vai'se~ika ? ) ,  the Nirgrantha (i.e. the Jai- 

na) and the advocates of the pudgala and of the skandhas - if they main- 
tain something going beyond existence and non-existence; and one should 

therefore know the precious Dharma-heritage declared to be the profound 

ambrosial essence of the Buddhas' teaching which is beyond existence and 

non-e~istence.~' Just like the heterodox Tlrthika's affirmation, then, 

non-affirmation as a deceitful stratagem is comparable with the non- 

acknowledgement of a theft. But the Madhyamika's non-affirmation is al- 

together different, fur it is comparable with non-acknowledgement when 

no theft has in fact been ~ommitted.~' (212b-213a) 

assertion of non-affirmation (and also on the thesis of the Hva Lah). (Like mKhas 
grub rje, Sa skya Pa?+ ta does not here make a distinction between "internal" ne- 
gation of the proposition and "external" negation of the assertion sign. On this 
distinction see below, 5 VI.) 

75 IS Sa pap alluding here to the doctrine ascribed to rkog Blo ldan Les rab and gTsah' 
nag pa, in contradistinction to that of Phya pa Chos kyi seh ge (see e.g. 'Gos gion 
nu dpal, Deb ther shon po, Cha, 10a [349  of Roerich's translation])? - Concerning the 
definition of absolute reality (paramartha), see for example PrajiiZkaramati, ~odhi- 
caryZvatZrapat5jikZ on IX,2. 

%The silence of the wise kya-~odhisattva is thus altogether different from the mere 
muteness of the unlearned. 

77 See Naglrjuna, ~atnsvali I,61-62: 
sasZrjrhyau1 ikyanirgranthapudqalaskandhavidinam I 
p~ccha lokap yadi vadat y astinlstivyatikramam 1 1  
dharmayautakam i ty asmZn nZstyastitvavyatikramam I 
viddhi qambhiram ity uktap buddhznlm iZsanZmrtam / I  

The Tibetan version differs slightly from the Sanskrit. - On a use of the "neither 
... nor" formula where it does not correspond to position 4 of the catugkofi(ka), 
see above, note 22. 

'' This is a case of non-presuppositional and non-implicative absolute negation (med 
par dqag pa = prasajyapratigedha). The Tibetan text reads: dbu ma pa khas mi ]en Pa 
ni ma brkus pa khas mi len pa lta bu yin pas k!:yad par che'o. 
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Our complex of problems has furthermore been touched on indirectly, 

in connexion with the MZdhyamikals avoidance of the four extreme posi- 

tions ( m t h a '  = a n t a )  on the objective ( y u l )  side and with his elimina- 

tion of conceptual attachment to existence and non-existence on the eub- 

jective ( y u l  c a n )  side, by Aag dban chos grags (1572-1641) in his treat- 

ment of the Indo-Tibetan philosophical traditions.'*~his Sa skya pa mae- 

ter at the same time emphasizes the importance of clearly distinguishing 

this correct theory from what was known in Tibet as the Hva &an's theory, 

that is, the above-mentioned attitude usually described as anti-intellec- 

tual and quietistic." 

In one of the earliest Tibetan doxographical treatises now available 

to us, the G r u b  m t h a '  by dBuspaBlo gsal who flourished in the early part 

of the fourteenth century, we also find expressed the view that the PrZ- 

sangika has no thesis (dam b c a ' )  of his own and no theory to affirm ( k h a s  

l e n  g y i  l t a  b a ) ,  and that heconfines himself to as it were dissolving an 

opponent's doctrine ( g r u b  m t h a ' )  by an argument reducing it to absurdi- 

ty without, however, rebutting it in the sense of propounding a counter- 

thesis. On the contrary, the SvZtantrika is said to seek to establish 

his doctrine of Emptiness by means of apagogic reasoning ( t h a l  ' g y u r  b a  

= p r a s a h g a )  which has positive and probative force ( s g r u b  p a  ' p h e n  p a )  

in addition to such p r a s a h g a - t y p e  reasoning which simply serves to re- 

fute ( s u n  ' b y i n  p a / d i i s a n a )  opposed doctrines.'' dBus pa Blo gsal then 

links the idea according to which the ~rssangika has no thesis with the 

idea expressed by NZgarjuna that one is to be deemed untreatable ( b s g r u b  

t u  med p a  = a s 8 d h y a )  if one becomes attached to the concept of S i i n y a t 6  - 
which is in fact release from (or: the expeller of) all dogmatic opin- 

ions ( M M K X I I I , ~ , ~ ~ ~  which, according to MMK XXIV,11, destroys him who 

wrongly grasps it) - and also with the statement in the A c i n t y a s t a v a ,  a1- 

so ascribed to NZgzrjuna, that all d h a r m a s  are free from the four extreme 

positions (mu b i i  = c a t u g k o t i ) .  BL 

r, ~ a g  dbai chos grags ,  Bod ky i  mkhas pa sha  phyi dag g i  grub mtha 'i 6an 'byed mtha' 
dpyod pa dah bcas  p a ' i  'be1 ba'i gtam skyes  dpyod ldan mkhas p a ' i  l u s  rgyan r i n  chen 
mdzes p a ' i  phra tshom bkod pa (Pot chen drug g i  'be1 gtam) llOb f f .  ( r e p r i n t e d  a t  
Thimpu 1979) . 

" 0p .c i t .  112b. - See above, p.223, on mKhas grub r j e ' s  view on t h i s  po in t .  

" Grub mtha rnam p a r  bSad pa 'i mdzod 1Ola-b ( s D e  dge e d i t i o n ,  r ep r in t ed  a t  Thimpu 
1979). - On dBus pa  B l o  g s a l ,  s e e  D.Seyfort Ruegg, L i f e  o f  Bu s ton  Rin po che,Rome 
1966, 22; and K.Mimaki, Zinbun: Memoirs o f  t h e  Research I n s t i t u t e  f o r  Humanistic 
S tud ie s ,  Kyoto Univers i ty ,  Number IS, Kydto 1979, 176 f .  

0p . c i t .  103a-104b. - On t h e  ca tugko t i  ( k i ) ,  s e e  J I P  5 ,  1977, 1-71. 
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TO return now to Nigarjuna's statement "I have no pratijca" which 

was the point of departure for this discussion, in accordance with the 

second and narrower of the two uses of the term pratijna noticed above 

( $  11)it can be interpreted as signifying: "I have no propositional the- 

sis asserting an entity". It is then possbile to understand it as a met- 

aphilosophical statement in which NZgarjuna stipulates that none of his 

statements is to be taken as an assertion (of an entity). Since ~i~iirju- 

na's philosophy in fact clearly appears not as a speculative and con- 

structive ontological doctrine with a corresponding system of assertions 

about substantial entities (bhlva), but rather as a discourse concerning 

non-substantial factors originating in the structured conditionship of 
pratityasamutpada, his statement "I have no pratijfiSnis readily intelli- 

gible. This interpretation also disposes of the supposition that NiigZr- 

juna's statement was intended as a paradox (comparable perhaps to the 

liar-paradox of Epimenides and Eubulides). And its prima facie antira- 

tional and antiphilosophical appearance is simply due to not recognizing 

its metatheoretical function. 

But this is not all. According to Nagarjuna's V V ,  althoughthe state- 

ments of the Madhyamika are clearly not intended to be factitive and 

to possess apodictic and probative force in virtue of a formal process 

of inference and deduction, they are equally clearly regarded as having 

an indicative and communicative (jcapaka) value revealing a philosophi- 

cal content, namely the non-substantiality and Emptiness of all entities 

originating in conditioned interdependence. 

The second, and related, question whether the view that the MZdhya- 

mika's statements are proof aqainst falsification and being counteredby 

an opposed thesis (see 5 I1 above) is antiphilosophical has not yet been 
considered here. Indeed, even if we accept that the Madhyamika's state- 

ments are not supposed apodictically to prove that entities are empty 

of self-nature and only reveal that this is so, it might still be main- 

tained that his theory and the statements expressing it should at least 

be open to debate and refutation. In other words, it might be argued (in 

a Popperian way) that a theory or statement formulated in such a way as 

to make it immune from objections and refutations is not really meaning- 

ful philosophically. 

Now it has to be observed in the first place that the Madhyamika 

has not expressly set out to develop a theory and to formulate state- 

ments in a manner calculated to make them immune from objections and re- 

futation. Their unassailability is, on the contrary, a pure by-product 
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of the ~adhyamaka theory of Emptiness, which doee not posit any kind 

of entity and does not, therefore, make assertions referring to such an 

entity, and also of its method of prasahga-type reasoning in which all 

assertions are neutralized ontologically (because they do not refer to 

substantial entities) and logically (because they do not give rise to 

counter-statements). Hence this unassailability cannot properly be used 
as a ground for accusing the MHdhyamika of deliberately avoiding ration- 

al thinking and taking up a stance of philosophical indifferentism or 
facile agnosticism. 

  he gnoseological and metaphysical constitution of reality in the 

Madhyamaka as well as the eirenic attitude that the Midhyamika has been 
seen to adopt (aboveIp.210ff.) therefore have nothing to do with an anti- 

rational outlook or philosophical indifferentism. This feature of the 

Madhyamaka would not be well defined as agnosticism either. Nigirjuna 

has indeed himself provided definitions of reality (tatt~alaksa~a) in 

MMK XVIII,7 and 9, as well as a positive statement about & ~ t t y a t d  in nnK 

XXIV,18 and about the paramartha in M M K  XXIV,8-10, but all the while 

keeping from making assertions there about an entity in terms of any of 

the four conceivable positions of the "tetralemma" (catuskoti). 

In sum, since Nggsrjuna and his faithful followers have not postu- 

lated such an entity and since their philosophy therefore has no place 

for theses asserting something about its ontological status, the ques- 

tionof falsificationandrefutation can no more arise than that of veri- 

fication and proof: nigedha and vidhi would come into play only in those 

speculative ontological theories (dfeti) for which no place exists in 

the Madhyamaka. 

However, according to   son kha pa and mKhas grub rje, refraining 
from postulating an entity in a speculative theory and from constructina 

a propositional system asserting something about the ontological status 

of such an entity should not be regarded as tantamount to the rejection 

of any philosophical theory or tenet (darkana or vada) whatever. And, 

as seen above, they have sought to show that the ~adhyamikas, including 

Ngggrjuna and Candraklrti, indeed entertain (non-speculative) philoso- 

phical tenets and (non-assertive) pratijfias in conformity with the the- 

ory of Emptiness of self-nature. Their school has inparticular paid the 
greatest attention to developing a gnoseological theorythat is testable 

and a mode of reasoning that can be logically validated. In working out 

this theory and mode of reasoning, their school has elaborated a remark- 

able synthesis between Madhyamaka thought and certain logical and epis- 

temological methods going back to ~ignaga and ~harmakirti that were 

also adopted by Bhgvaviveka, Santarakgita and ~itari. But since their 
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school has, following Red mda' ba gion nu blo gros, built on the foun- 

dation of ~andrakirti's ~risangika branch of the pure Madhyamaka, this 

synthesis is distinct both from Bhavaviveka's branch of the pure Madhya- 

maka and from iZntarakSitals synthesizing Yogacara-Madhyamaka. 

For this school, then, there can be no question of the Madhyamika's 

rejecting all tenets and theses in the sense of statements with a mean- 

ingful philosophical content, and of renouncing a well-founded gnoseo- 

logy in its rigs 6es leading to the comprehension (rtogs pa) of non-sub- 

stantiality and Emptiness in which positive determination ( Y O A S  s u  gcod 

pa: pariccheda) of negation plays an important part beside negative de- 

termination (rnam par bcad pa: vyavaccheda) of the negandum. 

On the level of ultimate reality this school has of course recogniz- 

ed, like its Mahayanist predecessors, that only the silence of the Arya 

is appropriate. The absence of pratijfiz discussed here is even, in a cer- 

tain sense, the methodological corollary of this silence. But Tson kha 

pa and mKhas grub rje seek to show that the principle of the absence of 

pratijfia and abhyupaqama in the Madhyamaka must not be overextended and 

applied indiscriminately. In this way they differ both from many other 

Tibetan interpreters of the Madhyamaka, and from several modern writers 

on this school. 

The ~Zdhyamika's approach to the problem of the pratijiia appears, 

then, to derive from his rejection of epistemic commitment to any pro- 

position and assertion - positive or negative - that presupposes an en- 
tity (bhava) existing in terms of the binary categoriesof dichotomiccon- 

ceptualization (vikalpa) and the quaternary categories of the "tetralem- 

ma" (catuskopi[kZ]). As for his own statement "All entities are empty 

[of self-nature]", it is not only exclusively factive and communicative 

(rather than probative, apodictic or in any way factitive) but it is 

emptied of all propositional content presupposing the existenceof things 

as substantive entities. 

NOW, when he subjects acategorical assertion to semantic analysis 

based on a theory of pragmatics and speech acts, the semiotician and lo- 

gician finds it to be made up not only of a propositional content (the 

phrastic component) but of two further illocutionary components often 

described as the modal (i-e. the it-is-so tropic) and the performative 

(i.e. the I-say-so neustic). This is so, according to this kind of ana- 

lysis, whether the utterance includes an explicit sign of modality and 
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~ubscription or not. And negation may then relate to any of these three 
components of assertion, so that the semiotician and logician takee into 

account (at least) three distinct kinds of negation: the propoeitional 

(i.e. negation of the phrastic), the modal (i.e. negation of the tropic) 

and the performative (i.e. negation of the neustic)." 

That ordinary context-free propositional negation is not the only 

kind of negation operating in the ~Sdhyamika's rejection of a pratijfii 
is probably sufficiently clear in the light of what we now know of Ma- 

dhyamaka thought. This is so because such propositional negation is loq- 

ically implicative and presuppositional; that is, in propositional nega- 

tion (e.g. in the utterance: "The grass is not red") just as much as in 

assertion (e.g. in the utterance: "The grass is green") the producer of 

the utterance is committed to (the truth of the underlying proposition) 

presupposing the existence of an entity (e.g. grass). This is the prin- 

ciple operating in paryudasa-negation (as opposed to prasajya-negation). 

The question then arises whether the Madhyamika's rejection of a 

pratijiia can be appropriately analysed in terms of the two additional 

kinds of negation mentioned above that relate tothe other two components 

of an assertion which have not usually been taken into account in dis- 

cussionsofthe propositional calculus, viz. modal negation (of the trop- 

ic component) and performative negation (of the neustic component). It 

is in any case fairly clear that a form of "external" negation of the 

assertion sign (Frege's k )  - i.e.negation of the tropic and negation of 
the neustic - rather than "internal" negation - i.e. negation of the 

phrastic - is to be taken into consideration when the subject of the em- 
bedded proposition (bhavas, etc.) is empty (Siinya) and null, in other 

words when the existential presupposition fails or is not determinable 

in terms of the positionsofthe binary vikalpa and the quaternary catus- 

koti. 

Certain considerations adduced by the edhyamika when explaining 

his rejection of a pratijdi can in fact be cited in support of an analy- 

sis in terms of negation of the tropic, it-is-so component of assertion. 

Historically, the Madhyamika's rejection was no doubt very often a deni- 

al in philosophical debate of another philosopher's assertion; and in 

83 For t h i s  type o f  a n a l y s i s  and i t s  terminology,  s e e  J-Lyons,  Semantics, Vol .  2 (Cam- 
bridge  1 9 7 7 ) ,  ?49 f . ,  768 f . ,  802 f .  In a d d i t i o n  t o  concepts  developed by Austin,  
S e a r l e  et a l . ,  Lyons has  made use  o f  i d e a s  and terms employed by R . M .  Hare i n  h i s  
a r t i c l e ,  Meaning and speech a c t s ,  Phi losophica l  rev iew 79 ,  1970, reprint.ed i n  h i s  
book Practical i n f e r e n c e s ,  London 1971, 74-93, where the  t r o p i c  i s  def ined  a s  the  
s i g n  o f  mood and the  n e u s t i c  a s  the  s i g n  o f  s u b s c r i p t i o n .  
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speech-act theory denial may be defined as context-bound rejection of 

another's assertion. Against this analysis there stands the Madhyamikals 

observation that denial of a pratijrii may itself be construed as just 

another ~ratijrii;'~ but the reason for this objection seems to lie in 

the fact that the MZdhyamikas in question evidently regarded such denial 

not as external negation of the tropic but as internal propositional ne- 

gation - and hence as falling within the scope of implicative and pre- 
suppositional paryudzsa-negation where denial of a proposition commits 

one to the affirmation of the opposite proposition and to admitting its 

presupposition. 

Analysis of the ~adhyamaka's rejection of a pratijiiH in terms of per- 

formative negation - i.e. of the I-say-so neustic component - would seem 
to be especially appropriate. And this interpretation would be consonant 

with the ~Zdhyamika's concept of non-implicative and non-presupposition- 

a1 prasajya-negation whereby he is not committed to the affirmation of 

the contradictory or contrary of the proposition he is negating. (Con- 

text-bound denial by negation of the tropic is, however, also commitment- 

free with regard to presupposition, e.g. in the classic example of the 

denial of the proposition that the present King of France is bald.) In 

speech-act theory such negation is described as the illocutionary act 

of non-commitment. 

In Buddhist thought the perlocutionary effect of such a speech act 

with non-commitment to the content of any propositional assertion orthe- 

sis presupposing Or positing a self-nature (svabhava) for one's own self 

(Ztman) or what is commonly supposed to belong to oneself (Ztmiya) would 

be of gnoseological and soteriological value, and it would conduce to 

the freedom of sentient beings (sat t va ) . 
The notion of performative negation thus appears to approach especi- 

ally closely purposes envisaged by the Madhyamika in his rejection of a 

thesis and assertion as well as in his use of prasajya-negation in con- 

tradistinction to paryudzsa-negation. 

It seems all the more appropriate and legitimate for us to consider 

the rejection of a pratijrii in terms of a pragmatic rather than of an 

exclusively propositional analysis of assertion and its negation since, 

from the earliest time, the Madhyamaka - and indeed the Mahayana as a 
whole - has engaged in the analysis and deconstruction of ordinary lan- 
guage with its conceptual categories. hnd this approach is, moreover, 

eA 
See the observat ions  by Sa skya Pandi t a  and mKhas grub r j e  c i t e d  above. 
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especially pertinent for any consideration of the ethical aepect of re- 

fraining from taking up a Contentious position ( p a k g a )  to which atten- 

tion has been drawn above. But it must at the same time be recognized 

that in the middle period of the history of the Hadhyamaka sc~.o~l'~thi~ 
concern with the pragmatics of transactional usage ( v y a v a h i r a )  becam 

overshadowed by the more specifically logical problems into which the 

~Zdhyamika was obliged to enter in the course of his discuesione with 

other schools of philosophy, and that from the time of Bhivaviveka in 

particular Madhyamaka philosophy was deflected from a consideration of 

pragmatics towards a special preoccupation with the proposition and the 

logical problems connected with the employment of independent inferences 

and "syllogisms" in the understanding of reality. And the question of 

the p r a t i j r i l  and p a k s a  then tended to be treated above all in terms of 

the thesis in an inference or 'lsyllogism" rather than in the broader 

context of assertions and speech acts. In later Madhyamaka thought, es- 

pecially in Tibet, the problem of the p r a t i j i l  and its rejection was reg- 

ularly associated with the divisiop between Svltantrika and ~rlsangika 

Midhyamikas. 

In this section we have nevertheless referred to some contemporary 

work in semantics and the philosophy of speech acts as a possible heur- 

istic instrument and as an aid in explicating what the Indian and Tibe- 

tan Msdhyamikas have had to say on the p r a t i j i ; .  The historian of the 

Madhyamaka - and of Indian and Tibetan philosophy in general - must of 
course refrain from anachronistically transposing and arbitrarily impos- 

ing the concepts of modern semantics and philosophical theory, which 

have originated in the course of particular historical developments, on 

modes of thought that have evolved in quite different historical circum- 

stances, and which have therefore to be interpreted in the first place 

within the frame of their own concerns and the ideas they have themselves 

developed. Still, in studying Indian and Tibetan thought, the importance 

of religious and philosophical praxis, and of pragmatics, must receive 

due attention. 

A consideration of pragmatics proves to be especially useful when 

studying what we can now perhaps best describe as the ~idhyamika's neu- 

tralization of the p r a t i j r i a  as an assertory philosophical statement and 

his rejection of the p r a t i j i i z  as a propositional thesis. This neutrali- 

zation is found to affect the propositional content of an assertion, 

B S  For this periodiration o f  Madhyamaka thought, see our L i t e r a t u r e  of t h e  Madhyamaka 
school  of p h i l o s o p h y  i n  India, Wiesbaden 1981. 
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the ontological presupposition of the proposition in terms of self-na- 

ture being annulled together with the question of its truth/falsity. ~~d 

there is also to be found a cancellation of the two sides of the asser- 

tion sign: viz. the performative component - the I-say-so (or pratijg- 
nami) commitment to the propositional content - and the assertory corn- 
ponent - the it-is-so (or pratijfiz) tropic. But despite - or no doubt 
rather precisely because of - the suspension of all three of these corn- 
ponents of a pratijxia, real philosophical activity becomes possible, ac- 

cording to the Madhyamaka, for the philosopher and practiser of the 

Middle Way. Rather than frustrating the correct gnoseological comprehen- 

sion of reality on the semantic or pragmatic level by making verifica- 

tion, falsification and any other kind of philosophical activity impos- 

sible, this neutralization has been regarded as a necessary - albeit 
doubtless not sufficient - precondition for this cornprehensi~n.~~ 
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CS c a t u b i a t a k a  by hryadeva 

MA M a d h y a m a i c a v a t a r a . -  M a d h y a m a k l v a t l r a  p a r  C a n d r a k i r t i .  T r a d u c t i o n  

t i b k t a i n e .  Ed.  L.de La Vallge Poussin, St.-Pbtersbourg 1907-12 

MMK ~ S l a m a d h y a m a k a k Z r i k Z s .  - M G l a m a d h y a m a k a k Z r i k i s  ( ~ Z d h y a m i k a s ; t r a s l  

d e  ~ a g a r j u n a  a v e c  l a  ~ r a s a n n a p a d a  C o m m e n t a i r e  d e  C a n d r a k i r t i .  

Ed. Lade La Vallge Poussin, St.-PCtersbourg 1903-13 

P P  p r a s a n n a p a d z  M a d h y a m a k a v f t t i  see M M K  

VV V i g r a h a v y I v a r t a n i . -  The VigrahavyZvartanl of Nsgirjuna with the 

Author's Commentary, ed. E.H.Johnston and A-Kunst. M e l a n g e s  c h i -  

n o i s  e t  b o u d d h i q u e s  9 .  1948-51, 99-152, reprinted in K.Bhatta- 

charya, T h e  D i a l e c t i c a l  M e t h o d  o f  ~ Z ~ i r j u n a .  Delhi 1978 

vvv V i g r a h a v y a v a r t a n i v r t t i  see VV 

For the c i  and Yg fragments only of the Sanskrit texts are now extant, 

but Tibetan translations are available in the bsTan 'gyur. 





DIE MADHYANAKA-PHILOSOPHIE DER SA SKYA PA-SCHULE 
- RED MDA' BA G ~ O N  NU BLO GROS - 

von 

M.SAT0 (Morioka) 

Im Rahmen des letzten Csoma de KBrbs Symposiums habe ich eine kurze 

Umschreibung des tibetischen Buddhismus unter dem Titel "Versuch einer 

Umschreibung der Geschichte des tibetischen Buddhismus vor   son kha 
vorgetragen. Dabei handelte es sich um eine kritische Untersuchung des 

historischen VerstSndnisses der Prasangika ( p r a s a h g a  = r e d u c t i o  a d  a b -  

s u r d u m ;  - i k a  = AnhSnger) -Schule in der Madhyamaka (mittlere Lehrel-Phi- 

losophie, das ich unter dem Gesichtspunkt der zu jener Zeit gUltigen Ri- 

tuale ( c h o  g a )  darzulegen versucht habe. Auf eine Darstellung der reli- 

giosen und philosophischen Bedeutung der verschiedenen Auffassungen der 

Madhyamaka-Philosophie und   son kha pas Bedeutung far den tibetischen 
Buddhismus habe ich damals bewuBt verzichtet. 

Diesmal m6chte ich naher darauf eingehen und Red mda' ba (1349-1412) 

als bedeutenden Sa skya pa-bla ma und als Lehrer von   son kha pa (1357- 
1419) darstellen, denn das Problem der Madhyamaka-Philosophie von Red 

mda' ba bis zu Tson kha pa ist ein zentrales historisches Problem hin- 

sichtlich der Beziehung der Sa skya pa- und der dGe lugs pa-Schule. Red 

mda' ba war der erste von sechs berilhmten Sa skya pa-Komrnentatoren des 

M a d h y a r n a k Z v a t Z r a h  von Candrakirti.' Vor allem scheint es mir, daB die 

Sa skya pa-Schule, im Gegensatz zu der dGe lugs pa-Schule, kein eindeu- 

tiges, festes System der Madhyamaka-Philosophie hat, und somit dem Den- 

ken einen freien Spielraum laOt, was sich 2.B. in den Werken der eigen- 

Acta Or ien  t a l i a  Academiae S c i e n t i a r u m  Hungaricae X K X I V ,  1 - 3 .  Budapest 1980. 209-2 17. 

Red mda' ba, Roh ston Ses bya kunrig, Go ram bsod nams seA ge, ~ s k y a  mchog ldan, nag 
dbah chos grags und 810 gter dbah po werden in Sa skya-Kl6stern oft genannt. Weitere 
Beispiele finden wir in: Sherab Gyaltsen Amipa, rGyal b s t a n  s p y i  dab b y e  b r a g  r j e  
b t s u n  s a  s k y a  p a ' i  b s t a n  pa h s t a n  ' d z i n  dah b c a s  pa byon t s h u l  g y i  rnam par  t h a r  pa 
kin t u  mdor b s d u s  pa h o  mtshar  r g y a  m t s h o ' i  chu t h i g ,  ( H i s t o r i c a l  F a c t s  on t h e  R e -  
l i g i o n  o f  t h e  Sa-skya-pa S e c t ) .  Rikon 1 9 7 0 .  5 3 - 6 1 .  



stzndigen philosophen Ron ston Ses bya kun rig, h k y a  mchog ldan, Red 

ntda' ba und anderer zeigt. Die Sa skya pa-Schule ist lediglich nach dem 

Ort, aus dem diese Schule stammt, benannt. Sa skya pa ist kein inhalt- 

lich bestimmter Begriff, wie er bei der bKa' gdarns (autoritatives Wort) 

pa- oder dGe lugs pa (die Tugendhaften)-Schule Verwendung findet. Obwohl 

in der dGe lugs pa-Schule jedes Kloster Uber einen eigenen Lehrtext ( y i g  

cha)herfiigt hat, welcher als Grundlage den Urtext von   son kha pa hat, 
besteht trotzdem ein einheitliches Verstandnis. In den verschiedenen 

Klbstern wird zuerst nur das klostereigene Lehrbuch gelesen, also ge- 

wissermaBen ein Kommentar zu   son kha pa. Nicht so in der Sa skya pa- 
Schule, obwohl es nur ein bedeutendes Lehrbuch von Go ram pa bsod rnams 

sen ge (1492-1489) gibt, das als fundiert angesehen werden kann. In der 

Sa skya pa-Schule kannen wir 2.B. filr den Begriff B E n y a t Z  (Leerheit) zwei 

Hauptinterpretationen finden, r a n  s t o i 4  und g t a n  s t o x i 4  oder p r a s a h g a  und 

s v a t a n t r a 5 ,  was darauf zurilckzufiihren ist, daB in dieser Schule zwei 

Hauptrichtungen vertreten sind. Bei der dGe lugs pa-Schule aber ist eine 

strenge einheitliche Interpretation vom Standpunkt des r a h  s t o h  oder 

p r a s a h g a  feststellbar, mindestens in der exoterischen Madhyamaka-Philo- 

sophie. 

Welche Bedeutung hat dann Red mda' ba in dieser Sa skya pa-Schule? 

Nach den Angaben des Geschichtswerkes D e b  g t e r  s h o n  p ~ , ~  des religions- 

geschichtlichen Werkes B y a h  c h u b  l a m  g y i  r i m  p a ' i  b l a  ma b r g y u d  p a ' i  

r n a m  p a r  t h a r  p a  r g y a l  b s t a n  m d z e s  p a ' i  r g y a n  m c h o g  p h u l  b y u h  n o r  b u ' i  

p h r e h  b a 7  und Thu'u bkvans philosophischen Werkes G r u b  m t h a l  t h a m s  

Z.B.: Madhyamika Text  S e r i e s  Vols.1-8, New D e l h i  1972-74, f t i r  d a s  Madhyamaka-Stu- 
dium i n  d e r  dGe l u g s  pa-Schule. 

Nach g i a n  s t o h  dbu ma s A i A  po  von TZranatha ( f o l . 7 b )  z i t i e r t e  i c h  b e i s p i e l s w e i s e  
e i n e  D e f i n i t o n  von r d  ( d a s  e i g e n e )  und g t a n  ( d a s  a n d e r e ) :  "Die W e i s h e i t ,  d .h.  
d i e  dharmatz,  i s t  nach ihrem e igenen  Wesen von Anfang an v o l l e n d e t  und wi rd  nimmer 
mehr e n t s t e h e n .  Deshalb ist s i e  n i c h t  d u r c h  d a s  e i g e n e  Wesen S h y a  geworden, sondern 
e x i s t i e r t  immerwlhrend. Auf d i e  Frage ,  o b  d i e  Kanons n i c h t  besagen ,  daB d i e s e  Wirk- 
l i c h k ~ i t e n  auch iiinya s i n d ,  wird g e a n t w o r t e t ,  daB s i e  a l l g e m e i n  Siinya r e a l i s i e r e n ,  
ebenso wie d i e  sGnyatZ durch  d a s  e i g e n e  Wesen n i c h t  s i n y a  zu werden b r a u c h t .  Die 
Weishe i t  (ye i e s )  h a t  d i e  Vernelnung (kiinya) d e r  von i h r  v e r s c h i e d e n e  Zeichen haben- 
den M a n n i g f a l t i g k e i t  und d e s  S u b j e k t e s  und d e s  O b j e k t e s  i m  ganzen ,  und daher  wird 
s i e  SEnyatZ gehei t ien."  

s v a t a n t r a  heiMt h i e r  s e l b s t s n d i g e  ( p o s i t i v e )  Sch luRfo lgerung .  Deshalb muA d e r  SVZ- 
t a n t r i k a  d i e  K o r p e r l i c h k e i t  a l s  s a m v r t i s a t y a  anerkennen.  

VerfaRt von 'Gos l o t s a v a  g i o n  nu d p a l  (1392-1481) i m  J a h r  1478. Ed. Lokesh Chandra, 
New Delhi  1979, 302-303 (Cha 6 b - 7 a ) .  310 (Cha l o b ) .   roeri rich, Blue Annals .  New Del- 
h r  21979, 339-40, 349. 

' Verfaf l t  von dCe s l o n  ye  kes  r g y a l  mtshan (1713-1792) i m  J a h r  1787. Toyobunko N0.371- 
2665, 465a-479b. 
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c a d . k y i  k h u h s  d a h  'dad t s h u l  s t o n  p a  l e g s  b b a d  6.21 g y i  m e  l o A E  verbrei- 

tete sich die Madhyamaka-Philosophie nach der Zeit von Red mda' ba, be- 

sonders anhand des M a d h y a r n a k S v a t Z r a h  von Candraklrti. Red mda' ba ist 

ein bedeutender Lehrer von Tson kha pa. Tson kha pa hatte als SchUler 

von Red mda' ba dessen Lehren vom p r a s a b g a  Ubernommen und dann mit ei- 

gener Terminologie noch entschiedener vertreten. Tson kha pas Auftreten 

wurde erst zurn Anst06 fur das Auftreten, spater fiir die Angriffe der Sa 

skya pa-Gelehrten und ihres Systemes. Die dGe lugs pa-Schule faate die 

verschiedenen Lehren zusammen9 und bezeichnete die dGe lugs pa-Lehre alr 

orthodox. Bei der Sa skya pa-Schule ist Fmmerhin die l a m  ' b r a s  (Weg zur 

Fruchtl-Praxis auf Grund des H e v a j r a t a n t r a r n  wichtiger als die Theorie 

an sich. Die Praxis erfolgt in diesem Falle von Anfang an gemeinsam mit 

der Theorie, nicht nach ihr. Deshalb 1gBt die Sa skya pa-Schule der The- 

orie einen grb6eren Spielram. Nunaber sahen sich die Sa skya pa-Gelehr- 

ten veranlaBt, gegen Tson kha pa und seine Nachfolger Kritik zu luaern, 

aber dazu fehlte es an einer einheitlichen Linie. Das war die Folge der 

freien Auslegung durch die Saskyapa-Schule. In dieser Zeit erfolgte ei- 

ne einheitliche Neuorientierung der dGe lugs pa-Schule, nachdem  son kha 
pa die Philosophie von Candrakirti als die einzig legitime unter den 

Madhyamaka-Philosophien erkllrt hatte. Somit verstehen wir, daB Red M a '  

ba zum Angelpunkt des Madhyamaka-Versttindnisses in Tibet geworden 1st. 

Prof. G.Tucci sagte schon: "gton nu blo gros (Kumgramati) of Re mda' 

(1349-14121, one of the greatest man Lamaism has had between Buston and 

b son k'a pa. He had been a disciple of the Na dpon Kun dga' dpal, he had 
commented on the p r a j f i i  with penetrating research, continuing a traditi- 

on derived from the lotsgva rRog and his followers; then, after leaving 

his work as a teacher to meditate in a hermitage, he had particularly 

studied 'Maitreya's five lows', laying down, on the base of those texts, 

the principle that cosmic consciousness is the only reality, and that, 

being inborn in each of us, it represents a necessary passport and the 

cause of that return to the purity of 'Buddha's essence' which is iden- 

tified with nirvana."1° 

Professor Tuccis Darlegung im obgenannten Werke ist nicht so aus- 

fuhrlich. Ich habe dies etwas ausfuhrlicher auf japanisch in meinem Auf- 

dGon l u n  Ausgabe, Sa s k y a  p a - K a p i t e l  10a.  

