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Introduction 

All men by nature desire to know. 

Aristotle 

With these words the great Greek philosopher, Aristotle, begins his 
Metaphysics. 1 Although history has been witness to a plethora of interpreta
tions of these seven words, Ortega y Gasset's must be one of the most inter
esting. In his Postscript to an essay in What Is Philosophy2 he states: "To 
know is to be not content with things as presented to us, but to seek beyond 
their appearance for their being. This 'being' of things is a strange condition: 
it is not made clear in things, but on the contrary, it throbs hidden within 
them, beneath them, beyond them." There is a sense in Buddhism also in 
which we might say that it is natural for man or woman to know. Knowledge, 
and specifically knowledge of the true nature of things, of the "being" that 
lies throbbing within things, as Ortega y Gasset puts it, is our destiny as hu
man beings. It is natural for human beings both to know and to want to know. 
Hence, it is not truth in and of itself that will set us free, but our appropriation 
of it, our knowledge of it. 

Ortega y Gasset also recognizes, however, that the being of things "is not 
clear," that it is "hidden." Buddhists also believe that reality is not evident to 
us, that, while always present, it evades our attempts at apprehending it. The 
reason for this has to do with the condition of our own mind, with the fact that 
we have accustomed ourselves to constantly misperceiving the world. This 
continual misapprehension of ourselves, of others and the world around us is 
called ignorance, and it is said to be the cause of all of the pain and anguish in 
the cycle of rebirth, this world known as sal'flsiira. Hence, mKhas grub rje, 
the author of the text translated here, begins his polemical treatise on insight 
meditation called The Lamp for Eliminating the Darkness of Evil Paths 3 with 
these words: 

Apart from meditation on the correct view 
There is no path that can destroy the root of sal'flSiira. 

In Buddhism ignorance (skt. avidyii; tib. ma rig pa) is said to be the most 
basic cause of suf~ering. In this context ignorance does not refer to a passive 
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Introduction 

lack of factual knowledge but to an active misapprehension of the world. It is 
considered an innate, prelinguistic, psychological predisposition that, having 
found a niche in the minds of sentient beings, causes us to suffer. This igno
rance, which is the active superimposition of a certain kind of ontological 
status onto entities that lack them, is believed to be at the very root of the 
trials and tribulations that affect not only human beings, but all sentient life 
forms that inhabit this universe of limited existence. Certainly, one of the most 
important of the Buddha's insights was the fact that neither suffering nor its 
most fundamental cause, ignorance, is an adventitious thing.4 Instead, the tra
dition has consistently maintained that both suffering and its cause could be 
overcome through the application of an antidote.

5 
That antidote is called wis

dom (skt. prajflii; tib. shes rab), and it refers to the understanding of realty, 
the ultimate nature of all phenomena. Being the antidote to ignorance, it 
brings about the reversal of the normal misperception of the world to which 
living things are heir. The understanding of the true and final nature of our 
selves and of the world around us is said to be the force that brings an end to 
suffering, liberating the person to lead the life of an awakened one, a buddha. 
The object that wisdom perceives, the ultimate nature of phenomena, the re
ality that eludes sentient beings in their limited modes of thought, is (at least 
in Mahayana Buddhism6) called emptiness (skt. sanyatii; tib. stong pa nyid).7 
It is little wonder, therefore, that emptiness has been characterized as "the 

central philosophy of Buddhism."g 
What followS is an. annotated translation of one of the most important 

works on emptiness in the history of the scholastic tradition of Tibetan Bud
dhism, the sTong thun chen mo (TTC) of the fourteenth century scholar-saint, 
mKhas grub dGe legs dpal bzang po. It is an encyclopedic work that aims at 
synthesizing into a coherent whole the most important strands of Mahayana 
Buddhist philosophy around one central theme, that of emptiness. The dGe 
lugs pa, or, as it was known in its early days, the dGa' ldan pa school of 
Tibetan Buddhism, of which mKhas grub rje is the third patriarch, is both 
historically and intellectually the culmination of a long tradition of scholasti
cism that began in the early centuries of the common era in India with such 
figures as Asailga and Nagarjuna. Following in the steps of his master, the 
founder of the dGe lugs pa school, the great Tsong kha pa bLo bzang grags pa 
(1357-1419), mKhas grub rje attempts a synthesis of the different schools of 
Mahayana Buddhist thought (the idealist school, known as the Yogacara or 
Cittamatra, and the nominalist, the Madhyamaka-itself divided into two sub
schools, the Svatantrika and Prasailgika). His approach is to create an inter
pretive scheme that at once validates these different schools as soteriologically 
useful while maintaining a gradation in philosophical accuracy (truth)9 that 
allows him ultimately to declare the "bright rays of the logical methods of the 
glorious Candra," 10 that is, the Prasailgika school of the Madhyamaka as elu
cidated in the works of Candrak'irti (seventh century) and his successors, to be 
the ultimate and final expression of truth, the Buddha's ultimate purport 
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(d~ongs pa mthar thug pa). 11 Based on a hermeneutical framework that seeks 
to mterr;::et and reconcile the different (and oftentimes contradictory) scriptures 
~~~ w IC~ t~ese schools. we~e based, he sets forth the doctrine of emptiness 

Mahayana, contrastmg It to the doctrines of the Buddhist "rear t" d 

~Ui~~::t ,,;,,lying ver~ heavily on the methodology of the school o:~~d~st 
h g h s, the Pra~a~l~as. Indeed, the particular synthesis of Madhyamaka 

t oug t and Dharm~lrtI s pramiitla method is considered one of the strikin 
(~d most controversIal) features of the dGe lugs pa approach to M;a .. - g 
phIlosophy 12 Th I dG I auayana . h. ,. . eater e ugs pa tradition goes to the extent of characteriz-
~a~~ tIS ~yn~~~sls of the Madhyamaka and PramaQika traditions as "two lions 
cible ph0 .1 ac h.(dblu tshad .seng g~ rgyab sprod), implying that it is an invin-

10SOP Ica stance ImpervIous to external attack. 
M~~h .of mKhas ~rub rje's work therefore can be seen as the s nthesis and 

~conclhatIon of the dIfferent scholastic traditions of India. Howev~r synthesi 
IS 'Onl~ half .of mKhas grub rje's task. This was to a great extent ~read ac~ 
comphshed m the works of his master Tsong kha pa Eq all·f Y im t t . ' . u y, I not more 
~r an to mKhas grub fJe was the defense of the views of Tson kha a 

;'falDst t~e attacks, both real and imagined, of rival philosophical g schoof. 
~nce, t e TTC IS both a didactic text and a polemical text, somethin that i~ 

wItnessed as mu~h by the style as by the content of the work. g 
. ~or t?ose WIth a love of the scholastic mind set, alas an endan ered s -

cles m thIS ~stmodern age, the scope and detail of the TTC will .! foun!;o 
be truly amazmg. In a text of less than 500 folio sides mKhas b· t h gru rJe man-
~es 0 touc upon most of the major issues of Mahayana Buddhist philosph 

om prophecy to hermeneutics to psychology and meditation. Th t bl Yi 
c~nten~s of t~e work, ~ exquisite piece of scholastic precision i: i~s ::n 
rIght, IS a verItable currIculum for an advanced course I·n B ddh· . H . . u 1St metaphys-
ICS. ,owever, .the very ambItIous nature of the enterprise oftentimes makes the 
work demandmg .on the part of readers. I have attempted to ease the reader's 
burden by supplymg the context of arguments, or expanding on the . b· f 
explanatory notes. In view of the length of the work and the dd·t· m'lm k

ne 

an t· h . .. ,a Ilona tas of 
no atmg t e COpIOUS cItatIons from scriptural and commentar·al wh. h Kh .. I sources on 

h IC ~ as grub rJe reltes, I have tried to keep these to a bare minimum Be 
t . at. as It may, I can assure the reader that perseverance in re ard to t s . 
dIffIcult portions of the text will be well rewarded. g he e more 

Contextualization of the TTC 

Historically speakin th TTC· . M g, e IS a work of pIvotal importance within the 
Bu~::~ exegetical tr~di.tion of ~~e dGe lugs pa school of Tibetan 
intellectuail

y 
I:o:ar;~ ways ~t IS t transItIonal work, taking us historically and 

school) to the lat ~ w:, :. 0 Tsong kha pa (founder of the dGe lugs pa 
er Ylg c Iterature, the manuals-guidebooks for dialectical 
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disputation in the great monasteries of the order. In the TTC the influence of 
Tsong kha pa's writings is evident, especially as regards the framework and 
layout of the text. We also begin to find, however, more emphasis on the 
"opponent-reply" format so typical of the later yig coos. Indeed, to this day 
the TTC has been used as a supplement to the yig coo material within the 
monastic curriculum itself. In many ways it bridges the gap between the all
encompassing and erudite works of Tsong kha pa and the more specialized 
debate manuals. In an area where opinions abound and vagueness is rampant, 
the tradition considers the TTC to be one of the clearest expositions of Mad-

hyamaka thought. 
The works of rGyal tshab Dar rna rin chen (the senior-most disciple of 

Tsong kha pa and his first successor) can be said to have set the standard for 
the study of the prajfliipiiramitii (tib. poor phyin) and pramii~ (tib. tshad ma) 
genres within the dGe lugs pa school. Although mKhas grub rje also com
posed commentaries to the AbhisamayiilalTlkiira and to the Pramii~viirttikam 14 
(the chief textbooks for the study of prajfliipiiramitii and pramii~, respec
tively), it is principally the rNam bshad snying po rgyan and the TOOr lam gsal 
byed of rGyal tshab rje that have been relied upon as the standard first-order 
Tibetan commentaries in these two fields. IS 

When it comes to Madhyamaka studies, the works of Tsong kha pa are 
primarily relied upon. His commentaries to the Madhyamakiivatiira and to the 
Mulamadhyama/cakiirikiis, the dGongs pa rab gsal and rTsa shes tik chen, 
respectively,16 are classics and the standard works for the study of Madhya
maka in the dGe lugs pa school to this very day. 

Unlike these works, whose importance lies in being commentaries on spe-
cific Indian texts, the significance of the TTC as a piece of Madhyamaka exe
gesis lies in its being a synthetic work that brings together in a systematic way 
relevant strands of thought, approaching the subject thematically without being 
bound by adherance to a root text. mKhas grub rje's real genius, then, is as a 
composer of synthetic works. The TTC, the sDe bdun yid Icyi mun gsa/, his 
synthetic work on pramii~, and the rGyud sde spyi rnam,17 on tantra, are all 
considered masterpieces of independent and systematic thought arranged the
matically, owing no structural alliegance to any single Indian text. For this 
very reason, it seems to me, the work presented here is of the utmost rele
vance to the Western student of Buddhist thOUght whose interest is in gaining a 
broad yet detailed understanding of key areas of Mihayana philosophy. 

Structure of the TTC 

'The chief virtue of the TTC, the quality that sets it apart from other Madhya
maka works, is its synthetic character. But how is this synthesis accomplished? 
As we have said, it is synthetic in that it approaches the philosophy of the 
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Mahayana topica.ny, de.aling with specific issues and bringing the fundamental 
~orks Of. t~~ .Indlan philosophical tradition to bear on these major themes. It is 
synth~tIc 10 another way, however. The TTC, in the way it is structured, is a 

syntheSIS of three of Tsong kha pa's major works: 

1. The Drang nges Legs bshad snying po, 18 itself a synthetic work on the 
doctrine of emptiness in the Yogacara, Svatall,trika, and Prasangika 
Madhy~maka s.chools and on the hermeneutical questions arising from 
such different 1Oterpretations of emptiness. 

2. ~e "Insight" (skt. vipasyanii, tib. Lhag mthong) section of the Lam 
rim chen mo,19 a systematic exposition of the path to enlightenment 
based on Atisa's model of the individuals of small, intermediate, and 
great scope. 20 

3. ThedBuma dgongs pa rab gsaL,21 his commentary on the 
Madhyamakiivatiira of Candrakirti. 

Each of these three works contributes some element, structural, doctrinal, 
or both, to the TTC. The general layout of the TTC is based on that of the 
Legs bsOO~ snying po. We fi~d first in the TTC a brief section on Yogacara 
hermeneutIcs a~d on the notIon of emptiness derived from this interpretive 
scheme, a sectIon very similar, both in structure and content, to that of the 
Legs bshad snying po. This is followed by a section on the Svatantrika Mad
hyamaka school, again resembling that of the latter work, but discussing at 
much greater l,~ngth several pivotal_ topic.s such as "the reasoning from the one 
and ~he many, .the uncommon Svatantrlka tenet of accepting that things exist 
by ~lrtue of thelT own characteristic and so forth. 22 Finally, as in Legs bsOOd 
sn~m~ p'0' the bulk of the work is dedicated to a detailed exposition of the 
Pras~~lka Madhyamaka school, and here the TCC's treatment differs from 
and IS 10 some ~~ys far mo.re elaborate than that found in the work of Tsong 
kha p~, e.m~ha~:1Og and dls~ussi~g at great length the uncommon tenets of 
the Prasanglkas such as t~elr behef that sriiva/ca and pratyekabuddha iiryans 
must ~ave u~~~rstood empt1Oess, their rejection of a foundation consciousness 
(~kt. aLayavIJm:na) and of autocognition (skt. svasalTlvedanii) , their peculiar 
views concermng the nature of time, and so forth. It seems clear, therefore, 
tha~ the general framework of the TTC is based on that of the Legs bshad 
snymg po. 

. At the beginning _of th~ Madhyamaka section, before discussing the spe
Cific te~ets of the Svatantrlka and Prasailgika subschools, we find a section 
(4.2.3~ 10 the TTC that is clearly derived from the vipasyanii section of the 
Lam rim chen m~. We. find here a format that is almost identical to that of the 
~atter work: a ~lsc~sslon of why it is necessary to identify the object to be 
egated,. t~e rejection of two faulty interpretations, one that does not go far 

enough 10 ItS refutation and one that goes too far, and finally the proper iden-
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tification of the object to be refuted and the methods for doing so. This is 
essentially the same framework Tsong kha pa uses in his Lam rim chen mo. 

Finally, within the Prasangika section itself we find that much of the ma
terial is based on topics dealt with in the Madhyamakiivalllra. It is not surpris
ing, therefore, that much of mKhas grub rje's exposition here is loosely 
structured on Tsong kha pa's great commentary to the latter work, the dGongs 
pa rab gsal. 

Hence, the ITC is indeed mKhas grub rje's synthesis of three of Tsong 
kha pa's major works into a logical and systematic whole. It should be evident 
from this that the ITC is arguably the best available synoptic exposition of the 
dGe lugs pas' views on the Madhyamaka.24 In my translation I have attempted 
to point out instances where sections in the TTC correspond to sections in the 
three works mentioned earlier, to cross reference the TTC to the relevant 
works of Tsong kha pa, making reference both to the Tibetan originals and 
available translations. 

Madhyamaka Polemics 

The 1TC is, however, more than just an expository work on the Madhyamaka 
in general and the views of Tsong kha pa in particular. It cannot be overem
phasized that it is in great measure a polemical work,2s defending the views of 
Tsong kha pa against rival theories and in the process criticizing those theories 
themselves. In this sense the ITC can be seen as one of the earliest texts in 
what was to later become a large corpus of literature dedicated to Madhya
mw polemics. 26 Nor is it unfair to characterize mKhas grub rje himself as the 
first "defender" of the views of Tsong kha pa against the rival theories of his 
day.27 To say that much of his language in the ITC is extremely harsh is an 
understatement. It is clear from his own words that he viewed himj,.!lf as the 
defender of his master's views and considered the critiques of others some
thing demanding response and rebuttal. 

It is difficult to determine exactly to whose views mKhas grub rje is re
sponding much of the time: very rarely does he mention a rival school of 
thought by name, much less that of an individual opponent.28 Even though it is 
often impossible to identify individual opponents,29 it is an easier task to iden
tify some-~f the philosophical positions that mKhas grub rje finds anathema. 
We know, f~ple, that chief among these views was that known as the 
gzluua stollg, "the emptiness of what is other," a theory first systematized 
textually by Dol po pa Shes rab rgyal mtshan (l292-1361>...iA his Ri chos nges 
doll rgya mtsho and later expanded on by his successors to the throne of the J~ 
mo nang monastery, the most famous of which was Jo nang Dranitha (c. 
1575-1634). Another major philosophical position criticized in the 1TC is 
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called by mKhas grub rje "the view that things are neither existent nor non
existent" (yod min med min gyi Lta ba).30 Although explicitly an ontological 
position, in actuality it seems to be a code word for a complex of beliefs (some 
dealing with language and conceptual thought, some with ontology, some with 
epistemology, some with soteriology and the theory of meditation) that were 
must likely never held by a single individual or school. 31 

To understand the kinds of issues that the TTC is addressing, it might be 
useful to make some more general observations concerning the philosophical 
positions that mKhas grub rje ascribes to his opponents. Generally speaking, 
we can say that mKhas grub rje sees himself responding to at least three major 
sets of beliefs that he considers to be doctrinally misguided intellectually. He 
regards all three as forms of skepticism or nihilism, and so do the later dGe 
lugs pa exegetes who follow him. In fact, as mentioned earlier, often the three 
are conflated and p()t"trayed as the view of a single opponent, something that is 
clearly not the case historically. 

The first is considered by mKhas grub rje to be a form of quietism,32 
which he considered a kind of soteriological nihilism in the sense of being a 
dead end in the path to salvation. It has been variously called "the view of 
Hva shang" or "the view that nothing is to be thought of" (ci yang yid La mi 
byed pa' i Ita ba). As described by the TTC and other dGe lugs pa sources, it is 
the position that discursive and analytical forms of meditation are but expedi
~nts to lea~ ~he adept to the supreme form of meditation in which all thought 
IS to be elImmated, the mind resting in the peacefulness of no thought. 33 

Another position repeatedly criticized by the dGe lugs pa authors is a 
form of epistemological skepticism, a view that challenges the validity of con
ceptual and linguistic knowledge. 34 From a cognitive perspective, this view is 
~r~ayed as criticizing the validity of logical inference, wnere the Prasangika 
crItique of the svatantra form of reasoning is mistaken for a critique of syllo-

. . " 35· 
glstIc reasonmg 10 general. At ItS most extreme the position is seen as the 
~epudiation of the possibility of valid knowledge (skt. prama!IQ; tib. tshad rna) 

10 general. On the linguistic side it upholds the doctrine of radical ineffability, 
that ~othing can be pr~dicated of anything else, that any description of empti
nes.s IS. useless, all bemg equally distant from the ultimate; as a corollary it 
maIO tams that the Prasangika therefore holds no philosophical position 
whatsoever. 36 

Finally, we find a form of radical ontological skepticism known as "the 
view that things are neither existent nor nonexistent" (yod min med min kyi Ita 
ba). According to this view the Madhyamaka critique is to be carried out in 
regard to existence, causality, and so on in general, without the need to affix 
th~ qualifier ultimately; that is, without it being necessary to qualify what is 
bemg repudiated as "ultimate" existence, or "true" causality, and so forth. This 
view d~rives from a literal interpretation of certain passages in the Madhya
maka hterature that on the surface repudiate the law of the excluded middle. 
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Tsong kha pa, mKhas grub rje, and the later tradition have all been con
sistent in claiming that these views are mutually related. If they had ever been 
confronted with the fact that there was probably no one historical figure that 
held all of these views they most likely would have answered that whether they 
are ever found to be historically exemplified within a single school or indi
vidual, the views are mutual corollaries of each other in the logical sphere. If 
nothing exists, they would say, nothing can be said to exist as anything else 
(a man cannot be said to exist as an impermanent thing, for example), and if 
this is the case, nothing can be said to be anything else (predication is impos
sible), reducing one to the view of radical ineffability. If nothing exists, then 
knowledge is also impossible, for knowledge is knowledge of what e~ists. 

What is more, if nothing exists and if there is nothing that can be saId or 
known, what method of meditation would be more appropriate than the emp
tying of the mind? The connection between these three views, they would 
claim, is obvious. 37 

Even though we often can glean the general philosophical principles that 
mKhas grub rje found anathema, principles such as those outlined earlier, cor
ollating these to the views of specific historical persons or texts, as we have 
said, is highly problematical. Although a few Tibetan scholars, such as Phya 
pa Chos kyi seng ge, are mentioned by name when their views are rejected, 
this is by far the exception. Usually we find an opponent identified simply as 
"someone" (lea cig), nor is it clear that every time an opponent's opinion is 
cited it need represent the views of a well-established school or a well-known 
individual at all. It is more likely that on many such occasions mKhas grub rje 
is putting forth hypothetical arguments that he has either pondered over him
self or else encountered on the debate courtyards of different monasteries. 38 
Be that as it may, the opponent-reply format of much of the TTC is clear 
evidence that the work is to a great extent polemical and intended by mKhas 
grub rje as a defense of the views of his master. 

Ideally, the translation of a work the likes of the TTC should make exten
sive reference to the views of mKhas grub rje's opponents. It is the ideal be
cause, by identifying the intellectual currents that influenced the writing of 
such a work and by noting those currents to which the work itself gave rise, 
the text, now placed in the intellectual and historical context in which it arose, 
can truly be understood. Given that these opposing views are almost never 
identified with historical figures or texts, an enterprise of this sort has as a 
prerequisite the complete mastery of the vast corpus of Tibetan Madhyamaka 
literature. 39 Needless to say, this is something I lack. Nonetheless, I have not 
completely forsaken the vision of providing for the reader a text that, although 
food for thought for the philosophically minded, is not lacking in interest to 
the intellectual historian. To this end I have made reference to other pivotal 
Madhyamaka works of the fourteenth, fifteenth, and sixteenth centuries where 
their views either support or are in clear opposition to those of the TTC. 40 
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Textual Considerations 

The unabridged title of our text is The Treatise That Perfectly Elucidates Re
ality, The Profound Doctrine of Emptiness, Called "Opening the Eyes of the 
Fortunate" (Zab mo stong pa nyid kyi de kho na nyid rab tu gsal bar byed pa' i 
bstan bcos skal bzang mig' byed). It is, however, known colloquially as the 
Great Digest (sTong thun chen mo)41 or as The Digest That Opens the Eyes of 
the Fortunate (sTong thun skal bzang mig 'byed). 

In my translation, I have consulted three different editions of the text: 

1. T~at found in the first volume of the Madhyamika Text Series (MTS) , 
edIted by Lha mkhar yongs ' dzin bsTan pa rgyal mtshan (New Delhi: 
1972); 

2. That found in the gSungs 'bum (Collected Works), vol. ka, of the 1897 
Lhasa Zhol edition preserved in microfiche by the Microform Research 
Program of the State University of New York at Stonybrook (1976), 
and subsequently published in Dharmasala (1981); and 

3. ~hat found in ~he gSungs 'bum, vol. ka, of the bKra shis lhun po edi
tion from the hbrary of Lochen Rinpoche (New Delhi: Ngawang Gelek 
Demo, 1983). 

From the pattern of textual and scribal errors it seems clear that the MTS was 
most likely based on the Lhasa Zhol edition. 

.. In my translation I have made reference to the page numbers of the MTS 
edItion that, though not the most reliable, is nonetheless one of the most ac
cessible. Th~ MTS ed~tion is labeled both with the traditional Tibetan page 
numbers (wntten out 10 words on the left-hand margin of the front of each 
folio! and with arabic numbers (each folio-side numbered sequentially).4z The 
ara?~c page numbers of MTS are to found in the margin of the translation to 
fac!htate .access to the original. The text of the TTC is then 473 pages (235 
fohos)43 10 length. In addition, in the same volume we find the text followed 
by three appendices, separate from, but nonetheless related to, the TTC itself. 
Instead of being the actual writings of mKhas grub rje, these three smaller 
works are notes on lectures given by him and taken down by one of his chief 
disciples, Zhang zh~ng pa Phyogs las rnam rgyal Chos dbang grags pa'i dpal 
0404-1469). The first of these (MTS, pp. 473-506) is an explanation of the 
refutation of "arising via the four extremes" as it is explained in Candrakirti's 
Prasannapadii. The second (MTS, pp. 506-512) is a brief commentary on 
Tsong kha pa's rTen 'brei snying po. 44 The final one (MTS, pp. 512-523) is a 
work on the difficult points relating to the cultivation of samatha and 
vipasyanii. Although these three smaller texts are related to each other and to 
t~e !TC in that they deal with topics in Madhyamaka philosophy, that they are 
dlst10ct works from the TTC is evidenced by the fact that the concluding 
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verses and colophon to the TTC separate it from these three appendices, de
spite the fact that they are not listed separately in the table of contents of the 

Collected Works (dkar chag).45 
The editions consulted are riddled with textual or scribal errors (on an 

average of two per folio). Most of these errors are evident and minor. No 
mention was made of most of them in the notes to the translation. To have 
done so would have been both tedious and pointless. Only major errors whose 
correction could change the meaning of the text in a drastic way were referred 
to in the notes, but such instances are relatively rare. It is my hope to see 
published a list of textual emendations to the TTC at a later date. 

The Translation 

The translation was completed under the tutelage of several eminent native 
scholars of the tradition (see Acknowledgments). One of my mentors once said 
that the key to good annotations is knowing not what to include, but what to 
omit. I have taken his words to heart and have tried to be laconic in the notes 
to the translation. My annotations are in general of four kinds: historical, ex
planatory, bibliographical, and philological. Historical notes attempt to show 
the intellectual connections, antagonisms or allegiances between mKhas grub 
rje's views and those of other Tibetan scholars throughout history. 

Explanatory notes are meant to elucidate obscure points in the arguments 
or to set forth some of the presuppositions assumed by mKhas grub rje in the 
course of his exposition, presuppositions that might be evident to a Tibetan 
scholar with many years of background in Madhyamaka studies, but that, more 
often than not, escape the Western reader. I have assumed the reader to have a 
substantial knowledge of Buddhist philosophy. Given the already advanced na
ture of the text, not to have done so would have meant a proliferation of ex
planatory notes that could easily have matched the text itself in length. 

The bibliographical notes are usually to be found at the beginning of a 
major section. In these I have attempted to give the references to the latest or 
best works, usually in the secondary literature, that treat the topic in question. 
Where the literature on a certain subject is vast, I have referred the reader to 

the bibliographies contained in one or two recent works. 
Philological notes point out major textual or scribal errors or inconsisten-

cies in the body of the TTC and give references to the works cited by the 
author. Although I have attempted to locate all of the passages from the Indian 
and Tibetan texts that mKhas grub rje cites, I cannot say that I have com
pletely succeeded. There are over 1,000 such citations and, as is the custom 
among Tibetan scholars, mKhas grub rje will often quote a work without giv
ing any information as to the title (this is especially true when citing a sutra). 
With few exceptions, however, I have located almost every work cited. Most 
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of the passages cited have been traced to the Tibet . 
abbreviations for the different editions of the canon ::e~a)neoXn (set~ t~e hst of 
where . . . . cep 10 10stances 

separate cntIcal edItions of a superior quality exist (MA fi 
When the Sanskrit is available I have generally attempted to gi~e ~~ eX~mple). 
~ the passage in the S~skrit text as well. Finally, I have discussed

e 
v:r:7-

nce 

etween the. ~TC cItation and the original (either Tibetan or Sanskr· t Ions 
,,:hen the ong1Oal.var~es significantly from the cited passage. Therefore

l i ~nlY 
gIven the S~ns~nt-Tlbetan original for a cited passage only in exc~ tio

ave 

cases, when It dIffers sufficiently from the TTC citatO t . p . nal F h .. Ion 0 warrant dlScusslon 
or ~ .e tr~nshteratIon of Tibetan words I have used a modified W .. 

Isyst~m, Identical to that used in the Descriptive Catalogue of the N .t yhe 
nstItute Collection of Tibetan Works (Narita Ja . N . ~n as~n 1989) M. ' pan. antasan Sh1OshoJi 

, onograph Senes, Occasional Papers, vol. 1. The first letter of ' 
nounced letter-clusters of proper nouns has been ca ·t I· d pro-

Th TTC. .. pI a lze . 
bet t~ t. IS a phIlosophIcal work written in very terse philosophical Ti-

an a IS at once ext~emely accurate and extremely difficult to understand 
!he p;oblems of rende~1Og such a work into readable English should be evi~ 
e~. make no a?<?logl~s for the fact that my translation is at times terse d 

aw ward. The ongmal Itself is this in many cases. I have not h ;n 

d
Saken the hope. of making the translation readable; and yet wh~n ~;hever, or
own to a chOIce of fl· I ,as come 

Nonetheless, whether a"e~;l~n s:rs:"or accuracy, I have opted for the latter. 
is E r h g or not, I hope that what I have written 

d ng IS. ·ldAn. accurate and grammatical translation that is at times difficult 
an unwle y IS as much as I had ever ho d .. 
difficult por~ons of the work (the linguistic~e~~::fo~~l~:~~~~~, t:::'r~e:;; 
efimpt1Odess, t e cntIque of the svatantra form of reasoning and so forth) 
ewan far between, and I would once a . . ' are 

even w.ith~ these more difficult sections. :~h:~c;::~eJ·eth~:~~!:rseto I~krsevtehre 
work 10 Its unab . d d . I "lens e "t' h n ge tit e, to the proverbial curative for the blind that acts 

o open t e eyes of the fortunate." One might hope that for th . 
whom the te~t does not elicit the advent of gnostic insight its studyose of us 10 
theless proVIde us with a I.. ,may none
Buddhist theory of emptin!s~~pse, albeIt ever so small, of the very profound 



A Short Biography of 
mKhas grub dGe Legs dpal bzang 

Note: This biography is based on several bio-hagiographical works (rnam thar) 
concerning mKhas grub rje. The basis for the present account has been Tshe 
mchog gling Yongs 'dzin Ye shes rgyal mtshan's (1713-1793) biography in the 
Byang chub lam gyi rim pa'i bla ma brgyud pa'i rnam thar (LRlN) (New 
Delhi: Ngawang Gelek Demo, 1970, vol. 1, pp. 877-922), a concise work that 
discusses most of the major points in mKhas grub rje's life. This has then been 
supplemented by consulting other works such as the gSang ba'i nram thar 
(SND of rJe btsun chos kyi rgyal mtshan, to be found in mKhas grub rje's 
Collected Works, vol. a, pp. 421-493.' I have also consulted, in the compo
sition of the present biography, the rNam thar mkhas pa'i yid 'phrog (KYP) , 
Collected Works, vol. ka, pp. 1-22, written by gNas rnying 'Jam dbyangs kun 
dga' dge legs rin chen rgyal mtshan (1446-1496), the basis for a great deal of 
later rnam thar material on the life of mKhas grub rje. I have also used as a 
source the incomplete rNam thar (ND by dKon mchog 'jigs med dbang po 
(1728-1791) found in his Collected Works, vol. 5, Gedan Sungrab Minyam 
Gyunphel Series, vol. 25 (New Delhi: Ngawang Gelek Demo, 1971), pp. 699-
723; and also sDe srid Sangs rgyas rgya mtsho's history of the dGe lugs pa 
sect, the Baidur ser po (BS) (New Delhi: Ngawang Gelek Demo, 1976), pp. 
121-123. Many of the dates, both in this biography and throughout the text, 
have been determined in dependence upon, and others cross referenced 
against, the bsTan rtsis kun las btus pa of Tshe tan zhabs drung (TTKD (Tsho 
sngon: Mi rigs dpe skrun khang, n.d.) My goal has been to give the reader a 
feeling for the contents and style of traditional Tibetan hagiographical litera
ture without the loss of a critical historical perspective. Discussions of the 
variations in the different biographies, differences in dates, and supplementary 
materials derived from oral traditions, for the most part, is relegated to the 
notes. Very little secondary literature is devoted to mKhas grub rje. Of wl-tat is 
available, the most interesting and accurate is L. W. 1. van der Kuijjp's two 
articles, "Studies in the Life and Thought of Mkhas grub rje I: mKhas grub 
rje's Epistemological Oeuvre and His Philological Remarks on Dignaga's 
Pramii!'asamuccaya I" (SK-I) and "Studies in the Life and Thought of 
Mkhas-Grub-Rje IV Mkhas-Grub-Rje on Regionalisms and Dialects" (SK-IV), 
both in Berliner Indologische Studien (BIS), Band 1 (1985): 75-lO5 and Band 
2 (1986): 23-49, respectively. 
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I live in the gorge of a snow mountain, the Tathiigata's teachings, 
My mane heavy with the weight of a thousand scriptural traditions, 
Possessing the power of the inexhaustible claws of reasoning, 
I alone am the supreme sage, the king of beasts. 

2 

mKhas grub dOe legs dpal bzang3 (1385-1438) was one of the two chief dis
ciples of Tsong kha pa bLo bzang grags pa (1357-1419), one of the greatest 
figures in the history of Tibetan Buddhism and the founder of the dOe lugs pa 
school. Though the younger contemporary of rOyal tshab Dar rna rin chen

4 

(1364-1432), who was Tsong kha pa's first successor to the throne of dGa' 
ldan, mKhas grub rje is often characterized as the "chief spiritual son" (sras 
kyi thu bO),5 implying a closer personal relationship to Tsong kha pa. Indeed, 
so close were his spiritual ties to his master that, after the death of Tsong kha 
pa, mKhas grub rje is said to have received visions of him in many different 
forms. He is also, as we have seen, the first major upholder and defender of 
the tradition after the death of his teacher, guarding the doctrine set forth by 
his master against the onslaught of rival theories. 

The eleven volumes of his Collected Works are witness to his expertise in 
both the fields of sutra and tantra. As regards the latter, he is especially re
nowned for his work on the Kiilacakra. 6 With regard to the sutra tradition, his 
commentaries on Madhyamaka,7 PramaQa, and the Prajflaparamita

8 
are all ex

tremely respected and popular with scholars in the dOe lugs pa tradition, being 
in part the foundation for the later yig cha literature, that corpus of work that 
formed the basis for the curriculum of the great dOe lugs pa monastic institu-

tions of Tibet. 
He was born9 !n a section of sTod byang lO in gTsang called IDog 

gzhung, II not far from where a famous monastery was later to be founded. His 
father, bKra shis dpal bzang,12 was a nobleman in government service; his 
mother's name was Bu 13 'dren rgyal mo. 14 He was the eldest of three brothers. 
The intermediate one, Ba so Chos kyi rgyal mtshan 0402-1473), also became 
renowned as a great scholar-saint and like his elder brother eventually came to 

occupy the throne of dOa' ldan. 
mKhas grub rje is said to have had a very uneventful, obstacle-free youth, 

and from an early age is said to have been admonished by "the Buddhas and 
their Sons and by all of the holy protectors of the doctrine to firmly grasp onto 
the teachings of the Master, the Protector Mafljusri (Tsong kha pa).' "5 He 
took novice (srama~era) vows at the permissible age of seven under mKhas 
grub Seng ge rgyal mtshan dpal bzang po.16 At this point he received the 
ordination name of dOe legs dpal bzang. He was then put under the tutelage of 
the great Sa skya scholar Red mda' ba gZhon nu blo gros 0349-1412)17 from 
whom he is said to have very quickly learned all the important philosophical 
texts studied at the time, including "the seven logical treatises, the higher and 
lower Abhidharmas. the Five Works of Maitreya, and (Nagarjuna's) Sixfold 
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Compendium of Reasoning, as well as the Vinaya." At that time he is also said 
to have received from Ye shes dpal the initiation into Hevajra and the full 
transmission of the Lam 'bras teachings, the principal tantric practice of the 
Sa skya school to which he belonged. 18 His earlier years were spent at places 
like Ngam ring and Sa skya, studying sutra and tantra from a variety of Sa 
skya scholars the likes of bSod nams rgyal mtshan and the great Na bza' ba. 19 

During his years of study, as was the custom of the time, he traveled to 
many of the great monasteries of gTsang (Western Tibet) to debate with other 
s~udents and to sharpen his own mental faculties through dialectical disputa
tion. At one point, while he was visiting the monastery of Ngam ring chos 
sde,20 the great scholar Bo dong Phyogs las rnam rgyal 0375-1450)21 arrived 
to challenge the monks and their understanding of scripture. He announced a 
date and time and dared anyone to speak out against his systematic critique of 
the Sa skya PaQQita's controversial work on logic, the Tshad ma rig gter,22 a 
work that Bo dong characterized as "a teeming mass of internal contradic
tion." Several of the more prominent scholars attempted to confront Bo dong 
but were reduced to accepting contradictions "in a matter of two or three 
arguments.' ,23 The monks in the assembly, witnessing the displeasure of their 
benefactor, who at one point is even said to have scolded them,24 are said to 
have urged mKhas grub rje to stand up to the great scholar as the defender of 
the Sa skya tradition even though he was but a mere sixteen years of age at the 

. 25 . time. Not only was he Said to have properly defended the views of Sa skya 
PaQQita, but, as the story goes, he mercilessly attacked Bo dong's own views, 
reducing him to accepting the absurd conclusion that "there was such a thing 
as an entity (dngos po) that did not arise from a cause.,,26 In general, the 
debate is said to have been a classic in the field of logic, an air of open
mindedness prevailing, with neither party insistently holding onto his own 
views dogmatically. Many of the philosophical positions advocated by Bo 
dong are said to be cited in mKhas grub rje's classic work on logic, the sDe 
bdun yid kyi mun sal, and later, Bo dong is said to have himself praised the 
young mKhas grub rje. 27 

When he reached the appropriate age of twenty he took full monastic or
dination with Red mda' ba as the abbot. 28 Then, two years later in 1407,29 it 
is said that Red mda' ba, realizing the tremendous boon for the doctrine if 
mKhas grub rje met the great Tsong kha pa, sent his student to Se ra chos 
sding,30 where Tsong kha pa was residing at the time. On the way, at Nye 
thang, mKhas grub rje had a vision of an orange colored MafljusrI, considered 
very significant as Tsong kha pa is believed to be a manifestation of 
MafljusrI. 31 Arriving at Se ra chos sding, he inquired as to the whereabouts of 
Tsong kha pa from a monk. This simple ascetic so impressed mKhas grub rje 
with his life-style, conduct, and respect for his own master that, when he 
heard that the ascetic was a disciple of Tsong kha pa, mKhas grub rje's faith 
and wish to meet his future master increased. 
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When the meeting took place there is said to have been an instant rapport 
between the twO. 32 The master askep his new disciple what dreams he had had 
on the path, and upon relating to Tsong kha pa his vision of Mafljusri, the 
latter is said to have replied that mKhas grub rje was an extremely bright 
disciple of the highest quality who held great promise in being of benefit to 
others in the future. He also convinced the young mKhas grub rje to take as 
his new tutelary deity (yi dam) Vajrabhairava, which he did from then on, 
having obtained the initiation and complete instructions from his new master. 