Z . B .  i n  d e r  Madhyamaka-Philosophie z i t i e r t e  ~ s o i  kha pa a l s  ~ r a s a i q i k a  i n  se inem 
Buch d ~ o h s  pa r a b  g s a l  ( P e k i n g e r  Ausgabe 7 2 a )  d r e  Erkldrunq aus dem p h i l o s o p h i s c h e n  
Werk Madhyamakzloka von ~ a m a l a b i l a  a l s  S v H t a n t r i k a .  

lo ~ . ~ u c c i ,  T i b e t a n  P a i n t e d  S c r o l l s .  Roma 1949,  118-1 19 .  Noch e i n e  ErwBhnung: D.S.Ruegg,  
La T h e o r i e  du Tathagarbha et du G o t r a .  ~ t u d e s  s u r  l a  S o t e r i o l o g i e  e t  l a  Gnoseo log ie  
du Bouddhisme. P a r i s  1969, 58-65. 



sat2 ~ i e  p h i l o s o p h i s c h e  G e s c h i c h t e  d e s  t i b e t i s c h e n  B u d d h i s m u s  v o r  ~~~h 

k h a  p a  ( I  - ~ e d  mda a b a  g i o n  n u  blc, g r o s ,  l1 im J a h r b u c h  d e r  U n i v e r s i t a t  

H i r o s h i m a  1 9 7 7 ,  bchandelt, sowie die Bedeutung von Red mda' ba far d i e  

tibetische Philosophie und Religion darz~legen versucht. Nach dem rsli- 

gionsgeschichtlichen T e x t  B y a h  c h u b  l d m  g y i  r i m  p a ' i  b l a  ma b r g y u d  p a ' i  

r n a m  p a r  t h a r  p a  r g y a l  b s t a n  m d z e s  p a ' i  r g y a n  m c h o g  p h u l  b y u h  n o r  b u l i  

phref i  b d  schrieb Red mda' ba insgesarit 16 Werke, alles Kommentare zu den 

wichtigsten Texten, von denen bisher nur drei publiziert worden sind: 

1) d B u  ma la ' j u g  p a ' i  r n a m  b i a d  d e  k h o  n a  f i i d  g s a l  b a ' !  s g r o n  ma (Ma- 

,?hyamakavatarah-Kommentar). New Delhi 1974 

2.1 , l s u  ma h ' i  b r g y a  p a ' i  ' g r e l  p a  (~atuhSatakam-Kommentar). Varanasi 

3) hies p . 7 ' i  s p r i j l s  y i g  g i  ' g r e l  p a  d o n  g s a l  (Suhrllekhah-Kommentar). 

Darjeeiing 197412 

Diese drei wichtigen Texte sind von Nsgarjuna, ~ r ~ a d e v a  und CandrakIrti 

vsrraBt und, wie oben erwzhnt, von Red mda' ba kommentiert worden. Sei- 

ne p r a s a n n a p a d z - S y n o p s -  ebenfalls ein sehr wichtiges Werk, ist bis 

jetzt noch nicht erschienen. Nach dem obengenannten philosophischenwerk 

G r u b  m t h a ' 1 3  studferte Red mda' ba bei mKhan chen byan sen die Madhyama- 

ka-Philosophie. Im Selbststudium befaate sich dann Red mda' ba mit der 

~rasangika- Philosophie, deren Essenz er dank seiner groBen intellektu- 

ellen Kraft verstehen konnte. Das 1aBt sich daraus schlieBen, daB er fur 

sein Studium nicht die Ubersetzung des M a d h y a m s k Z v a t Z r a h  von Pa tshab 

Ni ma grags, sondern die litere von Nag tsho lotsa bal' benutzt hat. In- 

wieweit er vom beruhmten Ubersetzer und Verbreiter der ~adhyamaka-Philo- - 
sophie im 12. Jahrhundert, Pa tshab Ni ma grags, beinfluBt worden ist, 

11 . I n :  S t u d i e s  i n  Area C u l t u r e ,  Memoirs o f  t h e  F a c u l t y  of I n t e g r a t e d  A r t s  and S c i e n c e s ,  
Hiroshima U n i v e r s i t y ,  I .  Vo1.2, 1976, 251-280. 

Nach d e r  e n b l i s c h e n  Ubersetzung von Lobsang Tharch in  und Artemus B.Engle, Nagarju-  
na  ' s  L e t t e r  t o  F r i e n d ,  w i t h  a  commentary  b y  t h e  V e n e r a b l e  Rendawa Zhon-nu-Lo-dro. 
Dhararnsala 1980, wurde d i e s e r  Text  schon zweimal p u b l i z i e r t .  Die b e i d e n  P u b l i k a t i -  
onen waren m i r  l e i d e r  n i c h t  zugangl ich .  

14Nur i n  d e r  Pek inger  Ausgabe (No.5261) g i b t  e s  dBu ma l a  ' j u g  p a ' i  t - ; b i g  l e ' u r  b y a s  
pa i n  d e r  Ubersetzung von Kfsnapandi ta  und (Nag t s h o )  Tshul  khrims r g y a l  b a ,  und 
r e v i d i e r t  von Pa t s h a b  f i i  ma g r a g s .  I n  der T a t  f i n d e  i c h  d a r i n  k e i n e n  groBen Unter- 
s c h i e d  zu Yo.5262, d e r  Ubersetzung von fii ma g r a g s .  Vgl. Shoju  I n a h a ,  On t h e  Trans- 
l a t i o n  o f  T r e a t i s e s  on P r a j i G p Z r a m i t l  ( y e r  phyin)  and Madhyamika (Dbu ma) Philosophy 
i n  t h e  E a r l y  Middle Ages of T i b e t  ( 1 )  [ J a p a n i s c h ] .  B u d d h i s t  S e m i n a r  4 .  Kyoto 1966,  
33. 

I n  d e r  Ubersetzungs- und fJberlieferungsgeschichte d e r  Prasafiga-Schule i n  T i b e t  
werden A t i k a .  Nag t s h o ,  'Brom s t o n ,  Pa t s h a b  fii ma g r a g s ,  sKyobs mchog d p a l  bzah 

und Red mda' ba auch von Karma pa M i  skyod r d o  r j e  a l s  Vorgdnger a n e r k a n n t  ( v g l .  
dBu ma ' d z u g  pa l a  l d a n  d u s  gsum mkhyen p a ' i  g a l  l u h  d v a g  b r g y u d  g r u b  pa ' i  L i h  r t a .  
Rumtek-Ausgabe 149-150). 
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dessen Lehre sich - nach dem Geschichtswerk Deb gter siron poU - in TI- 
bet verbreitete, ist noch nicht nachwcisbar. Bevor Red mda' ba seine ei- 

genen Werke schrieb, etudierte er, nach Angaben des obengenannten reli- 

gionsgeschichtlichen Textes der Lam rim-Meister: prajfiipiramiti, ~ b h i -  

sarnayilarpkirab, Abhidharma, Madhyamaka, Vinaya von Gunaprabha, uttara- 

tantram, Pramzga und ~uhyasamajatantrarn. 

Nach dem Grub mtha', Kapitel Sa skya pa, gab es damals drei Denk- 

richtungen der Madhyamaka-Philosophie in der Sa skya pa-Schule" : 

1 )    am mgon sa pap und Ron ston bes bya kun rig und andere, welche 
die Leerheit (EGnyatZ) durch die SchluBfolgerung beweisen woll- 

ten; 

2) Red mda' ba, der nur die Prasanga-Methode anwendet; und 

3 )  &kya mchog ldan, der zuerst die Madhyamaka-Philosophie, dann die 

~ijfisnavsda- (Nur-BewuStsein-Lehre) und zuletzt die Jo nan pa-Phi- 

losophie studiert hatte. 

Nach dem Geschichtswerk Deb gter stion po entfernte sich Red mda' t a  ge- 

gen Ende seines Lebens von der ~ijfi5na-~ehre und wandte sich der Madhya- 

maka-Lehre zu.17 Bevor ich eine Ubersicht Uber die historisch-philoso- 

phischen Hintergriinde Red mda' bas und seiner Zeitgenossen gebe, mtkhte 

ich nun niiher auf allgemeine Einzelheiten eingehen. 

Im allgemeinen sol1 jeder Kommentar in der indischen und tibetischen 

buddhistischen Tradition nach den IJeen des Grundtextes kommentieren, 

nicht nach dem eigenen Standpunkt, um somit den Text an sich verstand- 

lich zu machen. Im Fall von Red mda' ba kann man deshalb anhand der K o m -  

mentare seine eigene Grundanschauung nur schwer herausfinden. Im Nach- 

wort des Kommentares zum Madhyamakavatarah erklart Red mda' ba, daB in 

oben erklarter Art und Weise sein Kommentar die Erklarung von Candraklr- 

ti selber - nach der Madhyamakakirika von ~sgsrjuna und nach der Erkla- 
rung der alten, legitimen Nachfolger von Nagarjuna - ist, nicht seine 
eigene." Red mda' ba schreibt in der oben genannten Stelle folgendee: 

"Dieses Verstehen von mir ist nicht von anderen anerkannt worden. " ls' Die- 

se Aussage besagt auch etwas iiber die damalige allgemeine schwierige Si- 

tuation des Verstzndnisses der Madhyamaka-Philosophie in Tibet, wie sie 

auch in oben erwshnten Geschichtswerken erscheint. Daraas erkennen wir ~ e d  

IS V g l .  7b-Bb, Roerichs Ubersetzung 341-345 .  
16 V g l .  10a. 

" V q l .  10b und Y e  Bes r g y a l  mtshans Werk 477a-479b. 

' ' ~ ~ 1 .  153b. 
1P ' V g l .  156a. 



mda' bas Richtung: Er versteht Candraklrti nach der Madhyarnaka-philoso- 

phie und sieht in der ~rasangika-Philosophie von Candrakirti die richti- 

ge Uberlieferung . Weitere Beispiele filr die Ubereinstimmung von Red 
mdal bas Kommentar zum ~adhyamaksvatarab mit Candrakirti mbchte ich hier 

nicht ausfuhrlich aufzeigen. 

In der Vorrede zu seinem Kommentar zurn Madhyamaksvatsrah bringt Red 

mdal ba eine Chronologie des Buddhism~s.'~ Dabei unterscheidet er fol- 

gende Pexioden: Erste Dharmacakra-Periode der vier Edlen Wahrheiten von 

Buddha i:~ Varanasi; Zweite Dharmacakra-Periode der Prajfiaparamita-~ehre; 

dritte Dharrnacakra-Periode des SaydhinirmocanasGtram. 

Er erwahnt dharrnacakra (Rad der buddhistischen Lehre) und samgiti 

(Sammlung der Fassung der buddhistischen Kanons), urn dann eine entschei- 

dende Richtung zu der tiefen Einsicht und der breiten Ubung einzufilhren, 

dann zeigt er von seinem Standpunkt aus die endgilltige Richtung unter 

den verschiedenen Lehren. Irn Buddhismus tritt man durch die vollkommene 

Wahrheit, die zwei Mittel, punya (rnoralischer Verdienst) und prajiid (Ein- 

sicht oder Weisheit), in das Meer der prajddpZramiti, bekommt die voll- 

kommene Wahrheit und dreht dann das dharrnacakra filr den Menschen. dhar- 

macakra beinhaltet kila (sittliches Verhalten), dhyana (Meditation) und 

prajfid, als Bedeutung 12 Siitren und - je nach den Bedilrfnissen und dem 
Vermogen der verschiedenen Menschen - vierundachzigtausend Einggnge. 

Filr die dritte Periode zitiert er aus dem ~arua~pun~arfkasGtramr 

SaddharmapundarikasEtram und SamdhinirmocanasZtrabhHgyam. Filr die ekaya- 

na-Menschen wird diese Lehre im Pun$arikagarbhah verkilndet. "Lehre" heiBt 

hier zwtjlf Siitren, "Einsicht" heiBt von darkanamarga (Weg der Erleuchtung) 

bis zu Hryamlrga (Heiliger Weg). 

Noch nicht endgilltig sind in Lehre und Praxis die erste und zweite 

Periode. Das trifft nicht zu auf die vijfianamatra-~ehre und Tathggatagar- 

bha-Lehre. Nach meiner Auffassung mU0te sich die Zugliederung der dritten 

Periode durch Red mdal ba auf die Madhyamaka-Lehre beziehen. Gegen Ende 

seines Lebens weist Red mda' ba deshalb auf die Vorlaufigkeit der ~ijiig- 

na-Lehre hin und wendet sich der Madhyamaka-Lehre zu. Seiner Meinung 

nach sind hauptstichlich Miilarnadhyamakakarika und Yuktigaqtikakzriks 

wichtig, daneben erwlhnt er auch VigrahavyZvartanikirikZ und iiinyatZ- 

saptatih. XuBeres Verhalten sol1 durch das ~raj f i lpZramitS-~ahrzeug ,  in- 

neres Verhalten durch das Vajrayana-Fahrzeug bestimmt werden, besonders 

durch guhyasamzja und paiicakrama. 

l9 Vgl. 3a-b 
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  is zur ~atuh6atakakHrikH von iryadeva war die Madhyamaka-Philoso- 

phie gleich ~ggkrj~na's Uberzeugung. Dann verzweigte sich die Madhyamaka- 

schule in die Prasanga-Lehre und Svatantra-Lehre. Candrakirti verfabte 

den nadhyamaklvat~rah auf Grund der Lehre von den "zehn Stufen" (dasa- 

bhGmi) und beseitigte die Vij6lnamitra-~ehre. Niiggrjuna und ~ s a h g a  sind 

die MaBstabe fiir den Mahiiylnabuddhismus. Die Feststellung der zwei Wahr- 

heiten ist nach Nigirjuna wichtig (nitzrthasatya und neyZrthasatya). 

Bemerkenswert ist die Erwtihnung des Prajnipdramiti4istram (jap. ~ a i  

chi do ron; chin. Ta chih tu lun) eines Nigirjuna durch eine chineeische 

Information, vielleicht Yuan ce's Kommentar zum Samdhinirmocanasitram, 

welche bisher kaum beachtet wurde. Wir finden den Namen zweimal, dem 

Sinne nach stimmt der Inhalt mit d m  Upiya-Kapitel von diesem ksstram 

Uberein. Spiiter erwlhnt Tson kha pa dies in seinem Drah ba dah hes pa'i 

don rnam par 'byed pa'i bstan bcos legs bkad snih po (legs b i a d  snii 

PO)." Man kann vermuten, dam Tson kha pa von Red mda' ba auf dieee drei 

Cakra-Chronologien hingewiesen worden war. 

Red mdal ba schreibt die Erklarung zum MadhyamaklvatZrah, wie qesagt 

nach Candrakirti, dem Nachfolger von Nlgarjuna, und fiigt nicht weiter 

seine eigene kritische Meinung bei. Dagegen nimmt  son kha pa in seinem 
Kommentar z m  ~adhyamakavatlra+, dem dGohs pa rab gsal, kritisch Stel- 

lung zu anderen Meinungen, und legt seine eigene Auffassung dar. Redmda' 

ba webt in den Kommentar zu Candrakirti seine eigene Meinung ein und 

gibt auBerdem eine Kurzfassung von Candraklrti. Darin sehe ich einen 

Hinweis darauf, daS Candrakxrtis ~rasanga-~ethode in Tibet zur gultigen 

Form der Madhyamaka-Philosophie geworden war. Erst splter wird die Ma- 

dhyamaka-Lehre noch weiter, ngmlich in die  an ston-~ehre und gian ston- 
Lehre eingeteilt, wie zum Beispiel bei der dGe lugs pa-Schule im Gegen- 

satz zu der Sa skya pa-Schule (Go ram bsod rnams sen ge, Ron ston ges 

bya kun rig und &kya mchog ldan). Aber bei Red mda' ba gibt ee noch kei- 

ne Unterteilung der Madhyamaka-Lehre. 

Red mda' ba kommentiert auch die ~atubJatakaksriks Von k ~ a d e v a .  Er 

bedient sich dabei der prasanga-~ethode, urn die Widerspriiche in unseren 

herk6mmlichen Vorstellungen, von dem Ich, von R a m  und Zeit usw. aufzu- 

zeigen. Red mda'ba wlhlt diesen Text vermutlich, weil er neben dem theo- 

retischen auch einen praxisbezogenen Teil hat. In den frUheren ~adhyama- 

ka-Texten gibt es nur wenig ErwShnung der Praxis fiir das gew8hnliche 

20 Vgl. bKra Bis lhun po - Ausgabe 13a-b. Dasselbe Zitat finde ich auch i r n  rGyud sde 
spyi'i rnam par biag pa rgyas par bkad pa von mKhas grub dge legs dpal b z d ,  
bKra Sis lhun po - Ausgabe, Pha 12a-13a. 



Leben. Im Catuh4atakakirikz-Kommentar ist die Betrachtung von dem Stand- 

punkt der zwei Wahrheiten - mit Hinblick auf die Praxis - wichtig. Red 
mda' ba gliedert diesen Text in zwei Teile; der erste Teil umfa0t jene 

Kapitel, die den Standpunkt der weltlichen Wahrheit vertreten, der zwei- 

te Teil jene, die den Standpunkt der absoluten Wahrheit darlegen. Auch 

die Sa skya pa-Schule vereint Praxis und Theorie. Mit diesen Hinweisen 

komn~entiert Red mda' ba mit der ~rasanga-~ethode unsere gewahnlichen Vor- 

urteile als Widerspruche. 

Diese praxisbezogene Darstellungsweise findet sich auch im Suhflle- 

khah (Brief an einen Freund)-Kornrnentar;'hier zitiert Red mda' ba aus fol- 

genden Texten: ~adhyamakZvatirah ( 4  mall, Uttaratantram (1 mal), Ratnl- 

vali (5 mal) , Abhidharmakosah ( 4  rnal) , kataparica6atakam (1 mal) , Bodhi- 
caryZvatZra+ (4 mal), sitram ( 5  mal) , MadhyamakakZrikS (2 mal) , Catuh- 
satakam (1 mal), LokltItastavah (2 mal), YuktisastikZy (1 mal), Siitrl- 

1aqkSrah (5 mal), SamcayagZthZ (1 mall, PratityasamutpZdahfdayakIrikZ 

(1 mal) und ~adhyantavibhagah ( 1  mal) . Daraus k6nnen wir seine grundle- 
genden und umfangreichen Kenntnisse vom damaligen Buddhisrnus ersehen. 

Red mda' bas Definition der Leerheit kann man so verstehen, daB die 

Leerheit von den beiden Extremen (Sein und Nichts) entfernt i~t.~l~erart 

bestimmt er die Leerheit gemaB der ~rasanga-~ethode (thal bar 'gyur ba'i 

phyir ro). Seiner Biographie zuf01ge~~ erhielt Red mda' ba die Initiati- 

on (abhiseka) des Guhyasamajatantram und blieb bis zu seinem Tod als Ein- 

siedler in den Bergen. Bei Red mda' ba findet sich sicher eine Verschmel- 

zung von Siitra und Tantra beziiglich der Praxis der Sa skya pa-Schule.Da- 

mit verstehen wir die Richtung von Red mda'ba. Nun wollen wir uns mit 

 son kha pa beschaftigen, weil dessen Beziehung zu Red mda' ba die Grund- 
zuge der Philosophie beider noch ubersichtlicher machen kann. 

In   son kha pas Prajfiapiramiti-Kommentar (g~er gyi phreh ba), den 

er dem Epilog zufolge in seinem 31. Lebensjahr geschrieben hat, finde 

ich noch nichts Eigenstandiges. Wie bekannt, begriindet   son kha pa nach 
dem Treffen rnit bLa ma dBu ma pa in seinem 35. Lebensjahr seine Autori- 

tst auf der Begegnung mit ~afijukri und der Kenntnis von der Entwicklung 

der Geschichte des tibetischen Buddhismus. Erst spster, in seinem 50. 

Lebensjahr, schreibt   son kha pa das bedeutende Werk Drah ba dah hespa'i 
don rnam par 'byed pa'i bstan bcas, Legs biad snii po23,nimmt er die Ein- 

71 V g l .  Suhfllekhah-Kornmentar 5 . 2 .  

" S . 1 1 7 .  

23 V q l .  bKra Sis lhun po - A u s q a b e ,  Pha 1 2 a - 1 3 a .  
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teilung der Geschichte des Buddhiemue in die drei Perioden vor, nhlich 

die ~harmacakra-Periode der vier Edlen Wahrheiten (caturarya~aty.), der 

praj5dpSramitl und des SamdhinirmocanasEtram. Diese Einteilung k4nnen 

wir auch schon bei Red mda' ba erkennen. Teon kha pa benutzt diese kri- 

tische ~eurteilung der Entwicklung der Geschichte dee Buddhismue und 

das Treffen mit Mafijubri ale historischen und persbnlichen Grund fur 

die Einrichtung seiner neuen Richtung. Gemf0 den obengenannten Geschichtr- 

werkenunddem rfiib ma pa-Geechichtswerk ~ o d  sha rabs pa gsah c h e n  rn'ih 

ma 'i c h o s  'byuh l e g s  bSad vereteht Red mda' ba das ~ i l a c a k r a - ~ a n t r a r n  

als nicht reines buddhistisches Tantra.24 Trotz der Mahnung von Red &a' 

ba kommentiert Tson kha pa das Kslacakratantram in seinem Werk Yi ge 

gsuh gi rla zer f e s  bya b a . "  In diesem Punkt sehe ich einen gro0en 

Unterschied zwischen Red mda' ba und  eon kha pa.  son kha pa atudiert 
sehr ausfilhrlich und bringt in seinem Werk auch Kritik vor. Fur die Ei- 

genart von Tson kha pa m6chte ich ein Beispiel aus Kapitel VI des Ha- 

dhyamakSvatHrab-Kommentares geben. Ee folgt meine Ubersetzung: 

"Wenn man nicht wei0, wie alle Sachen als wirklich nichta 

entstehen und wie man sie als wirklich erfaSt, wenn man sie 

als wirklich erkennt, kann man die Einsicht in die Wirklich- 

keit bestimmt verfehlen. Aus dem ~ o d h i c a r y a v a t 6 r a h :  'Ohne 

die falsch verstanden Sachen zu berilhren, kann Alan die Sa- 

chen als Nicht-Sein erfassen.12' Wenn man so die allgemei- 

ne Struktur der falsch verstandenen Sachen, nlmlich des zu 

Vernichtenden, im Geist nicht klar erfaBt, kann man dieses 

zu Vernichtende als Nicht-Sein nicht exakt erfassen. SO 

wird erklart. Wenn man deshalb das Wahrsein als Nicht-Sein 

und die Struktur des Nicht-Seienden als Leerheit in der La- 

ge des Denkenden nicht tatskhlich wei0, dann kann man das 

Nicht-Sein der Wahrheit und Leerheit an sich nicht verste- 

hen. Wenn man nur schnell durch das System der Philosophie 

oder nur mit dem Erkennen der falschen Vorstellung die Wirk- 

lichkeit zu kennen versucht, sol1 man durch die Philosophie 

die ohne Anfang bewahrte falsche Vorstellung von der Wirk- 

lichkeit, die in der Entstehung der ~irklichkeit und in 

keiner Entstehung des Geistes zusammen entsteht, und die 

damit begriffene Existenz der Wirklichkeit gut erkennen. 

24 Vgl. 742f. Chinesische libersetzung. Hong Kong 1973, 346. 
25 Vgl. Tohoku No.5381. In der Pekinger Ausgabe ist dieser Text nicht enthalten. 
26 Vgl. kZntideva, BodhicaryZvatSrah IX, l4Oab, Vaidya Edition p. 346. 



Das ist der wichtigste Schwerpunkt. 

Wenn man die Existenz der Wirklichkeit durch die Vernunft 

als das Nicht-Seiende annimmt, ohne die Existenz der Wirk- 

lichkeit klar zu erkennen, kann die ohne Anfang bewahrte 

falsche Vorstellung von der Wirklichkeit gar nicht verhin- 

dert werden. Deshalb mul3 man die falsche Vorstellung von 

der Wirklichkeit im Bewahren des Selbst, des Subjektes und 

des Objektes, verneinen. Dadurch mu0 man die Art und Weise 

des Prozesses der Vernunft in der Verbindung mit der wirk- 

lichen Situation erkennen. " 2 7  

  son kha pa ubt Kritik an der falschen Vorstellung von der Wirklich- 
keit. Diese falsche Vorstellung (bden 'dzin) 28 ist in dem gewohnlichen 

Leben tief verankert, deshalb weist Tson kha pa deutlich darauf hin.~or 

  son kha pa gibt es - auch bei Red mda' ba - in der allgemeinen Termino- 
logie eine "falsche Vorstellung vom Selbst oder dem Wesen" (bdag 'dzin); 

das heil3t vom Ich als Subjekt und von Sachen als Objekt. Tson kha pas 

Hinweise auf die falsche Vorstellung von der Wirklichkeit finde ich zum 

ersten Ma1 bei ihm, allerdings finde ich schon vor Tson kha pa Hinweise 

im Avatagsakasiitram in Indien und auch beim Zenbuddhismus in China.29 

Aber   son kha pa analysiert original die falsche Vorstellung von der 
Wirklichkeitundder Existenz der Wirklichkeit (bden grub) und demgem3B 

erklart er das Nicht-Sein der Wirklichkeit (bden med). 

Daraus konnen wir ersehen, daB   son kha pa Red mda' ba einen Schritt 
voraus ist. Red mda' ba hebt in der Sa skya pa-Schule nur die ~rasanga- 

Lehre als die richtige hervor. In seinem MadhyamakZvatZrah-Kommentar fin- 

de ich keine solchen Aussagen wie bei  son kha pa. 
Wenn ich noch meine hypothetische Interpretation SuBern darf, mbch- 

te ich es vielleicht so darstellen, daB   son kha pa den Begriff der Er- 
scheinung (snah ba, skt. prabhzsa, pratibhzsa) als analysierende Kritik 

zum ersten Ma1 benutzt. Und darauf reagieren die anderen alten Schulen 

27 Vgl. Pekinger Ausgabe 71b-72a. Diese Lehre zeigt, daR der Ubende auf der Basis der 
~rasaiga-~cthode durch die Analyse des Irrtums die falsche Vorstellung von der Wirk- 
lichkeit an den Tag bringen muR. Dabei braucht er das Wissen vom Irrtum, nicht nur 
von der Wirklichkeit, und auch die hohere intellektuelle Denkkraft, nicht nur die 
Kraft der Meditation. Am Ende des Denkens wird das Verstehen aus der Wahrheit iiber 
die Grenze der Denkkraft kommen, ohne das Denken von Anfang an aufzugeben. 

28 Dieses Wort kann ich als Obersetzungsterminus aus dem Sanskrit (*satyagrZha) nur 
schwer verstehen. Wenn satya svabhava bedeutet, und wenn grZha abhiniveka bedeutet, 
kann man satyagrsha verstehen. Dabei kann man die Wirklichkeit als das Wesen oder 
das Selbst und im Zusammenhang mit der Objektivierung nicht verstehen. Das Wort kann 
man nur mlt einer philosophrschen Interpretation verstehen. Ich vermute deshalb, 
dab es sich tei b d e n  ' d z i n  u.a. um Tsoh kha pas neue Termini handelt. 

29 Z.B. : Bi y i a n  lu' , Kapitel 1. Taisho Tripifaka No.2003 (Band 4 8 ) ,  139. Das Beharren 
auf der absoluten Wahrheit wlrd hier schon scharf kritisiert. 
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und erkllren Tson kha pa8 Lehre a16 nicht traditionell. Dabei mbchte ich 

noch die Analyee und Struktur der Erkenntnis des religi6s Ubenden bei 

Tson kha pa erwlhnen. Ohne die Sache an sich zu erkennen, erkennt man 

ein Objekt als Erscheinung durch die Voretellungskraft in der Sprache 

und entsprechend der weltlichen Wahrheit. Tson kha pa will nicht solche 

weltliche Auffassung verneinen. Und bei der religibsen Einsicht gibt es 

die zwei Phasen der Erscheinung. Historisch gesehen, stammt *die Erechei- 

nung" ursprUnglich von der YogicHra-vijfigna-~chule. Auch Red mda' ba 

erwahnt die prajfiSpLramitC ohne Erscheinung und mit Erscheinung im Kom- 

mentar zum ~adhyamakivatlrah.~~ Die prajijapdramitd ohne Erscheinung heiBt 

die absolute Erleuchtung, die von den erscheinenden Mannigfaltigkeiten 

entfernte Erleuchtung, die Realisierung der Gleichheit der Wirklichkeit 

und die Vernichtung des gewbhnlichen Verstandes. Die prajdhpiramiti mit 

Erscheinung heiflt die Weisheit nach der Erleuchtung, die Vernichtungder 

Wesenheit nur nach der Kette der bedingten Entstehung der Leerheit, und 

die durch diese Einsicht bekommene, von den erscheinenden Hannigfaltig- 

keiten entfernte Sache als blo8e Erscheinung. Red mda' ba schrieb, daB 

man die zwei Phasen der prajfiipiramita, nlmlich die zentrale Bedeutung 

und die sich daraus entfaltende Bedeutung, verstehen muB. 

Diese Erscheinungsart erlautert Tson kha pa weiter ausfuhrlich be- 

schreibend, systematisch in seiner reprlsentativen EinfUhrung in die 

Praxis,sKyesbu gsum gyi ijams su blah ba'irim pa thams cad tshah bar ston 

pa'i byah chub lam gyi rim pa  a am rim chen mo). Tson kha pa erklart da- 
bei die Erscheinung durch das Gleichnis des Trugbildes (mSyl), besonders 

Personen betreffend. Es gibt bei dem Trugbild der Erscheinung zwei Sor- 

ten. 

"param3rthasatya ist wie ein Trugbild; es besteht zwar, 

aber als wesenlos. Kbrperlichkeit u.a .  sind wie ein Trug- 

bild; sie sind an sich BunyatZ, aber ihre Erscheinung als 

Kbrperlichkeit erscheint wie bei einem Trugbild. Dieses 

beinhaltet jenes, aber jenes hat nicht immer dieses. Die 

Art des Entstehens der Bedeutung des Trugbildes besteht 

aus dem Erfassen der Erscheinung und aus dem endgultigen 

Verstehen der Biinyatl. Zum Beispiel: Ein Pferd und eine 

Kuh erscheinen vor Augen als ein Trugbild. Man sieht sie 

mit den Augen, aber erkennt durch das feine ~rkennen, da0 

sie gleich einer Erscheinung nicht existieren. ~adurch 

weifl man entschieden, daB ihre Erscheinung wie ein Trug- 

30 V g l .  40a-b. 



bild oder eine Erscheinung von Unwirklichem ist. So auch bei 

der person: Die Person erscheint als Nicht-Irrtum in sprach- 

lichem Wissen, und diese Erscheinung an sich wird durch die 

richtige Erkenntnis als wesenlos verstanden. Diese beiden 

Betrachtungsweisen verursachen die endgultige Erkenntnis: 

die Person als ein Trugbild oder eine Erscheinung des Irr- 

tums. In diesem Fall entsteht aus der richtigen Erkenntnis 

nicht, da0 man eine Erscheinung hat, und daB die Erscheinung 

an sich SiinyatZ ist, starrunt nicht aus dem MaSstab des sprach- 

lichen Gebrauches. Deswegen mu0 man die richtige Erkenntnis 

davon, ob die Erscheinung ein Wesen hat, und das sprachliche 

Wissen, das Dasein der Kdrperlichkeit, erfa0t haben. Wenn 

die Kdrperlichkeit als Erscheinung wie bei einem Trugbild 

erscheint, entsteht naturlich das Wissen im sprachlichen 

Gebrauch ohne die Bemilhung durch das Mittel des Wissens. 

Man ilberlegt oft durch das richtige Erkennen, ob es die 

Wesenheit gibt, dann entsteht das scharfe Verstandnis der 

Verneinung der Wesenheit. Wenn man danach die wieder vor- 

kommende Erscheinung betrachtet, erscheint sie wie ein 

Trugbild. Aber die Sinyata als Trugbild hat keine entschei- 

dende Erkenntnis an einem anderen Ort. Wenn man die Wesen- 

heit der Entstehung und des Verfalls in der Erscheinung des 

ein Zugehoriges Habenden (dharmln, Subjekt) durch die rich- 

tige Erker~ntnis nur vernichtet, so heiSt diese 'SiinyatH der 

bloSen Vernichtung' oder 'SinyatZ wie der Luftraum'. Danach 

erscheint die Erscheinung der Korperlichkeiten wie die We- 

senheit. Das heiBt 'SiinyatZ wie ein Trugbild' (mayopama- 

SinyatZ). So erklarten die fruheren Lehrer. Wie oben erklart, 

betrachtet der durch die Logik Ubende bei der Ubung der Ver- 

ehrung, des Umwanderns von links nach rechts (pradakgina- 

kriyi), und des Gebetes auch, ob es.die Wesenheit gibt; 

dann verneint man die Wesenheit. Mit Hilfe dieses endgill- 

tigen Verstandnisses lernt der Ubende, daS die Erscheinung 

wie ein Trugbild ist. Damit ilbt er die Ubung. Wenn der Uben- 

de diese Wichtigkeit kennt, so ubt er die 'SdnyatZ wie der 

Luftraum' in der Meditation. Kraft dessen erscheint sp3ter 

die ' S ~ n y a t ~  wie ein Trugbild'. Damit sol1 man die Art und 

Weise der Erscheinung verstehen. Wenn man in diesem Fall, 

wie oben erklart, den MaSstab des zu Verneinenden nicht 

gut kennt, und wenn man nur Einheit und Vielheit mittels 

echter Logik untersucht und die Verneinung davon betrachtet, 
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sagt man, da0 es die Person nicht gibt, oder dab Dinge vie 
Personen gleich H8rnern von Kaninchen keine Wirkung haben. 

Das ist Nihilismus. Das ist eine gro0e falsche ~ u f f a s ~ u n ~  
vom Nichts. Man mu0 verstehen, hier den Mittelweg fur das 

richtige Verstandnis zu finden. 