It is said that Tsong kha pa, overjoyed by mKhas grub rje's earnestness and 

zeal, prophecied his future success in this practice. 
Next, he is said to have received from Tsong kha pa the instructions on 

Lam rim (the Graded Stages of the Path) and that he obtained "indestructibly 
firm faith" in him?3 At dGa' Idan, after mKhas grub rje had made a series of 
extensive offerings to Tsong kha pa, the latter consented to give him ten 
months of consecutive teaching. During this time the master would explain the 
four classes of tantra and the great treatises (gzhung chen mo) during the day. 
At night he would give instructions concerning the generation and completion 
stages of the tantra; and again, at the same time, after more extensive offer
ings, Tsong kha pa is said to have related to mKhas grub rje his "secret 
autobiography,,34 and many other hidden instructions concerning the tantra. 
He is also said to have received many essential instructions (man ngag) from 

I 

his master's other disciples, especially from rOyal tshab Dar ma rin chen and 

from 'Dul 'dzin grags pa rgyal mtshan. 35 
It is not clear how long mKhas grub rje spent in Tsong kha pa's presence. 

I We know, however, that he eventually left for gTsang, where he founded sev
eral monasteries, taught, and dedicated himself especially to tantric practice. 
During his time in gTsang he founded the Nyang stod lCang ra monastery,36 
and he initially became known in the area under the title LCang ra bKa' bcu 
pa, the lCang ra Master of Ten Treatises. 37 On the death of Tsong kha pa, 
mKhas grub rje is said to have retired to mDangs can Mountain, another of the 
monasteries he founded in gTsang, where he continued to practice all aspects 
of the doctrine in accordance with the precepts of his master. At this time he 
wrote several verses and made ten solemn promises

38 
such as to engage only 

in religious activity and never in politics, war, and so on~ never to speak of the 
faults of others no matter how slight~ never to speak harshly to others~ not to think 
about things that incite attachment, desire for wealth and fame, and so forth~ but 
to focus solely on those religious principles that deserve to be contemplated. 

Then, in 1424, five years after the death of Tsong kha pa, when mKhas 
grub rje was thirty-nine years old, he founded the great monastery of dPal 
'khor sde chen39 under the sponsorship of the local ruler, Rab brtan kun 
bzang. There he remained for four years, teaching extensively the doctrinal 
system of his master and gathering an extensive following of disciples. Al
though we do not know the exact date of the composition of the TTC, as we 
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know from its colophon that it was compos d t dP I ' 
that it must have been written in this ~ e a a ~or sde chen, we know 
1428.

40 
our year penod between 1424 and 

It is both interesting and significant that . . 
little mention of mKhas grub rje's association s::e~al of ~IS biographies make 
the mKhas pa'i yid 'phrog (Kyp)41 d th sit dPal,. khor sde chen. Both 

h

. an e gang ba I rnam tha (SNT) 42 
owever, give lengthy accounts of the events th tid r, 

eventual departure from this monastery A d~ e up to mKhas grub rje's 
dition of this monastery itself 43 a dl. . ccor 109 to KYP and to an oral tra-, sagreement arose betw Kh . 
and the monastery's sponsor, the local monarch een m as grub rJe 
debate that the latter wished to org . Rab brtan kun bzang, over a . amze, one that wo Id· Kh 
agamst one of the other great scholars of the d u pit m a~ grub rje 
mtshan (1367-1449).44 According to KYP Kh

ay
, Rong ~ton pa Sakya rgyal 

pate in the debate 45 Scholars we . .t 'd
m 

as grub rJe agreed to partici-. re mVI e to serv . d 
was scheduled to take place on a s ·f· d e as JU ges, and the event peci IC ate Then ·th 1 .. 
the text simply states that "bdag R b b . ,WI out exp ammg why, 
mtshan had a change of heart and POd a tran. and Rong ston Sakya rgyal 
. . rna e preparatIOns to leave' ,46 Mkh 

rJe, 10 response to the imminent exodus of his 0 . ~s grub 
atory verses that he pasted on th d f p~nent, wrote several mflam-
sde in a final attempt to incI.te h.s

e 
oor 0 the malO temple at dPal 'khor chos 

I opponent to debate h· 47 Th 
been preserved for us in the Kyp 48 Not onl b 1m.. . ese verses have 
historical source but also be h Y ecause of then Importance as a 
· . cause t ey reflect so 1 1 
mchnations toward and expertise in th f ~ ear y mKhas grub rje's 
as Appendix I. e art 0 polemiCS, I have included them 

· The SNT account is much more detailed bu· .. 
IS prone to exaggeration as well. It be ins b t,. b~mg a ~ore partisan work, 
pa as a frustrated and scheming sch 1 g 49 ~ pamtmg a picture of Rong ston 
elared Tsong kha pa's enterprise to ~ :~ e te~t states that Rong. ston de
that this created an atmosphere of e of refutm~ .the Sa skya tradition and 
and his disciples, to the int wheretreme~dous hostility toward Tsong kha pa 
magic (gtor rna ' phen ~ . certam Sa skya pas even resorted to black 
that of KYP on severata . ~gal~st them. !he SNT account also differs from 
tio~s of mKhas grub rje~;::~lf ~r ~ne thmg, SNT implies that the machina
nermg Rong ston pa De .t . an not those of the local ruler) led to cor-

f 
. Spl e Its excesses the SNT .. 

o ten depicting the h.d ' account IS a lively one 
. uman Sl e of the at· h· ' nanos. For example on R c ors 10 t IS most fascinating of sce-

· ' ce ong ston pa had be . 
109 to debate mKhas grub r. .t . en put 10 the position of hav-
u bl Je, I portrays him as be· " na e to stand still p. b k 109 extremely nervous 
repeatedly."50 He d'd a~mg ~c and forth, having to go to the bathroo~ 
th a s, Immediately after th t 1 .. e reader may doubt h. h .. a , a most as If anticipating that 
not my imagination fo:sit c w:actenzatIon of the great Rong ston pa, "this is 
of the day" S'1I."" I' common knowledge among all of the discI·ples 

• lY I a so states that R t . . out of the situation t ong s on pa, realIzmg that he had no way 
, wro e to mKhas grub rje telling him that he would not 
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debate him because he had already defeated his teacher, rGyal tshab, in 
debate. 51 We also find in this text the mention of Rong ston pa's last ditch 
attempt to rescue his reputation, a plan that involves sending a disciple to the 
prayer hall with a prepared argument for mKhas grub rje. The plan backfired, 
for the poor student, who brought the prayers to a halt with his entrance and 
now had all the monks' eyes on him, forgot his coaching and stated the argu
ment incorrectly. mKhas grub rje, in characteristic form, asked him, "What is 
it you want to say, fool?" This was the last straw, and the poor disciple ran out of 
the hall ashamed and in disgrace. It is worth reiterating that despite its sectar
ian bias, SNT presents us with what is clearly a very human side of these great 
scholars, something that too often is missing in the more stylized accounts. 

Both KYP and SNT make it very clear that mKhas grub rje's attempts to 
incite Rong ston pa to debate were in vain and according to most written his
torical records the event never took place. 52 Again, from dPal 'khor chos sde 
he went back to his monastery-retreat on mDangs can Mountain, where he 
continued to teach, engaging in tantric practice in his spare time. 

Not only was mKhas grub rje a master of the tenets of the sutrayiina 
schools, ,!le was also a very accomplished adept of the tantras, having ob
tained, within his lifetime, visions of many deities. Many of the particulars of 
his spiritual life can be gleaned from SNT. 53 Even after the death of Tsong kha 
pa, mKhas grub rje is said to have had many visions of his master, both in 
dreams and in waking life. For instance, on one occasion when mKhas grub 
rje was at a loss regarding the doctrine of emptiness, Tsong kha pa is said to 
have appeared to him in a dream and given him the complete instructions on 
the "Kasyapa Chapter" of the Ratnaku!a Sutra. He is said to have had five 
major visions of Tsong kha pa, each with his master in a different aspect, 
ranging from that of an ordinary monk riding on the back of a white elephant 
to that of a wrathful tantric practitioner riding on a tiger. 54 

In the iron pig year (1431) he is said to have met rGyal tshab rje in gNas 
rnying. The latter requested mKha sgrub rje to accompany him back to Central 
Tibet, to dGa' Idan, to assume the throne of Tsong kha pa as his second suc
cessor. They stopped for a short time at the newly founded 'Bras spungs Mon
astery where both were treated with great respect by 'Jam dbyangs chos rje 
and his followers. They also lectured there. Finally, arriving at dGa' Idan, they 
were served with great devotion by the Elder Rin chen rgyal mtshan and the 
congregation of monks. Once at dGa' Idan, the seat of Tsong kha pa, rGyal 
tsab rje stepped aside to allow his younger contemporary and student to as
sume the throne and the responsibilities of the newly formed order. 55 mKhas 
grub rje then began teaching extensively at dGa' Idan, covering Tsong kha 
pa's systematic exposition of the stages of the path, the Lam rim chen mo, in 
great detail once a year, and giving the monks many initiations (dbang), oral 
transmissions (lung), and teachings (khrid).56 He gathered together some of 
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the best scholars of his day men th I"k 
Idan and bLa rna yar 'brog p~ in th' e I es of the great Sakya sri sNon pa dpaI 
the monastery, and in the p;ocesslStWt ay ~onsolidating the program of studies at 

a ractmg many new ok 
He passed away at age fifty-three 57 at dGa' I mo s as .students. 

cremated. The golden urn cont " h' . dan, where hIs body was 
ammg IS relIcs . d . 

master as an object of devotio fi . remame besIde that of his 
. n or more than fIve ce tu . . 

tIOn of the monastery at the hand f h . . n nes, untIl the destruc-
sot e Chmese 10 1959. 



Translation: The Great Digest 

The Treatise Which Perfectly Elucidates Reality, I 

The Profound Doctrine of Emptiness, 
Called "Opening the Eyes of the Fortunate" 



[PREAMBLE] . 

[Hom mage] 

I bow with great respect to the feet of the chief of all the conquerors' sons, the 
holy and glorious Master who is none other than the Lord Mafijugho~a I and 
who possesses t~e great objectless compassion (dmigs pa med pa'i thugs rje 
chen pO).2 

I bow down to you, peerless teacher, who are the wavering clouds of com
passion, an expert at making it rain the waters which clear away the torment 
of the heat of egotistic views (bdag tu Ita ba) by ceaselessly roaring, from the 
portals of space, the doctrine of dependent arising (rten cing 'brei' byung) , the 
melody of summer clouds, the drum roll of profound emptiness (stong pa 
nyid). 

You spoke of the profound in the midst of numberless bodhisattvas, the 
great doctrinal convocations of all the conquerors. You, who are peerless in 
proclaiming the lion's roar, protect me with the treasury of Mafijugho~a's 
knowledge. 

With all my heart I bow down to the supreme Arya Nagarjunapada and to 
his sons. You were prophecied by the Conqueror and are yourself a second 
conqueror in your [ability] to unerringly explain emptiness, the essence of the 
Conqueror's teachings. 

You, oh supreme one among the flocks of preachers, in a vision were 
perfectly instructed by Mafijugho~a in all of the Conqueror's doctrinal meth
ods. I bow down to you, my incomparable Master, who are the eye of beings 
in the three worlds. 

{Reason for the Composition of the Text] 

Though there are some who are very learned [in scholarly matters], others 
who apply themselves to samiidhi (ting nge 'dzin) , and yet others who exert 
themselves in the verbal repetition of profundities (zab mo'i bzlas brjod) , 3 still 
none seem to understand the root of the saTJl.stira that binds them. Because the [3] 
tree of their ego grasping (bdag tu 'dzin pa) expands and once again spreads, I 



24 A Dose of Emptiness 

see (their various religious efforts) as purposeless hardships. Out of compas
sion for them, and due to the kindness of my master, I will here explain the 

profound path. 

[The Buddha's Doctrine as the Ultimate Source of Salvation] 

When the wise begin to analyze what the state of greatest fulfillment for them
selves and others is, they will not be satisfied with methods that eliminate 
suffering and bring about a form of happiness that lasts only the length of this 
life. The gateway for those who especially seek higher states from the next life 
on is but one: the teachings, a banner wavering over the three worlds, of the 
one renowned as the Lord Buddha, the great impartial friend of the world. As 
it says in the Misrakastotra: 

We live inside an ocean, saTflsara. without breadth or depth, our body 
eaten by the sea serpents of our everpresent attachment. At such a 
time to whom should we go for refuge? Anyone with half a mind 
would go for refuge to one who in every way possesses all good qual
ities, 'and who is devoid of absolutely every single fault. It is fitting to 
shower such a one with praise and to abide by his teachings. 

4 

[The Prophecies of Niigiirjuna's5 Coming]6 

What is more, in the scriptures of our Teacher, the Conqueror himself has [4] 
again and again prophesied a man who could be considered trustworthy in 
commenting on the profound [doctrine of emptiness], that being the protector, 
the Arya Nagarjuna himself. As it says in the Lankdvatara: 

In the South, in the land of Vaidalya, a monk renowned as The Glo
rious One, called by the name of Naga, will eliminate both the side of 
existence and that of nonexistence. Having explained to the world that 
my yaM is the supreme Mahayana, he will accomplish the stage of 
joy,? and then proceed to Sukhavati.8 

And in the Mahamegha Sutra it says: 

This youngster will be born as a monk called Naga when four hun
dred years have elapsed since my Parinirv8i)a. He will spread my 
teachings and eventually [he will be born] in the earthly kingdom 
called Radiance of Faith (Dad pa'i ' od) where he will become the 
conqueror known as the Tathagata "Radiance of the Gnostic Source" 
(Ye shes 'byung gnas 'od).9 
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The Manjusrfmulakalpa has also explained that his name and time of birth 
would be like this and that he would live for 600 years. \0 The Mahabheri Sutra 
also states: 

This young Litsavi, Sarvalokapriyadarsana, will, after the passing 
away of the Teacher, during the time of the degeneration of the doc
trine, when [lifespans] are 80 years in age, become a monk with all of 
the marks of a teacher. He will spread the teachings, and having 
passed on after 100 years of age, he will be born in SukhavatI. 11 

These then are the prophecies concerning the Acarya [Nagarjuna] accepted by 
the Great Lord [Atisa] and by the Elder Bodhibhadra. [That they are prophe
cies concerning Nagarjuna] depends on the Suvart:Wpriibhasa's gloss of the 
"young Litsavi" spoken of [in the Mahiibheri Sutra. for example] as being of 
the same continuity as Nagarjuna. 12 The Mahabheri Sutra explains this Acarya [5] 
to be of the seventh stage, and there are many other works such as the Later 
Tantra of the glorious Kalacakra that prophesy him, commenting in a defini
tive way (nges don du . grel par). The Pradfpodyotana says: 

The Acarya [Nagarjuna], by means of the tantric path, actualized the 
[state of] the great Vajradhara in that very lifetime for, as it is said: 
"The great Acarya, the glorious Nagarjuna, came face to face with 
his goal, and having taught personal self-knowledge to the world (so 
so'i rang rig pa), this being the samadhi of the great Vajradhara, he 
went beyond the happiness of gods and men. He went beyond the 
bliss of the meditational equipoise of the heterodox (mu steg). 
sriivakas and pratyekabuddhas. But he knew not satisfaction with sim
ply seeing the body that possesses the best of all qualities, the body 
of a Tathagata, devoid of arising and cessation, and so, having orna
mented himself with all· of the qualities of a buddha, such as the ten 
powers and fearlessnesses, he went to Sukhavati and remained there 
possessing the eight mights as his qualities." 13 ' 

Now, his having actualized the state of Vajradhara refers to the sambhogakii,ya 
[he obtained], and his proceeding to Sukhavati and his becoming enlightened 
as the Conqueror called Radiance of the Gnostic Source. refers to the 
nirma1;lakdya that he will create. For example, the fact that our teacher, 
Sakyamuni, is said to have attained buddhahood many eons ago in no way 
contradicts his having demonstrated the act of becoming enlightened in India 
during this time period when [the lifespan of beings] was 100 years in length. [6] 
And now, following that very Acarya [Nagarjuna], I will here explain the pro
found doctrine of emptiness. 



[INTRODUCTION] 

1. The Reason Why It Is Correct to Seek Out Reality 
(de kho na nyid) 

Beings who strive to liberate themselves from sa1]1.sara should first properly 
determine what reality, that is, selflessness (bdag med pa), is like, and then 
above all things, exert themselves in meditation on the wisdom that realizes 
selflessness. Should [that wisdom] be lacking, it reduces one to being like the 
heterodox, who possess in great quantities extremely stable, clear and noncon
ceptual samadhis that are devoid of agitation and mental dullness, together 
with all of the magical powers and the forms of extrasensory perception based 
on those [samadhis]. Therefore, these accomplishments alone cannot make the 
least impact on the root of sa1]1.sara. For this reason, the Lord of Sages, 
Kamalasila, says in his first Bhavanakrama: 

Thus, having put the mind firmly on the object, analyze it with wis
dom. Because when the light of wisdom is born in this way, the seeds 
of the afflictions (nyon mongs) will be eliminated. Otherwise, mere 
samadhi, like that of the heterodox, will not eliminate these afflic- . 
tions, for as it says in the slUras, "Even though worldly beings open 
the door to samadhi, they do not destroy the perception of the self; 
and because of their afflictions, they remain in utter turmoil. Such 
was the case, for example, with Udraka's samadhi.'; 14 

Well then, what method does free one from sa1]1.sara, you might ask. The [7] 
passage that follows in the sutra quoted in the Bhavanakrama, says: "If one 
understands the lack of self in phenomena, if one analyzes it and does medi
tation on it, this will be the cause of the result, the attainment of nirvatuZ. No 
cause other than that will pacify [the afflictions]." 15 By accustoming oneself 
to the wisdom that is the understanding of selflessness, one will become lib
erated from sa1]1.sara, because the root that binds one to sa1]1.sara is the mis
apprehension of the self (bdag , dzin). 

Therefore, because every last bit of the Conqueror's scriptures are only 
directed at reality (de bzhin nyid), and only point to reality, one should not be 
satisfied merely with samadhi, but, having searched for the wisdom that is the 
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understanding of reality, one should exert oneself i.n single-pointed meditation 
[on it]. That is why in the second Bhiivaniikrama It also says: 

All of the Buddha's words are well spoken, and becaus~ they ~re de
rived from his direct experienqe (mngon sum), they clanf~ reahty [f~r 
us], they immerse us in realjty. If one unde~tands reahty, on~ w!ll 
become free of the net of all views (Ita ba), Just as darkness IS diS
pelled when light arises. One cannot attain pure wisdom simply by 
means of samatha, nor can it eliminate the darkness of the obscura
tions (sgrib pa). When wisdom (shes rab) correctly me~itat.es on ~e
ality, it transforms into perfectly pure gnosi~ <?,e shes), It wIll re~hze 
reality. It is by means of wisdom that one ehmInates the obsc~ratlo~s. 
Therefore, think to yourself, "I will abide in samatha and wIll strive [8] 
by means of wisdom toward reality. I will. not ~ satisfi.ed only wi.th 
samatha." And what, you may ask, is reahty? It IS emptIness, that IS, 
that ultimately all things, both persons and phenomena, [are devoid] 

of self. 16 

Not only is it [the cause of obtaining nirvii~], but the principle p.ath for at
taining omniscience itself is this very wisdom that understands reahty, ~or t~e 
other [perfections], giving and so on, are as if blind w~en not steepe~ In WIS

dom, and [hence wisdom] is said to be like a gUide to the bhnd. The 

Vajracchedikii says: 

When a man who has eyes enters the darkness, he does not see a 
thing. Likewise should one consider a bodhisattva who engages in 
giving, having fallen into eternalism. It is like this, Sub~iiti, at day
break, when the sun rises, men who have eyes see the vanous aspects 
of physical things. Likewise should one consider any bodhisattva who 
engages in giving without falling into eternalism.

17 

Also as the .A.ryasa1!lcayagiithii says: "The trillions of blind men cannot, with
out ~ guide, even find the road, much less enter the city. Devoid of the guide 
of wisdom, the [other] five perfections, without eyes, cannot reach 
enlightenment.'d8 This has been a very brief treatment [of this subject]. 

[The Emptiness Taught in the TantrasjJ9 

Not only is this so within the vehicle of the perfections of the ~ahayan~,. but 
even in the Vajrayana. the reality on which beings are to meditate conjoIned 
with the endless specialties of methods [particular to the tantras] is none other 
than the emptiness set forth in the Madhyamaka logical compendia (dBu rna 
rigs pa'i tshogs).20 1bere is no special [kind of emptiness in ~e tantr~] apart [9] 
from this [one taught in the Madhyamakal. Hence. the reality that IS to be 
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meditated on by everyone in all three vehicles-both [the two divisions of the] 
greater and the lesser-is only of one [kind]. Though there are many scriptural 
passages from such tantras as the glorious Guhyasqmiija and from the 
Mahasiddhas's [works] that substantiate this, as it would lengthen [my work] 
and as this is not the appropriate place for [such a discussion], I will not 
expand on it. 

[Opponent] But is not the Intention of the Kiilacakra Tantra21 different, 
for in the "Brief Topic" (mdor bstan) "Explanation of What We Ourselves 
Believe,,22 it says: "The emptiness which analyzes the aggregates (phung po), 
like a plantain, has no core.,,23 Does this not suggest that emptiness arrived at 
through logical analysis is without a core, [that is, is pointless]?24 

< [Reply:] The meaning of this scripture is as follows. It is not referring to 
the object that is arrived at through analysis. It is instead refuting a nihilistic 
kind of emptiness (chad stong) which is a blank mindedness that results 
through the [incorrect] analysis of the aggregates, without [as is correct] set
ting forth the aggregates as truthless (bden med) through the negation [of truth 
and not of existence in general]. That is why the great commentary, the 
Vimalaprabhii says. "The emptiness which is the end product of analyzing the 
aggregates is a far cry from a nihilistic [kind of] emptiness.,,25 

[This position that the emptiness as taught in the Kiilacakra Tantra is dif
ferent from that taught in the Madhyamaka sources] is also in contradiction to 
the seventh "Brief Topic" of the second chapter [of the Vimalaprabhii], where 
it states that a Madhyamika should understand reality by determining the con
sciousness aggregate to be devoid of an essence (rang bzhin) by means of the 
reasoning that proves it to be neither one nor many, and by means of such 
examples as the sky flower, Moreover, in the "Brief Topic" concerning "The 
Insuperable,,26 in the section dedicated to the refutation [of the claim] that 
nothing whatsover coming to mind is meditation on reality, it says that the 
gnosis of the Tathagata is the realization that all phenomena lack inherent ex- [10] 
istence; that it is not a mind which has fallen into a deep sleep, the character-
istic [of the mind that thinks of] nothing. Thus, it explains the reality of all 
phenomena to be the lack of inherent existence. 

In the second chapter it says: "The multitude of beings who are confused 
by illusion are seized by one suffering after another.,,27 And in the Commen
tary, it says: "They are seized by one suffering after another, such as those of 
the ~ell ~ings, pretas, and animals, and this [is because] they are confused by 
the illusIOns of sa1!lsiira. They are confused in the sense of their grasping to 'I' 
and 'mine' .,,28 Because it explains that the grasping of "I" and "mine" is the 
root of the suffering of saf!lsiira, [it implies] its acceptance that the antidote 
that cuts the root of saf!lsiira is the wisdom which realizes selflessness. Thus, 
~ne sh.ould understand that [the philosophy of the tantras] is not in the least 
InConsistent with the Madhyamaka of the perfections. That is why the second 
chapter of the Great Commentary [the Vimalaprabhii] says: "Thus the effect 
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does not arise from itself, from something else, from both, nor is it causeless.' ,29 
Such passages as these teach the reasoning that refutes the four extremes. It 
goes on to say that this can be understood more extensively by studying the 
vast scriptures, such as those of the Madhyamaka. 3o 

[Opponent] But doesn't this tantra [the Kiilacakra] explain that emptiness 
possesses an object (dmigs bcas)?31 

[Reply:] Even though it does explain this, in that context it is the empti
ness of an object of refutation (dgag bya) that is physical matter [the body] qua 
aggregation of subtle atoms that is termed emptiness. 32 This omni-aspected 
matter (rnam pa thams cad pa' i gzugs) is conventional, it is not the reality set 
forth via the refutation of the object of refutation, namely true existence. The [11] I 

gnosis of great bliss that arises from such matter perceives reality, and it is 
because of this that it is on more than one occasion called objectless bliss. 
Although a great deal is to be said in regard to these [points], because it is not 
something found in common [to discussions of sutra and tantra, as it is a 
strictly tantric matter], and because this is not the appropriate occasion [to 
deal with it], I will say nothing further. Nonetheless, seeing that all of us, both 
members of our own school and others, being committed to the incorrect path 
of such [interpretations], are then hindered from belief in the profound [doc-
trine of] emptiness, and accumulate great quantities [of nonvirtue], I have 
introduced the subject. 

2. The Benefits of Trusting the Profound [Doctrine of] Emptiness 

To explain [to others] and to pursue [one's own] study based on the scriptures 
that teach the profound [doctrine of] emptiness and their commentaries creates 
a source of merit so great that it is difficult to fathom. The Sutrasamuccaya 
says: "By having faith in the profound doctrine, all merit is accrued, and until 
one obtains buddhahood, one will acquire all wealth, both worldly and 
supramundane.,,33 Also, in the Khye'u rin po che byin pa'i mdo34 it says: 

Mafijusrl, bodhisattvas who lack skill in means must practice the six 
perfections for a hundred thousand eons. Now if the study of this ex
position, even when they are doubt ridden, makes their merits greatly 
increase, then what need is there to mention [the benefits] of study for 
those who lack doubt. If just by writing one letter [of it] one can 
impart instruction, then what need is there to mention [the benefits] 
of teaching others [this doctrine] in an extensive fashion. 35 

The Vajracchedikii says: 

The Blessed One spoke. "What do you think, Subhiiti, all those [12J 
particles that there may be in the river Ganges, are they many, those 
particles that are in the river Ganges?" 

Translation 

Subhiiti replied ''The d . 
Ganges, oh Lord, a~e indee~a~a:ar~cles. th~t the~e are in the river 
the number of those sand particle:?" ow IS It poSSible to know even 

The Blessed One spoke "VI 
fathomed it Now'f . ou understand, Subhiiti, you have 

. I a man or a woman fl' 
t~e number to the sand particles of h w~re to I I umv~rses equal in 
kmds of precious substan d t e nver Ganges With the seven 
. ces, an were then to ffi . 

Tathagata, would that man or w 0 er It to the 
an action?" oman generate great merit from such 

Subhiiti replied. "Yes oh Lord a t 
oh Tathagata!" , ,grea amount! A great amount, 

The Blessed One spoke "Wh 
stanza from this doctrinal' . ~ver memorizes even one four-line 
thereby generate even more eXmPO~ltt!?3~ and teaches it to others would 

en. 

. 31 

The bDe. bzhin gshegs pa'i mdzod kyi mdo sa s. " 
even the greatest of the ten' y. Should those who possess 

. non virtues come to und t d h 
phenomena and have faith and trust in the f ers an t e selflessness of 
ally pure, they will not go to th I ~ct tha~ all dharmas are primordi
Ie' u says: e ower rebirths." 7 And the bDud 'dul ba'i 

If a monk simply by understandin h 
subdued and by understanding that ~v~:t all p~e.nomena are. utterly 
rally solitary can thereby s bd the ongm of faults IS natu"' 

, u ue even an ananta - . 38 . 
[need to rely on the] firm and cl . . rzya sm Without the [13] 
fault~ then what need is th ear co~trltIon that arises from such a 
d ere to mentIon the fact [th t h 

e ge can purify] such triflings fi II '. a suc knowl-
or ritual. 39 as 0 owmg mcorrect moral discipline 

The Ajiitusatru Sutra also says: "Because those wh '. 
can come to understand the holy Dh 0 commit an anantarfya sin 
I d' arma and have f 'th' . 
. Id not call that [sin] a karmic defilement ,,40 al 10 It after hearing it, 
m. the purification of sin there is 'f·' These passages [all show] that 
faith in emptiness.' no pun ymg force of greater strength than 

To obtain the benefits of ex lain' h . 
been spoken of above t p . .mg t e profound doctrine as they have 

, wo prereqUisites are nee (1) 
pUre motivation that does not k . essary: one must have a 

. h see matenal wealth f 
Wit .out misapprehending the meaning of th d . or arne, and (2) one must, 
upon 't . e octnne to be expl' d I 10 a nonerroneous wa If . ame ,expound 
faults, one will not accrue ne:' .~ne ,:ssesses either one or both of these 
accrued will degenerate. That is m~1 ~han A i~deed, the previous merit one has 
Whoever incorrectly explains the ':t~tri~ carya Va~ub~dhu has said: "Thus, 
tUde, such as the desire for profit h e, or explams It with a negative atti-
arnount f ' onor or fame will d s 0 personal merit." ,egenerate enormous 
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3. The Vessel, That Is, the Listener, to Whom This Doctrine 
Should Be Expiained 4J 

fA Misconception Concerning Emptiness and Its Consequences] 

This profound subject should be taught to those who in the past have repeat-
edly established within their minds the propensity for understanding empti
ness, and not to others. This is because, although those [others] may have 
managed to study the scriptures that teach emptiness, with their mistaken pre
conceptions about emptiness, teaching it to them will be utterly useless. It is [14] 
utterly useless because some of them, those who have no expertise, refute 
emptiness and go to unfortunate realms. Others, thinking that the meaning of 
emptiness is that phenomena do not exist, first generate the mistaken view that 
is nihilistic in regard to cause and effect. Then, without turning from this false 
view, it grows larger and larger until, as a result of this, they are reborn into 
the A vici Hell. 

Now here, although the expressions nihilistic view (med par Ita ba) and 
the view that things do not exist (yod par ma yin par ·Ita ba) are nominally 
different, in terms of the way they are apprehended by the mind, that is, in 
terms of the way their generic images (don spyi) arise, there is not the slight
est difference, because in both cases they [the images] arise as mere negations 
of existence.42 As regards this point, in commenting on the following lines: 

When they have a faulty view of emptiness 
Those of poor intellect will degenerate. 43 

the Prasannapadii says: 

If one conceives of the emptiness of everything in terms of the non
existence of everything, then this is a mistaken view. For as it is said, 
"If this doctrine is mistakenly understood, those who are not experts 
disparage it, in this way sinking into the mire of nihilism." When, 
however, they avoid this nihilistic attitude in regard to everything, 
they introspect as follows. "How is it that things that have been per
ceived can be empty? Hence, essencelessness cannot be the meaning 
of emptiness." And in no uncertain terms they refute the doctrine of 
emptiness. To repudiate .it in this way is to create the karma of "dis
paraging the doctrine" (chos kyi phongs pa), which leads to definite 
rebirth in an unfortunate realm. As the Ratnavali explains:44 "And [15] 
moreover, if this is misapprehended, the fools, possessing the pride of 
sages, refute it. Thus these unworthy mahiitmiis end up falling head 
first into the A vici [hell).' ,45 

One goes to Avici not only by having a nihilistic attitude in regard to empti
ness, but also by having a nihilistic attitude in regard to cause and effect. A 
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rnultit~de o~ reputable sutras. and siistras all agree that to view causality as 
nonexistent IS the cause of losmg the roots of all of one's merit, and is also the 
cause of the degeneration of one's vows. 

Still, some insist that they are claiming that [things] "do not exist" and 
not that "things are nonexistent." However, this scriptural citation from the 
Prasannapadii quoted earlier clearly explains that such a distinction in phras
ing is bo~h unnecess~ry and unjustified. That is why the Catubsatakalfkii, 
[comment.mg on t~e hnes fro~ the root text] that go: "The one [who repudi
ates emptmess] Will be reborn mto an unfortuuate realm, but the extraordinary 
one [who comes to correctly understand it) will find peace,,,46 says: "When 
the unholy. one.s hear the doctrine of emptiness, they end up refuting and mis
understandmg It, and so they can only be reborn into an unfortunate realm."47 
Therefore, t? refute em~ti~ess or to conceive of the meaning of emptiness in 
terms of [thmgs] not eXlstmg are both misconceptions that bring rebirth in an 
unfortunate realm. 

[The Characteristics oj the Proper Disciple] 

[Que~tion:] How.can ~ne know the difference between a disciple to whom the 
doctrme of emptmess IS to be taught and one to whom it is not to be taught? 

[Reply:] In the Madhyamakiivatiira it says: 

Even thoug.h still at the stage of ordinary beings, when [some people] 
study emptmess, they experience great rapture and wonderment inter-
nally. Arising from this great rapture, their eyes well with tears and [161 
the hairs of their body stand on end. Those beings have the se~d of 
th~ pe.rfect Buddha's min.d. They are the vessels to whom reality (de 
nYld) IS to be taught. It IS to them that the ultimate truth (dam pa'i 
don gyi bden pa) should be taught. 48 

~hus, ~hen someone hears an unmistaken explanation of emptiness and under-
ands ItS meaning, and should there, based on that understanding well up 

tears that come from such wonderment, such are the unmistaken si~ns How
ev.er, an outburst of tears on the part of a fool who has misguided fai~h in a 
mistaken d~trine [does not indicate) firmness of mind (yid brtan). 

. [QuestIOn:] If one teaches such a suitable vessel, what kind of benefits 
anse from his h h' d or er avmg un erstood the doctrine of emptiness? 

[Reply:] Again, the Madhyamakiivatiira says: 

~or those who follow this [doctrine] good qualities will arise, for hav
Ing taken up the practice of moral discipline they abide by it· they 
engag' h' " t' e 10 c arlty and they practice compassion; they meditate on pa-
lence; and the ,virtue [arising from] all of these practices they com-
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pletely dedicate toward [the attainment] of enlightenment in order to 
liberate beings. And of course, they come to have faith in the perfect 
Bodhisattvas. 49 

To whatever extent they have understood emptiness, to that extent will their 
faith in the doctrine and the quantities of the merit ensuing from charity and 
moral discipline [increase]. The Bodhicittavivararw also says: "Having under
stood the emptiness of all phenomena, one comes to trust karma and its ef
fects. This is more marvelous than the most marvelous thing, more astonishing 
than the most astonishing.,,50 This [fact] is mentioned in extremely praisewor
thy sources. 

[Opponent:] That, after meditati~g in order to generate certainty in the 
doctrine of emptiness, one [still engages] in moral discipline and so on [is a 
teaching] meant for those who have not understood the definitive meaning 
(nges don). How could someone who has understood the definitive meaning 
engage in such mental proliferations (spros pa), [which distinguish between 
good and evil, and so forth]? 

[Another Opponent] Training in karma and its effects was urged provi
sionally for the sake of others. 

[Reply:] [The adherents to] both of these [views] are identical in accepting 
that these [doctrines like karma and moral discipline] do not apply to them
selves. Hence, they are sources of great negative karma for all, themselves as 
well as others, and they open the door to the unfortunate realms. One should 
realize this tt) be a case of reasoning from the effect [to the cause] (' bras rtags 
yang dag) that has led to an incorrect understanding of emptiness. 

If one explains the profound doctrine of emptiness to one who is not a 
suitable vessel, should the one explaining emptiness possess the bodhisattva 
vows, the Sik$iisamuccaya states that "speaking of emptiness to sentient be
ings who do not engage in mental training,,51 isa downfall (pham pa), if all of 
the negative emotional factors are present (kun dkris). 

Even when [the disciple] has generated a pure understanding biased in 
favor of neither of the two extremes, when he or sbe hears an unmistaken 
explanation of emptiness, there may be no other [external signs] arising from 
amazement, [signs] such as the standing on end of hairs or the welling up of 
tears. If these signs are lacking, although it is not definite whether or not [the 
disciple] is a fit vessel for this profound doctrine, as long as they do not trans
gress the instructions of the holy master, [teaching it] may make them suitable 
vessels by newly implanting many seeds for understanding emptiness [in the 
future]. The Calubialaka!ikii says: 

If one has faith in the teachings of emptiness, one should do whatever 
increases one's devotion for emptiness by means of establishing con
ditions that are conducive to it. One's compassion should increase 
and one should become more grateful to the Lord, the Tathagata. 

[17] 

[lSl 
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Those who desire to rid themselves of the great perl·1 th b . d h· . , e reason e-
hm t e ImpedIments [one .has] toward the holy doctrine, should rely 
o~ t.he sub~le (yang ba), give though giving is difficult, and collect 
dlsclpl~s WIth the four means for accumulating them (sdu ba'i dngos 
po bzhl). On~ should, with every effort, teach this holy doctrine to 
the one who IS a receptacle for this doctrine of holy men. 52 

It is saying that those Who have the ability to teach ·th t . . . ] . WI ou errIng must explam 
[the doctrIne WIth great fervor. But some Who pride th I h· 

. I· I ,emse ves on avmg 
d~ne Just a Itt ~ ~tud~ of one or two other scriptures, and faulty study at that 
WIthout any tram 109 10 the scriptural system of th M dh ak ' 

f, d b d [ . e a yam a, where the 
pro ou~. a 0 e emptI~ess], so difficult to fathom, is taught, exert themselves 
at adVISIng others. WIthout having studied the ab d f . I . 
[ h M dh ak . 0 e 0 stam ess reasomng 
tea yam a SCrIptures] they teach or impart some trifl· . t . 

(man ngag).53 They, who have the audacity to claim that the 109 lOS ~u~t~on 
the meaning of the profound Who do not k th . y. a~e e.xp a1OI~g 
h I . . ' now elr own hmItatlOns~ tIre 

t emse ves expla10mg the meaning of the pr l' d [F h . h Oloun. or t em] these become 
WIt out a doubt, the dual causes [for rebirth] . l' ' 

10 an unlortunate realm and so 
one should never earnestly compete with th h d..' 

h .. ose w ose au aCIty IS so great 
w 0 are preoccupIed WIth mere material gain and fame. ' 

4. The Actual Doctrine to Be Explained 54 

4.1 Identifying W~ich Scriptures Are of Definitive Meaning 
(nges don) and Which of Provisional Meaning (drang don) 55 

Those who wish to understand realit (d kh . 
tures of the Sa .. yeo na nyu!) must rely on the scrip-
th . . ge. Yet varIOUS kmds of scriptures are taught depend· [19] 

e vanous mtellectual levels of th d· . I . ' 109 upon 
should one bas ' .. e ISClP es. On WhICh of these [scriptures] 
that one shoUld

e 
one ~ ex~mmat~on of this profound topic [emptiness]? Know 

W, I exam.me t e SCrIptures of definitive meaning. 