'Wenn es so ist, 

wie k8nnte das Dasein nicht wie ein Trugbild sein?' 

so steht im Catu+katakam3ltin dem Komrnentar ~odhlsattvayo- 

gacaryZcatubkatakafikZ zum CatuhBatakam f~lgendes:~' 

'Wenn man den pratityasamutpida richtig betrachtet, ist 

dieser wie ein gemachtes Trugbild, nicht wie das Kind einer 

unfruchtbaren Frau. Wenn jemand mit dieser Uberlegung denkt, 

da0 es das Entstehen der Veranderlichkeiten nicht gibt, 

dann schatzt er es nicht wie ein Trugbild ein, sondern 

wie das Kind einer unfruchtbaren Frau. Aus Furcht, da8 

dabei der pratItyasamutpHda zu Nichts wird, kannen wir 

seiner Meinung nicht nachfolgen. Ohne den Widerspruch 

mit dem pratityasamutplda folgen wir der Lehre vom Trug- 

bild. So wird erklart: Auch wenn man deshalb die Bedeu- 

tung vom Nur-Trugbild durch das logische Wissen, ob es 

die Wesenheit gibt, ergreift, ist es ein Fehler. Wenn man 

dagegen aber die Wesenheit durch das echte Wissen ver- 

nichtet und das Wesen SEnya wird, so begreift man die 

Sachen im ganzen als Bedeutung des Trugbildes. Dies sol1 

bestimmt entstehen. Das ist fehlerl~s!''~~ 

Dabei benutzt   son kha pa oft auch das Gleichnis von Zauberer,Stoff, 
Pferden, usw. und vom Zuschauer. Die Gleichnisse, die   son kha pa zur 
Erklarung der Erscheinung verwendet, sind nicht neu. urspriinglich finden 

wir das Zauberer (mZyZkZra)-Gleichnis im ~aficavipLatisZhasrikIprajfiZpz- 

ramitasitrap, ~,ahkZvatHrasltram und suvarpaprabhasottamasDtram usw. 

Mit diesen Gleichnissen filr die Erscheinung erklart auch Red mda' ba 

Sunyata und pratityasam~t~ida und die zwei Wahrheiten, zum Beispiel im 

Kommentar zum CatubSatakam. Aber bei frilheren Erklarungen finde ich fast 

immer statische Beispiele. Bei   son kha pa finde ich eine dynamische fur 
den Ubenden, nicht nur eine normalsprachliche erkenntnistheoretische 

31 Vgl. KIrikz 360cd. 

32 Vgl . Pekinger Ausgabe 255b-246a. 
33 
ygl. bKra kis lhun po-Ausgabe 447b-449b; Fa tsuns Chinesische ubersetzung, Taipei 
1975, 561-563; G.Nagao, Chibet Bukkyo Kenkyu. Tokyo 1954, 318-321. 
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Erklarung. 

Bei Red mda' ba gibt es ein shnliches Verstsndnis. Er verneint nicht 

das Gleichnis, "daB der pratftyasamutpada wie ein Trugbild ist, weil 

die Verneinung unnbtig ist. Wenn es auch verneint wird, wUrde man den 

Fehler begehen, den PratityasamutpZda als minder zu behandeln. Solange 

der Ubende das kostbare Einverstandnis ohne Erscheinung bekommen kann, 

verneint die Madhyamaka-Schule diese Erscheinung des Trugbildes despra- 

tit yasamutpzda nicht." " 
Also finde ich dabei eine, im Vergleich mit Tson kha pa nicht so 

stark aktive, sondern beschrsnkte Bedeutung. Thu'u bkvan erklart spater 

die Erscheinungs-Lehreder Sa skya pa-Schule im allgemeinen.35 "Wenn man 

die Erleuchtung erlangt, erlbschen die falschen Vorstellungen, nsmlich 

die Erscheinung, die Vermehrung des Wissens um das Objekt als ErSchei- 

nung und die Uberzeugung (von der Existenz) des Objektes. DafUr sol1 man 

stufenweise durch die drei Praxen Unwissen an den Tag bringen, um Er- 

leuchtung zu erlangen." Red mda' bas Erlauterung der Erscheinung gilt 

auch bei dieser Bestimmung. Das heiBt, er ist in dem Kreis von Sa skya 

pa geblieben. Also hat Red mda' ba keine Betonung der Erscheinungslehre 

wie  soh kha pa. Die Anerkennung dieser Erscheinung gefkillt den Sa skya 
pa von der absoluten Wahrheit her nicht. Zum Beispiel die Aussage des 

Philosophen Go ram bsod nams sen ge in 1Ta b a n i  San 'byed theg mchog 

gnad kyi zla zer: 

"Die echte, absolute Wahrheit Ubersteigt das Verstehen des 

gewbhnlichen Menschen. Die Erscheinung der Zweiheit verschwin- 

det von der vollkommen reinen Weisheit des Heiligen. Die Ex- 

treme von Sein und Nichts, von Ewigem und Augenblicklichkeit 

wird von ihr keineswegs gesehen. Das ist die echte, absolute 

~ahrheit. " 36 

'6 Vql. Sa skya pa 'i bka' 'bum. Vol. 13, Tokyo 1969, Ca 14a2f. : weiters 5a4: ma rfied p a ' i  
bden pa dkag tsam gyi sdad iiid med dgag de iiid dbu ma 'i rta ba mtha' thug pa yin. 
Dieselbe Richtung vertritt auch rDo sbi lha ram pa 5es rab rgya mtsho (14./15. Jh-) 
in seinem mTha' brad dbu ma chen mo'i gtanl du bya ba yah dag lha ba'i 'od 'byin. 
('Bras klu 'bum rdo sbi lha ram pa Ses rab rgya mtsho'i gsuh 'bum. New Delhi 1979, 
Ka 281-290.) 
Go ram pas Richtung ist jetzt in den Sa skya-Klostern als die reprasentative der 

Sa skya-Philosophie anerkannt. Go ram pa kritisiert in seinem Kommentar zum Madh~a- 
makivatlra!, TSO; kha pas Meinungen ausfiihrlich. Rber hier habr ich nur die repasen- 
tatlve Meinung von Go ram pa dargestellt. 
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Dabei kann Tson kha pas Lehre von der Erscheinung keinen Platz finden.17 

Red mda' ba vertritt meiner Meinung nach nur die allgemine Prhean- 

gika-Philosophie. Tson kha pa hat die grundlegenden Gedanken der m- 
dhyamaka-Philosophie von Red M a '  ba gelernt. Hierbei stimen beide U- 

berein. T S O ~  kha pa entwickelt auf dieser Basis seine eigenstlndige 

Philosophie mit der Terrninologie der falschen Vorstellung von der Wirk- 

lichkeit und der Erscheinung. Bei ihm finden sich splter schon hohe in- 

tellektuelle Analysen und Betonungen, die wie durch einen ins Wasser 

geworfenen Stein Wellen entstehen lassen, die sich ausbreiten und wieder 

zurilckkommen. 

"Diesbez i ig l i ch  gibt e s  noch mehrere Probleme. Ich habe m i n e  Untersuchung nur vom 
r e l i g i o s e n  Stat~dpunkt aus d a r g e s t e l l t .  Das Absolute und s e i n e  Wirkung oder d i e  Er- 
hebung nach der  Wahrheit und d i e  Entfaltung aus der Wahrheit und auch M~BverstSnd- 
n i s s e  mdchte i c h  In einem anderen Hahmen behandeln. 





THE D & A N ~ R G A  SECTION OF THE 
AND ITS  INTERPRETATION BY T I  BETAN COMMENTATORS 

(WITH SPECIAL REFERENCE TO BU STON RIN CHEN GRUB) 

by 
L.SCHMITHAUSEN (Hamburg) 

The Path of Vision (or Insight) (darhanam~rga, mthoh lam)' is the 

first immediate and truly adequate full comprehension of Truth by a giv- 

en person, or arising in a given stream of personality. It ie the phase 

which for the first time eradicates Defilements (kleba, iion m ~ i i a ) , ~  or 

Obstacles (Zvarapa, sgrib pa),) though, it is true, not yet all of them. 

But even the further stages of (at least the Supramundane) Path largely 

consist in a kind of repetition of the darkanamhrga.' The latter may 

thus well be called the decisive stage of the Buddhist Path to Salvation 

While investigating a certain line of thought in the Yoglclra treat- 

ment of the darLianamlrga," I had to deal with the exposition of this 

subject in the Abhidharmasamuccaya (mkon pa kun btus = A S ) '  ascribed to 

Asanga. In addition tothe Indian commentary, viz. the~bhidharmasamuccaya- 

1 Cp., e . g . ,  E.Frauwallner, Die Philosophie des Buddhismus. 3.Aufl. Berlin 1969, 127 
and 331; Abhidharma-Studien 111. WZKS 15, 1971, 83f. and 86ff.: A.V.Guenther, Phi- 
losophy and Psychology of the Abhidharma. 2nd rev. ed. Delhi 1974, 195ff., 221ff.. 
L.Schmithausen, Zur Struktur der erldsenden Erfahrung im indischen Buddhismus. 
Transzendenzerfahrung, Vollzugshorizont des Heils. Brsg. v .  G . O b e r w r ,  Wien 1978, 
104ff. and IlOff. 

E.g. ~ijnaptindtratisiddhi. Trad. L.de La Vallae Poussin, vol.2, Paris 1929, 590. 

' See references in n. 1. 

A detailed exposition of the result of this investigation will be presented in a 
later publication which is still in progress. 

AS 66,3-68,2; ASt 110bl - 1 1  lb5. The Sanskrit text of the passage is not preserved in 
manuscript form; what we findinpradhan's edition isonly the editor's reconstruction, 
mainly from the Chinese, with the helpofthe pratikas includetin the ASBh. Additional 
help for - at least approximately - restoring the original wording is offered by a 
quasi-quotation in W- 347.1-5, 7-14, and 2Of. - AS 67,5-13 does not form part of 
the text of the AS but belongs to the ASBh (see n.52). 
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b h a s y a 6  ascribed to one Jinaputra by the Tibetan tradition,6a there are 

several autochtonous Tibetan commentaries on the A S .  So far, I have 

examined five Tibetan commentaries, viz. those written by Bu ston Rin 

chen grub7 (1290-1364), rGyal tshab Dar ma rin chene (1364-1432), BO 

don pag chen Phyogs las rnam rgyalg (1376-14511, gSer mdog pap chen 

&kya mchog 1danl0 .(I 428-1507), and Mi pham 'Jam dbyans rnam rgyal rgya 

mtsho" (1846-1912). As for the passage concerned, Bo don's comrnentary12 

is by far the most detailed one; next in length and substance are the 

commentaries of Bu ston" and &kya mchog ldan, l4 whereas rGyal tshab 

rje's15 is significantly shorter and less substantial. Mi pham's commen- 

tary to the passage16 is hardly more than excerpts from A s  and A s B h .  

In the present paper, I shall limit myself to a discussion of B u  

s t o n  s commentary on the passage, and to a provisional one at that. 

The other Tibetan commentaries will be referred to only occasionally. 

In order to understand and evaluate Bu ston's explanations it is, how- 

ever, necessary to see how the topic of d a r k a n a m l r g a  is treated in the 

basic text itself as well as in the Indian commentary which is of course 

authoritative for the Tibetans. This means that I have to begin with an 

outline of the d a r 5 a n a m Z r g a  section of the AS and the A S B ~ .  

The paragraph o n  darkanamirga i s  e x p l a i n e d  i n  ASBh 76,19-78,22 ( =  5 8 5 )  ; Peking 
T a n j u r ,  Sems t s a m ,  S i ,  6 9 a 3 f f .  and 2 5 9 a 4 f f .  

6 a ~ o r  o t h e r  a s c r i p t i o n s  s e e  J.W.de Jong ,  i n :  TP L I X ,  3 4 0 f .  (= B u d d h i s t  S t u d i e s  by  J . W .  
d e  Jong,  e d .  G.Schopen, B e r k e l e y  1979,  6 0 2 f . ) .  

' Chos mhon pa kun l a s  b t u s  k y i  f i k  rnam b l a d  E i  m a ' i  'od z e r  ( T h e  C o l l e c t e d  Works o f  
Bu s t o n .  Ed. Lokesh Chandra,  vo1.20 ( V A ) ,  New D e l h i  1971,  7 9 f f . ) .  

Legs  par b i a d  pa c h o s  h o n  rgya  m t s h o ' i  s i i h  po ( ~ s u h - ' b u m  o f  r G y a l - t s h a b  Dar-ma-rin- 
c h e n ,  b l o c k p r i n t  preserved  i n  t h e  S t a t e  L i b r a r y  o f  B e r l i n ,  vo l .Ga ,  second p a r t ) .  

9 Encyclopedia T i b e t i c a  (The C o l l e c t e d  Works o f  Bo-doh Pan-chen ~hyogs-las-rnam-rgya1.). 
vo1 .16 ,  New Delh i  1970. 

lo Dam pa ' i  c h o s  mhon pa kun l a s  b t u s  pa ' i  rnam par  bSad pa rNa1 ' b y o r  spyod g tuh  rgya 
m t s h o ' i  r l a b s  k y i  phreh ba.  The Complete  Works ( G s u i ~  'bum) o f  ~ s e r - m d o g  Pan-chen 
hkya-mchog- ldan .  V o l .  14 ,  Thimphu ( B h u t a n )  1975,  1-340. 

u 
mhon pa kun  b t u s  k y i  rnam g r a i s  sna t s h o g s  b i a d  pa. C o l l e c t e d  W r i t i n g s  o f  'Jam-mgon 
' J u  Mi-pham-rgya-mtsho. Vo1 .70 ,  Gangtok 1975,  4 0 1 f f .  

L2 BO doh 658,6-699,5.  As a l s o  i n d i c a t e d  i n  t h e  e d i t i o n ,  a  p i e c e  o f  t e x t  r e a c h i n g  from 
692,4 t o  696,6 i s  misp laced  (it h a s  t o  b e  i n s e r t e d  i n  7 0 1 , 2 )  and b e l o n g s  t o  t h e  
s e c t i o n  o f  t h e  bhZvanZmZrga. 

l5 rCyal  t s h a b  154b3-156bl.  

M i  pham 466,2-468,s .  
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The Abhidharmasamuccaya offers four definitions, orcharacterizations, 

of the darkanamlrga, three being styled a "summary" (samisatab," mdor 

bsdu na), the fourth being "detailed" (prabhedatab," rab t u  dbye nb). 

~ l l  these definitions can be traced back to other, mostly clearly older, 

sources, though to this a proviso applies in the fourth case. 

The f i r  s t  definition characterizes the darkanamirga as "a concen- 

trative absorption and comprehension ... consisting in non-perception, 
or non-apprehension" (anupalambhab samIdhi4 prajiii ..., mi dmigs paIi 
tih he 'dzin dah Ses rab . . . )  ,Is i.e., as another passage of the AS" 

makes clear, non-perception of [the dichotomy of] what is apprehended 

and what apprehends (grahya and grzhaka, gzuh ba and 'dzin pa),i.e.of 

object and subject imagined as separate entities. 

This definition of the darkanamlrga as "non-perception" or "non- 

apprehension" (anupalambha), reminiscent of the terminology of the Pra- 

jiiZpiramitl,21 closely resembles the characterization of the darkana- 

mlrga found in the YogZcira works ascribed to hIaitreya(nlthala and es- 

pecially in some verse fragments closely related to these, one of which 

is actually quoted in the AS as stemming from a SGtra.2' According to 

the Maitreya texts, "non-perception" does not mean complete cessa 'on 

of all experience but only cessation of ordinary experience, viz. ex- 

perience dichotomized into object and subject, this cessation resulting 

at the same time in the manifestation of non-dichotomic absolute reali- 

ty (dharmadhztu, chos dbyihs) . 24 
The s e c o n d  definition of the AS describes the darSanamlrga as a 

comprehension in which what is cognized and what cognizes are completely 

"AS 66,6 = AS 347,2; ASBh 77,l has prabhedaiah. 

See E.Conze, Materials for a Dictionary of the Prajfiipiramiti Literature. Tokyo 
1973, 35f. 

22 Cp., e.g., Mahiy&asirtrilankira XI.47d; ~adhyantavibhiga (ed. Nagao) 1.7-8; Dharma- 
dharmatZvibhiga (ed.Nozawa) 15,8-10 (+  48,21ff.) und 17,7ff. 

Z3 AS 82,23; in MahHyZnasamgraha (ed.Larnottel 111.17 the same verse is traced to a 
Yogavibhlga which is ascribed to Maitreya by Kuei-chi (cp. R.YBki, Yuishiki-gaku 
Tenseki-shi. Tokyo 1962, 60).- Another pertinent verse is quoted, without indication 
of its source, in ~rimikikibhig~a (ed. L6vi )  42,s-8. 

24 Cp., e.g. , ~ahiy&asirtrilankdra XIV. 23f f. and VI. 7-8; Dharmadharmatsvibhiga 15.9f. 
(+  49,2f. 1 .  
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the same,or:alike ( s a m a s a m l l a m b y S l a m b a k a j r i i n a ) .  

 his expression stems from the Sravakabhiimi '' where it is, however, 
not applied to the darbanamsrga but to the consummation of a certain 

stage of the Preparatory Path, a stage at which the mental activity 

which investigates the four Noble Truths makes i t s e l f  its object and, 

starting from the perception of its o w n  impermanence, comprehends the 

four Noble Truths is bearing also on i t s e 1 f , or, to look at it f 
another point of view, comprehends even itself as also being character- 

ized by these Truths. " In the ~ahzyznasaygraha, '' as in the AS, the same 
expression is used but now, in contradistinction to the ir~vakabhlmi, 

applied to comprehension free from imaginative and conceptualizing ac- 

tivity (nirvikalpa-jESna), i.e. to the darbanamzrga. In this case, the 

expression should mean, in analogy to its usage in the hr~vakabhiimi, 

that the nirvikalpa-jfizna, the true essence of which is True Reality 

(tathata, de bfin did), comprehends this tathata' as its o w n  essence, 

or comprehends i t s e l f  as being, on the absolute level, nothing but 

this tathatZ. 

There can be no doubt that this definition, like the preceding one, 

is, in spite of its terminological roots in the ir~vakabhiimi, essential- 

ly MahZyZnist. But it is expressed in p o s i t i v e  terms, in contrast 

to the first which is negative. 

The t h i r d  definition of the AS" characterizes the darbanamsrga 

as comprehension cognizing dharmas 

1 )  in the case of one's own person, without applying the conven- 

tional notion of "living being" (sattva); 

2 )  again in the case of one's own person, without applying the 

conventional notion of "dharmas"; 

3 )  in the case of everybody and everything, without applying 

either notion. 

'' AS 66,4 = ASBh 76,20 (-Zlambana- has to be changed into -8lambaka-: cp. the fol- 
lowing note and ~rimkikHbhi$ya 43,18 where we should of course read samaelambyi- 
lambakap). -ASt 1 lob2 renders the compound by dmigs par bya ba dari dmigs par byed Pa 
mtiam pas mnam par kes pa, possibly implying an interpretation similar to that of the 
ASBh (76,20f.; cp.n.50). 

as Ed. Shukla (Patna 1973), 499.7f. and 13. 

'' Ib. 498,2ff. 
"111.9 (p.53,6f.). 
29 
AS 66,s ( =  ASBh 76,21 f . ) : pratyltmam-apan?tasattvasa~keta-dharmasa~eta-sarvatO- 'pani- 
tobhayasa&etilambanadharmajfiinam api tat. Ast 110b2f.: so so rai la sems can gyi 
brda dai I chos kyi brda bsal ba dai I thams cad du gii gati brda bsal ba la dmigs P a ' i  
chos kes pa'ari de yin no 1 1 .  
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  his definition, almost unintelligible in the wording of the A S ,  ie 

taken from the Vinikcayasa~lgraha~i section of the ~ o ~ l c l r a b h ~ r n i *  where 

it is found in a more extended form. It analyzes the d a r ~ a n a m ~ r q a  into 

three successive comprehensione the firet two of which, to eay it in 

other words, cognize the conetituents of one's o w n  p e r  s o n  under 

the aspect of "Essencelessness of Person" ( p u d g a l a n a i r Z t a y a ,  g a b  z a g  91 

b d a g  m e d )  and under the aspect of the "Eesenceleeeness of d h a r m a s "  ( c h o s  

k y i  b d a g  m e d ) ,  respectively, whereas the third moment extends this two- 

fold insight to a l l  d h a r m a s .  This definition can be characterized as 

a kind of combination of a typically (though not exclusively) "Hlnayi- 

nist" and a specifically MahSySnist element, and as using, though etill 

rather economically, an analytical pattern. 

The f o u r t h  and most detailed characterization" looks purely 

"HinayZnist" and describes the d a r k a n a m z r g a  as a process of sixteen mo- 

ments, the number sixteen resulting from the fact that it is now the 

traditional four.Noble Truths that are regarded to be its object and to 

be cognized successively, each of them, again, requiring a set of four 

cognitive phases. Structurally and also terminologically, this descrip- 

tion agrees with the d a r . 4 a n a m z r g e  theory of the VaibhSgika~.~ But the 

concrete interpretation3' of the functidns of the four phases, actually 

given for one but valid for all four Truths, is, in the AS, highly arti- 

ficial and completely different from the more natural one offered bythe 

Vaibhs~ikas, and it is not known to me from any source prior to the AS. 

According to the AS, the firstphase,viz. the d h a r m a j i i l n a k . $ S n t i  ( c h o s  

S e s  pa ' i  b z o d  p a ) ,  is an undefiled immediately perceiving comprehension 

of the respective Noble Truth itself.34~hrough it one abandons the De- 

filements to be abandoned by the [first] vision of that  ruth.^ The sec- 

ond phase ( d h a r m a j f i l n a ,  c h o s  6 e s  p a )  is an immediately perceiving compre- 

hension of the Liberation from Defilements effectuated by the first ~hase." 

Yt Zi 72b3ff. 

66,6-10; cp. M- 347,Z-4. 

Cp. Abhidharmakokabhlqya, ed. Pradhan (Patna 1967) , 349,19f f. ; E. Frauwallner, Abhi- 
dharma-Studien 111, WZKS 15, 1971, 03ff. 

3 3 ~ ~  66,12ff.; c p .  A 347,7ff. and ASBh 77.2ff 

34AS 66,15 = ASt lllal: sdug bshal  gy i  bden pa mion sum du 'gyur ba'i zag pa m d  pa 'i 
kes  r a b  - duhkhasaty(apratyaks)Znubhiviny anssravd prajfia ( c p .  AAA 347,8 and ASBh 
77,3f.). 

= A S  66,15f. = ASt lllal: gah g i < s >  sdug bshal mthoh b a s  sp& bar bya ba ' i  hon mohs 
pa spoh ba s t e  yay; dufikhadarkanaprahltavya? kle5am pra jahat i  f c p .  AAA 347,Bf. and 
ASBh 77,4f.). 

)6 AS 66,17f. = AAA 347,9f. : yena jriZnena hgintyanantaraq, vimuktim s i k g Z t k e r o t i .  



The third phase (anvayajfianak+anti, rjes su rtogs par kes pa'i bzod pa) 

cognizes the first two phases, " and the fourth phase (anva~a jfiHna, rjes 

sU rtogs pa 'i ies pa) confirms the third. 38 Thus, the first two phases 

comprehend an object (grahya, gzuh ba, viz. the respective Truth and 

Liberation), the last two comprehend the subject (grzhaka, 'dzin pa, 1.e. 

comprehension itself).3g 

There can hardly be any doubt that these four definitions or descrip- 

tions of the darsanamarga offered by the A S  are heterogeneous, both 

historically and from the point of view of content. Some even seem to 

be contradictory, esp. the first definition which has to be understood, 

in the light of its sources as well as of the A S  itself, as definingthe 

darkanamarga as non-perception or non-apprehension of grzhya and grzha- 

ka, and the fourth which expressly declares the dardanamarga to consist 

in comprehensions of grlhya and of grzhaka, respectively. It seems that 

the author of the AS has simply j u x t a p o s e d  several heterogeneous 

definitions of darkanamzrga he had found in his sources (perhaps reinter- 

preting the last one for reasons I could specify only hyp~thetically~~). 

In juxtaposing these heterogeneous definitions, the author of the Ashas, 

however, quite apparently arranged them according to a deliberate prin- 

ciple, proceeding from the apophatic and unitary to the cataphatic and 

analytical, and at the same time from the purely Mahiyznist to themixed 

and finally to the essentially "Hinayanist" characterization. But beyond 

this attempt at systematically a r r a n g i n g  the materials, there does 

n o t  seem to be any attempt at uniting the heterogeneous elements into 

a philosophically or doctrinally c o h e r e n t  system. 

Several patterns by means of which this could have been achieved 

had already been developed in different passages of the YogScarabhUmi. 

One of these patterns was the distribution of different descriptions of 

the darkanamsrga to different Paths of Salvation: to that of the ;rim- 

kas (and Pratyekabuddhas) on the one hand, and to that of the Bodhisatt- 

vas on the ~ther.~' In the AS, too, there are, indeed, one or two pas- 

" AS 66,19f. = ASt 11 la3f. : . . . sdug binal la chos ies pa 'i bzod pa dah I sdug bshal 
la chos ses pa ... mhon sum du 'gyur ba'i zag pa med pa'i Qes rab duhkhe dharmar 
16Znaksin tau duhkhe dharma ji5Zne ca . . . pratyakqinubhZviny anZsravZ prajfiZ (cp. AdA 
347,lOff. and ASBII 77,101. 

'' AS 66,22 = AAA 347,12: yena jfianena tan anvayajflZnak+Sntim avadhirayat i .  

"AS 67, lf. (read dharmajdhak~intijninalr wlth ds~h 77.13f. and ASt 1 1  la5 <chos> ies 
pa'i bzod pa dah ses pa rnams kyis) . 

"For this I ha\,e to refer to the study in progress mentioned in n.4a. 
41 E.g. Bodhisattvabh6mi (ed. Dutt, Patna 1966) 25,22ff. - For a detailed exposition 
and discussion of this and the following ttleorles and passages, I must, once more, 
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sages favouring such an interpretati~n,*~ but they are just another hat- 

erogeneous element not applicable to the present paesagewhichby choos- 

ing the merely formal distinction of *summaryn and "detailed" eeem6 to 

preclude any material distinction. 

According to another model, the d a r k a n a m z r g a  proper consists in 

the ~ahgyanist uniform awareness of True Reality   tat hat^, d e  b l i n  f i i d ) ,  

and the "Hlnayhistn type of d a r i a n a m l r g a  is nothing but a subsequent 

analytical conceptualization. This model, too, is hardly applicable to 

the AS because in another passage of this textS4 it is clearly stated 

that not only this subsequent conceptualization but also the d a r b a n a -  

m z r g a  proper consists of 16 moments. 

A further model tries to cope with the difficulties by distributing 

the different characterizations of the d a r S a n a m H r g a  to different levels 

of establishing Truth." But this model, too, can hardly be intended by 

the merely formal distinction of "summary" and "detailed" definitions 

in the A S .  This distinction leaves us with the result that the author 

of the A S  has, at least in the present context and perhaps with the ex- 

ception of the reinterpretation of the nHlnayZnist" detailed description, 

cdnfined himself to collecting and arranging heterogeneous traditional 

materials without achieving, or even attempting, doctrinal consistency. 

This task was, as it were, left to the commentators. 

The ~ b h i d h a r m a s a m u c c a y a b h S ~ y a  ( A S B ~ ) ,  goes beyond the 

AS mainly in two ways: 

Firstly, it shows a tendency towards assimilating the content ofthe 

four characterizations to one another. Of primary importance in this 

context is its interpretation of 'the fourth description, i.e. of the 

d a r k a n a m l r g a  in 16 moments: The A S B ~  takes the first moment of each set 

of four as a perceptual comprehension not of the respective Truth itself 

r e f e r  the  r e a d e r  t o  t h e  p r o s p e c t i v e  publication announced i n  n.4a. 
42 C p .  e s p .  AS 9 4 , 7 f f .  ( 1 . 8 :  p r a t i v e d h a v i k e g a h l ) .  

4 3 E . g .  yt z i  3 0 2 b 4 f f . ;  'i 1 S a S f f . ;  c p .  a l s o  Z i  7 3 a 5 f f .  

" A S  9 3 , 9 f f .  = ASt 1 3 1 a 5 f . :  ta t t vZbh isamaya4  kata* I gah mthoh b a ' i  lam g y i  sems k y i  
skad c i g  b c u  d r u g  po dag t h o b  pa 'o (=  *yah & a & a d a r k a n a ~ r g a c i  t t a k s a p a p r a t i l a m b h a +  I 
mthoh b a ' i  lam l a  n i  sa tyavyavas thapanany  a b h i s a m a y 5 t i k h i  s a m v r t i j f i a n b i  p r a t i l a -  
b h a t e ,  na t u  s a p u k h l ' k a r o t i  ( c p .  ASBh 1 2 2 , l B f f .  1 .  

45 Yt Z i  123b6 ( f f . ) ;  c p .  Bu s t o n  5 7 0 . 6 f f .  
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in the concrete-collective sense of all individual factors as character- 

ized by that Truth, but as a comprehension of the uniform t r u e  e s -  

s e n c e  ( t a t h a t z ,  d e  b f i n  f i i d )  of that Truth." And the second moment 

of each set is understood as referring to the "transformation of the ba- 

sis" ( ; b r a  y a p a r i v f t t i  , g n a s  g y u r  p a )  " which, as another passagew sug- 

gests, is to be understood as that same t a t h a t a ,  although now freed from 

the respective Defilements. 

In this way at least these two phases have become, to a certain ex- 

tent, compatible with the first three definitions of the A s .  Astothese, 

the A S B ~  does not seem conscious of any incompatibility between them. On 

the contrary, it suggests that they are to be understood to refer to dif- 

ferent aspects of one and the same experience. The f i r s t  definition is 

interpreted as intending what I would call the f o r m a l  aspect of the 

d a r b a n a m z r g a ,  viz. its being a synthesis of mental calmness ( S a m a t h a ,  

ii g n a s )  and clear insight ( v i p a g y a n ; ,  l h a g  m t h o h )  free from imagina- 

tive, conceptualizing and reflecting activity ( v i k a l p a ,  r n a m  p a r  r t o g  

p a ) . "  The explanation of the s e c o n d  definition can be understood as 

clarifying what is the c o n t e n t  of the d a r k a n a m z r g a ,  viz. t a t h a t ; ,  

this time, it is true, characterized by the non-existence of g r z h y a  and 

g r Z h a k a , 5 0  whereas the t h i r d  definition seems to be interpreted as 

stressing what is n o t  the content of the d a r k a n a m a r g a ,  viz. the n i -  

m i t t a s  ( m t s h a n  m a ) , "  i.e. the pseudo-objective correlates of v i k a l p a .  

Thus to the A S B ~  the main difference between the definitions would 

lie in their indicating different aspects of the d a r b a n a m z r g a ,  and, of 

course, in the different degree of their analytical elaboration. The 

46 ASBh 7 7 , 2 f f  .' : t a t r a  d u p h e  dharmajriZnakg3nt ih  . . . d w h a s a t y e  t a t t a t h a t l - p r a t y a k s l n u -  
b h z v i n i  . . . pra jnH. 

47 ASBh 7 7 , 6 f f . :  tayH k g a n t y a  ... p a r i v a r t i t a  HSraye t a d a n a n t a r a ~  yena jnZnena t l m  
I 4 r a y a p a r i v q t t i p p r a t y a n u b h a v a t i ,  t a d  "dubkhe dharma jiiznam" i t y  u c y a t e ;  cp.  
a l s o  7 8 , 1 3 .  

" Cp. ASBh 7 7 , 1 2 f .  s a y i n g  t h a t  t h e  [~uprarnundane]  P a t h ,  i n s o f a r  a s  it b e l o n g s  t o  t h e  
dharmajiiZna group ( i . e .  t h e  f i r s t  and second moment o f  e a c h  s e t ) ,  h a s  t a t h a t l  f o r  
i t s  o b j e c t  (dharmajiiZnapakgasya mzrgasya t a t h a t z  v i s a y a h )  ; c p .  a l s o  Bu s t o n  581,6:  
ma_? q m l  t e  ( bden pa ' i  d e b 2 i n i j  i d gnas  g y u r  d e  ( t e x t :  t e )  ( S z k y a  2 2 5 , 7 f .  : 
a-- -  - - -=  dharmata ( = t a t h a t l )  i s  t w o f o l d :  pure b y  n a t u r e  and pure i n  t h e  s e n s e  o f  b e i n g  
f r e e d  from [ a c c i d e n t a l ]  i m p u r i t i e s ;  i n s i g h t  i n t o  it i s  [ a c c o r d i n g l y ]  a l s o  t w o f o l d :  
dharma [ j i jZnalk$,5nt i  and dharmajijina" ( c h o s  i j id  l a  griis t e  I rai b t i n  rnam dag g i  
dafi I g l o  ( t e x t :  b l o )  b u r  rnam dag  g i  ' o  1 1  d e  S e s  pa l a  yati # i s  t e  I c h o s  bzod pa 
dah I c h o s  S e s  s o  j l )  . 

sa A S B ~  7 6 , 2 0 £ .  : t e n a  grZhyagrahakZbhSva t a t h a t z p r a t i  v e d h z t  . 
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secondary importance of such differences in the view of the Aseh - and 
this leads us to the second important contribution of the A S B ~  going 

beyond the AS itself - is evinced by its assertion that the whole pro- 
lix treatment of the d a r b a n a m z r g a  in the AS is only a makeshift ( v y a -  

v a s t h l n a m z t r a )  for the Sake of instruction and preparation, the real na- 

ture of the supramundane state of the d a r k a n a m l r g a  being acceesible to 

personal experience only.'' 

Inspite of these important contributions to a doctrinally consistent 

interpretation of the AS, the ~ s s h  does not, at this point, discuss the 

question whether there is any difference between the d a r l a n a m a ' r g a  expe- 

rience Of the Bodhisattvas and that of the krlvakas (as one would be in- 

clined to assume on the basis of other passagess') and in what relation 

the definitions of the AS stand to this difference. 

This problem leads me to B u  s t o n .  

The first thing to state is that Bu ston makes ample use of the ex- 

planations of the ~ s e h ,  sometimes rendering them more explicit, as,e.g., 

in the case of the first definition where he expressly states that n i r -  

v i k a l p a  in the ASBh corresponds to a n u p a l a m b h a  in the AS. " 
Sometimes Bu ston supplies additional word-explanations, a5, e.g., 

when analysing the compounds d u h k h e  d h a r m a j r i i n a k g i n t i ,  et~.'~ Such ex- 

planations are usually helpful but occasionally questionable, e.g. when 

he understands the last words of the third d e f i n i t i ~ n ~ ~  as a separate, 

positive element, interpreting the word c h o s  ( d h a r m a )  as referring to 

= A S B ~  77,23ff .  (= 5 85C which, al though it has somehow c r e p t  i n t o  t h e  Chinese ver- 
s i o n ,  has t o  be included from t h e  t e x t  of theASon the  b a s i s  of A S t ) .  

" BU s ton  580,4: . . . rnam p a r  m i  r t o g  pa dmigs p a ' i  rnam r t o g  g i  #en p o r  gyur p a s  
m i  dmi q s q g  . . . ======-=--_ 

55 Bu s ton  581,2f. ;  of  t h e  two analyses  of t h e  compound d h a r m a j r i h a k ~ h t i ,  it is  ob- 
v ious ly  t h e  second one ( (chos)  5es p a ' i  db& du byas nas  sdug bden l a  bzod pa)  which 
s u i t s  t h e  p e c u l i a r  i n t e r p r e t a t i o n  of t h i s  term given i n  t h e  AS (AS 66,13ff . :  dharma- 
jirinam ka tamat I prayogamirge . . . dharmaviciraoi  jirinam I k g h t i b  katami 1 p b a v i -  
cirapirn adhipatim k r t v a  . .: du$khasaty(apratyakg)dnubhivini . . . p r a j h i  1 ; t e x t  
changed acc.  t o  ASt and AAA 347 ,7 f . ) ;  t h e  f i r s t  ana lys i s  (chos ky i  de kho na h i d  
Ses  p a ' i  p h y i r  bzod p a ) ,  on tile o t h e r  hand, agrees ,  a t  l e a s t  s t r u c t u r a l l y ,  with the 
a n a l y s i s  of  t h e  term given i n  AbhidharmakoBabhZ~ya 350,5 (dharmajfi&irthaq, k g h t i b ) .  

56 See n.29. 



the tat hat^.'' Such an interpretation is hardly justified, neither by 

the wording of the AS nor by that of its Source, the Viniscayasamgraha- 

Another example is Bu ston's explanation of the word d h a r m a  in the 

expression d u h k h e  d h a r m a j f i a n a k ~ i n t i ,  where he takes it to indicate the 

specific and common features [of the entities included in the Truth of 

Suffering] expounded in the Siitras, viz. impermanence, etc.59 This in- 

terpretation, though reconcilable with the Tibetan text of the  AS,^^ is 

at variance with the interpretation of the AsBh,61 which is almost cer- 

tainly right in understanding d h a r m a  in this passage as "doctrinal texts 

(dealing with the Truth of Suffering)". 

1t is, however, other aspects of Bu ston's commentary which are more 

interesting. 

Although Bu ston  reproduce^,^^ almost literally, the remarks of the 

~ s s h  on the makeshift character of all analytical treatment of the d a r j a -  

n a m z r g a ,  he himself seems to take the analytical description in the AS 

much more seriously: 

When explaining the detailed analysis (=fourth definition) of the 

d a r 9 a n a m l r g a ,  Bu ston points out that the statement of the Asb3 that the 

first two phases of each set comprehend the object, i.e. the t a tha tZ ,@'  

whilst the last two phases comprehend the subject, i.e. [the respective- 

ly preceding phases of] correct comprehension ( y a h  d a q  p a ' i  y e  Bes,  s a m y a g -  

j f ~ l n a ) ~ '  [itself], e x c  1 u d e  s [by its wording] both the theory that 

the d a r k a n a m z r g a  does not have any finite entity as its object65 as also 

the view of A bhya (Abhayskaragupta) who explains this statement of the 

A S  in the sense of [comprehension of] the E s s e n c  e l e  s s n e s  s of 

Bu s t o n  5 8 0 , 6 f . :  ... b d g  ste I ' d u  5 e s  &s_a_i b a  ste I ma d m i g s  p a r  g t o g s  (read r t o g s )  ---- 
pa dah ( ! )  I d e  b i i n  g i e q s  p a ' i  +s_ d e  E f T i  fiid S e _ s _ p g 1 o  I ( .  ---- ------ 

'a See n . 3 0 .  

" B u  s t o n  5 8 1 , 3 :  d e l i  dbari d u  b y a s  a l i  c h o s  m i  r t a g  pa l a  s o g s  mdo s d e  l a s  &s_t_gnpg ----------------- - - - - - - - - 
r a h  m t s h a n  s p  y i  rntshan I~qEs_-zi-f7======= - - - - - - - - 

6 0 A S t  110b7:  s d u g  b s h a l  g y i  b d e n  p a ' i  dbah  d u  b y a s  pa ' i  c h o s  b s t a n  pa rnams s o  1 1 .  
61 ASBh 7 7 , 2 :  d u b k h a s a t y d d h i k z r i k a  s i t r 2 d  i d  h  a  r m  a  ; cp. also the Tibetan translation 

( ~ i  69a8) : s d u q  b s h a l  g y i  [ s ]  b d e n  pa ' i  dban  du  b y a s  pa ' m  d  o  1  a  s o  CJ s p  a  ' i 
c h o s  ... 

62 BU s t o n  5 8 3 . 3 f f .  

6 3 ~ ~  67,lf. (see n . 3 9 ) .  

64 cp. ASBh 7 7 , 1 2 f .  

6 5  BU s t o n  5 8 2 , 3 f .  : ' d i s  m thoh  l a m  c h o s  c a n  y u l  d u  mi b y e d  z e r  ba  b s a  1 i i h  I . . . accord- 
ing to my colleague Tsultrim Phuntsog, c h o s  c a n  means k u n  rdzob b d e n  pa (which 
would, in the present context, especially consist of samyag jndna  in opposition to 
t a t h a t a  = c h o s  f i i d ) .  



~arkanamsrga eection of the Abhidharmamcc4ya 269 

both object and 

Moreover, Bu ston precedes the presentation of his own interpretation 

of the wording of the AS with a section where he refutes other theorlee 

of how to understand the purport of the darkanamlrga section of the A S ,  

discarding, in favour of the 16 moments theory, the opinions that the 

darkanamzrga consists of one,bba two, or four moments only. 6' BU ston 

does not specify these theories; they are, however, more extensively de- 

scribed and discussed in the commentaries of Bo doh" and dSakya mchog 

ldan16' but a detailed investigation of this matter would exceed the 

limits of this paper. 

Finally, at the end of his commentary on the dar$anami5rgaI Du ston 

adds a paragraph70 in which a theory suggested by a passage of the Vi- 

nib~a~asaq~~rahar~i'~ (and there connected with the theory of the dariana- 

mZrga as consisting in three successive phases) - viz. the theory that 
the four groups of Defilements (klesa, Eon mohs) to be removed by the 

first Insight into the four Noble Truths, respectively, are removed s i -  

m u l t  a n e o u s l y  - is refuted in favour of the 16 moments theory which 
asserts their g r a d u a l  elimination. 

On the other hand, the analysis of the Vaibhsgikas, which agrees vith 

the fourth theory of the AS in acknowledging 16 moments (though limiting 

the darkanamzrga to the first fifteen moments and grouping the sixteenth 

66 BU ston 582,4: . . . A bhya I gzuh 'dzin rai, bfin med pa la 'chad pa 'ah bsal lo 1;. 
Cp. Abhaylkaragupta, Munimatllapknkara (Peking-Tanjur, dBu ma, Hal, 243aBff., where 
the passage under discussion (viz. AS 67,lf.) is explained as expressing that "rn 
the [darkanamZrga] object and subject are comprehended t o  b e  w i t h o u t  e s  - 
s e n c e (nihsvabhHva) " (b2: 'dir gzuh ba dah 'dzin pa dag rah bfin med pa hid du 
rtogs so 1 1  ) .  - The position of Abhayakaragupta seems to have been accepted by Bo 
doh, who glosses the passage AS 67,lf. accordingly (697,2): ... chog $q& <g chos 
Ses --- k _ y i ~  ---- 4 i t j  ---- (read: giuh) r a h b i i n m e  d p a  r rtppg la7=242 rjes 

- C L  * 5:s kyilsl 'dz_jn ~g r a n b-5 i n m e d p a  r rt_ggz s_g [Tr-~p. also Bo don 689,s --- ------ ----- -- ----- -- 
stating that anupalambha (AS 66.3) does not mean not perceiving anything at all but 
means comprehension of object and subject as lacking essence: ... ~ i _  - - dm&qs_ - - - - - ea_ - - f e s  
pa yah ci yah mi dmigs pa min gyi < /  > bzuh (read: gzuh) 'dzin rah bfin med par . . . 
ies pa yin la I . . . 

66 8 Cp. also AAA 347,21ff. and esp. 26ff. 
6 7 ~ u  ston 579,l-4; cp. also 578,4ff. referring to statements on the darkana~rga 
occurring in other texts/systems (gtuh gian) . 

6e Bo doh 662,5f f., adding (665,2ff.) a theory according to which the darsanamgrga 
consists of e i g h t  moments. 

69~akya 224.5ff. (one moment); L25,4f. (two moments) ; 226,4f. (four moments). 
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with the b h H ~ a n H m 3 r g a ' ~  ) and in using for them the same terms, is grouped 

by BU ston under the heading of "positions to be established or affirmed" 

( g i a g ) ,  along with the exposition of the As itself but expressly set off 

f ram it as not forming part of the AS 'S own system. 73 In another passage, 74 

by the way, BU ston states that the system of the kr~vakas, though not 

primarily and clearly set forth in the AS, is largely in agreement with 

[the doctrine of] this text. 

The t h r e e  " s u m m a r y "  d e f i n i t i o n s  of the A s  are regarded 

by Bu ston as describing the n a t u r e  ( h o  b o )  of the d a r i a n a m i r g a 7 5  (i.e, 

of the d a i s a n a m h r g a  as a whole, and therefore of a n y  of its moments), 

thus n o t  at all as a l t e  r n a t i v e  s to the 16 moments theory. 

For the t h i r d  theory of the AS, this seems to imply that Bu ston un- 

derstands it as not referring to three successive moments but to three 

a s p e c t s  of the d a r i a n a m z r g a  which would be included in e a c h  of the 

16 moments. 

Let me now return to the question which could not be answered in 

the case of the A S B ~ ,  viz. the question whether this.harmonized structure 

is meant to describe the d a r i a n a m i r g a  of krZvakas, or Bodhisattvas, or 

both. Fortunately, Bu gton's commentary contains some pertinent remarks 

which suggest at least a tendency to consider the exposition of the 

d a r i a n a m z r g a  in the AS as valid for a l l  vehicles, though Bu ston is 

obviously aware of the fact that the wording of most of the different 

elements of that exposition seems to fit one vehicle better than the 

others. 

E-g., the wording of the 16 m o m e n t s  t h e o r y  is, it is true, 

primarily krZvakayanist, but Bu ~ t o n ~ ~  asserts that it is a 1 s o valid 

for the d a r S a n a m Z r g a  of P r a t y e k a b u d d h a s  and B o d h i s a t t v a s ,  

provided that it is given some additional qualification: The AS does not, 

admittedly, mention any removal of the respective Obstacle to [knowing 

all] that has to be known ( j f i e y z v a r a g a ,  S e s  s g r i b )  but only speaks of 

the removal of the respective [Obstacle consisting in] Defilements 

~ b h i d h a r m a k o 6 a b h ~ ~ y a  ( P a t n a  1967) 352,19ff. ; cp. BU s t o n  579,6 and 505,l; Bo doh 
660,6f f. 

'%u s t o n  579,l + 579.4: dgag  g  i a  g  spah  gsum g y i  . . . g i i i s  pa la I mdzod d a i  rai lugs  
+ i s  . . . 

"Bu Ston 570.5: gfuh  ' d i r  dhos  s u  g s a l  b a r  mi 'byuh  y a i  rian t h o s  k y i  rnam g t a y  phal 
c h e r  d e  dah mthun t e  I .  Cp. a l s o  D.Seyfort Ruegg, La t h k o r i e  du  ta thZga tagarbha  e t  du 
g o t r a .  Paris 1969, 69, n.2. 

7 5 ~ u  s t o n  580,3ff. 

76 cP. a l s o  &kya 222, Sf. 
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(klega, Eon mohs); yet a removal of the jheyivaraoa, too, has, according 

to BU ston, to be considered as being i m p l i e d  with regard to pratye- 

kabuddhas and Bodhisattvas, the former being freed from the concept of 

object to be apprehended (gtuh rtog, grihyavikalpa) but not from the 

concept of an apprehending subject (grfhakavikalpa), whereas the Bodhi- 

sattva is freed from both. However, such a doctrine with regard to the 

pratyekabuddha, especially, is alien to the AS and, as far as I can see, 

to the older YogZcZra school as a whole. It rather belongs to the tra- 

dition of the A b h i s a m a y Z 1 a h k i r a ," a text which, as is well 
known, has been very influential in Tibetan Buddhism and has been com- 

mented upon by many Tibetan  scholar^,'^ including Bu ston him~elf.'~ 

This connection with the AbhisarnayHlaikSra tradition is also con- 

firmed by another passagee1 where Bu ston says that according to the 

method [of describing and practising the darbanamarga insofar as it is] 

common [to all Vehicles, i.e. as it is practised also by h v a k a e  and 

~ratyekabuddhas], [the darlanamarga forms, to be sure,] an uninterrupted 

series of "equiposed" (mfiam bfag, samzhita, i.e. non-conceptualizing) 

mental phases, whereas in the specific practice of Bodhisattvas it is 

said to be interspersed with "subsequenta (rjes thob, pfsthalabdha, i.e. 

conceptualizing) mental phases as, e-g., cultivating the Unlimited 

[Meditations] (tshad med, apraml~a, viz. friendliness, compassion, etc.) 

or urging other persons to perform good deeds or praising them [for 

performing them on their own account]. That this view, too, stems from 

the Abhisamayzlahklra tradition is shown by a quotation from the fii khri 

snah ba, i.e. Aryavimuktisenals ~bhisamayHlahkHravrtti adduced by Bu 

ston in another pla~e.'~ This passage points out that for a Bodhisattva 

n ~ u  ston 581,Sf.: 'dir mthoh spah Ses sgrib spoh ba ma s m s  kyah r G  rgyal gyis gzd 
rtog dah I  byh sems kyis +is ka spoh ba don gyis thob bo 1 1 .  

78 Cp. esp. AA 11.8 (grHhyHrthakalpanaHnId grZhakasyaprahXpat+ . . . vi jfieyah khadga- 
margasya samgrahah); AAii 345,14-16: tatra grahyavikalpaprahwena pratyekabuddhl- 
dhigamap Srzvakebhyo vikinasti, qra'hakavikalpaprah+%hIvena ca pratyekabuddhebhyo 
'nuttarabuddhPdhigamam; cp. also AAii 403,25f f. 

79~p., e.g., E.Conze, The PrajriPpdramitd Literature. 2nd ed. Tokyo 1978, 115ff. 

The Luh gi s6e ma (Collected Works, pt. 18). 

'l Bu ston 583,2f. : thun moh gi lugs kyis I  miiam bhag phreh (Text: breh?) gcig yin la I 
phar phyin pas tshad med sgom pa dah I ghan dge ba la 'god cih bGags pa brjod pa 
sogs rjes thob kyah bar bar du bkad do 1 1  

a2 ~ p .  E.Obermiller, History of Buddhism (Chos-hbyung) by Bu ston, 11,155. 

'bu ston 579,3f.; the passage is found in Peking-Tanjur, ~ e r  phyin, Ka, 114b6-8; 
see also M- 354,16f.: ata evoktam Aryavimuktisenena: ascame hi darkana6rgakgee 
prayojanap bodhisattvasyZpramanaih; itarathH hi navame kgqe sattvadhltvirapekg0 
nirodhe prapated iti. 



it is necessary to interrupt the series of the constitutive phases of 

the d a r S a r ~ a m s r g a  after the eight moment by an exercise of friendliness, 

etc., in order to avoid becoming, for want of concern for other living 

beings, inclined to premature ~irvava when subsequently comprehending 

the Truth of Cessation. Encouraging and praise of other persons are 

attributed to the isth phase of the d a r k a n a m a r g a  in Haribhadrats A b h i -  

~ a m a y ~ l a h k ~ r ~ l o k ~ . ~ ~  

BU ston thus, at least in the case of the d a r d a n a m Z r g a ,  systemati- 

cally supplements the exposition of the A S  by materials stemming from 

the ~bhisamayZlahkZra-tradition. The way for such a fusion had already 

been paved by H a r i b h a d r a  who in his A b h i s a m a y a l a h k Z r Z l o k Z E 5  uses, 

though without any explanations, the d a r 8 a n a m Z r q a  exposition of the AS, 

especially the detailed analysis into 16 moments, in order to concretize 

the d a r i a n a m a r g a  of the Bodhisattvas ( ! ) .  

BU ston, we saw, supplements the fourth definition of the A S  to make 

it applicable to the d a r s a n a m z r g a  of not only the Sravakas but also the 

Pratyekabuddhas and the Bodhisattvas; similarly, he renders the t h i r d  

definition, too, suitable for not only the Bodhisattvas but a 1 s o  the 

5 r a v a k a s. For it includes a comprehension free from the conventional 
notion of d h a r m a s ,  which obviously implies a comprehension of the Es- 

sencelessness of d h a r m a s  accessible to Bodhisattvas only. Bu ston, how- 

ever, remarksE6 that even krlvakas, though, it is true, they cannot di- 

rectly perceive d h a r m a n a i r z t m y a ,  do not actually apprehend the conceptu- 

al-imaginary mark of an Essence ( b d a g  g i  m t s h a n  m a )  of d h a r m a s  either, 

during the d a r i a n a m z r g a ,  and that this is considered sufficient to sat- 

isfy the requirements of the definition which is, in fact, a negative 

one. 

A problem is posed, however, by the s e c o n d  definition of theAs - 
the d a r i a n a m a r q a  as comprehension in which what is cognized and what cog- 

nizes are completely the same (or alike). This is interpreted by the 

A S B ~ "  as comprehension of True Reality as [characterized by] the non- 

existence of the [imaginary dichotomy of] object and subject ( q r a h y a g r i -  

h a k Z b h Z v a t a t h a t Z ) .  This explanation, which is essentially adopted also 

9 4 ~ ~ i  3 5 7 , 1 6 f f . ,  e s p .  1 8 .  

O S ~ ~ i  3 4 7 , l f f . ;  cp. a l s o  Bo doh 6 6 7 , 4 f f .  

"Bu s t o n  5 8 1 , l :  ' d i r  nan t h o s  k y i s  c h o s  k y i  bdag med dhos  s u  ~i mthoh yah c h o s  bdag 
gl  mtshan mar m i  ' d z i n  pa ' i  p h y i r  d e  skad bSad z e r  r o  1 1  cp. SZkya 221.3 :  dman pa 'i 
mthoh lam y y i s  c h o s  k y i  bdag med ma r t o g s  kyah  c h o s  k y i  bdag t u  mi ' d z i n  pa l a  bsams 
pa y in  no ( 1 .  

" A S D ~  7 6 , 2 0 f .  ( s e e  n .50 ) .  
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by BU ston," seems to p r e c 1 u d e an application to the d a r k a n a m i r g a  

of the 3 r v a k a s, and in fact Bu ston himself, in a later passage, 

makes use of it in order to characterize the Full Comprehension ( d ~ . q l s g ~ -  

m a y a ,  m h o n  r t o g s )  of the B o d h i s a t t v a s  as d i s t i n c t  from that 

of the SrZvakas and Pratyekabuddhas. But he is silent in the present 

passage. rGyal tshab rje, on the other hand, expressly states that 

this definition is specific ( t h u n  m o h  ma y i n  p a ) ,  i.e. refers to Bodhi- 

sattvas only. A similar view is indicated by Bo don,91 whereas k5kya 

mchog ldang2 tries to render this definition, too, applicable to b o t h  

vehicles by distinguishing two sets of imagined object and subject - 
one referring to persons and the other to d h a r m a s  - and by assigning 
insight into the non-existence of the first set to the HFnayanist d a r s a -  

n a m z r g a ,  while insight into the non-existence of the second set is 

achieved [only] by the MahZyanist d a r d a n a m z r g a .  

I hope it has become clear from my exposition how the commentaries - 
Indian as well as Tibetan - try to draw doctrinal consistency out of the 
heterogeneous materials merely juxtaposed in the A S .  One could perhaps 

say that they explicitly and legitimately accomplish a task necessarily 

arising out of that very juxtaposition. But it would be more risky to 

assert that also the specific form of their solutions is already implied 

in the basic text. Especially, the elements from the tradition of the 

A b h i s a m a y z l a h k a r a  brought into play by Bu ston are definitely alien to 

the basic text and its tradition. But this does not, of course, meanthat 

his attempt at doctrinal harmonization of the AS material (with itself 

but also with another tradition) is not highly interesting in its own 

" B u  s t o n  580.5: @nnqs_-byg g z u h  b a  daa-@niqn=kygg ' d z i n  pa med p a r  @ $ ~ g g  d e  b f i n  
i j i d  d a h  & a _ m q a i - S e ~ p i i a h  d e  yin t e T .  - ----_-=====-_-E=======-===== 

8 9 ~ ~  ston 691,3f. : s a  r a b  dga ' (read: d g a r ? )  . . . dmigs  bya  dmigs  byed  miiam i j i d  du  g e s  
pa ' i  ye  B e s  thob ste 1 .  
rGya l  t s h a b  154b5: t h u n  moh m i n  pa ' i  dbah du b y a s  na  i gzuh ' d z i n  r d z a s  t h a  dad k y i s  
s t o h  p a r  r t o g s  pa ' i  b d e n  pa mhon par  r t o g s  pa ' o  1 1 .  

= B o  doh  662,2f. : fian t h o s  pa* . . . d m i g s  b y a  d m i g s  byed  miram riid d u  ies  pa ' i  d e s  r a b  . . . 
med pa ' i  p h y i r  . . . 'Read l a .  

" k z k y a  220.7f. : gz* ' d z i n  k u n  b r t a g s  l a ' a h  * i s  g h i s  t e  / gab z a g  g i  dbah du b y a s  
pa ' i  g zuh  ' d z i n  dan  I chos k y i  d b a i  d u  b y a s  pa 'i g z G  ' d z i n  n o  /I dman pa ' i  mthoh lam 

g y i s  dah  po  g s i s  d a h  I t h e g  c h e n  mthoh l a m  g y i s  p h y i  ma g f i i s  med par  mthob b a ' o  11. 



right. Moreover, Bu ston is, from the historical point of view, obvious- 

ly right in giving so much weight to the fourth, highly analytical char- 

acterization of darianamzrga in the As, and also in taking comparative- 

ly seriously the "~rZvakayZnistl' character of much of the materials con- 

tained in the qs as a whole. 

Abbreviations 

A A ~  Abhisamayilaikiriloki of Haribhadra, in: A~tasihasrikd Pra- 

jiidpiramiti, ed. P.L.Vaidya, Darbhanga 1960 

AS Abhidharmasamuccaya, ed. P.Pradhan, Santiniketan 1950 

ASt 
Tibetan translation of the AS (Peking-Tanjur, Sems tsam, vol. 

Li, 51a2ff. 

A S B ~  AbhidharmasamuccayabhlSya, ed. N.Tatia, Patna 1976. 

BO doh see n. 9 

BU ston see n. 7 

Mi pham seen.11 

rCyal tshab see n.8 

s.ikya see n.10 

Y 
t Tibetan translation of the Yogdcirabhiimi, Peking-Tanjur, SemS 

tsam, vol. Dzi ff. 

< > in Sanskrit and Tibetan texts = to be added 

[ 1 a) in Sanskrit and Tibetan texts = to be deleted 

b) in translations = added by the translator 

In quotations from the Tibetan commentaries, simple underlinig means 

that a word or passage corresponds to the wording of the A S B ~ ,  whereas 

double underlining marks correspondence to the wording of the AS. 



TSHAD MA' I SKYES BU. 
MEANING AND HISTORICAL SIGNIFICANCE OF THE TERM 

by 
E.STEINKELLNER (VIENNA) 

Man u n t e r s c h d t z e  den Terminus n i c h t  1 
mod non est i n  v e r b c ,  non e s t  in c o g i t a t i o n e .  

(Friedrich Kainz, Philosophische Etymologie 
und historische Semantik, 22) 

The term t s h a d  m a ' i  s k y e s  b u  occurs in numerous passages' of the 

works of rGyal tshab rje (1364-1432) and mKhas grub rje (1385-1438) that 

belong to the epistemological and logical literature, the " t s h a d  man-lit- 

erature, and is well-used in the later kindred literature oi' the dGe 

lugs pas. The "earliestn text it can be found in, is rGyal tshab's T s h a d  

m a ' i  b r j e d  b y a h  c h e n  m o ; 2  and this text is a compilation of notes taken 

down by rGyal tshab at the occasion of   son kha pa's lectures on t s h s d  

ma.  3 

The term is easy enough to understand and to interprete within its 

context. The genitive characterizing the compound is simply attributive; 

the word literally means, therefcre, that the person ( s k y e s  b u )  isameans 

of valid cognition ( t s h a d  m a ) ,  and I translate the term as "a person of 

authority". The word designates the Buddha, of course, the authority par 

1 E.g. in the Tshad ma1i  lam khr id  of rGyal tshab (Ca/VIII, lb5, 3al and passim) and 
of mKhas grub (Ta/VI, lb3, 4a4 and passim). For rGyal tshab's and &as grub's works 
I am using the microfiches of the Lhasa-edition of the Yab s r a s  gsuhs 'bum prepared 
by the Institute for Advanced Studies of World Religions, New York. 

It is therefore often included in TsoA kha pats collected works too (cf. Tohoku 
5400 = 5438, Lhasa Pha/VII = Rqyal Tshab NA/III). 
Although written by rGyal tshab these notes could be considered as representing a 
truthful mirror of the contents of TSOA kha pa's lectures. Since our term does not 
occur in Tsoh kha pals only tshad ma-work, the sDe bdun l a  ' j u g  p a ' i  sgo, its ap- 
pearance in the Tshad ma' b r j e d  byah can indeed be considered as the "earliest". 



excellence and thus the final source and judge of any validity and use- 

fulness in any kind of cognition. 

~t is also easy to show the original source of the c o n c e p t  meant 

by this term. This concept has been introduced by Digniga in the first 

words of the benedictory verse of his PramIqasamuccaya, the verse which 

contains the keyYo the religious meaning of the whole Buddhist episte- 

mological and logical tradition. The word used by Digniga is the attrib- 

ute pramHnabhiita14 the technical meaning of which is somebody "who has 

become a means of valid cogniti~n".~ 

Both Tibetan translation of the verse and its commentary show tshad 

mar gqur pa - a correct translation of pramZnabhEta. And that the term 
was only understood as an attributive adjective is also clear from vari- 

ous commentarial notes on -bhita-. Jinendrabuddhi, e-g., gives the syno- 

nyms utpanna (skyes p a l 6  and pridurbhiita or prajata7 (for byuh ba), while 

~evendrabuddhi-Sikyamati also give -jlta with a corresponding Tibetan 

'khruhs pa. 

Important as it is for fundamental Buddhist reasons, that the attrib- 

ute includes the notion that the Buddha "has become" or "developed to be" 

a pramiga, tshad ma, the essential meaning of the term definitely is, 

that the Buddha i s  a means of valid c~gnition.~ Nowhere, however, is 

the Buddha called a tshad ma'i skyes bu (Skt. 'prarnlgapuruga) in the rel- 

evant Indian texts." Neither do the Tibetans use that term when explain- 

ing DignZga's benedictory verse, but they keep to the correct form of the 

attribute tshad mar gyur pa. 

For an explanation of the verse, its meaning and the interpretation of the terms in- 
volved cf. Hattori M.: DignEga, On Perception, being the Pratyaksapariccheda of 
DignBga's Pramlnasamuccaya. Cambridge, Mass., 1968, 23f. and 74ff. 

Hattori, 1oc.cit. 74, explains: "'to have come into existence' (bhiita) as a 'means 
of valid cocjrlition' (prarnzna) " and translates p. 23: "who is the personification of 
the means of cognition." The explanation of the compound as a kind of dvandva (pra- 
msnafi czsau bhiitai ceti pramipabhitah, E.Steinkellner, Some Sanskrit-Fragments of 
Jinendrabuddhi's ViSZlZmalavati. A Corpus of Indian Studies - Essays in Honour of 
Professor Gaurinath Sastri, Calcutta 1980, 100: fragment 1) has exegetical purpose 
mainly. 

Fragment 1 ,  E.Steinkellner, loc.cit., 100. 

' Cf. E.Steinkellner, loc.cit., n. 16. 
Devendrabuddhi's prafika in S3kyamati1s PTV 11, fragment 4 (Cf. Steinkellner, Philo- 
logical Remarks on 38kyanatl's PramZnavZrttikatikZ. In Studien zum Jainismus und 
Buddhismus - Gedenkschrlft fur Ludwig Alsdorf, Wiesbaden 1980, 290) and PVTt 86b4. 
Cf. Dharmakirti's tadvat pramanam bhagavzn (PV 11, 9a). 

" D.Seyfort Ruegg, The Study of Indlan and Tibetan Thought. Some Problems and Perspec- 
tives, 1967, 17 referringto Vetter's contribution mentioned below, gives the term 
prarnSnapuru~a in explanatory brackets, but only retranslates it from the Tibetan 
(personal communication of Sept. 1 4th, 1981) . 
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should we then consider the term tshad m a 1 i  skyes b u  just to be a 

sloppy and more or less unintentional substantivation of the original 

adjective? Or is there more behind this seemingly clear andharmless term? 

I think that its immediate context and a survey of the history of the 

Buddhist attitude towards its own epistemological tradition clearly in- 

dicate that this term has been created by somebody who was fully aware 

of what he wanted to express by it. 

~t another occasion I dealt with the various modern misconceptions 

regarding the problem of the development of a seemingly irreligious tra- 
dition of epistemology and logic within the context of Buddhi~m.'~~ The 

spiritual place of this tradition in Indian Buddhism has been clearly 

identified by Vetter in his study of 1964, Erkenntnisproblene bei D h a r -  

makirti (31ff.), and we need not deal with his results here in detail. 

Suffice it to state, that the Buddhist philosophers and scholars whose 

work represent about 700 years of the tradition in India, did certainly 

not consider their work as a secular, non-religious occupation, but as 

a necessary part of their kind of Buddhist belief, or - in traditional 
words - as a part of the path. 

This self-interpretation ofthe school centers around Dignaga's bene- 

dictory verse mentioned above, and then particularly on the second chap- 

ter of Dharmakirti's PramZnavZrttika which is a lengthy commentary on 

just this verse and carries the title pramanasiddhi ("Establishment of 

the means of valid cognition"). But although, there has been a great em- 

phasis on this chapter within the school itself until its final stage 

in India, and when most of its works had already been translated into Ti- 

betan, it seems that the Tibetans understood the import ofthat tradition 

at its surface value only when in the 12th and 13th century they began 

to incorporate the school's tenets and problems into their own spiritual 

and cultural life. According to all that we know of this first strictly 

speaking Tibetan period of the school's history - and we do not know 
very much due to insufficient materials available and only a few studies 

having been done so farU - the Tibetans seemed to consider the tradition 
of epistemology and logic as a branch of the secular sciences, together 

with grammar, poetics and others. 

'OaThe Spiritual Place of the Epistemological Tradition in Buddhism. Nanto ~ u k k y o  49, 
1982, 1-18. 

''For some recent remarks of relevance cf. L.W.J.van der Kuijp, Introductory Notes to 
the Pramanavarttika Based on Tibetan Sources. The Tibet Jourrlal 4 : 2 ,  1979, 6-10. Cf. 
also D.Seyfort Ruegg, The Life of Buston rinpoche, Roma 1966, 37f. (n.1). 



This attitude towards the pramand-tradition is reflected in the fact 

that the early Tibetan scholars who started to give their own interpre- 

tations and explanations of Dharmakirti's works, evidently Concentrated 

on Dharmakirti's PramZpaviniScaya - it may of Course also be Considered 
as the result of this fact. Before the Sa skya Pavdita's revision of the 

pramZQavZrt tikad s translation in the beginning of the 1 3th century it 

indeed difficult to imagine that the study of the then available Tibetan 

translation would make much decent sense, and van der Kuijp even thinks 

with good reasons, that Phya pa Chos kyi sen ge (1109-1169) did notknow 

the PramHnavarttika at a11.12 But the Pramlnavinibcaya does not dealwith 

the religious aspects of the pramapa-theory, and it is quite uncertain 

whether on the basis of the study of such material, these early Tibetan 

scholars were in a position to be aware of the problem.13 

According to a note in gbon nu dpal's (1392-1481) Deb ther shon po 

(BA 335), the spread of the PramHnavZrttika was due to the Pa~chen and 

his pupil U yug pa Rigs pa'i seh ge (middle of the 1 3 ~ ~  cent.). And that 

the shift of interest from the PramSnaviniScaya to the PrarnZqavZrttika 

took place gradually, and was generally accepted only towards the begin- 

ning of the 15th century, can be taken from gion nu dpal's words: "In 

my younger days the inmates of gSan-phu used to study the PramZpavini- 

bcaya, but now-a-days they have changed over to the ~raminavsrttika." 

(BA 335). Since the Pramanavinikcaya is a perfectly clear and well-or- 

ganized text, in fact a much maturer work of ~harmakirti's than the Pra- 

mZgavlrttika, and as such quite sufficient to represent Dharmakirti's 

teachings on epistemology and logic, the reason for the shift of inter- 

est to the PramZgavZrttika can only lie in the latter text's, especial- 

ly its second chapter's, substantial and essential discussion of the 

foundation of valid cognition, and thus of the Buddhist meaning of epis- 

temology in general. 