ing? In
e t~::~~' a~:a: IS of ~~finitive ~eaning and what is of provisional mean

are strictly of ~ f '. ~me srav~kas beheve that all of the scriptures of the Sage 
tures] of both de ~m.h.ve meamng, .~hereas others believe that there are [scrip
side they take e :~It~v: and prov~slOnal meaning. 56 [But regardless of which 
provisional [ ] '. a [sravakas] beheve that what distinguishes definitive from 
believe that :~~Ir..U~~] _is whether. or not they can be taken literally. They also 

Th \T· _. a ayana canon IS not the word of the Buddha 57 
e valbhaslk S -·k . 

the eighteen subs ~s, I ~~tranh as, and so forth, who came after the split into 
lienee, th C 00 s accept only the sriivaka canon as valid (tshad rna) 
MahaYana ::e t;hO are termed sriivaka (lit. "hearer") do not accept th~ 

e word [of the Buddha]. It is because they strive for sriivaka 
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enlightenment (byang chub) that [those who challenge the authenticity of the 
Mahayana sutras] are called sriivakas. But how could the Sriivakayiina that is 
the referent ('jug gzhi) of the word hearer, [that is, those actually on the 
sriivaka path as opposed to those who are sriivakas by virtue of their philo
sophical outlook, like Vaibha~ikas, and so on,] be skeptical to the point of 
saying "I do not [believe] that the Mahayana is the [Buddha's] word." Even 
were they to be skeptical in this way, it would follow, absurdly, that though 
[such sriivaka] arhants have eliminated all afflictions (nyon mongs), they ac
cumulate the karma of disparaging the doctrine (chos spong gi las) with the 
ignorance of one ridden with afflictions. It seems that for this reason Tibetans [20J 
have made many mistakes in their failure to distinguish between those on the 
sriivaka path (nyan rhos theg po ba), [who do not slander the Mahayana,] and 
sriivaka philosophers (grub mtha' smra ba), [who do do so]. 

In distinguishing the definitive from the provisional we have the two char
iots of the Mahayana. They are as follows: (1) the interpretation of Arya 
Asanga and his brother [Vasubandhu] who follow the Sarrrdhinirmocana Sutra, 
and (2) the method of interpretation of Arya Nagarjuna, the father, and his son 
[Aryadeva] who follow the Arya Ak~ayamatinirdesa Sutra. 

The Doctrines of the Yogiiciira School 59 



[YOGAcARA METAPHYSICS 
AND HERMENEUTICS] 

[The Three Natures]60 

The Sarrzdhinirmocana Sutra says in the chapter requested by Paramartha
samudgata: 

At first, the Lord, in the Varanasi region at the Deer Park in the 
R~ivadana, taught, for the followers of the Sravakayana, the four 
noble truths, a wheel of the doctrine that was astonishing and mar
velous, a doctrine the likes of which had never previously been ex
pounded in the world by anyone, either god or man. But that turning 
of the wheel of the doctrine by the Lord was surpassed, it became 
outdated, it was of provisional meaning and it became the object of 
dispute. And so the Lord set about teaching that all phenomena have 
no nature (ngo ho), that they do not arise nor do they cease, that they 
are naturally peaceful and by nature nirvatla itself. By so doing he 
taught emptiness to those who follow the Mahayana, thereby turning 
the second wheel of the doctrine which was even more marvelous and 
astonishing. But that turning of the wheel by the Lord was also sur- [21] 
passed. It became outdated, was of provisional meaning, and it be-
came the object of disputation. And so the Lord set out [teaching] 
that all phenomena have no nature, that they are naturally peaceful 
and by nature nirvatla itself. This was the perfect elucidation [arbiter-
ing the doctrines of the first two wheels] for the followers of all 
yanas. It was the third tu' ling of the wheel of the doctrine, astound-
ing and marvelous. This turning of the wheel by the Lord was unsur-
passed, it did not become outdated, it was of definitive meaning, and 
it did not become the object of disputation. 61 

Thus, the first two wheels are said to be of provisional meaning and the last 
one of definitive meaning. Asanga [fourth century C.E.] and his brother [Va
subandhu] make it quite clear in the Bodhisattvabhumi, in the Mahiiyanasarrz
gr~ha, in the Abhidharmasamuccaya, in the Vyakhyayukti, in the ViTflsatikii, 
TrlTflsikii. and their commentaries that their method of [scriptural] interpreta-
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tion is the same as that of the Sarrrdhinirmocana, that is, that they take the 
first and middle wheels to be of provisional meaning and the final wheel to be 
of definitive meaning. 

In particular, the Nirl)ayasarrrgrahiini quotes the vast majority of the con
tents of all of the chapters of the Sarrrdhinirmocana except for the Chapter of 
Introduction (gLing gzhi'i Ie' u) and extensively explains these passages. In the 
Bodhisattvabhumi, mort::over, in the chapter on "Reality,,,62 the method of set
ting forth selflessness in accordance with [the Sarrrdhinirmocana] is taught. 
The Mahiiyiinasarrrgraha,63 having taught the theory of the foundation con
sciousness (kun gzhi)64 and having refuted [the notion of] external objects 
(phyi don), goes into particular detail concerning the exposition of the three 
natures (ngo bo nyid gsum) of which the d~pendent (gzhan dbang) and the real 
(yongs grub) [are said to] truly exist. The Abhidharmasamuccaya sets forth in 
condensed form the main points of all such extensive explanations [mentioned 
earlier].65 What is more, the scriptures of Vasubandhu mentioned earlier also 
follow these [works of Asanga]. The scriptures of both brothers, who are the 
trailblazers of such a method of expounding on the meaning of the 
Sarrrdhinirmocana Sutra, have as their basis the [Yogacara-oriented] scriptures 
of the Lord Maitreya, namely the Sutriilarrrkiira and the two Vibhangas. 66 

The meaning of definitive and provisional in the system that delineates 
things in this way is as follows. A sutra that must depend upon another sutra 
for the elucidation of its purport, that is, whose [meaning] cannot be under
stood in accordance with its own direct teachings without depending on [an
other work], is a sutra of provisional meaning. 67 Vice versa, if it can [be taken 
as self-interpreting], then it is a sutra of definitive meaning. For example, in 
the first wheel the aggregates and so on are all equally said to exist by virtue 
of their own characteristics (rang gi mtshan nyid kyis yod). In the middle one, 
all phenomena are equally said to be essenceless (rang bzhin med). Because 
[the sutras of these two wheels] do not actually teach [the nature of phenom
ena] through the elucidation of whether or not they have essences, they are of 
provisional meaning. The final [wheel] teaches that the imputed (kun brtags) is 
essence less , and that the dependent and the real inherently exist (rang bzhin 
gyis yod). Therefore, because [the Sarrrdhinirmocana, as exemplary of the final 
wheel,] explains this distinction in a clear way, it is explained to be of defini
tive meaning. 

The Sarrrdhinirmocana explains the intent of the middle wheel sutras as 
follows. When sutras of the middle wheel, such as the Prajfliipiiramitii, state 
that all phenomena are natureless (ngo bo nyid med), they do so with the inten
tion [of expressing that] the imputed is characteristically natureless (mtshan 
nyid ngo bo nyid med pa), that the dependent is causally natureless (skye ba 
ngo bo nyid med pa), and that the real is ultimately natureless (don dam pa 
ngo bo nyid med pa). It explains this as [the Lord's] reply to the bodhisattva 
Parmathasamudgata when he asks the Lord the intention behind his having 

[22] 

[23] 
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taught things to be natureless; that is, why in som~ sutras the Lord taught that 
the aggregates and so on exist inherently, whereas in others he taught the doc
trine of essencelessness. The Sarrrdhinirmocana says: "Paramarthasamudgata, 
my teaching all phenomena to be natureless is threefold, i.e. characteristic na
turelessness, causal naturelessness, and ultimate naturelessness. With this inten
tion did I teach all phenomena to be natureless.,,68 The Nirl)ayasarrrgrahiini 
also says: "With what intention did the Lord teach that all phenomena are 
natureless? It is said that he t"ught it to certain disciples intending the three 
kinds of naturelessness.,,69 The Trirrrsikii also states: "Intending the three 
kinds of natures to have the three kinds of naturelessness did I teach all phe
nomena to be natureless.,,7o In view of this, those who claim that when the 
Prajfliipiiramitii Sutras teach all phenomena to be natureless, they are referring 
only to all conventional phenomena, fall outside of both the scriptural system 
of the Sarrrdhinirmocana Sutra and outside of that of Asanga and his brother 
as well. 71 

. The Prajfliiparamitii Sutras state that [every phenomenon] from matter up 
to and including the reality of matter, from omniscience up to and including 
the reality of omniscience72 is natureless, and that applies to all other phenom
ena in the list of permutations (' dres khang) as well. They say that even 
nirviil)a, and were there something superior to that then even that, would be 
essenceless. So when someone claims that [the Prajfliipiiramitii] teaches the 
essenceless of only the conventional and does not include the ultimate among 
those [essenceless phenomena], then that is when to shout out that "to what
ever extent you take your own words seriously, to that extent should you know 
that you are insane!" 73 

Well then, what is the meaning of these three [kinds of naturelessness], 
characteristic naturelessness, and so forth? Because they are only posited by 
name (ming) and sign (rda) and do not exist bi virtue of their own character
istic, the imputed are said to be characteristically natureless. Because they 
must arise in dependence on other causes and conditions and arise neither 
from their own natures nor from their own selves, the dependent are said to 
be causally natureless. Because it is the ultimate and also because it lacks 
the nature of the two kinds of self, [that is, the self of persons and that of 
phenomena,] the real is said to be ultimately natureless. That is why the 
Sa1!Uihinirmocana Sutra says: 

So then what is the characteristic naturelessness of phenomena? It is 
the characteristic of the imputed. And why is that? It is like this. 
Because it has the characteristic of being established by name and 
sign and because it does not exist by virtue of its own characteristic, 
that is why it is called characteristically nature less. 74 

It goes on : 

[24] 

[251 
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What is the causal naturelessness of phenomena? It is the character
istic of the dependency of phenomena. And why is that? It is like this. 
It is because they arise under the influence of other conditions and 
not by themselves. It is for this reason that these [dependent phenom
enal are called causally natureless. 75 

And also: 

Moreover, what is the characteristic of the real? It is said to be ulti
mate naturelessness. And why is that? Oh Paramarthasamudgata, the 
selflessness of phenomena (chos kyi bdag med) is said to be their 
naturelessness. That is the ultimate, and because the ultimate is iden
tified with the naturelessness of all phenomena, that is why [the real] 
is said to be ultimately natureless. 76 

One other secondary explanation of ultimate naturelessness was also taught, 
for the dependent was also said to be ultimately nature1ess. That object (dmigs 
pa) which, when meditated upon by the aryan gnosis that directly realizes the 
selflessness of phenomena, purifies the obscurations (sgrib pa) [is called ulti
mate]. Because [the dependent] lacks the nature of being such an object, it is 
said to be ultimately natureless. 77 Again the Saf!ldhinirmocana states: 

What is the ultimate naturelessness of phenomena? Those phenomena 
that arise interdependently, that are causally natureless, are also na
tureless in the sense that they are ultimately natureless. And why is 
that? Oh Paramarthasamudgata, that object among all phenomena that (26] 
is pure has been taught to be ultimate. It is because the characteristic 
of the dependent is such that it is not a pure object, that it is said to 
be ultimately natureless. 78 

To say that the imputed does not exist by virtue of its own characteristic 
means that it is not truly existent (bden par med). Were that not so, it would 
mean that [the characteristic naturelessness of the imputed] was tantamount to 
its utter nonexistence; and if that were the case, because the imputed could not 
possibly exist, it would follow, absurdly, that whatever exists (gzhi grub) 
would have to be substantially existent (rdzas yod). Therefore, although the 
dependent is taught as existing by virtue of its own characteristic, what this 
means is that it is truly existing. Otherwise, it would not be correct to claim 
that a difference [existed] between the imputed, which does not exist by virtue 
of its own characteristic, and the dependent, which does exist by virture of its 
own characteristic, because then both would have to be nominally existent (tha 
snyad du yod pa) and not truly existent. 79 

To claim that whether something exists by virtue of its own characteristic 
is determined by whether it is efficacious (don byed nus pa) is also incorrect. 
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Because the real is also explained as existing by virtue of its own characteris
tic, it would follow, absurdly, that it too was an [efficacious] entity (dngos po) 
[when in fact it is not]. 

[The Reality of the Dependent and the Real, and the Yogiiciira 
Critique of the Madhyamakaj80 

How does one explain the fact that the dependent and the real exist by virtue of 
their own characteristic? To view the dependent as not existing by virtue of its 
own characteristic is tantamount to being a nihilist in regard to the 
dependent,81 and nihilism in regard to it is nihilism in regard to the imputed 
and the real as well, and that is why this is said to be a nihilistic view. The 
dependent entitie~ are the linguistic referents (gdags gzhi) of the imputed, and 
as they are also what possess the quality (chos can) of the real [in that they are 
empty], to be nihilistic in regard to [the dependent] is also to be nihilistic in [27) 
regard to the other two. The Sm!ldhinirmocana Sutra says in this regard: 

Oh Paramarthasamudgata, likewise, if the characteristic of the depen
dent and the characteristic of the real exist, then so too should the 
characteristic of the imputed be known to exist. This is because who
ever perceives the characteristic of the dependent and the characteris
tic of the real as nonexistent is also being nihilistic in regard to the 
characteristic of the imputed. Hence, such a [person) should be 
known to be nihilistic in regard to all three characteristics. 82 

The Bodhisattvabhumi also says: 

The referents (gzhi) of the labeled word sign (btags pa'i tshig gi 
mtshan rna) is the basis (rten) of the labeled word sign. But to say 
that because it is ineffable in nature (brjod du med pa'i bdag nyid) 
that the ultimately existing, the correct entity (yang dag pa'i dngos 
po), never and in no way exists is not only nihilism, but the destruc
tion [of the doctrine]. These two [faults] should be understood to be 
the utter degeneration of this doctrinal teaching. 83 

And again, the Bodhisattvabhumi says: 

Thus, if someone should hear teachings as to the intended meaning of 
the sutras which are very difficult to understand, which [teach) the 
Mayayana, which [teach) the profound doctrine of emptiness, and 
having heard them, if they do not correctly understand the meaning 
which was explained, exactly as it is, but instead conceive of it in an 
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incorrect manner, then due to the conception born from such a mis
taken [understanding, they believe] everything to be only labels (btags 
pa (sam), and that this is reality. Who would view and who would say 
that such a viewpoint was the correct viewpoint? Were that so, be
cause there would be no entities to act as the referents of labels ('dogs 
pa), the labels themselves could never and in no way exist. If that 
were so, how could the reality that is [said to be] a mere label be said 
to exist? Therefore, the [claims] in those treatises are forms of nihil
ism in regard both to reality and labels, and one should know that to 
do away with reality and labels is the worst of nihilistic views. 84 

This [passage] is ascribing to the Madhyamika the fault of nihilism when he or 
she claims that all phenomena are mere labels (btags pa tsam). The words 
"the ultimately existing, the correct entity" in the first Bohisattvabhumi cita
tion clearly indicate that (in the Yogacara system] entities (dngos po) truly 
exist. If dependent things were not truly existent, [according to the Yogacara] 
there could be no such thing as a substance that has the ability to give rise to 
an effect. Hence, they would have to be utterly nonexistent. Likewise, the 
imputed and the real would also have to be nonexistent. This is the meaning 
[of this passage]. The claim that things which do not truly exist must be ut
terly nonexistent is a general tenet of the realists (dngos smra ba). 

The NirtlayasaTJlgrahiini says: 

Some Mahayanists, under their O\lln false misapprehensions, say that 
conventionally (kun rdzob tu) everything exists but that ultimately 
(don dam par) they do not exist. To this one must reply: "Oh Vener
able One, what does it mean to say that something ultimately exists 
or that it is conventional'?" If one asks them this they reply that what
ever is the essencelessness of phenomena, that is the ultimate, while 

[28] 

the objects of the perceptions of those natureless phenomena as [hav- [29] 
ing intrinsic] nature, are the conventional ... 85 

from this passage up to the line: "if they answer in this way,,86 they cite the 
Madhyamaka position as anathema, namely the position that truthlessness 
(bden med) is the ultimate and that phenomena as they seem to be (ji snyed 
pa), appearing as true things, are the conventional. 

. Although according to the previous citations from the SaTJldhinirmocana 
and the NirtlayasaTJlgrahiini, the meaning of the dependent being causally na
tureless is explained to be that it does not arise from its own self, still, that 
does not mean they [the Yogacaras] accept arising to be truthless, for were 
they to accept that arising is truthless it would be pointless [for the Yogacaras] 
to interpret [the claims of] naturelessness as they do. 
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[The Rationale Behind the Prajiiiipiiramitii's Claims That Things 
"Do Not Arise" According to the Siitralarpkara, a Yogiiciira Text] 

The SutriiLaTJlkiira says: "The [claim of] nonarising was said to hold up when 
[it is interpreted] in terms of 

1. beginning, 
2. sameness, 
3. otherness, 
4. its own characteristic, 
5. itself, 
6. becoming another, 
7. the afflictions, and 
8. the distinctiveness."87 

The explanation of the intention behind saying that all phenomena can with
stand [the claim made of them in the Prajiiiipiiramitii Sutras, namely that] 
"they do not arise" is as follows. Beginning refers to the fact that there is no 
beginning to saTJlsiira [so that the beginning has "never arisen "]. Sameness 
refers to the fact that once that itself has arisen in the past it does "not arise" 
once again by virtue of its own nature. Otherness refers to the fact that effects 
not concordant with their causes do "not arise." Own characteristic refers to 
the fact that the imputed "does not arise" by virtue of its own characteristic. 
Itself refers to the fact that the dependent "does not arise" from itself. Becom-
ing another refers to the fact that the real "does not arise" to become some-
thing else, [as it is permanent]. The afflictions refers to the fact that in the 
mental continuum of one who knows the exhaustion [of the afflictions, that is, 
of one who has attained nirviitla], these afflictions "do not arise" [ever 
again]. Distinctiveness refers to the fact that there is "no arising" within the 
dharmakiiya (chos sku) that possesses the two purities. The commentary ex- [30] 
plains that such is the intention behind explaining the fact that phenomena 
"withstand the claim of nonarising." Therefore, we can see from this expla
nation that this [Yogacara] system cannot accept the possiblity of the nonexist-
ence of true arising [and must instead interpret those passages in which it 
OCcurs to mean something different]. 

[The Elucidation of Some Scriptural Passages Highlighting 
Unique Features of the Yogiiciira] 

The Madhyiintavibhanga states: "That which is misconceived, [that is, the de
pendent,] does exist, but its duality does not. Emptiness exists within it, and as 
regards that [emptiness], it too exists.,,88 The first line expresses the fact that 
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the basis, the thing that is empty, [that is, the dependent,] exists inherently. 
The second line expresses the fact that that [basis] is empty of duality, [where 
duality refers to] a difference in substance between what perceives, [the sub
ject,] and that which is perceived, [the object]. The third line indicates that the 
real, emptiness, the fact that the dependent is empty of the imputed,89 also 
exists inherently [just as the dependent itself does]. The commentary explains 
that to understand emptiness in an unmistaken way one must understand it as 
follows. Whenever something is missing in something else, that absence is said 
to be its emptiness. And the residue that exists is what gives it its real exis
tence. Therefore, the existence of the residue is indicated in the line "that 
which is misconceived does exist." Hence, [this line] does not mean that there 
exist dependent entities that are the residues after they have been emptied of 
the imputed. That such [a remaining dependent entity] can be taken as merely 
existing [is a position that the Prasailgikas but no Yogacara will accept]. Were 
that so, [that is, were the Yogacaras to accept that the dependent was merely 
existent without needing to make the. additional claim as to its true or inherent 
existence,] then, as even [some] imputed [entities like space and so on] are 
considered [by them] to be "merely tfXisting [phenomena)''' there would be 
nothing to distinguish [these imputed 'things from dependent things]. There
fore, one must not take this [claim that the dependent "exists~! totmean that it 
merely exists, but] to mean that it truly exists, here [in the commentary] called 
real existence (yang dag par yod pa). 

The Madhyiintavibhanga!fkii [of Sthiramati] also explains this passage 
clearly: "Some think that all phenomena are utterly nonexistent like the horns 
of rabbit. In order to refute this all-encompassing nihiiism, the verse 'that 
which is misconceived does exist .. .' was taught. The word inherently is to [31] 
be supplied.,,90 Likewise, the Trirrrsikiivftti also states: 

Some think of all phenomena as substance~, just as consciousness it
self is. Others think that consciousness exists conventionally and not 
ultimately, just as phenJmena do. This treatise was composed in or
der to refute those who propound these two one-sided extremes. 91 

This clearly explains that external objects do not exist and that consciousness 
ultimately exists. 

The Abhidharmasamuccaya states: "There is a perception of somethinl~ 
being empty of something else, but it is [the realization] that there is a residu ~ 
left there that still exists that is the correct understanding of reality.',92 Th 
meaning is as explained earlier. The imputed is truthless, and the dependent 
which is the remainder that is empty of that [imputed duality,] must be ex 
plained as truly existing. This method [of interpretation] is quite clearly [in· 
sympathy with that found] in [Asailga's] Bhumis. Nor is that all, for in the 
Samuccaya, when it briefly explains the four searches (tshol ba bzhi) and the 
four know ledges (yongs su shes pa bzhi),93 and in the "extensive explanation" 
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section of the "reality" chapter of the Bodhisattvabhumi,94 it states that to 
know that things, that is, to know that dependent entities, which are estab
lished by virtue of their own characteristic, are so established is the knowl
edge associated with the search for the thing (dgnos po tshol ba); and to know 
the tautologous and qualifying predicates (ngo bo dang khyad par kun brtags) 
to be mere labels (btags pa tsam) is the knowledge associated with the search 
for essential and specific predication (ngo bo nyid du 'dogs pa dang khyad par 
du 'dogs pa tshol ba).95 

The Samuccaya section that begins: "What is the intention behind the [32] 
Vaipulya [Sutras'] claiming that all phenomena are natureless?" and that ends: 
"the nature of the imputed is characteristic naturelessness, that of the depen-

f I · I· I ,,96 dent is causal naturelessness, and that 0 the rea IS u tlmate nature essness 
states that the teaching in the Vaipulyapi!aka that all phenomena are nature
less, as found in such texts as the Extensive Mother [Prajfziipiiramitii Sutra] 
and so forth, have an ulterior purport (dgongs pa can) and, as was explained 
earlier, it says, just as the Sa",dhinirmocana Sutra does, that the ultimate in
tention (dgongs gzhi)97 is the threefold form of naturelessness. Hence, the 
claims of one individual with no training that [the philosophical position ex
pounded in] the Samuccaya is similar to that of the Madhyamaka logical com
pendia (dbu ma rigs pa'i tshogs) is nothing but nonsensical blithering. How 
can the Samdhinirmocana, the NirlJ,ayasarrrgrahiini, the Bodhisattvabhumi, the 
Mahiiyiina;af!lgraha, and the Samuccayas be taken as [expounding] the system 
of the Madhyamikas, * who advocate naturelessness [unqualifiedly, seeing no 
need to interpret these claims,] when they all teach that the sutra passage: 
.. All phenomena neither arise nor do they cease; they are primordially peace
ful and nirviitta by nature" is of ulterior purport and flexible (Idem pa)? 

[The Yogaciira Belief in Three Final Vehicles 
and the Foundation Consciousness (kun gzhi) as Another 

of Their Distinctive Features] 

Moreover the Samdhinirmocana98 teaches that it is impossible for those who 
one-sidedly set th~mselves on the pacification of the sriivakas99 to achieve the 
essence of enlightenment even if they were to possess all of the combined 
exertion of all the Buddhas. The Nirttayasarrrgrahiini also explains that: 

The sriivaka who is set on pacification from the very beginning is 
part of the lineage that is very impoverished in compassion and is not 
on the side which [works] solely for the benefit of sentient beings, [33] 

* A Madhyamika is someone who follows the Madhyamaka school. The first term refers 
to a person, the latter to a philosophical position or school of thought. 
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being terrified by suffering. Thus his mind turns only to thoughts of 
abiding in nirvii~a. He is one of the unfortunate ones who cannot 
attain great enlightenment. 100 

So it is indisputable that in their system, [that is, in the Yogacara of Asanga,] 
three final vehicles are accepted, [pointing to yet another difference between 
the Yogacara and Madhyamaka schools]. Again, the Saf!ldhinirmocana states: 
"Mafljusn, in terms of the body which is liberated, there is a similarity, an 
equality, between the tathiigatas and the sriivakas." 101 Having condensed the 
meaning in this way, the Sutriilaf!lkiira then goes on to say: 

One final vehicle [was taught] because of similarity between the lib
erated one who has [realized the emptiness] of phenomena and [the 
one who has realized only] selflessness, because of the one of dif
ferent lineages [who can be converted from one vehicle to another], 
because of the one who achieves two thoughts, [who, having first 
been a Mahayanist, degenerates,] because of emanations [of arhants 
who do not themselves die], and because of the finality [of a Bud
dha's enlightenment]. 102 

Hence, it indicates the ultimate mtention behind the teachings that there is one 
final vehicle. 103 Therefore, those who accept that these [texts] belong to the 
Great Madhyamaka and who accept them as being of·a kind of definitive 
meaning that is to be taken literall/04 and yet who [simultaneously] claim that 
there is one final vehicle could not possibly be in their right minds. 

Again, the Saf!ldhinirmocana states it extensively as follows: "Oh 
Mativisala, the group of six consciousnesses is based on that receptacle con
sciousness (len pa'i rnam par shes pa) and they are the eye consciousness, ear, 
nose, tongue, body and mental consciousnesses." 105 Stating it briefly it says: 
"The receptacle consciousness is profound and subtle." 106 It thus clearly 
states that the foundation consciousness, the totality of mental seeds (sa bon), [34] 
is the cause and condition [giving rise to] all afflicted phenomena, [a position 
rejected by the Madhyamikas].107 Quoting this very [scripture] as proof, the 
Samuccaya and the Mahiiyiinasaf!lgraha extensively explain [the existence of 
the foundation consciousness] in the same way. 

[Arguments Against the Advocates of "the Emptiness of 
What Is Other" (gzhan stong)]J08 

[Opponent] We claim that a permanent, stable (rtag brtan) tathiigatagarbha 
(bde bar gshegs pa'i snying po) is the foundation consciousness taught in 
those scriptures and we also claim that [this doctrine] is of a literal defini
tive meaning. 

[Reply:] This is equivalent to you claiming "we are just blithering without 
ever having seen even one letter of those [texts]." 
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As it was explained earlier, the Saf!ldhinirmocana Sutra, the scriptures of 
Asanga and his brother, the Sutriilaf!lkiira, and the Madhyiintavibhaliga clearly 
explain again and again that the "emptiness of what is other" refers to the fact 
that the bases of emptiness (stong gzhi), that is, the dependent qua truly exis
tent entities, are empty of the imputed qua nonentity (kun brtags dngos med). 
But some think that the tathiigatagarbha qua nonentity is the basis of empti
ness and conceive that in those scriptures of the "emptiness of what is other" 
that [basis] is claimed to be empty of the collection of composite (' du byed) 
dependent entities. Then they establish those [scriptures] as being of defini
tive meaning. These mad "sages" are misapprehending their enemy to be 
their father. 

Therefore, that these works which follow the Saf!ldhinirmocana Sutra take 
the .dependent to be ultimately established entities, to be entities existing in 
their own right, is a point that has been made more than once. The reasons 
proving this point and the fact that taking the dependent to be truthless 
amounts to nihilism [in this Cittamatra system] have also been explained more 
than once. Consider the belief that every entity exists only nominally as the 
object of an erroneous (' khrul pa'i) mind, and that because it is "empty of 
self" (rang stong), that is, because it itself is empty of itself, it can in no way 
be a functional phenomenon (go chod kyi chos). The claim that this [belief] is 
the literal intention of the Saf!ldhinirmocana and of the scriptures of Asanga [35] 
and his brother, to claim that it is of definitive meaning and then to persist 
in this [line of reasoning,] can be, alas, nothing but a cause of [intellectual] 
poverty. 

If "empty of self" means that something is itself empty of itself, then it 
would imply that every instance of causality would be empty of every instance 
of causality. 109 Hence, because causality would be like the horns of a rabbit, 
[that is, nonexistent,] what more disastrous consequence could there ensue 
than this? Therefore, to believe that empty of self means this, whether one 
accepts, as some do, that all phenomena are empty of themselves or whether 
one claims that only the conventional are empty of themselves, is something 
that is not taught by any school of either the Mahayana or Hinayana; it is not 
the meaning of either sutras of provisional meaning nor of sutras of definitive 
meaning; and there has never arisen in the Noble Land [of mdia] such a belief 
among any of the Buddhist philosophical schools. 

[The Distinctively Yogiiciira Use of the Example of the Illusion 
and the Status of the Dependent]JJO 

[Opponent] Well then, what about when the Sa",.dhinirmocana Sutra states 
that the dependent is like an illusion? Because that which truly exists cannot 
be like an illusion, why do you advocate that that sutra takes the dependent to 
be truly existent? 
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[Reply:] It depends upon the way in which one takes the analogy of the 
illusion. [In the Sa1J1dhinirmocana] it is not taken as an example the way a 
Madhyamika would, that is, as an example of the fact that the dependent is not 
true, though it appears to be true. 

[Opponent] Why is that? 
[Reply:] The way in which this system takes the dependent as being ex

emplified by an illusion is clearly explained in such works as the 
[SutrajAla1J1kiira, the Mahiiyiinasa1J1graha, and the Samuccaya. As it says in 
the Sutriila1J1kara: 

That which is conceptually cogitated, which is [perceived] incor
rectly, is accepted as being like an illusion. And in what way does it 
have the aspect of an illusion? It is said to be like [an illusion] be
cause it is mispen;eived as being dual, [when in fact it is not]. III 

As for the meaning [of this passage], the commentary explains that the basis [36] 
of the misperception [within the magical trick], the stones and wood and so 
on, that is, the basis on which an illusion-spell is cast, is similar to the depen
dent, which is [perceived] incorrectly, which is conceptually cogitated, and 
which has been affected by the latent potentialities (bag chags) of the error of 
dualistic appearance. The appearance of rocks and so forth as the horse or 
elephant [within the trick] is similar to the appearance of the dependent as 
dual, that is, as if there existed a separation between apprehended object and 
apprehending subject (gzung , dzin rgyangs chad). 

In the Mother Sutras the dependent is taught by means of such examples 
as the illusion. Now when the Mahiiyiinasa1J1graha explains this analogy, it 
explains that to destroy the belief that without external objects nothing could 
be perceived as objects [of the mind], the example of the illusion [is taught, 
for in an illusion an object is perceived despite the fact that it does not exist]. 
To destroy the belief that if there were no objects, thoughts (scms) and sec
ondary mental events (sems byung) could not arise, the mirage [is taught, for 
sight of water and the decision to reach -1t can arise without there being any 
water present]. Finally, to destroy the belief that if there were no objects, 
things could not be characterized as either pleasant or unpleasant, the example 
of the dream is taught [because in a dream unreal objects can cause pleasant or 
unpleasant sensations]. When [the Mahiiyiinasa1J1graha] explains [things in this 
way, we can see] how great a difference there is between it and the Madhya
maka [interpretation of the analogy of the illusion]. 112 

[Opponent] Well then, if in their system, [that is, in the Yogacara,] de
pendent entities are truly existent, then why do the Sa1J1dhinirmocana and the 
Sutriila1J1kiira, in explaining the ultimate that possesses five characteristics, 
explain it to be birth less and destructionless? What is more, the Sa1J1grahiini 
says: "Should the misconceived (rnam par rtog pa) be said to exist conven
tionally or should it be said to be ultimate? It is stated that it should be said to 
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ist conventionally." So how do you avoid contradicting these explanations 
ex . . ]? [which seem to indicate that the dependent does not truly or ultimately eXist. 

[Reply:] There is no contradiction. It is as follows. Whether or not some
thing truly exists has nothing to do with whether it is a conventional truth or 
an ultimate truth. 

[Opponent] Why is that? 
[Reply:] A mental object (dmigs pa) that, when perceived, purifies the 

obstacles to omniscience (shes bya'i sgrib pa) is called an ultimate truth. A [37] 
mental object that, when perceived, creates afflictions (kun nas nyon mongs) 
is called a conventional truth. Although the dependent is [in the Cittamatra 
system] truly existent because it is not a purifying mental object, it is said to 
be a conventional truth. The true existence of the dependent refers to the fact 
that it exists by virtue of its own characteristic as opposed to simply being 
posited by names and signs (ming dang rda'i bzhags pa tsam). Therefore, 
there is a very great difference between being an ultimate truth and simply 
existing. It is a tenet of this system that although something is a' conventional 
truth it need not be a strictly false thing (rdzun pa tsam). That is why the 
Jfriinasiirasamuccaya says: "The consciousness which has been liberated from 
the apprehended object / apprehending subject [duality] ultimately exists. [This 
is a tenet] well known in the Yogacara scriptures which take the mind to the 
opposite side of the ocean [of sa1J1siira].',J 13 In this way the followers of the 
Cittamatra have with great effort set forth proofs of the fact that it is not 
correct to take as literally true the teachings of the sutras of the middle wheel, 
which teach that all phenomena are essenceless, taking instead as literal the 
way in which the Sa1J1dhinirmocana distinguishes the three natures in terms of 
whether they exist by virtue of their own characteristic. Now the chief context 
of all of these expositions is as follows. There is the identification of the ex
tremes of reification (sgro 'dogs) and nihilism (skur 'debs) in dependence 
upon [that object] which when negated (khegs pa) establishes the selflessness 
of this system. Then there is the understanding of how the two kinds of self
lessness are set forth by means of the method of refuting those [two extremes]; 
and finally, by meditating on these two kinds of selflessness, what obscura-
tions are abandoned and what enlightenment, the effect, is actualized. [38] 

Nihilism is only posited by tenet, [that is, philosphically or intellectually, 
as opposed to being an innate thing,] and that it exists in the Buddhist (rang 
sde) system of the Advocates of Naturelessness, [that is, in the Madhyamaka,] 
has been explained. A glimpse of the way in which the refutation of the stance 
of nihilism is taught [in the Cittamatra] can be gleaned from my previous 
brief explanation. 114 

Reification is of two kinds: inteHectual (kun brtags) and innate (lhan 
skyes). The intellectual is of two varieties, both of which advocate [the exis
tence] of objects (don smra ba): one is a Buddhist form and the other belongs 
to other religions. The innate is also twofold: one reifies a self of the person 



52 A Dose of Emptiness 

(gang zag gi bdag) and the other a self of phenomena (chos Icyi bdag). Be
cause the way in which this first [kind of innate reification] and the nonexist
ence of the self of the person, which is the negation of that [innately reified 
self], are set forth in this system is not vastly dissimilar to [the way in which] 
the Svatantrika Madhyamikas do so, [I will not go into it here], and it should 
instead be understood from the brief explanation I give of it later. 

The way in which this system elucidates the reification of the self of phe
nomena, and the nature of the selflessness of phenomena which is the com
plete negation of that [innately reified self of phenomena] is the ultimate 
reality (mthar thug pa' i gnas), which is extremely difficult to understand. That 
being so, among these snowy mountain ranges, only our Lord, the Omniscient 
Tsong kha pa, made [these points] clear. Others, even those that had reputa
tions as scholars, did nothing more than refute the fact that sensory conscious
ness (dbang shes) is a different substance (rdzas) from blue, the object that 
appears to it (rang gi snang yul). Apart from that they do not mention a word 
about such imputed entities as essential and specific predic::tion (ngo bo dang 
khyad par du kun brtags pa' i kun brtags), nor about how it is that the selfless
ness of phenomena is posited as the negation of [such imputed entities] exist
ing by virtue of their own characteristic, 115 so that in the ocean of the tenets of 
the Vijfiaptimatra, the sailor of intelligence, when grasping the oars of analy- [39] 
sis, begins to steer afoul, which makes it useless for one to climb into the ship 
of the great scriptural exegesis of this system. 

[Tsong kha pa's Unique Exposition of the 
Yogiiciira Theory of Emptiness]JJ6 

Be that as it may, our Lord, the Omniscient One, has demonstrated his kind
ness by his complete and utter elucidation of this system of the Mahayana in 
his treatise Essence of Eloquence: An Exposition of [the Doctrines of] Provi
sional and Definitive Meaning (Drang ba dang nges pa'i don rnam par 'byed 
pa legs par bshad pa'i snying po). 117 Nowadays, men are extremely weak in 
intellectual prowess, and so, like befuddled children, thinking only of the 
present moment, they are incapable of elucidating even the slightest passage 
from such adamantine words [as those found in Essence of Eloquence]. Real
izing that they cannot but become confused (gtol med pa), I, with very few 
words, will reveal to the reader, as clearly as the lines on the palms of their 
own hands, this very meaning which is like a buried treasure. So lend your ear! 