12L.W.J.Van der Kuijp, Phya-pa Chos-kyi seng-gels Impact on Tibetan ~~istemological 
Theory. J I P h  5 ,  1978, 357. 

13L.W.J.van der Kuijp, who dealt with this question in his Introductory Notes ... (cf- n. 
ll), 6ff., mentions a number of scholars with a positive approach towards a possible 
religious significance of the pramZna-tradition: Sa skya mchog ldan (1428-1507)t Bo 
doh pa chen Phyogs las rnam rgyal (1376-1451), bsod nams grags pa (1478-1554) and fi- 
nally 'Jam dbyatis biad pa'i rdo rje (1648-1721/22). There are differences among these 
scholars as to how the relation between the tshad ma-theory and the Buddhist path is 
accounted for, but for the very idea itself that there is such a relation, all these 
scholars are certainly indebted to the early dGe lugs pas and their possible predeces- 
sor (s) . 
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~t is  son kha pa who still states in his mDun legs ma,l* a kind of 
autobiography, that "there are many in Tibet, learned and unlearned in 

the tshad ma-texts, who unanimously say that in the Siitra (i.e. the p s )  

and in all the Seven Treatises (of DharmakFrti) there is no (spiritual) 

stage to internalize (dams len) for proceeding towards  enlightenment.^^ 

~ u t  he continues, claiming that there exists a decisive clue to the func- 

tion of the tshad ma-tradition with regard to the Buddhist path." For he 

says that "the meaning of the benedictory verse of the Pram6~asamuccaya 

as an establishment of the means of valid cognition (tshad ma grub par = 

pramzpasiddhi) is the establishment forwards and backwards (lugs 'byuh 

lugs ldog)17 of the Venerable one as the means of valid cognition for 

those who strive for liberati~n!"'~ 

Both Obermiller and Wayman, who previously referred to these lines, 

misunderstood the exact connotation particularly of the words "forwards 

and backwards" (lugs 'byuh = anuloma, lugs ldog = pratiloma). T S O ~  kha 

pa's disciple rGyal tshab, however, gives in his Tshad ma'i lam khrid 

(f.4b4-5al = p.14,15-16,5) a short sequence of four proofs that estab- 

lish f o r w a r d s  (lugs 'byuh) that the Venerable is a means of valid 

cognition. And then, f.5al-4 (=p.16,5-17,3) he gives a sequence of three 

proofs that establish b a c k w a r d s  (lugs ldog) how we can know thathe 

is of such kind.19 

l4 Ed. and trans1 . by A.Wayman, Observations on Translations from the Classical Tibetan 
Language into European Languages. IIJ 14, 1972, 175-185. 

" I byah phyogs 'di na tshad m'i g i d  lugs la llsbyahs dah ma sbyahs du m mgrin qcig 
tu 11  mdo dai sde bdun kun la byah chub tu I bgrod pa'i hams len rim pa yod min zer 1 1  
(Wayman, loc-cit. 180; also translated in Matsumoto Shir6, sTag tsha6 pa no T S O ~  kha 
pa hihan ni tsuite. Report of the Japanese Association for Tibetan Sttidies 28, 1982, 
12). 

Wayman, 1oc.cit. 18Of. : the same passage refering to the pranGna-tradition has already 
been interpreted by E.Obermiller, ~soh-kha-pa le Pandit. MCB 3, 1934-35, 334f. 

l7 This has been misunderstood by both, Obermiller and Wayman. The former thought that 
lugs 'byth lugs ldog gis meant "par la methode positive et negative (anvayavyaiireka)", 
the latter translates "by the forward and the reverse order (of Dependent Origination), 
proving logically" and adds in a footnote that "Tsoh-kha-pa refers here to the con- 
templation of dependent origination as idampratyayatZ, 'state of having this as its 
condition (for arising) ' ."  
[ tshad ma kun las btus pa 'i mchod brjod don 11  tshad ma grub par lugs 'byuh 1 ugs ldog 
gis 11  rnam grol don du giier ba bcom ldan 'das 1 1  tshad mar bsgrub Sih . . . ( /  (Wayman, 
1oc.cit. 181) 

''Page-references are to the new Indian edition, VZranEsi 1969. Also in Tso6 kha pa - 
rGyal tshabls Tshad ma'i brjed b y G  5b5ff. the twc ways of explaining "forwards and 
backwards" are directly applied to the first half of the Pram-~asamuccaya's benedic- 
tory verse, always of course with reference to Dhannakirti's elaboration in the sec- 
ond chapter of the Pram%avSrttika. Cf. also mKhas grub aje's Tshad ma'i lam khrid 
3a3-5 and 3b6ff. 



~t is not necessary to show these two chains of proofs in detail. 

suffice it to realize that these proofs are closely connected with the 

structure of the pramZgavZrttika's second chapter - they are in fact a 

logical formulation of the essential ideas of this chapter. That such a 

concise formulaQon is possible only after a careful analysis and a scru- 

pulous knowledge of the details of the basic text need hardly be pointed 

out. ~n other words, if Tson kha pa in his autobiography uses these metho- 

dological terms, he refers to a very complex summary of the essential ar- 
gumentsofthe second chapter based onacareful analysis of this text.This, 

however, is not the result of his own work, it can only be attributed to 

scholars who worked on the PramZpavlrttika before Tson kha pa and evi- 

dently found the latter's approval. The two methodological terms and the 

corresponding steps of the proofs are mentioned, in fact, already by an 

Indian exegetical school, since they appear in Vibhiiticandra's 

Once the religious significance of the theory of valid cognition has 

been accepted - with all its corollaries, "down" to the art of disputa- 
tion -, the question remains still why the dGe lugs pas talk of the Bud- 
dha as a tshad ma'i skyes bu. 

The term itself suggests that it is related to the terminology ofthe 

"three (kinds of) persons" (skyes bu gsum) as it is known from the begin- 

ning of Atisa's Bodhipathapradipa (vv.3-5), and then in the wholelamrim- 

literature which later follows this text. 

These three kinds of persons are: "the inferior or lesser" (chuh nu, 

tha ma), who pursues his own objectives in the pleasures of this world; 

"the mediocre or middling" (Ibrih ba), who turns away from worldly pleas- 

ures and sinful actions, pursuing his own quiescence; and finally "the 

superior" (mchog pa) who pursues the cessation of suffering for the 0th- 

er beings because of his own experience of ~uffering.~' 

Indeed in his Tshad ma'i lam khrid rGyal tshab devotes a whole intro- 

ductory division, the second (2b5-4a5), to - and these are the words of 
this heading (sa bead) - "the way how the stages of the path of thethree 
(kinds of) persons are indicated directly and indirectly"22 in the Pra- 

miria-hgstra, particularly the PramZpavFirttika. rGyal tshab takes pains 

in showing especially how the lowest kind of person has been referred to, 

20 PVV, Appendix, 521, 5-13. Cf. Kimura Toshihiko, PramZ~avZrttika, ~rarnZnasiddhi-she ni 
tsuite. Shoku Indogaku Shikycgakkai, Ronshii 2, 1970, 54-60 (64ff.) 

Cf . Bodhipathapradipa. Ein Lehrgedicht des Atika in der tibetischen Uberlieferung. 
Hrsg. v.H.Eimer, Wieshaden 1970, 104ff. 

* skyes bu gsum gyi lam gyi rim pa dhos 5ugs la ji ltar 'phahs pali tshul (Tshad ma'i 
lam khrid lb4 and 2b5). 
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since according to him it is the "middlingn who is epecially meant in 

the second chapter of the Praminavarttika, and "when reference is to the 

person of authority (tshad ma 'i skyes bu), who promotes this (middling 

~erson),the stages of the pathofthe superior (person) are being taught.nz3 

In this chapter rGyal tshab, therefore, not only identifies thetshad 

ma'i skyes bu with the skyes bu chen po, but clearly displays a keen in- 

terest in showing that and how the teachings of the PramlnavBrttiks are 

in accord with the religious 'anthropologyn of the lam rim-theory. He 

even refers in the beginningz4 of this chapter to a discussion on whether 
the inferior person was only implied by meaning (don gyis 'phahs pa) or 

was actually taught (dhos su bstan par) in the course of argumentation. 

There are also other indications that the purpose of this whole di- 

vision is to reconcile the tshad ma-tradition with the lam rim-tradition. 

~ . g .  when rGyal tshab feels that he has to deal with the question, where 

in the ~ramZ~avZrttika DharmakXrti teaches the "selflessness of the phe- 

nomena" (chos kyi bdag med), and why he does not teach it in the second 

chapters2' The general character of this whole division is not explana- 

tory - as is the rest of the text -, but clearly apologetic. But why? 
There is only one reason for such an attitude, and that is that the idea 

brought forward is still a rather new one, and a not generally accepted 

one. 

The apparent sign of the new system to combine the tshad-ma-tradition 

with the path-theory seems to be the term tshad ma'i skyes bu. In its 

unspectacular and seemingly traditional form it is the result of a flash 

of genius. The simple compound word, indeed, symbolically combines two cul- 

tural traditions inherited from India and separately dealt with for a 

considerable period. Not only does it indicate thereby that the level of 
understanding has been reached in Tibet too, on which the Indian pramI~a- 

tradition interpreted itself originally, it also shows that finally the 

theoretical frame was found to give the strong rational tendencies in 

Tibetan Buddhism a natural place within the practice of the path. 

As a final question we may ask whether it is possible to determine, 

who first propounded this new theory of the tshad ma-teachings as being 

a part of the path or - as we could call it in agreement with a title to 
be found with rGyal tshab as well as with mKhas grub - this theory of a 
"tshad ma'i lam"? 

22 de rjes su 'dzin pa'i tshad ma'i skyes bu'i dbh du byas nas chen po'i lam rim bstan 
cih ... (1oc.cit. 2b6f.) 

24 loc. ci t. 2b5f. 

2S 1oc.cit. 4a2-4.  



rGyal tshab in the postscript to his Tshad ma'i lam khrid mentions 

Red mda' ba, Blo bzan grags pa and Kun dga' dpal - in this sequence - as 
the ones he feels obliged to with regard to the tenets presented. Kundgal 

dpal is known as one of rGyal tshab's  teacher^.'^ Whether he is the same 

as ia dpon Kun dga' dpal," who is mentioned as the author of a Prajfil- 

p~ramitH-co~entary and Red mda' ba's and Tson kha pa's teacher in this 

subject, 1 cannot say. I found no hint in the biographical literature 

that would relate this Kun dga' dpal to tshad ma-studies. Quite clear, 

however, seems to be that Red mda' ba gson nu blo gros ( 1  349-141 2) played 

an important role in shaping the major theoretical ideas of Tson kha pa 

and his pupil rGyal tshab. Only eight years senior to Tson kha pa he is 

not only in high esteem as  son kha pa's teacher in two subjects, d ~ u  

ma and Tshad ma,28 he is also considered as one of his two most important 

(gtso bo) teachers. 29 

G.Tucci has already inferred from biographical statements and the 

allusions of  son khs pa's disciples that "it appears that he developed 
and gave greater depth to ideas already elaborated by a great master, at 

whose school he had his training: gion nu blo gros of Red mda'". 30  his 

assumption can only be corroborated by the possible conclusions from the 

context of the tshad ma-tradition. Tucci notes (1oc.cit. 120) that the 

exegetical tradition which "acknowledges Logic as a fundamental part of 

Religion" begins with ~umzramati, i.e. g!ion nu blo gros, but in his note 

he only refers to Stcherbatsky's meagre remarks on p.46 of his Buddhist 

Logic I. As far as I can see, no further sources of such knowledge are 

indicated - evidently the circle of scholars around Stcherbatsky, partic- 
ularly Vostrikov and Baradijn, had access to oral or other information. 

I have no reasons to doubt that this information is correct. My rea- 

sons are: It is evident that   son kha pa is not the creatorofthe "tshad 
ma'i lamw-system. If Red mda' ba had no part in its development, T S O ~  kha 

pa's disciples would not have acknowledged such a part. The shift from 

studying the PramLpaviniBcaya to studying the pramapavarttika is attested 

by the Deb ther shon po for the first half of the 15th century. Red mda' 

ba wrote at least three works of rele~ance.~' And finally -  son kha pa 

26 R. Kaschewsky , Das Leben des lamaistischen Heil igen Tsongkhapa  lo-bzah-grags-pa 
( 1 3 5  7-1 41 9), dargestell t und erlalutert anhand seiner Vita "Quellort allen ~lucks". 
l . T e i l ,  Wiesbaden 1971 ,  216. 

27R.Kaschewsky,  1oc.cit. 2 4 ,  8 3 . ;  G.Tucci, Tibetan Painted Scrolls, Roma 1949,  119. 

a T u c c i ,  1oc.cit. 1 1 8 f .  
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also studied U yug pa's commentary on the Pramhnavarttika, with special 

emphasis on the second chapter, as noted by one bi~graphy.'~ u yug pa 
Rigs pa'i sen ge, the pupil of the Sa skya Papdita,seemsto have wrrtten 

the first Tibetan commentary on the PrarnZ~avgrttika in the middle of the 

1 3 ~ ~  century, but there is nowhere a hint to be found, that Taob kha pa, 

besides studying it, has been particularly influenced by this explana- 

tion, which almost certainly must have been written in the secularistic 

mode generally attributed to the earlier S a  skya pas. 

Of course, such cummulativg evidence would be superflous if only we 

had access to one of Red mda' .bats tshad ma-works. It is one of the odd 

features of the Tibetan literary history that most of the works of one 

of their supposedly important and perhaps original minds are lost orfor- 

gotten, although he has been truly esteemed by the founder of the dGe 

lugs pa-tradition and his immediate disciples, and although as Tson kha 

pa's teacher and friend he has been always highly venerated - at least 
verbally - by this tradition until today. 

The following three tshad ma-works of Red mda' ba are known from A 

khu Rinpoche's Tho-yig. Nr.11820: rNam 'grel gyi spyi don  he general 
meaning of the PramZpavZrttika8'), Nr. 11822: rNam 'grel ~ i k k ,  Rigs pa ' 1  

'dod 'jo ("~ramSnavSrttikatikZ, Wishing Cow of arguments"), andNr.11821: 

rNam 'grel rgyan gyi 'grel bjad chen mo  reat at subcommentary on the 

PrarnZqavZrt t ikS lamkZra8 ' ) ,  i.e. prajfigkaragupta's commentary which is fa- 

mous for its elaborate development of the theme of the second chapter. 

None of these works seems to be extant nowadays, although not every- 

thing Red mda' ba wrote is lost. His commentaries on the NadhyamakLvatS- 

ra, on the Catuhkataka, and on the Suhrllekha were recently published in 

India." Could it be that other texts of this important Tibetan master 

and evidently original thinker have been kept in Sa skya pa circles? Let 

us hope that these works of Red mda' ba are not irretrievably lost, and 

will eventually be recovered and published. 

Non est in verbo, guod non est in cogitatione! 

The three are mentioned as rare works in the Tho yig of the A khu Rinpoche (Lokesh 
Chandra, Materials for a History of Tlbetan Literature, New Delhi 1963, Vo1.3) as 
Nrs. 11820-22; Cf. below. 

32 R.Kaschewsky, lot-cit., 86f.; the text mentioned there is a rNam 'grel gyi rnam b5ad 
rigs mdzod which is probably no mistake as Kaschewsky thinks (note 102), but rather 
the same as A khu rin po che's Nr. 11814, rNam 'grel rigs mdzod chen mo. 

33dBu ma la 'jug pafi rnam b5ad de kho na tiid gsal ba'i sgron ma reproduced from an 
example of the sDe-dge xylographic print by Ngawang Topgay, Delhi 1974. dBu r?a bti 
brgya pa 'i 'grel pa. Sakya Student's Union, Sarnath 1974. bSes pa 'i sprihs yig gi 
'grel pa don gsal. Tibetan Foundation Press, Darjeeling 1960. 



A b b r e v i a t i o n s  

P  V  pramHpavHrttika-Karikz (Sanskrit and Tibetan) . Ed. ~ukho Miyasaka, 
Acta Indologica 2, 1971-72, 1-206 

PVT pramZnavHrt tikatikz (!%akyamati) 

P V T ~  PramZgavZrttikatikZ, T i b e t a n  t r a n s l a t i o n :  Peking Edition Nr.5718 

P V V  PramZnavZrttikavfttih. Ed. R.~inkrtyayana, Patna 1938-1940 

B A  George N.Roerich, T h e  B l u e  Annals. Calcutta 1949, 1953 

Postscript: J h o s  Szerb reminds me of the fact that Bu ston's teacher 

bSod nams mgon was also called Tshad ma'i skyes bu according to sGra 

tshad pa's biography which was completed in 1366 (cf. D-Seyfort Ruegg, 

T h e  L i f e  of flu ston Rin po che .  Roma 1966, 70, 74, 146). This would 

qualify my attempt to pin down a first propounding of the new theory 

toP.edmdal ba who was born only in 1349. 



ON THE H Y A ~  'DAS 

by 
J.TAKASAK1 (Tokyo) 

1 .  The Myah ' d a s ,  i.e. ~ o h s  s u  mya h a n  l a s  ' d a s  pa c h e n  p o l l  mdo  ( H a -  

h a p a r i n i r v a n a s i i t r a )  is an important MahZyZna scripture famous with its 

doctrine of the Buddha's nature or the t a t h z g a t a g a r b h a  and the eternity 

of the Buddha. There are two translations kept in the Tibetan Kanjur: 

one being of 13 b a m p o s  translated from a Sanskrit original, the other be- 

ing of 56 b a m p o s  translated from Chinese materials, namely Dharmakgema's 

translation of the same scripture in 40 fascicles combined with JfiZna- 

bhadra's translation in 2 fascicles as a kind of an annex to it.' 

In the following I wish to give a survey on the latter, i.e. the 

~ y a h  ' d a s  i n  56 b a m p o s .  

2 .  The ~ y a h  ' d a s  i n  T i b e t a n  K a n j u r  C a t a l o g u e s  

The ~ y a i  ' d a s  is described in Tibetan Kanjur catalogues in the fol- 

lowing ways: 

1 )  l D a n  d K a r  ma (c.812/824 A . D . )  

( ~ a l o u ~  no.249; Y o s h i m u r a 3  no.248) 

t h e g  pa  c h e n  p o ' i  m d o  s d e ,  r g y a  l a s  b s g y u r  b a  l a  I 
' M a g s  pa y o h s  s u  mya h a n  l a s  ' d a s  pa c h e n  p o l  12600 S~S., 42 bps. 

T a i s h o  T r i p i t a k a ,  No.374 & 377,  r e s p e c t i v e l y .  

M.Lalou, Les  t e x t s  bouddhiques  a u  t emps  d e  ~ h r i - s r o h - l d e - b c a n .  J A  2 4 1 ,  1953, 3 2 5 .  

The  Denkar-ma. An O l d e s t  Ca ta logue  o f  t h e  T i b e t a n  Buddhis t  Canons. Indo-LXai jobukkyo- 
s h i s o - k e n k y u .   yot to 1974,  v o l . 2 ,  99-199.   his a r t i c l e  was o r i g i n a l l y  pub l i shed  i n  
1 9 5 0 ) .  



2 )  Bu s t o n ,  c h o s  'byuh chen  mo ( I V .  dKar c h a g s )  ( c .  1322  A.D.) 

( ~ i s h i o k a  n o . 3 6 8 ) '  

( V I I )  t h e g  p a  c h e n  p o ' i  mdo s d e  s n a  t s h o g s  l a  . . . . .  
Mya han l a s  ' d a s  pa chen  p o ' i  mdo, r g y a  l a s  b s g y u r  b a ,  56 bps. 

3 )  s N a r  t h a h  bKaf  ' g y u r  (1730-32 A.D. )  

( T a k a s a k i  n o . 3 6 1 ,  CaseS .78-79) '  

Myah ' d a s  Ka p a  ( b p s .  1-26,  l e ' u s  1-9)  & Kha p a  (bps .29-56 ,  l e ' u s  

10-1 5 )  

Myah ' d a s  c h e n  p o  . . . . . r g y a  n a g  g i  mkhan p o  Wah p h a b  s h u n  d a h l  

d h a r m a ' i  g t i  ' d z i n  dCe b a ' i  b l o  g r o s  I l o  t s a  ba rGya m t s h o ' i  s d e  

rnams k y i s  b s g y u r  ba ..... 

4 )  1Ha s a  bKa'  ' g y u r  

( T a k a s a k i  no. 368 ,  C a s e s .  77-78) 

Myan ' d a s  K a  pa & Kha pa. 

5) s D e  d g e  bKa'  ' g y u r  dKar  c h a g s  ( 1 7 3 3  A.D.) 

( ~ o h o k u  n o . 1 1 9 ) '  mDo, Na & Ta. 

6 )  P e k i n g  Ed. ( 1 7 2 4  A.D.) 

( ~ t a n i  no .787)  rn~b, JU & fiu. 

7 )  Co n e  bKa ' ' g y u r  

(Mibu no. 7 9 0 )  

' ~ o s h u  Nishioka, Index t o  the  Catalogue Section of Bu s t o n ' s  "History of Buddhism" 
( I ) .  Annual Report of the  I n s t i t u t e  f o r  the  Study of Cul tural  Exchange, Faculty of 
Le t te r s ,  University of Tokyo, No.4, 1980, 61-92. 

J.Takasaki, A Catalogue of the  Lha sa Kanjur kept i n  the University of Tokyo (facsi -  
mile e d i t i o n ) ,  1965 (Text number of the Narthai Kanjur i s  given i n  the  comparative 
t a b i e . )  Also see ,  Shodo Nagashima, A catalogue of the  Narthah Kanjur kept in  Taisho 
University, Tajsho Daigaku Kenkyu Kiyo 61 ,  1975, 760-726. 

J.Takasaki, ib id .  

' A Complete Catalogue of the  Tibetan Buddhist Canons, ed. by H . U i  s others ,  Sendai 
1934. 

A Comparative Analytical Catalogue of the Kanjur Division of the  Tibetan ~ r i p i t a k a ,  
Otani Daigaku Library, Kyoto 1930-32. 

Taishun Mibu, A C~mparative L is t  of the Bkah-tgyur Division in  Co-ne, Peking, Sde- 
dge, and Snar-thaA Editions.  Taisho Daigaku Kc-nkyu Kiyo 4 4 ,  Tokyo 1959, 1-69. 

In the  Conference a kind information was given by Dr.G.Bethlenfalvy on the Urga 
Kanjur. This ed i t ion  has a s imilar  arrangement with the  Derge Edition, and the 
Myan 'das of 56 bps. i s  located i n  Mdo sde Na pa & Ta pa (No. 119). G . ~ e t h l e n f a l v ~ ,  
A Catalogue of the Urga Kanjur, ~ a k a - p i t a k a  Ser les  246, New Delhi, 1980. 
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3 .  D a t e  o f  T r a n s l a t i o n  

There is no record on the date of translation of the nyah 'dab. pel- 

liot in his article on the Catalogue of Kanjur ( J A  1914)," referringto 

the transcription of the Chinese name of the tranelator Wan phab ~ h u n  
a (Wang Fa-chouen), said that the date may be before 1000 A.D. in the 

light of transcription phab, instead of fa, for the term signifying dhar- 

ma or chos. While Sakurabe in the Otani Catalogueu indicates the iden- 

tification of the name sGe ball blo gros with a co-translator of Atika, 

who belongs to the l l t h  century A.D. The fact that the ayah 'das is men- 

tioned in the lDan dKar ma may show an earlier date of ite translation. 

Only difficulty of the identification of the myah 'das in the LDdn dKar 

ma with that preserved in the present Kanjur is the difference of the 

number of bampos given there. But we may construe that 42 is the number 

of fascicles in the original Chinese text (40+2) and that at the begin- 

ning the Tibetan translation had the same division of fascicles as the 

Chinese texts. l2 

4 .  C h a r a c t e r i s t i c s  o f  t h e  C h i n e s e  o r i g i n a l  

The original of the myah 'das is, as mentioned above, a combination 

of Dharmakeema's text and JfiPnabhadra's one. kcording to biographies of 

Dharmak$erna,l9 he brought at the beginning the first 10 fascicles with 

him from India in c.412-5 A.D., but in the thought of its being incum- 

plete, he went back to India, when he met his mother's death, and on the 

way back to China, he obtained at Khotan the continued portion up tofas- 

cicle 20. Afterwards he sent a messenger again to Khotan to get the re- 

lm P.Pelliot, Notes a propos dtun catalogue de Kanjur, JA, ~ u i l l c t - d t  1914, 130-131. 
U~tani Catalogue (n.0 above), 287. 

'2 According to the information given by Dr.H. Eimer, Donn, a£ ter the V e h  conference, 
the Myat? 'das among the hand-written manuscripts of the Kanjur kept in the British 
Library in London occupies vols.98-100, and consists of 42 bnmpo (vo1.98, bps.1-14, 
315 folios,vo1.99, bps.15-28, 318 folios; vo1.100, bpe.29-42, 309 folioe). So the 
identification is mostly made sure. 

As an example of the Tibetan text translated from Chinese source which has the 
same fascule division with the original, we have the rDo rje tih he 'dzin gyi chos 

kyi yi ge. It is however curious enough that the Denkar ma records this sitra as 
of 6 bampo. (Lalou, No.254, in the same section as the 'das). 

L3 e.9. Kao sgng chuan , fasc. 2 (Taisho No.2059, vol. 50, 335c-337b. See Fuse ~oqaku ', 
Nehan-shu no Kenkyu , (Studies on the ElahSparinirv%a Sect in China), Tokyo 1942 
(Reprint 1973), Vol. 1 ,  100-130. 
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maining parts and finally completed the translation in 4 0  fascicles in 

421  A.D. Later on, however, a monk come from Central Asia told him the 

incompleteness of the text (probablybecause his translationhasno scene 

of the preceptor's funeral and distributions of his relics as told 

in the Hinaysna ~ a h a p a r i n i r v a q a  S c t r a . ) .  SO he asked his sponsor TsU 

chlU Meng sun, the Lord of Pei leang, ' for permission to go abroad in 
search of the remaining text, but soon after started, he was killed by 

subordinates of the lord who was afraid of his venerated great master's 

being carried off by the strong Pei Wei power. Thus in China people be- 

gan to make their efforts of seeking for this illusory text and contin- 

ued until finally they were satisfied with getting Jfianabhadra's trans- 

lation in two fascicles, which was brought by his disciple to the then 

capital Ch'ang ang in c.676 A.D. and permitted by the Empress TsS t'ien 

wu houh for its propagation in 695. The text was regarded as the contin- 

uation of Dharmak~ema's text and was called "the latter part (hou fen)"i 

of the M a h a p a r i n i r v Z n a .  l4 

There are however some doubts about the origin of this new text. The 

text was originally found at Java where JiiZnabhadra lived. Its main part 

is mostly a description of the facts around the Buddha's m a h Z p a r i n i r v a ? a  

as in the PZli Canon and few Mahsyinistic ideas such as the eternity of 

the Buddha's body scattered between lines. Textual continuation from the 

final portion of Dharmak~etra's text is technically not perfect. Namely 

Dharmak~ema's text ends with Subhadra's attainment of arhatship, while 

the beginning of the "Latter Part" starts with his getting the puredhar- 

ma eyes after attending Preceptor's teaching." Tibetan translation is 

quite true to follow the Chinese idea of combination of the both texts 

and seems not to have noticed of this contradiction. l6 

Furthermore another kind of mistery exists concerning ~harmaksema's 

text. Almost the same year as his completion of translation,Fahien fin- 

ished his own translation of the M a h Z p a r i n i r ~ Z ~ a  in 6 fascicles at Chien 

16.. . S i n  t u  bzah  po n i  dgra  bcom pa ' i  ' b r a s  bu t h o b  par  gyur  t o  il d e ' i  t se  k i n  t u  
b i a n  pos  bcom l d a n  ' d a s  l a s  yohs s u  mya han l a s  ' d a s  pa chen p o ' i  c h o s  S in  t u  zab  
mo t h o s  n a s  c h o s  l a  c h o s  k y i  mig rnam par  dag par  gyur  t o  1 1  . . . d e  b t i n  g4egs  pa 
l a s  r a b  t u  'byuh b a r  g s o l  t o  1 1  (Peking Ed., Mdo, Nu 319a2-4) . 



On the Wyah ' d a s  289 

ktangj (418 A.D. " This text is equivalent to the first ten fascicles 

of ~harmaksema's text. Its authority was lost and replaced by the lat- 

ter when the latter was brought to the Southern China in c.436 probably 

in the thought of the latter's being more exhaustive and having a deeper 

consideration on the problem of icchantikas. Monks in Chien k'ang made 

revisions of Dharmaksema's translation and arranged the text in 36 fas- 

~icles'~in which is utilized the detailed chapter division of Fa hien1s 

translation. 

Fa hien brought the original text directly from India, the text hav- 

ing been found in a house of a Brahmin at Pstaliputra between 404-409 

A.D. Though being short, this text seems to show the original form of 

the MahHparinirvZnasiitra of Mahayha and is completed by itself. The 

reason for this hypothesis is that the Mahayina scriptures are composed 

not for describing the death of the Buddha, but, borrwing its scene, to 

express its significance in the light of the Mahayha doctrines, and 

that this purpose is enough fulfilled in Fa hien's text. At the same 

time, however, the expression of such ideas has no literal limitation 

unless it contradicts against the facts believed by the followers. In 

other words, there are rooms for fantasy and any continuation is possib- 

le and thus the text is open to a further expansion, but is not necessar- 

ily given an end by the death of the Buddha. In this way Dharmaksema's 

text also shows a kind of completeness. 

Then where was this extension of the text done? It was at least not 

in India proper, because another Tibetan translation of the HahEparinir- 

v2qa in 13 bampos, which was brought to Tibet directly from India before 

the beginning of the gth century, has the equivalent portion to Fa hien's 

text and is nearer to it in the contents than to ~harmak~ema's one which 

has a certain amount of enlargement between lines even in the first 10 

fasc ic les .Anothermater ia1  to prove this fact is the fragmentary Sans- 

krit manuscript of the ~ah3~arinirvspa in the collection of Hoernle found 

in the Eastern Turkistan and identified by K.Watanabe. (Hoernle, Nanu- 

script Remains of Buddhist Literature, 93-97 )  It is equivalent to the 

passage towards the end of fasc.9 and the beginning of fasc.10 of ~ h a r -  

mak~ema's text,lg where an important insertion is made by the latter 

17 Taisho No.376. See Fuse, op.cit., 72-81. 
18 Taisho No.375. See Fuse, op-cit., 156-176. 

l9 Equivalent to ~yah ' d a s ,  Peking Ed. Mdo Ju 160b4-162al. 



textz0 that plays a role of the link between the former 10 fascicles and 

the latter 30 fascicles. (See below) 

5 .  C h a r a c t e r i s t i c s  o f  T i b e t a n  T r a n s l a t i o n  

The technical terms used in the ~ y a h  ' d a s  are mostly following to 

the s k a d  g s a r  b c a d  method. Some important terms different from those 

used in the text of Indian origin are as follows: 

1) s a t i s  r g y a s  k y i  r a h  b i i n ,  for the Buddha's nature, f u  s i n g k  in the 

Chinese original, which is usually used for the translation of skt. 

b u d d h a d h z t u .  This is suggested by the term s a h s  r g y a s  k y i  k h a m s  used 

in the equivalent passage in the other version. 

2) l o g  s r e d  c a n  for i c c h a n t i k a ,  which is usually translated into ' d o d  

c h e n  p o .  

3 )  The term t a t h l g a t a g a r b h a  is translated into d e  b t i n  g B e g s  p a ' i  s f i i i  

p o  as usually found in the texts of Indian origin when Dharmak~ema uses 
1 m the word j u  l a i  t s ' a n g  or j u  l a i  p i  t s l a n g  , while it is translated 

into d e  b t i n  g k e g s  p a  'i g s a 6  b a ' i  s i i h  p o  when he uses terms j u  l a i  w e i  
n  o 

m i  t s ' a n g  Or j u  l a i  p i  m i  t s  ' a n g  . 
4 )  = t a g  p a  g n a s  pa  m i  ' g y u r  m i  ' p h o  b a  for c h ' a n g  c h u  wu y o u  p i e n  i P ,  

which is sometimes for n i t y a ,  r t a g  p a ,  and sometimes for n i t y a - d h r u v a -  

- k S i v a t a ,  r t a g  pa  b r t a n  pa  t h e r  g s u g  p a .  

5) b k r i  b a ' i  d o n  for n e y a r t h a ,  which is usually translated into d r a 6  d o n  

6) The following case is an example of incorrect translation. 

I t h o g  ma y o d  l a  d a  l t a r  med 1 1  t h o g  ma med l a  d a  l t a r  y o d  I 
l d u s  g s u m  s r i d  pa 'i c h o s  t h a m s  c a d  1 1  d e  l t a r  b u  n i  ma y i n  n o  1' '  
( b e n  y o u  j i n  wu b e n  wu j i n  y o u  

s a n  s h i n  y o u  f a  wu y o u  s h i h  c h ~ u ) ~  

This verse appears in the inserted passage of ~harmaksema's text at the 

beginning of fasc.10 equivalent to the Sanskrit fragment referred to a- 

bove. Of this the third p a d a  should mean: existence of d h a r m a  in the 

three modes of time, and is to be translated into d u s  g s u m  l a  n i  c h o s  

yod  p a .  Also in the fourth p a d a ,  m i  r u h  h o  would be better than ma y i n  

'O E q u i v a l e n t  t o  t h e  same, J u  161a6-161b6 ( d e  n a s  ' j a m  dpa l  g i o n  n u r  gyur  pas  bcom 
l d a n  ' d a s  l a  ' d i  skad ces g s o l  t o  1 1  . . . t h a  dad pa yah ma l a g s  par  ' t s h a l  t o  1 1  ) 

21 T h i s  v e r s e  i s  what I r egard  a s  t h e  l i n k .  The  same v e r s e  appears  a g a i n  i n  f a c s .  17 ,  
27 and 20  i n  Dharmaksema's T e x t .  
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no. C h i n e s e  term wu you shih ch'ur is  u s u a l l y  f o r  s k t .  naitad ~ t h z n a a .  

6 .  I n  my f i r s t  t h o u g h t ,  I wi shed  t o  make clear t h e  r e a s o n  why t h e  nyah 
# d a s  o f  56 bampos a l o n e  i s  s e p a r a t e d  from t h e  o t h e r  v e r s i o n  and i s  treat- 

ed  a s  i n  i n d e p e n d e n t  s e c t i o n  i n  eome e d i t i o n s  o f  T i b e t a n  Kanjur ."  But 

due  t o  my l a z i n e s s  I c o u l d  n o t  f i n d  any material which answers  t o  t h e  

q u e s t i o n .  Only Bu s t o n ' s  t r e a t m e n t  o f  t h e  uyah  'das g i v e s  us eome h i n t .  

H e  p u t s  t h e  ~ y a h  'das o f  56 bampos a t  t h e  end o f  t h e  g roup  o f  ~ a h i y i n a  

siitras and b e f o r e  t h e  PZli PZrittas which w a s  newly t r a n s l a t e d  by h i s  

t e a c h e r .  

I n  sNar  t h a n  Kan ju r  t h e s e  l a t t e r  were p u t  a t  t h e  end  o f  t h e  m ~ o  pa, 

t h a t  i s  t o  s a y ,  j u s t  b e f o r e  t h e  ~ y a h  'das pa. 

A l s o  I d i d  n o t  make any  e f f o r t  t o  f i n d  o u t  how f a r  t h e  ~ y a h  I d a s  was 

used  o r  r e f e r r e d  t o  by  T i b e t a n  a u t h o r s . "  I f  w e  examine t h e s e  p o i n t s ,  we 

make much c lear  t h e  p o s i t i o n  o f  t h e  ~ y a h  'das i n  T i b e t a n  Buddh im.  

" According to the information given by Dr.H.Eimer at the Velm Conference, the dKar 
chags of the London manuscript (mentioned above n.12) makes the ~ y h  'das as an in- 
dependent section (in three volumes) and puts it after the rCyud *bum and mDo and 
before Ser phyin and others. In his opinion, another manuscript Kanjur kept in the 
Toyo Bunko Library (Kawaguchi Collection), Tokyo, is also to be brought into the 
same order because it has the same division of sections and the same number of vol- 
umes in respective section, and this arrangement of the Kanjur represents an old 
West Tibetan tradition. sNar thai and 1Ha sa Editions, both having the Mydh 'das 
as an independent section, seem to belong to this Western group. 

On the Toyo Bunko manuscript Kanjur, see Kojun Saito, Kawaguchi Ekai-shi Shorai 
Toyo Bunko shozo Shahon Chibetto Daizokyo Chosa Bibo. Taisho Daigaku Kenkyu Kiyo 63, 
1977, 406-345. 

23 Prof.D.Seyfort Ruegg informed me at the Velm Conference of the cases with Bu ston 
who quotes the both versionsofthe ~ y h  'das side by side. Cf. D.Seyfort Ruegg, 
Le Trait& du tathagatagarbha de Bu ston rin chen grub, Paris 1973. 
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SOME PROBLEMS OF TEXTUAL HISTORY IN CONNECTION WITH THE TIBETAN 
TRANSLATIONS OF THE MADHYAMAK~VATARAH AND ITS COMMENTARY 

by 
H-TAUSCHER (Vienna) 

I am afraid I am going to stick to the title of my paper very liter- 

ally, and offer problems rather than solutions, problems that occured 

during the translation of M a d h y a m a k z v a t a r a b  VI,166-226. Thus the actual 

instances I deal with will be restricted to chapter VI, but there is no 

reason to assume that with the other chapters the situation is different. 

Anybody who has ever worked with any Tibetan canonical text - I dare 
say - would have very much appreciated a critical edition, but such edi- 
tionsexist only for rather few texts. In the case of Candrakirti's Ma- 

d h y a r n a k Z v a t S r a b  and its b h i g y a m  we do have the one of L. de La Vall&e 

Poussin (furtheron refered to as H A V ) ,  which is based on the Tibetan ca- 

nonical edition of P to which N has been compared, as well as a non-ca- 

nonical edition which he got from Stcherbatsky, and occasionally J. But 

in many cases it is not clear which sources the variant readings given 

by La VallGe Poussin originate from, and more material - especially D - 
is available now than it was then. So, in order to constitute a somewhat 

"correct" Tibetan text, even in this case one can hardly avoid using ad- 

ditional sources, not only the canonical editions of N, P and D, but al- 

so non-canonical editions. 

Texts of great importance for the Buddhist tradition, like e.g. the 

M a d h y a m a k Z v a t Z r a b ,  have been handed down separately to the big canonical 

collections from early times onward, and - D.S.Ruegg in his paper pre- 
sented at the lSt Csorna de Kbr6s Symposium at Mhtrafiired in 1976' has 

dealt with this matter in detail - since noneofthe available editions 

D.S.Ruegg,  The S tudy  o f  T i b e t a n  Phi losophy  and i t s  Ind ian  S o u r c e s .  No tes  on i t s  His- 
t o r y  and Methods.  P r o c e e d i n g s  o f  t h e  Csoma d e  K8ros Memorial Symposium, h e l d  a t  M A -  
t r a f i i r e d ,  Hungary, 24-30 September  1 9 7 6 .  Ed. L. L i g e t i ,  Budapest 1978, 377-391. 



of the canon reach beyond the 1 8 ~ ~  century, these non-canonical tradi- 

tions may representamuch older stateofthe text, and one cannot afford 

to neglect such editions whenever one is able to get hold of them. 

What has been saia for the non-canonical editions is also true for 

quotations within other texts, mainly in the various commentaries, es- . 
pecially those of early times. 

Among these TS offers some information beyond mere explanation of 

the text and variant readings: In some cases - I counted seven in chap. 
v12 - he quotes another Tibetan translation, written by Nag Tsho, some- 
times clearly stating that he considers it better than the one by Pa 

tshab, which is extant in the canons3 This translation by Nag tsho is 

not otherwise completely unknown; the one of the kCrikS is extant in p 4  

(and most probably also in N), but not in D and C, the translation ofthe 

b h l ~ y a m  has not come down to us at all. 

1. Ts 128a3f. lo rnams phui por spds pa ni I med pa de bfin yari dag par I tshogs pa 
'di y d  blta bar bya I - "The years do not pile up in a heap. In the same way this 
accumulation (of good and bad deeds?) has to be seen (in reality?)" 
for MAv 127,6f. lo la p h d  spds pa med I sgrub pa de yan' de dad mtshuris I - "On 
peut parler ainsi; mais les annees ne s'accumulent pas en tas: chacun l'admet. 
Ceci aussi est semblable d cela." (Translation of MAvL, Le Muskon 8, 1908, 318). 

This j.s a quotation from a yet unidentified siitram (cf. MAvL, lot-cit. n.21, 
illustrating that destruction exists only as worldly convention. As no Skt. ver- 
sion of this verse has been found yet, R does not quote it at all, and the other 
sources give the version of MAv, it is only from the context that we can assume 
Nag tsho's translation to be better. Taking this version into consideration, La 
Vallee Poussin's French translation seems problematic as well as his re-transla- 
tion into Skt., siddham for sgrub pa. I would suggest to assume samudzya, samu- 
dCnana (acquisition, especially of kuSalamdla - cf. BHSD) or 2 similar expression 
for tshogs pa, even more so as also ~ a x i  dag par sgrub pa is recorded as a trans- 
lation of samudznana (cf. L. Ch. : samZdi7nana being an error for samudznana - cf. 
BHSD) . 

2. Ts 188b3 for M v  208,20 - cf. n. 17. 
3. Ts 215b3 for MAv 262,15f. - cf. n.18. 
4. Ts 236a3ff. for MAv 305,4ff. - cf. p.295 
5. Ts 237b5 for MAv 306,18f. - cf. p.296 
6. Ts 238b6f. .. . de la 'di ltar mchog tu 'dzin pa fiid med pa'i phyir dari I kun 

rdzob tu don ji lta ba bdin du bsgrrlbs pa 'i phyir ro I - " . . . because they (fire, 
heat etc.) are not viewed in this way (i.e. as existent) and becuase the object 
(of our argumentation) is duly proved according to the relative reality" for 
MAv 308,14ff. . . . de la tes bya ba 'dis mchog tu 'dzin pa'i drios po med pa'i 
phyir la I kun rdzob tu rnam pa de lta bu'i don bstan pa'i phyir te I - "... be- 
cause by (the expression) 'with them' a judgment (of them as existent) is note 
(made) and because an object of that kind has been taught according to the re- 
lative reality." - cf. WSTB 5, Anm.163. 

7. Ts 245a6 for MAv 339,19 and 340,l (VI, 222 b,d) - cf. n.17. 
P 5263 (vo1.98), D 3862 (vol. Dbu ma 7), N dBu ma 'a 226a5-415a2, C dBu ma 'a 217al- 

349b2. 
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For constituting the canonical text of the H a d h y a r n a k i ~ a t l r ~ b  thin 

translation by Nag tsho seems to be irrelevant, since from a strictly 

tibetological point of view it could be considered a different text. ~t 

is true, its importance is mainly in order to understand Candrakfrtios 

original, as in some cases it really does - as stated by bTson kha pa - 
offer a better version. 

But this does not necessarily mean that Pa tshab's translation had 

been incorrect in its original form. It could also hint at some fault in 

the tradition of the text, and although it does not help directly to re- 

construct it, at least it can show that originally Pa tshab's transla- 

tion must have been different, even if none of the sources based upon 

this version show any essential divergence. 

The most striking of these cases is the b h d g y a m  to VI,182ab: t h e r  

z u g  g n a s  p a  ma y i n  dari I ' j i g  pa ma y i n  f i i d  k y i  p h y i r ,  said as reason for 

emptiness. This is the usual formulation to be found in the ~rajiiHpira- 

mitg-texts. In Pa tshab's translation this is explained as follows: t h e r  

z u g  t u  g n a s  pa  ma y i n  pa f i i d  n i  r a d  b f i n  mi ' d o r  b a  l a  b y a ' o  ( W A V  305, 

4f.l - "Unchangeability is called a nature that does not alter', taking 

t h e r  z u g  t u  g n a s  pa  as "changeable". And for pads b: d e  yah d u s  c u i  t a d  

c i g  g n a s  n a s  l d o g  p a r  yari ' g y u r  b a s  ' j i g  pa  ma y i n  pa f i i d  k y i  p h y i r  f e s  

g z u h s  s o  (MAV 305,5ff.) - "Because even these (senses) change again 

after having stayed a little while, it is said: 'because of the not be- 

ing destroyed'." 

Not counting the fact that this explanation of pgda b does not make 

any sense at all, according to this version the dharmas would be empty 

because they do not change and are not destroyed - i.e. they are eternal. 

Nag tsho, on the other hand,explains t h e r  z u g  t u  g n a s  pa as "unchange- 

able" ( t h e r  z u g  n i  Earns pa  med p a 1 i  h o  b o  l a  b r j o d  La ... Ts 263a3f.l. 

And the commentary on pgda b reads in his version: ... m i g  s o g s  d e  yad 

d u s  s u  c u d  z a d  g n a s  n a s  I d e  * i  * o g  t u  l d o g  pa 'i ' j i g  p a r  b d e n  nam s z a m  pa 

' g o g  pa l a  ' j i g  pa  ma y i n  k y i  p h y i r  I f e s  gsur i s  s o  (TS 236a4f.I - " ... he 
negates the question: '1s it true that even sight etc., after having 

stayed a little in (their) time, are destroyed later by way of contrast 

( ? )  ? '  and says: 'because of the not being destroyed'." 

According to this version the reason for emptiness is the "being nei- 

ther unchanged nor destroyed", which actually makes much more sense. 

In fact the term t h e r  z u g  t o  g n a s  ( k i t a s t h a )  is used in both mean- 

ings in the literature, (a) as unchangeable, eternal, and (b) as change- 

able, bound to causality, due to the double meaning of kits - mountain, 
summit, and heap, accumulation. ~andraklrti himself uses the term in the 
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first meaning, and Pa tshab's translation - at least in the form it has 
come down to us - is wrong in this case.' 

~ u t  if one takes into consideration that Pa tshab is famous not on- 

ly as a translator, but also as a teacher of Madhyamaka, who made the 

works of Candr?kirti known in Tibet and taught Madhyamaka primarly by 

means of these works,6 it is hardly believable that he misunderstood 

~andrakirti that essentially, misunderstanding even the concept of emp- 

tiness. I would rather assume that this part of the version handed down 

in the canon was totally corrupt even at b ~ s o n  kha pa's time. 

Another example: M A V  306,18f., within a quotation from the Ratname- 

qhasEtram7, reads: ... don dam pa ni de biin qkegs pa rnams byuh yah ruh 
ma b y u h  yah r u n  ste. This sentence looks a little strange and does not 

quite correspond to the siitram, but could nevertheless be translated 

by "... the absolute reality is the Tathagatas, regardless whether they 
have appeared or not." But b ~ s o n  kha pa quotes, as a better version, the 

translation of Nag tsho, which corresponds to the siitram not literally, 

but in meaning.' Thus one could conclude that the text of M A W  can simply 

be replaced by that of the sitram, which reads: don dam pa ni ... mi 
'jigs pa ste - "The absolute reality is not destroyed, regardless ..." 
and that here, too, we have an old fault of tradition rather than a di- 

verging quotation of the sfitram by Candrakirti or a faulty translation 

by Pa tshab. 

But this second translation also poses a number of questions. With 

regard to this translation of the MadhyamakZvatZrab, which Nag tsho did 

together with the Indianpandit Kysnapa~dita, some facts have tobe noted: 

a) The translation of the kSrikZ is extant in P and (most probably) N. 

b) It was revised by Pa tshab fii ma grags and Tilakakalaka, i.e. by the 

authors of the translation of the canonical version. 

c) It is the basis for R. 

d) Occasionally it is quoted in TS. 

Now let us take closer look at these facts. La Vallee Poussin has 

stated in the preface to his edition that Nag tsho's translation of the 

kZrikZ differs from that of Pa tshab by the number of syllables. ~tleast 

cf. WSTB 5, Rnm.133. 

cf. Blue Annals I, 341ff. 

' P 897, 105b3-7. 
' TS 237b5 ... ma byuri yari r d  don dam pa ni 6ams pa med pa yin pas ... 
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for chap.VI this is not true of all the verses. A great number of them 

are ~ractically identical in both translations, except for minor vari- 

ants; others differ either in the number of syllables or - to varying 
degrees - in substance, and some of them do so in both respects. Five 

verses show a different number of psdas. But this could be explained as 

mistake of some writer or wood-carver, even more so as only once is the 

divergence confirmed by R .  Dropping a pzda, taking in a prose-sentence 

or the quotation of a previous verse from the bhdgyam or repeating a 

line fromthe precedingverse does not seem very extraordinary.1° 

Now it is striking that the more or less identical verses and the 

diverging ones are not irregularly distributed. Substantially important 

passages, e.g. the discussion of the two truths, the refutation of the 

YogZcZra-doctrine of perception without exteriour object, the discussion 
of p r a t i t y a s a m u t p d d a  or the various kinds of emptiness, show relatively 

few differences, the most and the strongest being in introductory pas- 

sages, summariesorelaborateexamples, even though the change from iden- 

tical to differing verses does not correspond exactly to the systematic 

divisions. 

As Nag tsho's translation was revised by Pa tshab, the presumption 

lies at hand that the identity of some verses in both versions is dueto 

The fo l lowing examples I have picked r a t h e r  a t  random. The ve r s ions  of Pa  t shab  a r e  
quoted according t o  MAv, r e g a r d l e s s  of  any p o s s i b l e  v a r i a n t  readings.  
v. l6b-d 
Pa tshab: s a  l u ' i  myu gu skyed p a r  byed p a r  'dod min nus ldan min I 

I rgyud g c i g  kl~oris s u  q togs  min 'dra ba ma yin n'id d e  bdin ( 
I s a  l u ' i  s a  bon y d  n i  d e  y i  min te &an :id p h y i r  I 

Nag tsho:  nub ( R :  nus)  pa med d a i  rgyud g c i g  m i n  dari 'dra ba min pa dag 
I s a  (R: s a )  l u  'i myu gu ( R :  gu 'i) skyed byed min p a r  'dod pas  ( R :  pa)  de  

bkin  du I 
) s a  ( R :  si) l u ' i  s a  bon fiid kyari de  b i i n  n'id gdan n'id p h y i r  j 

v. 143a-c 
Pa t shab:  bdag n i  gzugs ldan  m i  'dod g& p h y i r  bdag I 

I yod min d e  p h y i r  ldan  don sbyor ba med I 
I gdan na gnag ldan gfan min gzugs ldan na I 

Nag tsho:  bdag n i  gzugs dari ldan  min med ba ' i  p h y i r  I 
I de  p h y i r  (R: om) ldan don sbyor ba med pa can ( R :  med de  ba can d d )  
I gzubs-can tha  dad tha  dad min b r j o d  l a  I 

lo v.42: 5 pidas ;  d (according t o  K )  mthoi g i  drios +an rnam p a r  ma yin t h a r  i s  a re-  
p e t i t i o n  of v . 4 1 ~ ;  

v.171: 5 p idas ;  c q-is po sparis n a s  r t o g  pa gfan y d  yod ma yin i s  the quota t ion  of 
v.169d (MAv 293 ,2 f . ) ;  t h i s  divergence is  confirmed by R ;  

v.185: 3 p idas ;  c (according t o  MAv) is  missing;  
v.186: 3 p idas ;  d i s  missing;  
V.  206: 6 p idas ;  cd mya i a n  'das p a r  'gro p h y i r  r o  / I  'ga ' l a  'ari chags pa med phy i r  r o  

correspond roughly t o  t h e  prose-sentence MAv 3 1 8 , l f .  mya rian l a s  'das p a r  

bgrod pa 'i p h y i r  'ga ' l a  yari chags pa med pa 'i phy i r  ro .  



pa tshab's corrections. This again could mean that he did not go through 

the whole of Nag tsho's translation carefully, but merely chose those 

parts he considered to be most important. If this assumption is true at 

all, could it be a hint towards the way a Tibetan revisor usuallyworked? 

Comparing K with the verses quoted in R it becomes obvious that Red 

mda' ba used this translation as a basis for his commentary. But still 

thsre are some instances where he clearly follows Pa tshab. Only once 

does he take a whole verse from this translation, but several times he 

uses a certain phrasing or wording that is obviously Pa tshab's.12 This 

shows that he knows both versions very well, and in verses that do not 

show too great divergences, Red mda' ba's occasionally quot'ing partsirom 

Pa tshab could be explained easily as an involuntary contamination ofthe 

two traditions. But there are cases where this is hard to believe - trust- 
ing that a scholar like Red mda' ba knows his texts by heart well enough. 

In v.137 e.g. he takes half of the verse from Nag tsho and the other 

half from Pa tshab.lS In cases like this I would assume - although I am 
aware of the fact that this is highly hypothetical - that he tacitly 
takes from Pa tshab those parts he considered a better translation than 

Nag tsho's, whose version he prefers as a whole. 

" v . 1 1 1  
Pa t s h a b ,  R :  mo gkam b u  l a  rari g i  b d a g  f i i d  k y i s  I 

I s k y e  b a  d e  f i id  d u  med ' j i g  rten d u  ' a h  I 
I yod m i n  d e  b f i n  drios ' d i  (R: ' d i r )  k u n  i o  bo I 
I d i d  k y i s  ' j i g  rten d e  f i i d  d u  ma s k y e s  I 

Nag t s h o :  mo gSam b u  l a  rari b i i n  s k y e  b a  n i  I 
I d e  f i i d  d u  med ' j i g  rten d u  yari med I 
I d e  b i in  dies k u n  r a i  bi in g y i s  s k y e  b a  I 
I d e  d i d  d u  med ' j i g  rten d u  yari med I 

" E.g.: v .  113a bum . . . d e  d i d  d u  med c ir i  I : j i  l t a r  bum . . . d e  d i d  d u  I 
b ' j i g  rten . . . yod j i  b i in  1 : med ciri ' j i g  rten . . . yod I 

v .124d r i g  m i n  : mi k e s  
v . 2 1 7 ~  ther z u g  g n a s  m i n  ' j i g  m i n  p a s  I : t h e r  z u g  g n a s  dari ' j i g  m i n  p a s  I 
v .220a  mdor b s d u s  na  n i  drios med p a r  (MA": p a )  I : mdor n a  dies po  med pa n i  I 

l3 Pa t s h a b :  l e n  po  rari n'er len g c i g  r i g s  drios m i n  I 
I d e  l t a  n a  l a s  b y e d  po  g c i g  f i i d  ' g y u r  I 
I b y e d  po  med l a s  yod sf iam b l o  y i n  n a  / 
I ma y i n  gari p h y i r  b y e d  po  med l a s  med I 

Nag t s h o :  fie b a r  l e n  po  b l a d s  b y a  drios g c i g  t u  I 
I mi r i g s  l a s  dari b y e d  po  g c i g  ' g y u r  p h y i r  I 
I b y e d  po  rned l a  l a s  n i  yod ce n a  I 
1 ma y i n  b y e d  pa med l a s  m i n  p h y i r  r o  I 

R :  fie b a r  l e n  po  b lar i s  b y a  d i o s  g c i g  t u  I 
I mi r i g s  l a s  dari b y e d  po  g c i g  ' g y u r  p h y i r  I 
I b y e d  po  med l a s  yod sfiam b l o  y i n  na  I 
I ma y i n  gari p h y i r  b y e d  po  med l a s  med I 
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SO far my observations are based upon the k i r i k i  only. I am unable 

to decide tho what extent the same is true also for the b h i q y a m ,  as it 
is characteristic for R, our only source for Nag tsho's translation of 

the b h i q y a m ,  that it often only paraphrases the text, and even where it 

gives quotations, they are not always indicated as such, which makes it 

almost impossible to recognize passages strongly diverging from Pa tshab. 

Furthermore Red mda' ba usually does not comment upon texts quoted inthe 

b h a g y a m  or upon partsofthe b h i s y a m  he seemingly thinksto be selfevident. 

b~son kha pa, too, uses both translations for his commentary, but he 

prefers Pa tshab's version in general and quotes Xag tsho only occasion- 

ally as the better translation, and he is kind enough to indicate these 

passages clearly. 

But these quotations do not only occasionally offer better verslons 

of the text," they also cause some problems. First of all it is very 

disappointing that in none of the seven cases where bTson kha pa quotee 

Nag tsho in chap.VI, is this version confirmed by R. Either the diver- 

gencies are within texts quoted in the M a d h y a m a k ~ v a t h r a b h i s y a m  - they 
are either completely missing in R, or, at one occasion, they correspond 

to Pa tshab's version; or they are within parts of the b h z s y a m  either 

not explained in R at all or only paraphrased." b~son kha pa only 

once quotes part of a verse from Nag tsho's translation. This is the 

most mysterious case, as the version given by bTson kha pa is confirmed 

neither by R nor by Nag tsho's translation of the k z r i k i  extant in the 

canon, which both correspond - except for minor variants - to Pa tshab's 
version. l6 

Secondly it is not always clear for what reason bTson kha pa quotes 

Nag tsho, as occasionally his version is obviously not to be preferred. 

E.g. within the quotation of Haribhadra's $ a Q d a r k a n a s a m u c c a y a b  v.82 ( M A V  

206,17ff.) Nag thso's version does not only make no sense in the given 

Ir, E.g. Ts 236a3ff. for M v  305,4ff.; Ts 237b5 f o r  MAv 306,lBf. - cf. pp.295 and 296. 

15cf. n.3. 

l6 V. 222 
Pa tshab; R ;  K: saris r g y a s  rnams ni byuri (K: *byuri) ba 'am I 

1 ma b y &  yah ruh (K, R: run' s te )  drios su na I 
1 &os po kun gy i  (R: g y i s )  s t o i  pa riid I 
1 gian gy i  d i o s  por r a b  t u  bsgrags  I 

Nag tsho (according to Ts 245a6): 
saris r g y a s  rnams n i  byui  ba 'am I 
I ma byuri y& n i  rari b t i n  riid 1 
I drios po kun gy i  s t o i  ba f i id  I 
I gtan gyi  rio bo stori par bsgrags  I 

Cf. WSTE 5, Anm.494. 



context, it also contradicts the Skt. version of the quoted text." In 

this case it is not even clear whether bTsoh kha pa thinks Nag tsho's 

translation to be better, as the usual ies bsgyur ba legs so or a simi- 

lar expression is missing. - SO, if he does not, why does he quote itat 
all, and if he does, for what reason? 

Regarding a quotation from the PitiputrasamSgama-SGtram ( M A V  2 6 2 , ~ s ~ )  

b~son kha pa explicitly states that he thinks Nag tsho's translation to 

be preferable, but for obscure reasons. Red mda' ba quotes this passage 

according to Pa tshab's version, the stitram itself as well as the quo- 

tation of the same passage in BCAP and 5ikg - both texts as well in Skt. 
as in Tib. - and a parallel passage in MN, they all back Pa tshab's ver- 
sion in general. Only a minor variant - though not really necessary - 
could be justified. le The questions remain unanswered: Why does bTsoh 

kha pa prefer this translation? And: Where is it from? Is it possible 

that he could have used a completely different version of Nag tsho's 

translation than Red mda' ba, his teacher? Or is it one of those (hypo- 

thetical) cases, where Red mda' ba tacitly adopts Pa tshab's version, 

l7 Pa tshab: mdzes ma legs par spyod cii bza ' bar gyis 1 
I lus mchog 'da6 gad de khyod la mi 'byui I 
I lus 'di tshogs par gyur pa tsam fig ste I 
i 'jigs ma sod ba ldog par mi 'gyur ro I 
"Oh beautiful one, eat and drink! 
On fairlimbed one (varagztri), what has passed is not yours (any longer). 
This body is nothing but an-aggregate; 
oh faint-hearted one, what has passed does not return." 

According to Ts 188b3 Nag tsho translates pida d as follows: 
'das pa'i 'jig pa 'byuri bar 'gyur ma yin - "a gone fear does not arise (again)". 
But the Skt. version ($DS v.82~) leaves no doubt that this translation is wrong: 
na hi bhiru gataq nivartate - bhiru being clearly a vocative singular of bhirub 
(a fearful female). 

l8 Pa tshab (MAv 262,lSf. ) ; R 220,2: . . . khams drug dad I reg pa 'i skye mced drug dai 
yid kyi 6e bar rgyu ba bco brgyad do - "(A person consists of) the six elements 
(dhztu), the six spheres ofcontact (sparkiyatana) and the 18 spheres of mental acti- 
vity (manopaviczra)." Nag tsho (TS 215b3): khams drug 'dus pa 1 reg pa1i gfi drug 
pa I yid kyi ne bar spyod pa bco brgyad pa '0. 
The expression khams drug 'dus pa 1s unclear. Even if one reads 'dus te reg pa 
(sa~psparka) instead of 'dus pa I reg pa, 1 cannot see any reason for preferring this 
version: 
PPS 145b8f: . . . khams drug pa reg pa 'i skye mced drug pa I yid kyi fie bar spyod pa 
bco brgyad ste; 
BCAP 508,7f f. ; iikS 244.11f. : gapldhHtur . . . .$aglsparS,Zyatanab a~fZdasamanoviczrab; 
B C A P ~ ~ ~  279bBf.; Sikgtib 157bl glve the verslon of MAV with the following variant 
reading: BCAPtib fie bar 'khor ba, $ikstib he bar spyod pa: i'e bar rgyu ba; MN 111. 
239,lUf.: chadhZturo ... chaphassZyatano affhZdasamanopavicaro ... 
unly the change from tie bar ryyu bar into tie bar spyod pa could be justified. 

Aithough both terms are possible translations for upaviczra, fie bar spyod pa Seems 
to be the more common one. I t  1s confirmed by PpS and $ikstib and to some extent also 
by J 3C7a5, although the expression has obviously been misunderstood and changed into 
he bar lohs pa (upayabhoqa). 
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and b~son kha pa simply does not share hie opinion concerning the tor- 

rectness of the two versions? 

I am unable to answer these questions, and I doubt whether it will 

be possible to answer them in the future. And - I would like to add - 
although it might be very interesting to find all these answers, it is 

not really important in this particular case. 

In general the importance of b~soh kha pa's quotation of Nag tsho's 
version as well as Red mda' ba's deviations from it lies rather in the 

fact t h a t  t h e y  d o  e x i s t  , not so much in the reason for their ex- 
istence. They have to serve as a sign of warning. 

a) Within b ~ s o n  kha pa's vast literature on Madhyamaka and his frequent 
quotations from the MadhyamakZvatZrab, divergencies from the canonical 

text need not necessarily be due to slips in memory, mishearings or sim- 

ilar shortcomings, but might-also have their origin in this second Tibet- 

an translation. 
b) After bTson kha pa, Nag tsho's translation seems to have been for- 

gotten. At least to my knowledge it has not been used any more in later 

times. All the same the possibility cannot be excluded altogether that 

also in later quotations from the MadhyamakZvatdrab there occur variant 

readings that originate from the use of this different tradition, maybe 

not in its pure form, but contaminated with others, basede.g.ontexts of 

b~soh kha pa or Red mda' ba, where the twotraditions are already mixed. 

Although the Madhyamakdvatdrab is doubtlessly a text of great impor- 

tance for the Buddhist tradition, as such it is by no means unique. What 

is true for the MadhyamakdvatZrab might very well be true for other texts 

of similar importance and with a similar textual situation as well, and 

with them, too, we have to consider the possibility of two or even more 

Tibetan translations - in some cases we know about them, regardless of 
whether we know the translations themselves or not - which occasionally 
were contaminated in later times. 

Even if one is unable to decide where certain variants originate from 
and which one is to be preferred and is closer to the original in a par- 

ticular instance, at least one might be able to recognize that one d o e s  

n o t  k n o w ,  and not mistake a possible different tradition fora faultyone. 

I said in the beginning that I am going to offer questions rather 

than answers; so, for the time being, this possibility - which might 
turn out to be a necessity in some cases - of asking more questions will 
have to serve as an answer. Maybe it really can do so, as to questions 

not put forward there will never an answer be found. 
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THE "NEITHER ONE NOR MANY" ARGUMENT FOR SONYATA, 
AND I TS T I  BETAN I NTERPRETAT I ONS 

by 
T. TILLEMANS (Lausanne) 

O p e n i n g  remarks 

Arguments as to whether the self is one with or different from the 

aggregates (skandha) abound in such MBdhyamika literature as the ladhya- 

makzvatzra, the Bodhicaryzvatzra and numerous other texts.' They do con- 

stitute a variety of the "neither one nor many" argument (ekznekaviyoga- 

hetu; gcig du bra1 gyi gtan tshigs), but one which will not be my prima- 

ry focus of interest in this paper. What I shall mainly deal with is 

rather the type of argument which   soh kha pa,rGyaltshab rje and Se r a  

Chos kyi rgyal mtshan term "the neither one nor many argumentW,andwhich 

finds its classic exposition in k8ntarakSita8s ~adhyamakilapkzra. 

k~ntarak~ita's version of the argument differs from the first varie- 

ty in that it uses "oneness" (ekatva; gcig) and "manyness" (anekatva; du 

ma or tha dad) in what a modern logician would term a one-place or mona- 

dic sense of the form Fx, whereas the first sort involves a two-place or 

dyadic relation F X ~ . ~  Less technically, SBn~araksita is asking whether 

a.certain phenomenon is one thing or many different things, where these 

predicates simply show a quality. The self-aggregate arguments speak a- 

bout ".. . is one (identical) with ..." or "...is different from...", thus 

involving a relation. (Note that in what follows I will often follow Ka- 

l cf. MadhyamakZvatZra VI, 124 and 127, also VI, 150: phuh las gian min phuh po'i ho 
bo min "[The self] is not other than the aggregates, nor is it of the nature of the 
aggregates". 

It would be a mistake however, to think that this form of the argument was confined 
to Madhyamika-svztantrikas. ~rasah~ikas like Atika and others also made use of it. 
cf. Bodhipathapradipa 276b7: yah ni chos rnams thams cad dag I gcig dah du mas rnam 
dpyad na I ho bo fiid ni mi dmigs pas / rah biin med pa riid du hes I 
cf. for example A.Grzegorczyk, Outline of Mathematical Loglc, 3-5 ,  or B.Mates, Ele- 
mentary Logic, 36-37. 



mala5ila1s advice and use "difference" ( t h a  d a d )  instead of "manynessw 

( d u  m a ) . '  Similarly, context will often dictate that I use "identityt1 

instead of the clumsy "oneness", although here the Tibetan Correspondent 

simply remains g c i g .  In the dyadic relational sense I shall use "...is 

different from..." (...dab t h a  d a d )  and "...is identical with...". The 

important thing to remember is that the switch from "manyness" to "dif- 

ference" is one which Indian and Tibetan authors found perfectlynatural). 

The heart of the paper consists in a quote from Tson kha pa which is 

an attempt to summarize $antarak$ita1s argumentation. Tsonkha pa explains 

the impossibility of oneness (i.e. the monadic sense) by showing that all 

phenomena must have parts ( c h a  g a s ) ,  and that the parts cannot be one 

with their part-holders ( c h a  c a n ) ,  nor different from them. Thus on Tson 

kha pals account, kSntarakSitals argument works only if it makes use of 

considerations involving the dyadic relational sense, in particular those 

which I have numbered points (3) and (4) below. 

  son kha pals account is taken up by rGyal tshab rje in rNam b k a d  

s i i i h  p o  r g y a n  and by Chos kyi rgyal mtshan in his textbook ( y i g  c h a )  on 

the A b h i s a m a y Z l a m k Z r a ,  the s K a b s  d a h  p o ' i  s p y i  d o n ; 5  it can be said to 

constitute a major strand in the prevailing dGe lugs pa interpretation. 

I shall argue that it seems to be a fair resume of k2ntarakSita1s and 

KamalaSilals views. The last half of the paper will consist of a point 

by point analysis of  soh kha pals arguments concerning parts and part- 
holders, and will necessitate a brief excursion into P r a m z p a  texts to 

better understand the concepts of identity and relatedness involved in 

these arguments. 