The Pramiirtaviirttikam explains the misapprehension of the self of phe
nomena in terms of only the dualistic sense consciousness' misapprehension of 
object and subject as different substances. It does not clearly explain the mis
apprehension of the self of phenomena to be the misapprehension of the fact 
that essential and specific predicates 118 exist by virtue of their own character-
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istic, nor does it then go on to explain the way in which to negate the fact that 
things exist as they are grasped by that [form of misapprehension]. But some 
take notice of this single fact and use this as their reason for claiming that the 
selflessness of phenomena qua negation of the fact that essential and specific 
predicates do not exist by virtue of their own characteristic is [exclusively] 
Asailga's system [of interpretation], whereas the selflessness of phenomena [40] 
qua negation of the fact that, with respect to sensory consciousness, subject 
and object are different substances is Dignaga and Dharmakirti's system [of 
interpretation]. 119 But this position is too limited in scope, for the Acarya, the 
Arya Asailga, says in the Mahiiyiinasa",graha: "In this regard, what is the 
characteristic of the imputed? It is that although [external] objects do not ex-
ist, mere vijftapti l20 (rnam par rig pa tsam) appears as those very objects." 121 
From such passages as these we can see that [Asailga] accepts that external 
objects do not exist the way they appear to sensory consciousness; that is, as 
objects [that are of a different substance from the mind]. Then, to prove this 
fact, he relies on scriptural sources such as the Dasabhumika Sutra and the 
Sa",dhinirmocana as well as a battery of logical reasoning such as that in the 
following verse: "Pretas, animals, men, and gods will perceive a single thing 
differently according to the family [of beings] to which they belong. It is be
cause of this that we do not accept the existence of [external] objects.,,122 
Though [they claim that] there do not exist any external objects, to establish 
that the consciousness, that is, the subject, truly exists, they set forth many 
examples like the dream, the eye consciousness affected by cataracts (rab rib 
can gyi mig shes), the consciousness to which a mirage appears, the con
sciousness to which illusory horses and elephants appear, and what appears 
during the samiidhi of meditation on impurity. By means of having cited many 
such [examples] and then extensively substantiating them, [Asailga's system 

-demonstrates], based on both scripture and reasoning, even more extensively 
than does the Pramiirtaviirttikam, the refutation of external objects and of a 
difference in substance between subject and object in regard to sensory percep
tion. Also, Dignaga, in his A$lasiihasrikiipi1)(liirtha, clearly explains this in the 
same way as the Mahiiyiinasa",graha, namely that the meaning of the 
Prajftiipiiramitii (sutras) lies in the explanation of the selflessness of phenom
ena qua negation of essential and specific predicates existing by virtue of their 
own characteristic. 

Therefore, if one does not know how a dependent entity is taken as the 
abode (gnas) of predication ('dogs) and the way in which essential and speci-
fic [properties] are predicated (btags) of it; if one does not know the method of [41] 
negating that those predications exist by virtue of their own characteristic, nor 
the method of positing the selflessness of phenomena which is that negation, 
~ne cannot know completely the way in which this system [the Yogacara] pos-
~ts the selflessness of phenomena, nor can one in the least understand the full 
Impact of [the doctrine of] "the four understandings" (yongs su shes pa bzhi) , . 
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of "the four searches" (tshol ba bzhi) , 123 of the way in which one comes to 
understand the Vijfiaptimatra based on these, or of the way in which the 
Prajfuipdramitd teaches [this] as the antidote (gnyen po) to the ten unstable' 
misconceptions (mam gyeng gi mam rtog bCU).124 

The SaTJUlhinirmocana explains that the dependent is not of the nature 
of either essential or specific predicates by virtue of its own characteristic, 
and hence characteristic naturelessness is explained to be the selflessness of 
phenomena. This in turn implies that to apprehend what is essentially and 
specifically predicated of the dependent as existing by virtue of its own char
acteristic is to apprehend the self of phenomena. 

The Bodhisattvabhumi, the Nirl),ayasarrrgrahdni, and the Mahiiyiinasarrr
graha also go to great extent to prove that emptiness, which is that [an entity] 
is empty of existing the way it is apprehended, is the ultimate meaning of the 
Madhyamaka and also to prove that the selflessness of phenomena is the real. 
The Bodhisattvabhumi and the other [texts] also explain that the dependent's 
emptiness of existing by virtue of its own characteristic as it is essentially and 
specifically predicated is the real, is the reality (chos nyid) which is the nega-
tion of the self of phenomena, and is that mental object (dmigs pa) which, 
when perceived and meditated upon, purifies the obstacles to knowledge (shes 
sgrib). For this reason [they claim] that the two sriivaka systems do not set 
forth the theory that essentially and specifically predicated imaginary entities 
are empty of existing by virtue of their own characteristic and that in both 
systems those [imaginary entities] must, of necessity, be apprehended as exist- [42] 
ing by virtue of their own characteristic. 

Such imaginary entities are of the nature of verbal (ming) and symbolic 
(rdar) predications (btags pa) [that predicate] of, for example, the aggregates, 
such essential qualities as "this is form," or such specific [qualities] as "this 
is t?e arising of form." Now because one cannot deny that the aggregates are 
of Just such a nature, [that is, that they are the abodes or objects of such 
predications,] what they are refuting is that they exist in this way by virtue of 
their own ~haracteristic. That the self which is the object of negation (dgag 
bya), that IS, that the object of negation which when negated establishes self
lessn~ss, cannot exist even nominally is a belief that all of the Buddhist philo
sophical schools that accept selflessness have in common. 

~Th~ Cittamatra] (1) refutation of the fact that mere verbal and symbolic 
~redl,~atI.o?s, ,~hether essenti~l ones ~ike "form" and so on or specific ones 
hk~ ansm~ and so on, eXist by vutue of their own characteristic and (2) 
theu refu~atIon that one fact of "form's being (yin pa) the cognitive basis 
(zhe~ gzhl) o~ the conceptual consciousness (rtog pa) which predicates ('dogs 
pa) Its essential and specific (qualities)" exists by virtue of its own character
istic are in no way different from the Sautrantikas' repudiation of the fact that 
form is, by virtue of its own characteristic, (1) the subject matter (brjod bya) 
of speech (spra) and (2) the object cognized (zhen yul) by the conceptual con-
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sciousness [experiencing] form, [these being in the Sautrantika system corollar
ies to their] accepting that [these latter entities] are universals (spyi mtshan). 125 
. Having correctly elucidated this fact [that in this regard there is no differ
ence between Cittamatrins and Sautrantikas], it is necessary to properly iden
tify, not just theoretically, but through a multitude of examples, how it is that 
[things] are either essentially or specifically [predicated] either verbally or 
cognitively, how it is that that [connection between object and predicate] ap
pears to exist by virtue of its own characteristic, and what the object that is the 
cognitive basis of conceptual thought is like. 

In this regard, form's being the basis (gzhi) or abode (gnas) of the essen- [43] I 
tial and specific terms (tha snyad) [predicated of it] is something that exists 
only by virtue of name (ming) and symbol (rda); 126 and although form is es
tablished by valid cognition (tshad ma) to be the basis of essential and specific 
terms:27 still, form is not established by virtue of its own characteristic as 
being the basis of these essential and specific terms, even nominally. There-
fore, though form appears to exist in that [latter] way, that it exists as it ap-
pears is something that must be repudiated even nominally; just as the fact that 
it exists even nominally in the way it is cognized (zhen tshul ltar) by the cog-
nition that conceives of it as existing in that way must be repudiated. 

Form appears to conceptual consciousness as being the basis of essential 
and specific terms by virtue of its own characteristic and this mere appearance 
already has been taken as a reification of something that does not exist by 
virtue of its own characteristic even by the Sautrantikas. The [Sautrantikas] 
have also taken that conceptual consciousness to be a consciousness that is in 
error (' Khrul shes) with regard to those appearances. Hence the realization 
(rtogs pa) that that appearance to conceptual consciousness is empty of exist
ing as it appears, that is, empty of existing by virtue of its own characteristic, 
cannot possibly be what [the Cittamatrins] mean by "the realization of the 
selflessness of phenomena." 

But here [in the Cittamatra], it is the fact that form appears to sensory 
perception (dbang shes) as being, by virtue of its own characteristic, the basis 
of essential and specific terms that is negated as existing the way it appears, 
even nominally; [and here, sensory perception is considered as being some
thing] that arises in dependence upon latent potentialities (bag chags) and that 
the Sautrantikas believe not to be in error with regard to its appearing object 
(snang yul). That [negation] is the real (yongs grub), the negation of the self [44] 
of phenomena, and the realization of that [fact] is posited [by the Cittamatrinsl 
to be the realization of the selflessness of phenomena. 

. Having negated that form exists as it is cognized by a conceptual con
SCiousness, that is, as being by virtue of its own characteristic the basis of 
essentially and specifically predicated terms, they then repudiate the self of 
phenomena. But it is more difficult to understand what is to be refuted (dgag 
bya) in regard to the way in which [things] appear to sensory perception than 
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it is in regard to the way things are conceptually cognized. Therefore, if one 
first identifies the way in which [what is to be negated] appears [to percep
tion], it will make a great deal of difference [pedagogically] in one's coming to 
understand the method of refuting its existing as it is conceptually cognized, 
when it is [conceptually] cognized as existing in this way. [The verse that 
goes]: "Because there is no thought previous to the name" 128 is what princi
pally refutes [the fact that things exist] the way in which they appear to sen
sory perception. 

[Opponent] How is it that an appearance, which is only a conceptual impu
tation (rtog pas btags pa tsam), can appear to nonconceptual sensory perception? 

[Reply:] Were there a contradiction in its appearing [to sense conscious
ness simply by virtue of its being a conceptual imputation], it would follow, 
absurdly, that [in the magician's trick] the appearance of illusory horses and 
elephants could not possibly appear to sensory perception, as illusory horses 
and elephants are only conceptual imputations. 129 

[Opponent] Well then it is incumbent upon you to explain (1) why form 
and so on appear to sensory perception as if they were the basis of essential 
and specific terms, (2) also why they appear to be that basis by virtue of their [45] 
own characteristic, (3) in what way [form's being the basis of such predicates] 
is established [only] verbally and symbolically, and (4) the ways in which it is 
posited to be the cognitive basis of a conceptual consciousness. 

[Reply:] I will indeed explain. It is as it says in the Mahiiyiinasaf!lgraha: 
"In this regard, what is the characteristic of the dependent? It is that which is 
possessed as seeds (sa bon) within the foundation consciousness (kun gzhi 
rnam par shes pa). It is that vijfzapti gathered [there] by an incorrect miscon
ception of existence." 130 Thus it explains that the incorrect object [arises] due 
to the latent potentialities in the foundation consciousness. It teaches that the 
principal dependent entity is the vijfzapti that is incorrectly misconceived and 
that has a mistaken mode of appearance (phyin ci log gi snang tshul yod pa' i). 
Then, when it explains the divisions of such a vijfzapti, it says that there is (1) 
a vijfzapti that is the appearance of an object by virtue of linguistic latent po
tentialities (mngon par brjod pa'i bag chags) , (2) a vijfzapti that appears by 
virtue of latent potentialities which perceive the self (bdag tu Ita ba'i bag 
chags) , and (3) a vijfzapti that appears by virtue of the latent potentialities of 
the kinds of existence (srid pa'i yan lag gi bag chags). 

What are these? The Mahiiyiinasaf!lgraha says: 

What are these? They are the vijfzaptis of the body, of the embodied 
and of the experiencer, tQe vijfzapti of what is undertaken by such [an 
experiencer], the vijfzapti of the actual mode of undertaking it, the 
vijfzapti of time, the vijfzapti of numbers, the vijfzapti of place, the 
vijfzapti of terms, the vijfzapti of the distinction between the self and 
others, the vijfzaptis of good rebirth, bad rebirth, and death. 
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In this regard, the vijfzaptis of the body, embodied and the expe-
riencer, the vijfzapti of what is undertaken by that [experiencer,] the [46] 
vijfzapti of the actual mode of undertaking it, and the vij~aptis. ~f 
time, place, numbers, and terms all arise from the seeds of hnguSltIC 

latent potentialities. 131 

Again, that same work says: 

The vijfzapti of what is undertaken by that [experiencer] should be 
known to be the six external spheres (khams) such as form and so 
forth, and the vijfzapti of the actual mode of undertaking it s~ould be 
known to be the six [internal] spheres such as the eye conscIOusness 
(mig gi rnam par shes pa) and so on. 132 

Hence [we can see] that the appearance of form to the eye consciousness is a 
, . 1" 133 It 

form of appearance that occurs by virtue of linguistic latent potentIa ltIes. 
is necessary to understand this mode of appearance in this way. 

Now in the Sautdintikas' system, blue is form by virtue of its own 
characteristic,134 and although "blue's being form" is the cognitive object of 
the conceptual consciousness that thinks "blue is form," still, its being the 
cognitive object of such a conceptual consciousness is not something that ex
ists by virtue of its own characteristic, but is instead a reification (sgro btags). 
And that is not all . . . even though the cognitive object of the conceptual 
consciousness which cognizes that "blue is form" is not established by virtue 
of its own characteristic, the blue that is the cognitive object of the conceptual 
consciousness that apprehends the fact that "this blue is form" does exist by 
virtue of its own characteristic. Thus in the Sautrantika system there is this 
kind of distinction, namely, that although the cognitive obje·;::t of a conceptual 
consciousness qua category (rang ldog) is a reification, the individual mem-
bers (gzhi ldog) [of those categories] are not. . 

Now as regards the Vijfiaptimatra theory, when persons well versed In [47] 
linguistic symbols focus their minds during the perception of blue, then at the 
time that blue appears to the eye consciousness, the blue appears as blue and 
as an external object also. But that is not all. There also exists a mode of 
appearance in which that very blue appears to be the blue which is the basis or 
abode of such expressions as "this is blue," "this blue is of the nature of 
form," and "this is the arising of blue." 

How do we know that [mode of appearance] to be present? It is because 
When one makes that very appearance, that is, the way in which blue appears 
to the eye consciousness, the object of one's recollection, it is cognized, and 
the conceptual consciousness that creates the expression "this is blue" is elic
ited under the influence of the eye consciousness; 135 also when someone asks 
"what is the nature of the meaning of the word blue?" cognizing that very 
appearance that is the way in which the blue appears to the eye consciousness, 
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one answers "its nature is that it is form," where the motivating conceptual 
thought [for such an answer] is elicited under the influence of the eye con
sciousness. For that reason, when the blue that is the basis of the term blue 
appears to the eye consciousness there also occurs an appearance in which blue 
appears to be the basis of the term blue from the side of its own reality (gnas 
lugs) qua. entity. This is what it means for the blue that is the basis of the term 
blue to appear to exist by virtue of its own characteristic. Likewise, there is an 
analogous situation as regards the meaning of the fact that form appears, by 
virtue of its own characteristic, to be the basis of the expressions such as "this 
blue is of the nature of form" and "this is its arising." Such an appearance [48] 
within the eye consciousness is not an appearance that occurs under the influ-
ence of the reality (gnas tshod) of blue, nor, as is the case with the blue that 
appears to the eye consciousness, does it arise taking as its cause the seeds of 
concordant latent potentialities (rigs mthun pa'i bag chags kyi sa bon). In
stead, from beginningless time we have become accustomed to repeatedly en
gaging in the conceptualizations of essential and specific expressions of the 
sort "this is blue," "this is form," and "this is the arising of form." This 
[above mentioned appearance], then, is an appearance that arises only by vir-
tue of latent potentialities that have been planted [by our having accustomed 
ourselves in this way]. Because it is a mere appearance that arises under the 
influence of latent potentialities planted by the conceptual consciousness' be-
ing conditioned to the predication (sbyar ba) of terms, it is said to be an ap
pearance that is established only by name and symbol, an appearance that is 
established [only] by the power of conceptual consciousness. 

Form and so on appear to sensory perception to be the basis of essential 
and specific terms, and nominally (tha snyad du) form does exist as the basis 
of essential and specific terms. As for why it is established [in this way] 
merely nominally and conceptually [and not by virtue of its own characteris-
tic], that has been explained earlier. Both (1) the appearance of form to sen-
sory perception as being the basis of essential and specific terms by virtue of 
its own characteristic and (2) form's being, as it appears to be, established as 
the basis of the terms by virtue of its own characteristic, are mere imputations 
(btags pa) by name and conceptual thought. How this is so is as [explained] 
earlier, but they do not exist even nominally as. they are imputed. Hence, 
form's being the basis of essential and specific terms is an existent imaginary 
entity, whereas form's being the basis of essential and specific terms by virtue [49] 
of its own characteristic is a nonexistent imaginary entity. When form appears 
to sensory perception, it appears as if (Ita bur) it were the abode onto which 
expressions like "this is form" are predicated. That it exists in accordance 
with this mode of appearance by virtue of its own characteristic is something 
the Sautrantikas accept. But neither the Sautrantikas nor the Cittamatrins ac-
cept that when form appears to sensory perception it appears to be the basis of 
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those expressions in such a way that it is the individual members [of the cat
egory] of the expressions [relating to] form that. appear. ~onet?eless, wh~n 
form appears to sensory perception, there does eXist a way In which the baSIS, 

nto which such expressions as "this is form" is predicated, appears. There-
o ., . d 136· th [ fore, the appearance of form to sensory perceptIOn IS co~mze In e con-
ceptual consciousness], and then. t~e con~eptual c?nsclousness "!ak.es such 
predications as "this is form." ThiS IS a pomt on which both [~aut~antlkas and 
Cittamatrins] agree. They do not agree however as to whether It eXists the way 
it appears by virtue of its own characteristic. . . . 

Therefore [first] form appears to sensory perception as beIng, by vutue of 
its own reality qua entity, the basis onto which expressions like "this is form" 
are predicated. The subsequent conceptual thought then cognizes the appear
ance of form [in this way], after which predications such as "this is form" are 
made. The linguistic latent potentialities that existed previously in the mental 
continuum are again and again nurtured (gso par byed) by means of the pro
cess in which conceptual consciousness cognizes l3

? [form] to exist in the same 
way as it appears to sensory perception. Therefore, the form which appears in 
that way to sensory perception is called the cognitive basis of conceptual co~
sciousness. This is what we are referring to when we say over and over agam 
"the cognitive basis of the conceptual consciousness of form." To say, how- [50] 
ever, [that this is the cognitive basis of the conceptual consciousness of form] 
is different from simply saying that this is the cognitve object of the concep-
tual consciousness of form. The [Yogadira's assertion] that form is not the 
cognitive basis of conceptual consciousness by vir.tue of its own .c?aract~ristic 
is different from the Sautrantika's claim that form IS not the cogmtlve object of 
conceptual consciousness by virtue of its own characteristic. . 

Let me give the reason for this in an easily understandable and ~nef way. 
These two are dissimilar. This is because when we say that form IS not the 
cognitive basis of conceptual consciousness by virtue of its own chara.cteristic 
we are not referring only to the cognitive bases of conceptual consciousness 
qua [universal] category (rang ldog), but instead to the individu.al ele~ents of 
that [set], accepting that this applies to a mode of appearance lo WhICh for~ 
appears to the sensory perception that arises in dependence on latent ~tentl
alities as the basis onto which expressions like this is form are predicated, 
whereas in the Sautrantika system those sensory perceptions are unmistaken in 
regard to their appearing objects (soong yul), so that the objects of those sen
sory perceptions exist as they appear, that is, by virtue of their .own charact~r
istic. Thus, the Sautrantikas accept that the conceptual consciousness which 
apprehends [form] to exist by virtue of its own characteristic as it appears to 
those sensory perceptions has a mode of apprehension (' dzin stangs) in accor
dance with its object (don mthun). Because [the Yogacaras] believe that appre
hending [things] to exist by virtue of their own characteristic, as they appear 
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to sensory perception, is grasping at the self of phenomena, however, there is 
a tremendous difference [between the Yogacara and Sautrantika positions in 
this regard]. 

Therefore, the appearance of form to sensory perception as being in real
ity the basis onto which essential and specific terms are predicated is an in
correct mode of appearance that arises due to the latent potentialities of 
ignorance. Still, that sensory perception is not claimed to be either an obstacle 
to omniscience (shes sgrib) nor the grasping at the self of phenomena. It is the [51] 
conceptual consciousness which apprehends [things] to exist as they appear to 
sensory perception that is a reification, and that is both the grasping at the self 
of phenomena and the manifest (mngon gyur) obstacle to omniscience, 
whereas on the other side there is the repudiation that even nominally [things] 
do not exist in the way they are conceived by, [that is, appear to,] conceptual 
consciousness as well as the repudiation that even nominally they do not exist 
in the same way as they appear to sensory perception, that is, as the basis of 
the terms form and so forth. 