The I n d i a n  and  T i b e t a n  F o r m u l a t i o n s  o f  t h e  Argument  Compared 

Here, then, is k a r i k a  No.1 of kZntarakSitals M a d h y a m a k a l a r p k z r a :  

Entities as asserted by ourselves and others, in reality have 

neither the nature of oneness nor manyness. Thus, they are 

without own-being ( s v a b h Z v a ;  r a h  bf i n ) ,  like a reflection. 

Madhyamakalamkarapahjiks, 89a: c i g  k o s  i e s  b y a  ba  n i  du ma f i i d  d e  tha  dad f i i d  c e s  
bya b a ' i  t h a  t s h i g  go 

rNam bkad s f i i h  po rgyan  13a-14a; sKabs dah p o ' i  s p y i  don 24a-27a. 

n i b s v a b h l v 2  ami bhavas  t a t t v a t a h  s v a p a r o d i  t Z h  ekznekasvabhzvena  v i  yogHt pra t ib imbava t  
cited in BodhicaryZvatHraparijikH 173, 17-18. The Peking bsTanlgyur 5284, 48b gives: 
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rGyal tshab rje transforms k a r i k a  N.l into the following p a r l r t h l n u m g n a  

( q t a n  d o n  r j e s  d p a g )  : 

Whatever is not established as being truly ( b d e n  p a )  one or 

many is not truly existent ( b d e n  p a r  m e d ) ,  like a reflection. 

The bases ( s f  i , paths ( l a m )  , and aspects ( r n a m  pa are not 

established as being truly one or many.' 

Chos-kyi-rgyal-mtshan follows rGyal-tshab-rje's formulation, but givee 

a hetu-argument ( r t a g s  s b y o r )  : 

Let the subject ( c h o s  c a n )  be the bases, paths, and aspects; 

they are not truly existent because they are neither truly 

one nor truly many.' 

The major difference between SHntarak$ita's and the Tibetan formu- 

lations - apart from differing logical forms - is that the subject 

( d h a r m i n ;  c h o s  c a n )  is no longer entities as asserted by ourselves and 

others, but rather the bases, paths, and aspects, or in other words,per- 

sons, the k r z v a k a ,  p r a t y e k a ,  and b o d h i s a t t v a  paths, and all d h a r m a s .  

rGyal tshab and Chos kyi rgyal mtshan are commenting on the hommage 

( m c h o d  r j o d )  of the A b h i s a m a y Z l a p k Z r a ;  in particular, they are expanding 

on a line in the S p h u t Z r t h H  in which Haribhadra describes the difference 

between the dull ( d b a h  p o  r t u l  p o )  and the intelligent approach to under- 

standing the three wisdoms ( m k h y e n  pa  g s u m )  mentioned in A b h i s a m a y l 1 a ~ -  

k i i r a ' s  hommage, viz. the knowledge of the bases ( v a s t u j 5 H n a ;  g f i  S e s ) ,  

the knowledge of the paths ( m Z r g a j 5 Z n a ;  l a m  S e s ) ,  and omniscience ( s a r v z -  

bdag  d a i  g f a n  s m r a ' i  d h o s  ' d i  d a q  
y a i  dag  t u  na g c i q  pa d a i  
du  m a ' i  r a h  b f i n  b r a 1  ba  'i p h y i r  
r a h  b t i n  med d e  g z u g s  briian b f i n  

A c u r i o u s  d i s c r e p a n c y  i s  t h a t  rai b f i n  rned (n ihsvabhEva)  i n  t h e  l a s t  l i n e  o f  k a r i M  
1 ,  i s  changed t o  bden p a r  med b y  b o t h  rGyal  t s h a b  r j e  and Chos k y i  r g y a l  mtshan i n  
t h e i r  f o r m u l a t i o n s  o f  t h e  argument;  Chos k y i  r g y a l  mtshan e v e n  m i s q u o t e s  k h t a r a k g i t a  
and s u b s t i t u t e s  ' bden  par  med f o r  r a h  biin med i n  k l r i k a '  1 .  Ts06  kha pa, i n  dBu ma 
rgyan  g y i  z i n  bris and dBu ma dgohs pa rab q s a l ,  d o e s  n o t  u s u a l l y  employ bden  par  med, 
b u t  r a t h e r  don dam par  r a h  b k i n  med ( " u l t i m a t e l y  w i t h o u t  own-be ing") .  I t  may v e r y  
w e l l  b e  t h a t  rGyal  t s h a b  r j e  w ished  t o  a v o i d  j e o p a r d i z i n g  t h e  v i e w  t h a  silad du  rah 
b f i n  yod pa ( " c o n v e n t i o n a l l y ,  t h e r e  i s  ownbeing")  - a p o s i t i o n  w h i c h  dGe l u g s  pa a t -  
t r i b u t e  t o  t h e  S v l t a n t r i k a s .  As a  r e s u l t  h e  c h o s e  a  c o m p l e t e l y  d i f f e r e n t  t e r m ,  bden  
par  med i n s t e a d  o f  don dam par  r a h  b k i n  med pa. 

7 
rNam bBad s f i i h  po r q y a n ,  13a 

sKabs d a i  po ' i  s p y i  don, 25a 



k s r a j f i a t s ;  r n a m  m k h y e n ) . g  The intelligent disciple uses the "neitherone 

nor many" argument to arrive at the conclusion that these three wisdoms, 

which perceive the voidness of the bases etc., are justified and attain- 

able because the objects of these wisdoms do in fact lack any true exist- 

ence. 

~ s o i  kha pa on j s n t a r a k ~ i t a  

In the D r a h  h e s  l e g s  b d a d  siiih p o  we find the following summary of 

the ~ a d h y a m a k s l a m k a r a  argumentation: 

He first shows that those entities as accepted by ourselves 

and others cannot be partless ( c h a  m e d )  in the sense of not 

having many parts, whether these parts consist in temporal 

stages, [physical] parts of an objeck, or aspects ( r n a m  p a )  

of the object of consciousness. Now suppose something is 

established as having many parts. Conventionally, it is cer- 

tainly not contradictory for one phenomenon ( d h a r m a )  to be 

of the nature ( b d a g  f i i d )  of many parts. But in terms of ul- 

timate establishment, if the parts ( c h a )  and part-holder 

( c h a  c a n )  were essentially different ( h o  b o  t h a  d a d ) ,  then 

they would be unrelated other objects ( ' b r e l  m e d  d o n  g f a n ) .  

Moreover, if they were essentially identical ( h o  bo g c i g ) ,  

then the various parts would have to be identical, and the 

part-holders would have to be many. Thus having shown these 

absurdities, he [i .e. k~ntarak~ita] refutes ultimate phenomena. lo 

We can sum up Tsoh kha pa's presentation as follows: 

(1) all entities have parts, be they temporal parts, physical parts or 

aspects. 

(2) if an entity is ultimately established (truly existent), its parts 

are either truly essentially identical with, or essentiallydifferent 

H a r i b h a d r a ,  S p u g Z r t h Z ,  9 4 a :  
Chos  k y i  r j e s  su ' b r a h  ba rnams k y a h  g c i g  dah  d u  m a ' i  h o  b o  
E id  dab b r a 1  b a ' i  p h y i r  ies  b y a  b a  l a  s o g s  p a ' i  t s h a d  mas  
g i i  dab l a m  dah  rnam pa s k y e  b a  med pa yohs  s u  L e s  pa . . .  
" F o l l o w e r s  o f  t h e  Dharma, h o w e v e r ,  u n d e r s t a n d  t h a t  t h e  b a s e s ,  p a t h s ,  and a s p e c t s  a r e  
u n i g n o r a t e d .  T h e y  u n d e r s t a n d  t h i s  b y  means o f  v a r i o u s  p r a m l p a s  t o  t h e  e f f e c t  t h a t  
t h e s e  [ b a s e s  e t c . 1  have  n e i t h e r  t h e  n a t u r e  o f  o n e n e s s  n o r  t h a t  o f  manyness . "  Cf. a l s o  
sKabs  dah p o ' i  s p y i  d o n ,  20b. For t h e  d e f i n i t i o n s  o f  t h e  t h r e e  w i s d o m s ,  s e e  Don bdun 
c u ,  l b - 2 a .  

lo Drah h e s  l e g s  b j a d  s i i i h  p o ,  137 
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from their part-holders." 

(3) if the parts were truly essentially one with thelr part-holder, then 

either the parts would all be identical or there would be many part- 

holders. Thus, this alternative is absurd. 

(4) if the parts were truly essentially different from the part-holder, 

then they would be unrelated with the part-holder. Also absurd. 

(5) therefore, entities are not ultimately established (truly existent). 

How we1 1 does Tsoh kha pa account for the MedhyamakSlatpklra'~ arguments? 

Methodological considerations 

Let us first examine points ( 1 )  - (4) in more detail. 
( 1 )  It seems to be a fair characterization of hntarakaita's enter- 

prise to say that much of the Hadhyamakilatpkzra argumentation is simply 

to show that entities have parts, where "parts" is understood as tempo- 

ral stages, physical parts or aspects. lCah skya rol pa'i rdc rje ex- 

plains that pointing out the existence of temporal stages is used to re- 

fute 'prakrti, puruga, fdvara and the permanent atman etc., as well as 

the Vaibhgsikas' three unconditioned (asayskqta) permanent entities". 

These were all accepted by their proponents as being partlessly single 

entities (cha med pa'i gcig pa).Showing physical parts is directed a- 

gainst "gross (rags pa) physical objects such as vases etc., as well as 

partless subtle atoms". Pointing out aspects of the objects of conscious- 

ness is directed against "consciousness as asserted by the five Outsider 

traditions, the two Buddhist traditions which assert objects [i.e. Vai- 

bhisika and Sautrantika], and the two cittamgtra schools [~gkZravSda and 

NirZkHra~Zda]."~ One can consult M.lchigols synopses of the ~adhyamakz- 

lapkzra of i~ntarak~ita, as well as rGyal tshab rje's dBu ma rgyan gyi 

brjed byah to verify which ~adh~amakZlatpkara verses refute which tradi- 

tions; suffice to say here that TsoA kha pa as viewed through 1can skya 

seems to give an elegantly simple and accurate classificational scheme in 

speaking of temporal stages, physical parts and aspects. 

A more difficult point is to what degree the various traditions un- 

der attack by hntarakSita understood "one" to mean "partlessly one" 

Tsoh kha pa in ~ r a i  ires legs bkad sriih po and other texts, such as dBu ma rgyan gyi 
zin bris, repeatedly stresses that conventionally, one can and should say that parts 
and part-holders are essentially identical. It is from the point of view of ultimate 
truth that the problems would arise. Cf. dBu ma rgyan qyi zin bris 40. 

" Grub rntha ' thub bstan lhun po 'i mdzes rgyan 390-391. 



(,=ha m e d  pa  g c i g  p a ) .  ~amalasila, in the M a d h y a m a k i l a v k i r a p a f i j i k i ,  

makes the blanket statement that the word "oneness" in k Z r i k S  1 means 

"partlessness" ( c h a  m e d  p a  f i i d ) . 1 3  While it seems true that many Hindu 

and Buddhist schools held partlessnes6 as a necessary property of cer- 

tain entites, it seems farfetched to think that all the traditions under 

$ZntarakSita1s scrutiny, themselves, m e a n t  " p a r t l e ~ ~ n e ~ ~ "  by the word 

"oneness". If that were the case, then all refutations of oneness would 

simply consist in pointing out that a thing had parts. There would be 

no need to establish an entailment ( k h y a b  p a )  between "having parts" 

( c h a  b c a s )  and "not being truly one", a point which Chos kyi rgyalmtshan 

and rGyal tshab rje find necessary to justifywnd difficult to under- 

stand.'' Ultimately, the explanation may be that Kamalasila just presup- 

posed the absurdity of the part-whole relation, and thus thought that 

"in reality one" could only mean partlessness. 

(2) kintaraksita and Kamalagila both stress that oneness and many- 

ness are mutually exclusive ( p h a n  t s u n  s p a h  ' g a l ) ,  with no third alter- 

native ( p h u h  g s u m ) ; 1 5  in other words, if x is not one, it is many, and 

vice versa.  son kha pa, however, has introduced the terms "essential 
oneness" and "essential difference", terms which play a very small role 

in h~ntarakgita and KamalaSila, but about which we shall have more to 

say below. At any rate, it seems that Tson kha pa is transposing the 

same mutual exclusivity onto essential identity and essential difference. 
( 3 )  Santaraksita relies on principle ( 3 )  at many points, notably the 

refutation of the single nature of the NyZya-Vaisegika's "all-pervasive 

space" ( v y Z p a k l k H B a ;  k h y a b  p a ' i  n a m  m k h a n ; c f .  k Z r i k a  l o ) ,  as well as in 

the various arguments against SautrZntika, YogScZra, and Outsider's view 

of consciousness. For example, in k z r i k l  22, he describes a SautrZntika 

SZkiravidin school ( s n a  t s h o g s  g i i i s  m e d  p 3 )  which held that the manifold 

of aspects produced from a multicoloured painting, were not distinct ( t h a  

d a d )  from consciousness. In such a case "it is not logical that there be 

a manifold ( s n a  t s h o g s )  of aspects. As these aspects are not different 

13MadhyamakZlamkarapafijika, 89a:  g c i g  t e s  b y a  b a  c h a  med pa i i i d  do .  

l4 rNam bBad s i i i h  po  r g y a n ,  13a: r t a g s  daA dgag  b y a  ' i  c h o s  k y i  g f i  m thun  ' g o g  pa r t o g s  
p a r  d k a  ' b a s  d e  r j o d  n a . .  . 
" S i n c e  it i s  d i f f i c u l t  t o  u n d e r s t a n d  how t o  r e f u t e  a common p o i n t  b e t w e e n  t h e  r eason  

[ " h a v i n g  p a r t s " ]  and t h e  p r o p e r t y  t o  b e  d e n i e d  [ " b e i n g  t r u l y  o n e  t h i n g " ] ,  I s h a l l  
speak  o n  t h i s .  .." 

15 M a d h y a m a k i l a v k i r a v r t t i  , 6 6 b :  
g c i g  p u l i  bdag  t i i d  dan  d u  m a g i  bdag  i i i d  n i  phan t s u n  s p a n s  t e  g n a s  p a ' i  m t shan  h i d  
y i n  p a s  p h u i  po g i a n  sel t o .  
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( t h a  d a d )  from one C O ~ S C ~ O U S ~ ~ S S ,  they would share its single nature." 

Further on he argues,"if consciousness were not something different from 

the many aspects, then like the varieties of aspects, it too would be- 

come many".16 There are numerous other examples which could be cited, 

but in general, it is sufficient to say that it is principle (3) which 

establishes the key entailment: given that x has many parts, and that 

the parts are essentially identical with x, principle (3) establishes 

that x cannot be truly one thing. 

( 4 )  In kantarak~ita and Kamalakila's texts principle ( 4 )  is little 

invoked. This might be explained by the fact that most traditions whlch 

Santarak~ita is seeking to refute, hold that the part-holder - be it 
consciousness, the atom etc. - is in some way one with its parts. Anex- 
ample where something vaguely like ( 4 )  is used, however, is the refu- 

tation of the NirSkSravadins ( k Z r i k Z  4 7 - 5 7 ) .  Sintaraksita argues that 

consciousness would not experience many aspects because, according to 

the ~irZkaravadins, these aspects are not real entities ( a b h L v a ;  d h o s  

m e d ) .  Thus, the aspects would be unrelated with consciousness; theywould 

neither have a one nature relation ( t H d Z t m y a ;  b d a g  g c i g  t u  ' b r e l ) ,  nor 

a causal relation ( t a d u t p a t t i ;  d e  b y u h  ' b r e l )  with consciousness. 

I should, however, explain my hesitations about the Nirikaravadin 

example, and the introduction of the terms "essential identityU and "es- 

sential difference"; this will in turn lead to a question of methodology. 

In general, Tibetans speak of "unrelated other objects" ( ' b r e l  med 

d o n  g i a n )  in cases where b o t h  objects exist; e.g. the pillar and the 

vase, or the yoghurt and the basin ( ' k h a r  g i o h ) .  In that sense, as the 

NirakSravZdins do not consider aspects as being real entities, one could 

only consider the above example as a bona fide case of principle ( 4 )  if 

one loosened the strictures on the notion of "unrelated other objects". 

If Tson kha pa did have any actual k Z r i k H  in mind as being examples of 

principle ( 4 ) ,  it seems that 4 7 - 5 7  would be the only candidates. But it 

may well be that T S O ~  kha pa was not thinking of any particular k Z r i k Z  

at all. 

In fact, this latter approach seems the most plausible. "Unrelated 

other objects" is a notion that was successfully used in Tibetan discus- 

sions of the M a d h y a m a k Z v a t Z r a ,  while "essential identity" is a key term 

'6 Madhyamakala@Zrav; t t i ,  5 7 b  and 58b: 
rnam pa d e  dag  sna t s h o g  pa ' d i  n i  r i g s  pa ma y i n  t e  rnam par  ses pa g c i g  dab t h a  
dad pa ma y i n  p a ' i  p h y i r  Ses  pa d e l i  rah  g y i  h o  bo  b i i n  no .  
rnam par  k e s  pa d e  rnam pa du ma dah t h a  dad pa ma y i n  p a ' i  l u s  y in  na n i  rnam pa 
d e  dag  g i  b y e  b r a g  b i i n  du du mar ' g y u r  r o .  



in pramC?a philosophy. Their introduction here serves to create a r a p -  

p f o c h e m e n t ,  a continuity between three otherwise distinct problem- 

situations. 

NOW, I think it is fair to say that Tson kha pa was less concerned 

with what i~ntarak~ita and others s a i d ,  than with rationally recon- 

structing the logical situations they faced. We follow Imre Lakatos and 

m k e  a distinction between internal and external hist.ory, the formerbe- 

ing primarily l o g i c a l  d e d u c t i o n s  of what c o u l d  have been 

said, given the key ideas of the philosopher in question, the latterbe- 

ing what was actually said, what actually took place." In this light, 

there is no doubt that Tson kha pa, the great debater, was a specialist 

at internal history; as such his stretching of $erminology, his imposi- 

tion of concepts which have no obvious textual justification, should 

not be judged by the severe criterion of the external historian. Bearing 

this distinction in mind, we deprive neither  son kha pa, n o r  f o r  
t h a t  m a t t e r ,  o u r s e l v e s ,  of the possibility of using fertile but 

foreign concepts. 

Essential identity and difference 

To resume the discussion, obviously the key concepts in   son khapa's 
version of the "neither one nor many" argument are essential identity 

(ho bo gcig) and essential difference (60 bo tha dad). Let us first try 

to.clarify these concepts, in order to be able to meaningfully ask the 

following questions: why does it follow that, if x is essentially iden- 

tical with y, and y has many parts, then x must also have many parts? 

Why is it that, if x and y are essentially different, x and y must be 

unrelated? 

Chos kyi rgyal mtshan speaks of six types of identity and difference 

in Buddhist philosophy: substantial identity (rdzas gcig); co-extensive- 

ness (don gcig); identity of own-being (rah btin gcig); identity of na- 

ture (bdag fiid gcig); essential identity (60 b~ gcig); identity of ne- 

gatives (ldog pa gcig) . I 8  A full study of all these notions is, of course 

impossible here. But fortunately we can simplify a bit by noting that 

three of the six (viz. identity of own-being, identity of nature and es- 

sential identity) are the same relation, and are used interchangeably- 

l7 c£. his History of Science and its Rational Reconstructions, 102-105, 118-121. 

lesKabs ddh po'i spyi don, 102h. 
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substantial identity - in the Tibetan tradition at least - is a eubeet 
of essential identity, applying to cases of impermanent phenomena, or 

what is the same thing, phenomena which have substance ( r d z a s  y a d ) . "  

In particular, x and y are substantially identical if they "appear non- 

distinct ( s o  sor  m i  s n a h  b a )  to direct perception ( p r a t y a k g a ;  m h o n  

A persual of rGyal tshab rje's d B u  ma r q y a n  g y i  b r j e d  b y a h  re- 

veals that most of rGyal tshab's paraphrasing of &ntarakgitals argu- 

ments is in terms of substantial identity and difference. The difference 

between substantial and essential identity can for all intents and pur- 

poses be overlooked in this discussion - it is often overlooked in oth- 
er contexts. 

Take some examples of substantial or essential identity: 

(a) product-hood ( b y a s  p a )  and impermanence ( m i  r t a g  pa); (b) subjects 

(chos  c a n )  and their qualities ( c h o s ) ;  (c) particulars ( s p y i  l d a n )  and 

universals ( s p y i ) ;  (d) activity ( b y a  b a )  and the agent ( b y a  l d a n ) ;  (e) 

the two truths; (f) parts and part-holders (at least conventionally, 

they are said to be essentially identical).'l 

Clearly the notion of identity here is a strange one, and can not 

be reduced to a standard logic textbook definition of identity, as in 

first order predicate calculus with identity. Take (b) above. Let the 

subject be a vase, and the properties be impermanence, and "being bulbous 

and able to carry water." By the normal criteria of "="  (viz. transiti- 

vity, symmetry and reflexi~eness),~~ if vase = what is impermanent, and 

vase = what is bulbous and able to carry water, then it would follow 

that what is impermanent = what is bulbous and able to carry water. 

Absurd. However, I think that there is a clear notion here, one which 

can be understood with the aid of P r a m L q a  texts. The ~ r a m 3 p a v f r t t i k a  

states : 

In all cases, there is only a difference between the words 

which describe substances [i.e. subjects] and entities [i.e. 

'9 c f .  Y o h s  ' d z i n  phur  bu l c o g  byams p a ,  b sDus  grwa 'brih,  9a for a  b r i e f  d i s c u s s i o n  o f  
b t a g s  yod and r d z a s  yod. 

20 An . e x a m p l e  o f  t h i s  d e f i n i t i o n  i n  u s e  i s  f ound  i n  r G y a l - t s h a b - r j e ' s  rNam ' g r e l  t h a r  
l a m  g s a l  b y e d ,  V o l . 1 ,  101: 
r d z a s  t h a  dad d u  t h a l  I b l o  ma k h r u l  b a ' i  gz& h o r  so sor sn& b a ' i  p h y i r .  Here blo 
ma k h r u l  b a  means  d i r e c t  p e r c e p t i o n  (hen s u m ) .  

For (b) , ( c )  , ( d )  c f .  rNam ' g r e i  t h a r  l a m  g s a l  b y e d ,  9 7 .  I n  sKabs  dah  po'i s p y i  d o n ,  
102b it i s  s a i d  t h a t  " t h e  t w o  t r u t h s  a r e  e s s e n t i a l l y  i d e n t i c a l  (ho b o  g c i g ) ,  but 
h a v e  d i f f e r e n t  d o u b l e  n e g a t i v e s  ( l d o g  pa t h a  d a d ) " .  

" c f .  G r z e g o r c z y c k ,  o p . c i t .  3-8. As for " b u l b o u s  and a b l e  t o  c a r r y  w a t e r " ,  t h i s  t h e  
u s u a l  d e f i n i t i o n  ( m t s h a n  h i d )  o f  a  v a s e  (bum p a ) ;  c f .  b sDus  grwa c h u b ,  7 a .  
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qualities]. Their denotations admit of no difference what- 

soever. 23 

In ~ h a r  l a m  g s a l  b y e d ,  rGyal tshab rje explains this k S r i k S  as follows: 

"Take as the subject of debate all cases of words describing 

substances or subjects, and entities or qualities. Although 

one grasps them [i.e. subjects and qualities] as being sub- 

stantially different, there is in fact no substantial dif- 

ference with regard to their denotations ( b r j o d  b y a )  as the 

difference is confined ( z a d  p a )  to one of understanding one 

object ( d o n  g c i g  i i i d )  by means of different symbols. Although 

one might speak about qualities ( y o n  t a n )  and quality posses- 

sors  o on t a n  c a n ) ,  actions and agents, universals and par- 

ticulars, and although one might grasp them as substantially 

different, this is merely a difference imputed by the con- 

ceptual mind ( r t o g  p a s  b t a g s  p a  'i t h a  d a d  t s a m  d u  z a d  p a )  ; 

nonetheless these notions are intelligible ( g o  b a r  b y e d )  . " 2 '  

The picture begins to gradually emerge. Essential identity, or more par- 

ticularly substantial identity, is identity for a direct perception - 
what looks the same to someone who is non-deluded. Based on the speaker's 

intentions, there is a separation made between subjects, qualities, uni- 

versals, etc., but these are only mind-invented differences; the actual 

denoted object ( v z c y a ;  b r j o d  b y a )  is as it appears to direct perception, 

and admits no such differences. In the above-cited examples it is possi- 

ble that x f y, but these differences will be mind-invented; the actual 

denotation of "x" = the actual denotation of " y " .  We can frame the £01- 

lowing bi-conditional using " = "  in its usual sense: x and y are essenti- 

ally identical, if and only if, the actual denotation of " x "  = the actu- 

al denotation of "y", where "actual denotation" is understood to mean 

the object free of mind or language invented differences. 

Now suppose that the actual denotation of "part" = the actual deno- 
tation of "part-holder", as follows from the hypothesis of principle ( 3 )  

that Parts and part-holder are essentially identical. Then given theusu- 

a1 understanding of " = " ,  and the premise that the actual denotation of 

"part" has the property of manyness, it would follow that the actual de- 

2 3 SvZrthanumanapariccheda, K d r i k a  6 2 :  

Bhedo ' yam c v a  s a r v a  t r a  d r a v y a b h Z v Z b h e d h S y i n o h  I S a b d a y o r  n a  t a y o r  v a c y e  v i i c ~ a s  t e n a  
k a S  cana  

24 rNam ' y r e l  t h a r  l a m  g s a l  b y e d ,  v o l .  I ,  9 7 .  
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notation of "part-holder" should also have the property of manynetae.24 

Mutatis mutandis, the singleness of the partholder would also tranefer 

to the parts, and the parts would all have to be identical. Thus, the 

two absurdities mentioned in principle (3) can be derived. 

A possible objection at this point might be to ask if it is at all 

meaningful to say "the actual denotation of 'parts' or 'part-holder' 

is many." Syntactically, it is anomalous to predicate 'manyness' of a 

singular noun. There are two problems here: one is linguistic, and stems 

from the fact that "cha 6.3s" and "cha can", and such nouns do not show 

a singular-plural difference; the other ie logical, and stems from the 

fact that neither kantarakeita nor   son kha pa rely on set theory. 
Be all this as it may, the problems are relatively easily surmounted 

if w e  take the responsibility for introducing some elementary set the- 

ory and speak about the cardinality of a set of objects X (i.e. CN (X)). 

The basic move is to say that t h e  s e t  of objets actually denoted by 

"parts" h a s  many members while t h e  s e t  of objects actually denoted 

by "part-holder" h a s  only one member. Let us call the first set "p" 

and the second "PH". Thus CN(P) > 1 and CN (PH) = 1 (What we have just 

done is a typical internal history move. We have placed SIntarakgita in 

a problem situation which he himself was, of course, never confronted 

with. But such a reconstruction is, I think, justified given the syntac- 

tic demands of our language, and the high level of familiarity and cla- 

rity which set theory has in our logic.) If we wish, we can reconstruct 

the preceding paragraph's arguments as follows: 

(1) P = PH Premise 

(2) For all sets, X,Y: if X = Y, then CN(X) = CN(Y) Theorem 

(3) CN(P) = CN(PH) From 1 and 2 

( 4 )  CN(P) > 1 and CN(PH) = 1 Premise 

(5) CN(P) = 1 andCN(PH) > 1 From 3, 4, 
and Leibniz' law 

The contradiction, CN(P) = 1 and CN(P) # 1 ,  follows from (4) and 

(51, and can be used to infer P # PH by modus tollens. Lines (1) - (5) 
constitute a reconstruction of Tsoh kha pa's argument up until his con- 

clusion that the parts must be one or the part-holder must be many; the 

inference that the parts can not be truly essentially one with their 

Frege's formulation was: for all properties F: if x = y, then if x is F, then y is F. 
(F) ( x = y  -r (Fx -+ w)). 
Russell's was basically similar, apart from provisions for the theory of types. Cf. 
M. and W.Kneale, The Development of Logic, 619. For different formulations of iden- 
tity, cf. P.Weingartner, A Predicate Calculus for Intensional Logic. 



part-holder (i.e. P # PH) is left implicit in  son kha pa. 
What about the second question which I posed? Why is it that if x 

and y are essentially different, x and y must be unrelated ('brel med)? 

There are according to Praqana texts, two and only two types of related- 

ness: one nature relation (tZdZtmya; bdag gcig tu 'brel) and causal re- 

lation (tadutpatti; de byuh 'brel). TO postulate a third type would, ac- 

cording to Dharmakirti, destroy the necessity for there being only three 

types of valid reasons, and would hence bring about an enormous rupture 

in the PramL~avZrttika system. 

1Can skya, in discussing the ~adhyamakZvatZra's seven-fold reasoning 

(rnam bdun gyi rigs pa), states the following concerning the chariot and 

its parts: 

Take the chariot as subject; it is not by nature different 

from its various parts; because otherwise if it were, the 

parts and the chariot would be essentially different, and 

if two things are simultaneous (dus mfiam) and essentially 

different, then they would have to be unrelated other ob- 

jects ('brel med don gian). Thus, the chariot and its 

parts would have to be separately apprehended (dmigs ~ a ) ,  

just as a horse and a ox are separately apprehended. But 

such is not the case.26 

Now in general, if two phenomena are essentially different, it does 

not follow that they are unrelated. A causal relation, as it involves 

substantial difference (rdzas tha dad) of the relata, implies that these 

relata are essentially differentS2' But this substantial, and hence es- 

sential difference, is due to the fact that cause and effect cannot ex- 

ist simultaneously. However, in the case of parts and part-holder, it 

is not a causal relation that is involved. The part-possessor must exist 

at the same time as its parts (the key words in 1 ~ a n  skya are ho bo tha 

dad dus mfiam). As a result only a one-nature relation would be possible. 

But since by hypothesis parts and part-holders are essentiallydifferent, 

26 Grub mtha ' thub bstan lhun po 'i mdzes rgyan, 4 3 2 .  
It should be clear that Tsoh kha pa's principles ( 3 )  and ( 4 )  are not just restricted 
to MZdhyamika-Svztantrika argumentation, but also play a major role in ~rasahgika 
texts - for example, the MadhyamakHvatHra's arguments concerning the self and the 
aggregates, as well as the arguments known as "the seven-fold reasoning" VI, 127:  
gal te phuh po bdag na de phyir de I mah bas bdag de dag kyah mah por 'gyur; VI, 124: 
deli phyir phuh po las gfan bdag med de I phuh po ma gtogs de 'dzin ma grub phyir. 

27 cf. bsDus grwa 'brih. Sb: chos de dah rdzas tha dad pa 'i sgo nas chos de'i 'bras bu'i 
rigs su gnas pa chos de dah de byuh 'brel gyi mtshan iid. .. 
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and hence not of one nature (bday Bid gcig), they would be completely 

unrelated. Nor can one Sanguinely accept this conclusion; unrelatedness 

would imply that they could be perceived separately, and moreover, that 

one could exist without the other - the part-holder ought to be able to 
exist without parts. 

There is one last point to be mentioned, and I ehall give it a6 short 

shrift as does klntaraksita himself. The paper so far has dealt with ar- 

guments against oneness, and has left manyness untouched. Slntarakgita 

devotes only two k H r i k l  (61, 62) to arguments against manyness, but the 

reasoning is cogent and easily laid out: if there is no phenomenon of 

which we can say that it is one individual thing, then we also can not 

meaningfully speak of "many phenomena". Manyness is a collection (bsags 

p a )  of individuals, a collection of ones. If we prefer a set-theoretic 

formulation, we may simply say "sets with many members are impossible 

if there are no unit sets". 



Summary a n d  c o n c l u s i o n s  

(a) We began by making a distinction between two sorts of "neither one, 

nor many" arguments, those which simply spoke of the qualities one- 

ness and manyness, and those which were phrased in terms of "... is 
one with ...I1. S~ntaraksita's version was of the former variety, al- 

though seen through Tson kha pa's interpretation, it ultimately de- 

pended on arguments involving "... is one with ...". 
(b)  soh kha pa's account of kzntaraksita is in many places an accurate 

reflection of the latter's text. But it is also more than that. It 

is an attempt at internal history, a rational reconstruction of $an- 

tarak~ita's thought, first of all placing it in a conceptual frame- 

.,4 cmrlon to Pramapa and Madhyamika philosophy, and then imagining 

how the discussion could reasonably proceed in such a context. 

(c) The notions of essential identity and difference, so important to 

i son kha pals and hence hntarak~ita's argumentation, can be ratio- 
nalized by recourse to PramZpavZrttikals theory of meaning, plussome 

modern logic. Given this account of these key terms, as well as Pra- 

mZqavZrttikals notion of relatedness,  son kha pa's principles (3) 
and (4) seem to follow. 

Finally, although I have only touched on a few aspects of this key 

argument for ;EnyatZIz8 I hoped, above all, to show that the arguments 

need to be understood in terms of a whole background network of l o g i -  

c a l  notions. As is so often the case in the history of philosophy, so- 

phisticated argumentation ultimately seems to rest on philosophies of 

language and logic. 

20 Various important points remain undiscussed so far, but I shall only mention one of 
them here: 
In dBu ma dgohs pa rab qsal (135-136) T S O ~  kha pa presents another line of reasoning, 
which he claims - with non-obvious justification - to be the position of %Intara- 
k~ita and KamalaLIla (ii ba 'tsho yab sras). The argument is also used in rNam bBad 
sfiih po rgyan and sKabs dah po'i spyi don as well as other texts, and represents the 
other major strand in the dGe lugs pa view of the "neither one nor many" argument. 
It can be summarized as follows: 

(i) Parts and part-holders are conventionally essentially identical. 
(ii) Parts and part-holders appear as being essentially different to the conceptual 

mind which thinks about them (rtog pa la ho bo tha dad du snah ba). 
(iii) Therefore, the way in which parts and part-holders appear (snah tshul), and 

the way they are (gnas tshul) are not in accord (mi mthun pa); thus, they are 
like an illusion, and are deceptive (bdzun pa). 

(iv) Whatever is truly established (bden par grub) can not be deceptive in any way 
(rnam par thams cad du bdzun pa spaiis te). 

(v) Thus, Darts and part-holders are not truly established. 
I hope to say more about this argument and other aspects of the "neither one 
nor many" argument at a later date. 
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ON RANG RIG 

by 
P.M.WILLIAMS (Bristol) 

It is well known that Candraklrti, in his discussion of the two 

s a t y a s  in the ~ a d h y a m a k ~ v a t ~ r a b h ~ ~ y a ,  placed under m i t h y l s a + v r t i s a t y a  

the philosophical views of his opponents. That is, all the philosophical 

activity of those thinkers who aren't Prgsahgika MZdhyamika ie incorrect 

even from the conventional everyday point of view, without beginning to 

consider its pretensions to revealing ultimate truth.' 

In his commentary on the ~ a d h ~ a m a k a v a t a r a  (the D w a g s  b r g y u d  g r u b p a ' i  

s h i n g  r t a ) ,  however, Mi bskyod rdo rje, the eighth Karma pa, tells us 

that there were many earlier commentators who understood Candrakirti's 

refutation of the substratum consciousness ( Z l a y a v i j f i l n a ) ,  self-refer- 

ring consciousness ( s v a s a ~ n v i t t i ) ,  the external object and the person 

( p u d g a l a )  to be only a refutation from the ultimate point of view, and 

not conventionally ( t h a  s n y a d  d ~ ) . ~  Tsong kha pa certainly held that the 

~rssahgika Madhyamaka accepts conventionally the external object and the 

person, when these are understood correctly.' But Mi bskyod rdo rje sin- 

gles out for particular mention the Sa skya lamas Go ram pa bSod nams 

seng ge and kya mChog ldan, and I want to look briefly at two things: 

First, the issues involved in urging the acceptance or otherwise of self- 

referring, reflexive consciousness; and second, some philosophical di- 

mensions of the dispute between Go ram pa bSod nams seng ge andMibskyod 

rdo rje. 

S e e  C a n d r a k i r t i ' s  M d d h y a m a k l v a t l r a b h l s y a  o n  Madhyam:klvatLra V I  , 26.  S e e  a l s o  A t i S a ' s  
~ a t y a d v a y H v a t a r a  7 0 a :  dang po g n y l s  t e  c h u  z l a  dang 1 g r u b  m t h a '  ngan  p a ' i  r t o g  pa'o 

Dwags b r g y u d  g r u b  p a ' i  s h i n g  r t a  4 5 7 :  go s h a k  s o g s  bod k y i  ' j u g  ' g r e l  b y e d  pa mang pos 
s l o b  dpon  z l a  g r a g s  k y i  b z h e d  p a r  gzhung ' d i s  t h a  snyad  du .rang l u g s  l a  r a n g  r i g  yod 
pa y i n  par  s g r u b  po  I z h e s  dang  I d e  b z h l n  kun  g z h i  r a n g  r i g  p h y i  don gang zag m a m s  
l u g s  ' d l s  t h a  snyad ,  d u  ' g o g  pa m i n  k y l  , dpyad b z o d  d u  g r u b  pa '1 k u n  g z h i  s o g s  ' g o g  
p a r  b y e d  pa y i n  l o  , 
For T s o n g  kha p a l s  a c c e p t a n c e  o f  t h e  c o n v e n t i o n a l  e x i s t e n c e  o f  t h e  e x t e r n a l  o b j e c t  
s e e ,  f o r  e x a m p l e ,  h i s  r h a  ba s h e s  r a b  k y l  d k a '  c y a s  c h e n  po brgyad  k y l  b shad  pa 
15ff. On t h e  s t a t u s  o f  t h e  p e r s o n  s e e  t h e  same t e x t ,  4 0 f f .  



Mi pham, in his lucid commentary on SSntarak$itals M a d h y a m a k Z l a p k s r a ,  

explains that for h~ntarak~ita consciousness in its occurrence is in all 

important respects the exact reverse of insentient phenomena. Conscious- 

ness has as its nature luminosity and awareness, "whatever is by nature 

not dead, not insentient, is conscious of its very self, self-aware, 

self-luminous".' Self-consciousness is what distinguishes sentience from 

insentience, in the case of consciousness, and uniquely in the case of 

consciousness, there is self-reference, self-consciousness in the very 

same act. By "self-consciousness", Mi pham explains, is meant that in 

one nature ( n g o  b o  g c i g )  there is both awareness of object and of sub- 

ject.' h~ntarak~ita and his commentators assert emphatically that con- 

sciousness is unitary and partless, and cannot be judged on the modelof 

unconscious beings, "chariots, a wall and so on".6 It is pointless to 

argue in the case of self-consciousness that an act cannot be directed 

towards itself. Act, agent, object, knowing, knower, knowable - none of 
these categories applies in the case of a partless consciousness which 

is in its very nature, and not as an additional act, self-consci~us.~ 

There is an argument, familiar in the West from Aristotle's De A n i m a  

and, more recently, the work of Franz Brentano and Jean-Paul Sartre, to 

the effect that if consciousness isn't conscious, that is, conscious of 

' S e e  M i  pham's  dBu ma r g y a n  g y i  rnam b s h a d  ' j a m  d b y a n g s  b l a  ma d g y e s  p a ' i  z h a l  l u n g  
1 4 1 f f .  d e  l t a r  bem po  m i n  p a ' i  r a n g  b z h i n  gang y i n  pa d e  l t a  b u  ' d i  n i  b d a g  r a n g  
n y i d  s h e s  pa'am r a n g  r i g  r a n g  g s a l  z h e s  pa y i n  n o  I T h i s  i s  a n  e x p a n s i o n  o f  S l n t a -  
r a k s i t a ' s  ~ a d h y a m a k a l a @ z r a  v. l 6 b c :  bem m i n  r a n g  b z h i n  gang y i n  pa I d e  ' d i  b d a g  n y i d  
s h e s  pa y i n  1 1 ,  g i v e n  i n  t h e  S a n s k r i t  t e x t  o f  the T a t t v a s a m g r a h a ,  v .  1999b:  i y a m  eva tma-  
samvi  t t i r  a s y a  yS ' j a d a r i i p a t a  / I  and a l s o  q u o t e d  i n  t h e  B o d h i c a r y l v a t B r a p a i i  j i k L  o n  
BCA I X ,  20.  

' dBu ma r g y a n  g y i  rnam bshad  141-142: d e ' a n g  g z u n g  c h a r  s n a n g  b a ' i  rnam pa d e ' a n g  
s h e s  pa y i n  I d e  ' d z i n  p a ' a n g  s h e s  pa y i n  c i n g  d e  g n y i s  n g o  bo g c i g  y i n  . . . An oppo-  
n e n t  i s  h e r e  r a i s i n g  a n  o b j e c t i o n  t h a t  i f  t h i s  w e r e  t h e  c a s e  t h e n  a c t  and a g e n t  
would  b e  t h e  same t h i n g .  k a n t a r a k s i t a ,  and M i  pham, go  o n  t o  e x p l a i n  t h a t  t h i s  i n  
f a c t  d o e s n ' t  f o l l o w .  

I b i d .  142:  ' d i  l t a r  g z h a l  b y a  s n a  t s h o g s  pa snang  b a ' i  y u l  dang  I d e  ' d z i n  p a ' i  yu l  
c a n  s o  sor yod pa l t a  b u ' i  snang  t s h u l  g y i  dbang  d u  b y a s  t e  g z u n g  rnam dang  ' d z i n  
rnam z h e s  b zhag  k y a n g  don  l a  rnam p a r  s h e s  pa gang z h i g  s h i n g  r t a  dang  r t s i g  pa l a  
s o g s  pa bem p o ' i  r a n g  b z h i n  g s a l  r i g  dang  b , ra l  b a  dag  l a s  b z l o g  pa g s a l  z h i n g  r i g  
p a ' i  m t shan  n y i d  c a n  du r a b  t u  s k y e  b a  s te  I I am g r a t e f u l  t o  Tom T i l l e m a n s  and 
Achok R inpoche  f o r  c o r r e c t i n g  a  m i s r e a d i n g  o f  t h i s  v e r s e .  T h i s  i n c o r p o r a t e s  Madhya- 
makalamkara v .  16ab:  rnam s h e s  bem po  ' i  r a n g  b z h i n  l a s  I b z l o g  pa r a b  t u  s k y e  ba s te  1 1  , 
w h i c h  e q u a l s  Ta t t vasamgraha  v .  1999a:  v i  jiiznam jadar i ipebhyo  v y a v f t t a m  u p a j z y a t e  / , 
and i s  a l s o  q u o t e d  i n  t h e  Bodhicaryava tarapaf i j ika  o n  I X ,  2 0 .  

S e e  t h e  dBu ma r g y a n  g y i  rnam bshad  142-143 o n  Madhyamaka la f ia ra  v . 1 7 :  g c i g  pu cha  
med r a n g  b z h i n  l a  i gsum g y i  r a n g  b z h i n  mi  ' t h a d  p h y i r  I d e  y i  r a n g  g i s  r i g  pa n i  I 
b y a  dang  byed  p a ' i  d n g o s  por  m l n  1 1 .  T h i s  e q u a l s  T a t t v a s a ~ g r a h a  v . 2 0 0 0 :  k r i y B k Z r a -  
kabhzvena  n a  s v a s a m v i t t i r  a s y a  t u  I ekasyZnapkarEpasya  t r a i r t i p y l n u p a p a t t i t a h  I /  , and 
t h i s  v e r s e  i s  a l s o  q u o t e d  i n  BCAP o n  BCA I X ,  20 .  
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itself as well as conscious of the object, then, being unconecious,there 

could be no conscious awareness.' Thus far hntarakgita. Self-conscious- 

ness is the very nature of consciousness, if consciouness isn't self- 

conscious thenit is b e m  P O ,  j a d a ,  dead. I f  luminosity isn't luminous, 

says ~amalaSlla in his M a d h y a m a k a l a p k z r a p a f i j i k s ,  then it cannot apprehend 

other  object^.^ It is worth noting that the (misleading) metaphor of 
light for consciousness, a metaphor which reoccurs here in the example 

of light illuminating itself in the very same act of illuminating others, 

has been traced by the philosopher Gilbert Ryle to the Protestant need 

to know the state of his soul without recourse to confessors and schol- 

ars - thus the God-given "light" of conscience.1° Whether there is any 
conceptual similarity here with Buddhism I leave to a different occasion, 

but it is clear that the image of light for consciousness was very old 

in India and had no need of Protestants for its revelation! 

If consciousness is known in another, reflective rather than reflex- 

ive, act of consciousness then we face an infinite regress, since the 

second act would have to be known in the same way as the first, and so 

on. Or, Tsong kha pa points out in his commentary on H a d h y a m a k 6 v a t Z r a  

VI, 73a (the d 8 u  ma d g o n g s  p a  r a b  g s a l ) ,  representing the p G r v a p a k g a , i f  

the second act doesn't require to be itself illuminated by another act, 

then why is it necessary for the first to be so illuminated?" But what 

is wrong with an infinite regress? The problem, Tsong kha pa notes, is 

that in the case of an infinite regress the initial perception of, say, 

blue, is never founded, never established.= Moreover if an infinite re- 

gress of consciousness were required in order to found one consciousness 

then there could be no progression beyond the first attempt at objective 

knowledge. For Tsong kha pa, clearly, to complete an infinite series se- 

quires an infinite time. There could be no delimitation of other objects, 

S e e  A r i s t o t l e ,  De Anima III:2, Franz B r e n t a n o ' s  Psychology from an  Empirical  S tand-  
p o i n t  ( E n g l i s h  t r a n s . ) ,  121ff, and S a r t r e ' s  Being and N o t h i n g n e s s ,  l i x - l x v i i  (Eng- 
l i s h  t r a n s . )  and The Transcendence  o f  t h e  Ego, pass im.  For an i n f l u e n t i a l  c r i t i -  
c i s m  o f  c o n s c i o u s n e s s ,  s e l f - c o n s c i o u s n e s s  and t h i s  argument i n  p a r t i c u l a r ,  see 
Gilbert R y l e ,  The Concept  o f  Mind, 148-189, e s p e c i a l l y  150-156. 

MadhyamakBla@lraparijikl 98b:  g s a l  ba  yang g s a l  ba ma y i n  na n i  g s a l  ba g s a l  ba ma 
y i n  pa 'i p h y i r  mi gzhan g y i  mngon sum b z h i n  du  mdun na rnam par gnas p a ' i  d o n  kyang 
mngon sum du  mi ' g y u r  r o  I 
S e e  The Concept  o f  Mind 152-153. 

U d B u  ma dgongs pa r a b  g s a l  285: d e  l a  d e  ' j a l  byed k y i  shes a  don gzhan dgws sam mi 
d g v s  i mi d g o s  n a  shes pa rnga  l a  yang mi d g o s  par ' g y u r  l a  f 

121bid.:  t h u g  med du song  na n i  sngw ' d z i n  dang po l a  myong ba mi ' g r u b  p a ' i  skyon  yod 

d o  I 



forms, sounds and so on.I3 Thus, to quote Brentano, "The presentation of 

the sound and the presentation of the presentation of the sound form a 

single mental phenomenon." " 

NOW, it's not clear to me this train of argument is valid or even 

coherent. To deny that consciousness is conscious of itself at the same 

time as it is conscious of objects is not necessarily to claim that it 

is unconscious, anymore than to deny that whiteness is itself white is 

thereby to claim that whiteness is black, or indeed any other colour. 

It is to deny that a category is necessarily applicable to itself. The 

negation of 81conscious" is not "unconscious" but rather "not conscious". 

If I claim to be conscious of blue but not conscious of being conscious 

of blue I am not thereby claiming that I am unconscious. Moreover we 

might anyway choose to deny, with Tsong kha pa, that saying "I am con- 

scious of seeing blue" adds anything to saying "I see blue". Whether some- 

thing is nevertheless lost in this analysis, a distinction perhaps be- 

tween being of and conscious that x is, is, of course, a different 
issue. l5 

There is another argument used by Buddhists in support of self-refer- 

ring, reflexive consciousness which I am not familiar with from any Wes- 

tern context. This is the argument from memory. Put by Tsong kha pa in 

its simplest form, the argument runs as follows: When I remember that I 

sensed blue at a former time the sensation is a cause, although not the 

only cause, of the memory. In remembering - and in the Buddhist discussion 
of memory I think we can see an example of a particular case of r e  flec- 

t i v e  awareness, awareness taking as its object another awareness which 

has occurred previously - the awareness which serves as the referent of 
the memory act is seen to have both subjective and objective elements. 

That is, Tsong kha pa explains, when we remember, the memory image isseen 

Ibid.: gnyis pa yul gzhan yongs su mi qcod par thal ba ni I shes pa snga ma phyi mas 
gcod na ni gzugs sgra la soqs pa 'i yul qzhan mi gcod pa dang I de la mi 'pho bar 
'gyur te I 

l4 Psychology from an Empirical Standpoint 127. 

" See Tsong kha pats dKal gnas chen po brgyad 26-27: sngon po myong ba 'i rtags las 
sngon po rig pa sngon du song bar grub la I snqon po rig par grub pa nyid kyis rig 
pa tsam du grub zin pa 'i phyir I rang rig la sogs pa 'i sgrub byed gzhan rtog pa don 
med do I This argument is used by Tsong kha pa in the context of the "memory ar- 
gument" which will be dealt with subsequently. Its generalization seems to be in 
keeping with Tsong kha pa's overall position. A similar argument may be indicated 
by Wittgenstein's treatment of pain in his Philosophical Investigations, paras. 
416ff. That self-consciousness is indicated in the distinction between being con- 
scious of x and conscious that x is persuasively argued by Pratima Bowes in her 
book Consciousness and Freedom. Among the views she treats in this book are two 
Indian views, Sarpkhya and Advaita Vedanta. 



to be composed of "formerly this was seenn and "it was seen by nreM."or, 
as Tsong kha pa expressed it elsewhere, when I remember that I truly saw 

blue there is a memory of blue and a memory of seeing blue. Thus in the 

original act there must have been the sensation of blue and also thesen- 

sation of seeing blue. l7 These two formulations of the same argument are 

worth noting, for they indicate that reference in the first formulation 

to perception by me is intended to indicate self-consciousness in the 

sense of reflexive consciousness of itself, not consciousness of self, 

perception & a self. That these two issues are different is seldom suf- 
ficiently realised in Western philosophy, their confusion was fatal for 

Descartes, who concluded from the argument that consciousness in being 

conscious is conscious of being conscious, reflexive self-consciousness, 

to the existence of a substantial self.'' 

But it is at least debatable whether a reflection on consciousness, 

introspection, can establish what is actually preeent to consciousness 

in lived experience. The presence of a number of elements in the verbal 

formulation of a reflective awareness "I saw bluen doesn't indicate that 

these elements correspond to epistemological elements in the original ex- 

perience. As Kant pointed out, there is an "I think" which is capable of 

accompanying all my mental acts, but the only significance of this is 

that all my mental acts are mine.'' It is not quite clear what it would 

be for me to have someone else's mental acts, and thus the "I saw blue" 

carries with it no implications as to the status of self-consciousness 

or a self. Tsong kha pa points out that one can infer simple sensation 

from memory, but one is unable to infer self-consciousness. On the basis 

l6 See Tsong kha pa's Drang nges legs bshad snying po 175: de yang sngar 'di mthong 
ngo zhes yul dang ngas mthong ngo zhes yul can dran pa yod pas sngar gyi sngo 'dzin 
gyi shes pa lta bu de la myong ba yod do I 

l7 In his dKal gnas chen po brgyad 25: bye brag tu npas sngon po yang dag par mthofrg 
ngo snyam du dran pa'i tse sngon po dran pa dang I sngon po'i mthong ba dran pa / 
dran pa 'i 'dzin stangs la yod la i des dpag par bya ba 'i sngon po nyams su myong 
byed dang I sngon po mthong ba myong byed gnyis yod par grub pas I 

Is See, in particular, Descartes' Discourse on Method 4, where he concludes, frolc the 
fact of doubting, his own existence - "I think, therefore I am" - and sees this 
as equivalent to being "a substance, of which the whole essence or nature consists 
in thinking". That this inference is problematic was noted at length by Kant, Cri- 
tique of Pure Reason (Kemp-Smith transl.), 330ff. 

''Critique of Pure Reason 152ff. Cf. Strawson's The Bounds of Sense 165: "It would 
make no sense to think or say: This inner experience is occurring, but it is occur- 
ring to me? ... Again, it would make no sense to think or say: I distinctly remember 
that inner experience occurring, but did it occur to me?" Tshong kha pa makes more - 
or less the same point in his Drang nges legs bshad snyiny po 176: rang lugs kyis 
rang rig med kyang dran pa skye ba mi 'gal ni 1; gang phyir gang yis yul myong gyur 
de las I dran pa 'di gzhan nga la yod min pa / 



of sensing blue one can conclude in memory that formerly there was the 

awareness of blue, but this only allows the establishment of simple a- 

wareness, not self-awyeness. On the other hand if there is a memory of 

simple awareness of blue it is unnecessary to postulate self-conscious- 

ness.'' That is, if I remember seeing blue, and I am remembering the ob- 

jective part, "blue", this is sufficient for memory. It is possible,but 

not necessary, to add on top of this an additional awareness that it was 

me who saw blue but, apart from Kant's contentless "I think", the memory 
of seeing blue itself doesn't require this additional awareness andthere- 

fore will not indicate a self-consciousness present in all consciousness. 

~f I remember seeing blue, through a memory of blue, Tsong kha pa wants 

to claim, then if I am mistaken and I didn't see blue this is not a case 

of memory but of imagination. And if I really did see blue then in re- 

membering blue it would be absurd to say that there is for me a memory 

of blue but not a memory of seeing blue or indeed that 2 saw blue. How 
could my memory of blue pertain to anyone or anything else? And thus the 

simple memory of blue is sufficient; to say "2 saw blue" adds nothing to 
this simple awareness,itdoesnlt allow us to infer self-consciousness as 

an aspect of the initial experience. 

I want now to look at some aspects of Go ram pa bSod nams seng ge's 

portrayal of Candrakirti's position in his critical summary commentary 

on the M a d h y a m a k Z v a t l r a  (the d B u  ma l a  ' j u g  p a  ' i  d k y u s  k y i  s a  b c a d  pa  

d a n g  g z h u n g  s o  s o ' i  d k a '  b a ' i  g n a s  l a  d p y a d  pa  l t a  b a  n g a n  s e l ) .  If the 

claim is that self-consciousness is truly established based on the me- 

mory argument then this is refuted by the refutation of the four sorts 

of production - from self, other, both or neither. That is, there is no 
way that memory could really be the result of sensation given the refu- 

tation of ca~sality.'~ But if the claim is that self-consciousnessexists 

conventionally in all mental acts then there is uncertainty of pervasion. 

It is like when one establishes that there is fire in a certain place 

and then, using the logical mark of smoke, wants to prove that there is 

fire elsewhere. It has yet to be shown that wherever there is smokethere 

is fire. Likewise it has yet to be shown that wherever there is memory 

there was self-consciousness.22 Candrakirti gives as examples, in order 

See the dKa ' gnas chen  po b r g y a d ,  quoted i n  n .  15  above .  

a d B u  ma l a  ' j u g  p a ' i  d k y u s  k y i  s a  bcad pa dang gzhung s o  s o ' i  d k a '  b a ' i  gnas l a  dpyad 
pa l t a  ba  ngan sel 62b. 

I b i d .  : r a n g r i g b s g r u b  pa l a  khyab  pa ma n g e s  t e  I g z h i  gzhan g y i  s t e n g  du me gzhan 
s n g a r  t s h a d  mas grub na p h y i s  du b a ' i  r t a q s  l a s  g z h i  ' g a '  z h i g  t u  mi grub  pa ' t h a d  
pa b z h i n  d u  I sngar  s p y i r  rang  r i g  t s h a d  mas grub n a  I dran  p a ' i  r t a g s  l a s  d e  s g r u b  
pa ' t h a d  kyang I p h y i r  r g o l  g y i  n g o r  s n g a r  r a n g  r i g  s p y i  l d o g  n a s  ma g r u b  pa da l t a  
dran  pa ' i  r t a g s  k y i s  mi ' g r u b  pa 'i p h y i r  . . . 



to show uncertainty of pervasion, according to Go ram pa bsod nam eeng 

ge, the fact that one cannot prove that a magnifying glass was used just 

because one sees fire, and so on.2' Conventionally memory certainly oc- 

curs as a result of sensing the object previously, even without sensing 

the consciousness itself. 

But Go ram pa bSod nams seng ge's subsequent discussion shows how he 

failed to realise the distinction, implicit in Tkong kha pa's discussion, 

between reflexive consciousness of itself and reflective consciousness 

of self. For he takes Candraklrti's analysis of how it is possible to 

say in everyday parlance "I saw blue" as a demonstration of how self- 
consciousness occurs conventionally. Conventionally self-consciousness 

does occur, he says, since there is memory directed to the object, aris- 

ing from sensation of the object, and memory of oneself arising fromsen- 

sation of one~elf.~' In other words, contrary to Tsong kha pa's position 

above, Go ram pa bSod nams seng ge wants to maintain that while we can't 

infer from memory self-consciousness, memory of the objective part "see- 

ing blue" or "blue" is sufficient to establish memory without postulating 

its constant accompaniment by self-awareness, nevertheless in that it is 

possible for me to direct an additional awareness to the fact that "1 
saw blue", the subjective part, so self-consciousness is an everyday, 

conventional possibility. The fact that inference from memory to self- 

consciousness is uncertain doesn't necessitate that self-consciousness 

never occurs, or that memory may not serve to reveal it. Thus Candra- 

kirti's choice of examples, the fact that fire c a n  be produced by a 

magnifying glass, although it can also be produced by rubbing two sticks 

together, shows that he didn't want to refute the possibility of the con- 

ventional occurrence of self-consciousness. Otherwise he would have shown 

not uncertainty of pervasion but rather contradictory pervasion, examples 

where the occurrence of the one is never accompanied by the occurence of 

the other. 25 

'' I b i d .  , c o n t i n u a t i o n  o f  a b o v e :  dang  d r a n  pa t h a  snyad  pa ' i  r t a g s  k y i s  r a n g  r i g  s g r u b  
pa ' i  k h y a b  pa ma n g e s  pa ' i  d p e  ni  c h u  t s a m  mthong b a  l a s  n o r  b u  c h u  s h e l  l a m  / me 
t s a m  mthong  b a  l a s  nor b u  me shel mi  ' g r u b  pa b z h i n  z h e s  g s u n g s  so I 

24 I b i d .  62d: gzhung  * d i s  r a n g  l u g s  l a  myong d r a n  gzhan  d u  med pa 'i r g y u  mt shan  g y i s  
y u l  myong l a s  yu l  d r a n  s k y e  b a  dang  I r a n g  myong l a s  r a n g  d r a n  s k y e  ba d r a n  p a s  t h a  
snyad  d u  r a n g  r i g  z h a l  g y i s  b z h e s  par  g r u b  b o  I 

25 I b i d .  62b, c o n t i n u a t i o n  o f  n.23 a b o v e :  d e  ' i  d o n  yang d r a n  pa t h a  snyad  pa d e  y i n  na 
r a n g  r i g  l a s  b y u n g  b a s  ma k h y a b  ste / r a n g  myong med p a r  yu l  myong ba l a s  k y a n g  d r a n  
pa t h a  s n y a d  pa s k y e  b a  yod pa ' i  p h y i r  / d p e r  n a  c h u  s h e l  med k y a n g  c h a r  &a s o g s  pa 
dang  i me shel med k y a n g  g t s u b  s h i n g  s o g s  l a s  c h u  dang me ' b y u n g  ba ' i  p h y i r  z h e s  pa 'i 
don  t e  I d p e  ' d i s  k y a n g  r a n g  r i g  t h a  snyad  d u  k h a s  mi  l e n  pa ma y i n  t e  I gzhan  d u  na  
r a n g  r i g  (62c) t h e  snyad  pa s g r u b  pa l a  d r a n  pa t h a  snyad  pa r t a g s  s u  bkod pa k h y a b  



~ u t  let us just note that Go ram pa bSod nams seng gels argument 

rests here on the ambiguity of "self-consciousness", for the very posi- 

tion of kZntarakSita, for example, requires that self-consciousness in 

the sense of reflexive awareness distinguishes consciousness from dead 

objects through its universal presence in C O ~ S C ~ O U S ~ ~ S S .  It is the very 

mode of being of consciousness, it is what consciousness must be, there 

is n o  question of its being present at some times and not at others. ~f 

consciousness isn't self-conscious then it is unconscious. It is known 

through memory because in memory we remember blue and we remember sens- 

ing blue, as Tsong kha pa explained. The example of remembering "I - saw 
blue" is a misleading alternative variant of this, but it is a variant 

which led Go ram pa bSod nams seng ge into identifying the p o s  s i b i -  

l i t y  of a conventional awareness of self in memory with a m e r e  pos- 

s i b i l i t y  of reflexive self-consciousness. But $BntarakSita could 

simply reply that the possibility of directing the attention to the sub- 

ject in a reflective awareness p r e s u p p o s e  s the constant occurrence 

of a reflexive self-consciousness, but is not the s a m e  as this self- 

consciousness. 

I want finally to indicate one aspect of Mi bskyod rdo rje's impa- 

tient critique of Go ram pa bSod nams seng gels position which raises 

broadly philosophical problems, without going so far as to suggest even 

an attempt at their solution. 

Mi bskyod rdo rje points out, correctly, that for Candrakirti re- 

flexive self-consciousness represents a theoretical tenet of certain 

SautrZntikas and CittamStrin~.~~ It isn't a matter of everyday, pre-cri- 

tical, pre-reflexive concern, it isn't a tenet of what philosophershave 

sometimes rather vaguely called "comm~nsense",~~ and as such there is 

no question for Candrakirti of the conventional existence of self-con- 

sciousness. It either really, truly, ultimately exists, or it is simply 
an erroneous tenet, it doesn't exist even conventionally. For Mi bskyod 

rdo rje Candrakirti's conventional truth is simply, and only, what is 

held to be true in pre-critical, non-philosophical worldly commerce. '' 

pa ' g a l  b a r  q s u n q s  d q o s  pa l a s  I k h y a b  pa ma n q e s  p a r  q s u n q s  p a ' i  p h y l r  ro I d p e  l a s  
k y a n g  shes t e  I c h u  s h e l  dang  me s h e l  l a s  c h u  d a n q  me s k y e  b a  s r i c !  k y a n q  c h u  dang me 
y i n  n a  d e  q n y i s  l a s  s k y e  b a s  ma k h y a b  pa d p e r  bkod  ' d u g  pa 'i p h y i r  r o  i 

2 6 D w a g ~  b r q y u d  g r u b  p a ' i  s h i n q  r t a  4 5 7 :  q z u n q  ' d i s  r a n g  r i g  ces mdo sems  k y i  b s t a n  
b c o s  l a  q r a q s  p a ' i  m t s h o n  b y a ' i  m i n q  d e  ' j i g  r t e n  s p y i  l a  t h a  snyad  d u  ma g r a q s  pas  

2 7 1 b i d . ,  c o n t i n u a t i o n  o f  a b o v e :  d e  ' j i g  r t e n  p a s  t h a  snyad d u ' a n g  b y a s  pa min  g y i  j 
28 For M i  b s k y o d  r d o  r j e  o n  t h e  t w o  t r u t h s  s e e  t h e  Dwaqs b r q y u d  g r u b  p a ' i  s h i n q  r t a  on 

Madhyamaklvatsra  V I ,  2 3 - 3 0 ,  pp.274ff. T h i s  l e n g t h y  s e c t i o n  i n c l u d e s  a n  e x t e n s i v e  
c r i t i c a l  d i s c u s s i o n  of v a r i o u s  T i b e t a n  v i e w s  o n  t h e  t w o  s a t y a s .  



And in wordly commerce people consider themselves just to experience 
sensations, and then to remember them later.29 It is sufficient convan- 

tionally to talk of sensation and memory as it is of act and effect,= 
but this is certainly not to be examined critically in order to seek for 

an explanation or founding of the world. When examined critically it 
is simply the case that all conventions, all "commonsense" collapsesand 

is seen to be ultimately unfo~nded.~~ For Mi bskyod rdo rle it is true 

in the strongest sense, and in a way that it is not true for Tsong kha 

pa, that the Madhyamaka holds no positions, it has no explanations. 

Now, the problem for the philosopher which I want to suggest arises 

out of this part of Mi bskyod rdo rje's critique of Go ram pa bSod nams 

seng ge is this: To what extent is self-consciousness a philosophical 

e x  p l a n  a t  i o n  of everyday experience, and to what extent is it a pre- 

s u p p o s  i t  i o n  of such experience? This question cannot be disposed 

of by pointing to the fact that some philosophers deny self-conscious- 

ness and refute those who maintain its existence. For one can still ask 

of those philosophers who adhere to self-consciousness whether they con- 

sider themselves to be engaged in a project of revealing a presupposi- 

tion of everyday experience, that is, a fundamental structure of expe- 

rience such that experience i s  experience, a phenomenological investi- 

gation, if you like, or whether they consider themselves to be explain- 

ing everyday experience, perhaps as some phenomenalists have explained 

that the everyday world is a construct out of sense data, which form the 

immediate given of experience. On the former model the philosopher is, 

in this instance, simply making clear dimensions of everyday experience 

which may not be clearly articulated by the "man in the street" but which 

the man in the street can willingly assent to as being a necessary di- 

mension of, or prerequisite for, his everyday experience. 

I'm not sure how one would settle which of these is the case as re- 

gards self-consciousness. One relevant point indeciding may rest on wheth- 

er we can think of an everyday context where, in answer to the question 

" I b i d .  457, continuation of n.27 above: rang r i g  c e s  p a ' i  mtshon bya ming d e  gang l a  
gdags pa ' i  gzhi s h e s  myong tsam d e  dang I d e  phy is  dran tsam ' j i g  r t e n  pas tha snyad 
du b r j o d  pa yod pas I 
I b i d .  458: l a s  ' b r a s  dang myong dran tsam tha snyad k y i  g z h i r  rung bas de dag ma 
dpyad p a ' i  tha  snyad k y i s  tha  snyad d e  dag ' j i g  r t e n  na rnam par bzhag go zhes  gsal 
b a r  bshad pa ' i  p h y i r  I 
I b i d .  457-458: . . . rang r i g  rnams ma grub pas d e  dag ' j i g  r t e n  gy i  tha snyad du 
tha  snyad byed ched du d e  l t a r  sgrub pa ' j i g  r t e n  na'ang don med p a ' i  phy ir  r o  I 

iz I b i d .  457ff. 



whether someone r e a l l y  knows something or other he would reply, "oh 

yes, certainly 1 do, for I am conscious and even vividly conscious of 

doing so. The case is from Gilbert Ryle, and Ryle maintains that this 

in fact never occurs.33 Self-consciousness is not part of everyday ex- 

perience. But all this seems to indicate is that in normal, everyday 

activity people don't operate on the level of sophistication which in- 

volves uncovering the presuppositions of experience. The contemporary 

Indian philosopher J.N.Mohanty has claimed that immediate self-conscious- 

ness uniquely occupies neither a practical nor a theoretical mode, or, 

in terms of the previous discussion, it is neither part of familiar, 

everyday commonsense activity, nor is it simply deduced in reflection, 

in this case philosophical reflection. Rather it transcends this dis- 

tinction and yet it accompanies all our awarenesses." If so, then it 

doesn't follow, in spite of Mi bskyod rdo rje, that to claim that self- 

consciousness exists is to make a purely theoretical, or, as I have put 

it, explanatory claim. In postulating self-consciousness it is claimed 

that it is undeniably present in everyday conscious acts, its postula- 

tion uncovers descriptively a presupposition of all experience. For 

those who deny self-consciousness its postulation is said to be unneces- 

sary to experience, but in both cases the issue has an immediacy not 

borne by abstract metaphysical e x p l a n  a t  i o n s  of the world. 
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