That is why the text known as The Essence of Eloquence: An Exposition of 
[the Doctrines of] Provisional and Definitive Meaning says: 

Therefore, when terms such as form are predicated and one looks at 
how it is that blue appears to be the basis onto which the term form is 
predicated, [we find] that it appears not to be established by virtue of 
just name and symbol, but that it instead appears to be established by 
virtue of its own reality. Misapprehending the blue as existing the way 
it appears is the reification that misapprehends the word form to be 
labeled onto [the entity] blue by virtue of its own characteristic. That 
this [reification] is something that the infantile possess has been es
tablished by previous explanations. The two schools that advocate the 
[existence] of objects, [that is, the Vaibha~ika and Sautrantikas,] ac
cept such a mode of apprehension to be accurate (' thad ldan). Hence, 
although they [are similar to the Cittamatrins in claiming] that the 
referents of words (sgra'i brjod bya) qua universal categories are con
ceptual imputations (rtog btags) , how can they possibly be like [the 
Citramatrins] in whose system there are svalak$anas as the elements 
of those [categories]?138 

The meaning of this passage should be explained as follows. Therefore, 
form appears to sensory perception to be the basis onto which essential and 
specific terms are predicated. It is cognized [by conceptual thought] in accor
dance with this mode of appearance, and then there occurs a conceptual 
thought that creates such expressions as "this is form" and so forth. This [52] 
[conceptual thought] is not a mistaken consciousness (log shes). The object as 
it is cognized by that [conceptual thought, that is, the appearing object,] is an 
imaginary entity that only nominally exists. Now just as form appears to sen-
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perception to be the basis of essential and specific terms by virtue of its 
sory . ' . 
own characteristic, a conceptual conscIOusness cog?lzes [form conceptually] I.n 
. t the same way as it appears [to sense perception nonconceptuallyJ. [ThiS 
JUs . ' d . 
conceptual thought] is a mistaken conscIOusness whose object oes not eXist as 
it is cognized even nominally. Hence, all conceptual thoughts are not taken as 

139 
being the same. . . 

Although blue is not the basis of the term blue by vn:tue of ItS own. nat~re, 
[in the Cittamatra system] blue is blue by virtue of its own nature. Llkew.lse, 
although blue, contrary to the way in which it appea~. to sen~ory per~eptlOn, 
does not exist as the basis of the predicated term blue by vl~tue of l.tS own 

haracteristic, still, blue does, as it appears, exist as blue.by virtue of ItS own 
~haracteristic. It also exists by virtue of its own characteristic as it is cognized 
by a conceptual thought [and not just by a se.nse perce~tion] that apprehends it 
in accordance with this latter way of appearIng, [that IS, of blue as blue). 

[On Latent Potentialities] 

Blue appears to the eye consciousness as the basis onto. which the term. bL~~ is 
posited because of the imprints (lag rjes) of lingu!stlc lat~nt pote~tIahtles. 
Therefore, because the object of such an appearance IS an object that IS a mere 
imputation by name and conceptual thought, it is not a real entity (dngos po). 
However, blue's appearing as blue to the eye consciousness is not due to the 
imprints of linguistic latent potentialities but instead is caused .by concordant 
latent potentialities (rigs mthun pa'i bag chags). Because the o~Ject of ~uch. an 
appearance is an impermanent entity that is destroyed at each Instant, It eXists 
substantially (rdzas su grub pa) and is a dependent entity (gzhan dbang), and 
hence it is not an imaginary entity. For this reason it should be understood that 
each way in which [an object] appears to a single eye consciousness [results 
from] its own individual latent potentialities, just as one single sense con
sciousness has its own individual set of threefold conditioning imprints (rkyen 
gsum gyi lag rjes).140 It is also with this idea in mind that the Mahiiyiina-

sarrzgraha says: 

If what appears as an object that is mere vijnapti is a dependent en- [53) 
tity, [someone may ask] how that is so~ that is, why it is a dependent 
entity and why is it called a dependent entity. It is called dependent 
because it arises from its own latent seeds. After it has arisen, be-
cause it cannot of its very nature abide for more than an instant, it is 
called dependent. 141 

[The expression] its own Latent seeds refers to concordant latent potentialities. 
[Question:] What are these so-called concordant latent potentialities? 
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[Answer:] A previous consciousness has the ability to give rise to a simi
lar later consciousness. Now when [the former] ceases, that which is left de
posited upon the foundation consciousness (kun gzhi mam par shes pa) [that 
can give rise to another similar consciousness at a later time is called the 
concordant latent potentiality]. Therefore, the appearance of blue to a later eye 
consciousness is [the result of] a latent imprint placed [in the foundation con
sciousness] by a previous eye consciousness to which blue has appeared. It is 
not the result of a latent imprint placed [in the foundation consciousness] by a 
conceptual consciousness. 

[Question:] Because blue, appears to the eye consciousness to be the basis 
of essential and specific terms in dependence on linguistic latent potentialities, 
it must be the result of those latent potentialities, and if that is so, does that 
not make it a real entity (dngos po), [that is, the result of causes, when in 
actuality it is an unreal and imputed fact]? 

[Answer:] Well then, [following the same logic,] taking the appearance of 
a pot even to conceptual consciousness, it follows, absurdly, that it is the result 
of linguistic latent potentialities because it is an appearance that arises in con
ceptual consciousness in dependence on those [linguistic latent imprints]. 
Hence, [one can see from this that] there is a difference between "arising in 
dependence upon latent influences" and "being born from latent seeds." As 
regards the concordant latent potentialities, Asatiga and his brother [Va
subandhu] explain them to be the "causal condition" (rgyu rkyen) from 
among the four types of condition. 142 

In this way [we see that] even in regard to a single sense consciousness [54] 
that arises in dependence upon potentialities there is (1) an object that exists 
just as it appears, and this is a dependent entity (gzhan dbang) that exists by 
virtue of its own characteristic. (2) Then there is an object that can be posited 
to exist only nominally as it appears by name and symbol, and this is an imag
inary entity (kun brtags). (3) Finally, there is a mere conceptual imputation 
that cannot be posited to exist as it appears by name and symbol even nomi
nally. [Because the kinds of things that appear to sense perception] are divis-
ible into these three kinds [of objects], the method in which the conceptual 
consciousness conceives of the object that appears to that [sense perception] is 
also threefold. But [in the case of conceptual thought] we are dealing with 
distinct conceptual thoughts, [as opposed to dealing with the different objects 
of a single mind as is the case in sense perception]. It is not simply that the 
way in which things are conceived of within a single conceptual thought can 
be divided into three. 

Although all this 'could have been gathered from the previous explanations 
[in this text,] I have once again set it forth in this condensed fashion for those 
whose mental faculties are extremely dull. 

Take the case of the sense consciousness of someone who is not conver
sant with a certain term or symbol (rcia). The way in which [the direct object] 
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appears to [such a sense consciousness] in no way differs from the way it 
appears to someone who is conversant with the term or symbol. Nevertheless, 
although the generic image (don spyi) corresponding to such an appearance 
arises in the conceptual consciousness following [both sense consciousnesses], 
because the generic linguistic image (sgra spyi) corresponding to that symbol 
or term does not arise [for the person not conversant with the term], there will 
be a difference in so far as [the latter person] will simply not know how to use 
such a term. 

[The Proof of the Linguistic Interpretation of EmptinessjJ43 

Form [first] appears to sense consciousness to be the basis of essential and spe
cific terms by virtue of its own characteristic, and then a conceptual conscious
ness conceives of it as existing the way it appears [to that sense consciousness]. 
The reasoning which refutes that [form] exists as it is apprehended [by that 
conceptual consciousness] is explained in the Mahiiyanasaf!1graha: 

Because there is no mind before the name, 
Because of multiplicity and because it is indefinite, 
And because of the contradictions between 
Its very self, its many selves 
And its mixture of selves, thus can it be proven. 144 

The first reason is this. When positing "the bulbous one" 145 as the basis of 
the term pot, it follows, absurdly, [from yourl46 premises] that it is done ut-
terly independently of the term because that the bulbous one exists by virtue of 
its own characteristic, from the side of its own reality, as the [basis of that 
term]. Now if you accept [that the bulbous one is the basis of the term pot [55] 
independently of the term,] then it follows, absurdly, that the thought (blo) 
which thinks "pot" of the bulbous one arises independently of the term, and 
if you agree to that, then it follows that the mere sight of the bulbous one 
should evoke the thought "this is a pot" even prior to the bulbous one's hav-
ing been given the name pot. Based on these reductios it is proven that such a 
thought does not arise prior to the name and thus that [the bulbous one] does 
not exist as the basis of that [word pot] by virtue of its own characteristic. 

The second reason is this. When one being is called by several names, like 
Indra, Sakra, and Gramaghataka,147 it follows, absurdly, that that being is the 
referential basis ('jug pa'i gzhi) of those names by virtue of his own real na
ture (dngos po'i dbang gis). Now if you accept this, it will follow, absurdly, 
that one single being would be as many objects as it had different names. This 
is yet another proof in favor of the original premise, [that a thing is not, by 
virtue of its own characteristic, the referential basis of the term that names it]. 
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The third reason is this. When two beings are called by one and the same 
name, it follows that they are called that name by virtue of their own real 
nature because [according to you] those two beings are the referential bases of 
that single name by virtue of their own reality (dngos po'i gnas tshod kyis). If 
you agree to this then it follows, absurdly, that those two beings must be only 
one referential object just as the name by which they are called is one, and 
thus it would follow, absurdly, that those two beings would have their mental 
continua mixed up [into one]. 

According to Sautrantikas, if what is actually expressed (dngos kyi brjod 
bya) by the word pot exists by virtue of its being a svalak$a1)a (rang mtshan)148 
there would occur a problem in so far as there could arise a thought of that 
name [pot] independently of its relationship to the term. Nevertheless they 
claim that there is no fault in maintaining that the bulbous one exists as the 
referential basis of the name pot, just as it appears to sense consciousness, by 
virtue of its own characteristic. The Vijiianavadins, however, force through, [56] 
with those [preceding reasons], the proof that such a distinction is not tenable. 

Although consciousness truly exists [in this Yogacara system], it does not 
truly exist as the basis onto which the term consciousness is posited: its being 
the basis or the abode of such a term is an imaginary entity. Nonethel~ss, 

when blue appears to sense consciousness, it appears as if that very blue were, 
by virtue of its own characteristic, the basis of essential and specific expres
sions such as this is blue. Now· when such a consciousness appears to the 
autocognition (rang rig)149 which experiences that consciousness, that very 
consciousness does not appear to be the basis of essential and specific expres
sions. This is because, although the appearance of blue to sense consciousness 
is an appearance accompanied by the appearance of duality (gnyis snang) , 150 
the autocognition that experiences consciousness experiences it without dual 
appearance. 

The two sriivaka schools maintain that unless the object,that appears 
(snang yul) to sense consciousness, which they accept as being perceived with
out error (ma ' khrul ba), exists by virtue of its own characteristic, it can not 
be posited as existing [at aU]. The Vijiianavadins, on the other hand, maintain 
that there is an object that appears to sense consciousness in dependence on 
latent potentialities but that does not exist by virtue of its own characteristic, 
being only posited by name and symbol; bqt [though they accept that it does 
exist in this way], because it is merely posited by name and symbol, it can not 
be posited as [being involved in] a causal [process]. Therefore, they do not 
accept that it is a real entity (dngos po). Because the Prasailgika Madhyamikas 
accept that what is posited merely by name can also be posited as causal, this 
is the best (position]. That is why The Elucidation of the Provisional and De
finitive (Drang nges mam ' byed-LSN) says: 

However, if something is merely posited by name and symbol, the 
[Vaibha~ikas and Sautrantikas] accept that it cannot be causal. These 
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two advocates of [external] objects believe that if you repudiate that (57] 
form and so on is, by virtue of its own characteristic, the basis of the 
conceptions that conceive of it and the abode of the term that names 
it then it could not exist. This does not refer to the svalak$a1)Qs that 
a;e spoken of by the logicians (tshad ma pa).151 

One should familiarize oneself with this point as it is expounded herein. 
Even though [LSN] states that it does not refer to the svalak$a1)as that are 

spoken of by the logicians, it does not mean that the two advocates of [exter
nal] objects do not accept that the object that appears as the basis of such 
terms as form and so on to a nonerroneous sense consciousness is a svalak$a1)Q 
of the kind spoken of in such passages as "because there are two kinds of 
existent entities (gzhal bya) , there are two kinds of valid cognitions (tshad 
ma).'d52 This is because in that passage it explains that everything potentially 
efficacious (don byed nus pa) is also a svalak$a1)a and because the Mahatma 
(Dharmakirti) explains that it is impossible for a Sautrantika to accept that 
something is both the object which actually appears to a nonerroneous sense 
consciousness and at the same time not be potentially efficacious. 

Neither does it mean that the Cittamatrins accept that the object which 
appears in a similar fashion, [that is, as the basis of such terms as form,] to 
sense consciousness is a svalak$a1)a of the kind spoken of in the passage of the 
logicians, [for in fact the Cittamatrins do not accept this]. The reason is this: 
were that so, one would have to maintain that the Vijiianavadins accept that 
that object is both merely posited by name and symbol and potentially effica
cious; and, as has been explained, the Vijiianavadins cannot envision that some
thing merely posited by name and thought can (at the same time] be causal. So 
do not entertain either of these two doubts in regard to the meaning of [Tsong 
kha pa' s] passage. 

Well then, (if those are not the meanings of the cited passage,] what is? 
[When he says] that if the Sautrantikas and so forth were to negate that 
[things] are the abodes of the terms that name them by virtue of being 
svalak$a1)as, then they would not exist, it is not referring to the svalak$a1)as 
that are spoken of by the Sautrantikas themselves in such passages as "be
cause there are two kinds of existent entities." Because the Sautrantikas do not [58] 
accept that "space's being the basis onto which the name space is posited" is 
a real entity (dngos po), they do not believe that it is a svalak$a1)Q of the kind 
spoken of in such passages as "because there are two kinds of existent enti
ties." Still, they do claim that it exists, and they nonetheless believe that space 
is the basis onto which the name space is posited by virtue of space's own 
reality (rang gi gnas tshod), and that if it did not exist in such a way, space 
could not exist. 

A Sautrantika accepts that space and nirvii1)a are the abodes onto which 
the names space and the exhaustion of defilements are posited by virtue of 
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their own reality. Now although the Sautrantikas themselves do not mention 
the word svaiak$ar:ra, [that is, they do not explicitly say "by virtue of its being 
a svalak$ar:ra,"] according to the Cittamatrins, the Sautrantikas are reduced to 
accepting that in that [expression "by virtue of its own reality," the words] 
~ean ["by viture of its being] a svalak$ar:ra." To understand this is extremely 
Important. 

[Nonduality as a Corollary of the Lingu'istic Interpretation 
of Emptiness] 

How is it that one comes to understand the Vijfiaptimatrata (mind-only theory) 
by means of this method of refuting the extreme of reification (sgro 'dogs pa'i 
mtha') as it has been explained here? When one negates the fact that all phe
nom~~a, from form up to omniscience, are ultimately the bases of conceptual 
cogmtlons (mam rtog gi zlien pa'i gzhi) and the abode on which linguistic 
terms are predicated (ming gi tha snyad 'dogs pa' i gzhi), then one realizes that 
the object of a certain conceptual thought does not exist as it appears to [ex
ist}. [And what is that thought?] First it appears [to sense perception] as if, 
based on the name, which is what expresses, the meaning, which is what is 
expressed, and the relationship between name and meaning, any meaning ex
pressed, whether [predicated} essentially or specifically, exists from its own 
reality (rang gi gnas tshod). Then there is a mental conception which con
ceives that this is so. [This is the conceptual thought whose object one comes 
to realize does not exist as it appears to exist.] By [negating this fact] one 
comes to consider that the mode of perception that perceives [things] in that 
way is not without error, and then one enters into an understanding of the 
Vijfiaptimatra, which is the nonexistence of the duality of subject and object. 
This is how it is explained in the MahiiyiinasafJlgraha. By the very negation of 
[this extreme of] reification, one will [be able to] effortlessly negate the fact 
that subject and object qua external entity are different substances. When, [59] 

through reasoning, one negates the fact that form exists as it is conceived 
when it is conceived to be, by virtue of its own characteristic, the abode or 
basis onto which essential and specific terms are posited, as one is also in the 
process negating that it exists as it appears to the sense consciousness to which 
it appears in such a way, one will also realize that the object that appears to 
those sense consciousnesses are erroneously [perceived]. When one under
stands that, as one is repudiating [that such consciousness] arises under the 
power of a perceived object (dmigs yul) which exists externally, one is also 
repudiating that blue and so on exist as different substances from the sense 
conciousnesses to which they appear. 
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If one does not understand this method of refuting such an extreme of 
reification, then when the MahiiyiinasafJlgraha explains that the Mother 
Siuras' claims of "nonexistence" are intended [to apply to] imaginary enti
ties, the Vijfianavadins' own system would be reduced to many [unnecessary] 
absurdities,153 for there would of necessity arise a multitude of explanations 
such as this; that is, that what [these SLltras] actually mean when they say that 
space is nonexistent is that space does not exist as an external object, which is 
nothing but the refutation of a mistaken conception (log rtog) that could not 
possibly occur to anyone. 

When one has understood this, one will have gained expertise in the 
proper method of interpretation, namely, that what is meant [by the nonexist
ence claims of the Perfection of Wisdom Sutras-PPS] such as "see no space, 
neither see space's name" is that space is not, by virtue of its own character
istic, the abode of names such as space. 

To hold that space is, by virtue of its own reality, the abode of terms 
like space is a [misconception} that exists innately (lhan skyes du) in ordi
nary beings, and it is also what this system [the Yogacara] takes to be the 
misapprehension of the self of phenomena (chos kyi bdag 'dzin). It is impos
sible [however] to have an innate thought that holds space to be an external 
material form. 

Likewise, when one has understood this, one will have gained expertise 
concerning the way in which the Mahiiyiinasarrzgraha and the A$/asiihasrikii
pir:rt;/iirtha explain the meaning of the Mother Sutras when they say "a bodhi
sattva should not be perceived, neither should a bodhisattva's name be per
ceived." Otherwise [if this linguistic interpretation has not been grasped] one 
cannot say that one has grasped even the smallest portion of the meaning of 
the Mahayana scriptures. 

[The Explanation of the Three Natures] 

Dependent entities are the bases on which imaginary entities are predicated or 
imputed. They are also the subjects that possess the quality (chos can) of re-

'ality. Any real entity (dngos po) is an example [of a dependent entity]. They 
are defined as those things that arise in dependence on other causes and con
ditions. They are divided into (1) pure dependent entities (dag pa gzhan 
dbang) like the worldly gnoses ('jig rten pa'i ye shes) of the pure attainments 
Subsequent [to the equipoise} (rjes thob dag pa) of Mahayana aryans, and (2) 
impure dependent entities (ma dag gzhan dbang) such as the incorrect miscon
ceptions (yang dag ma yin kun rtog) of ordinary individuals. 

Imaginary entities are the mere labels of the conceptual thoughts that 
chiefly take dependent entities as the bases of the labeling (gdags gzhi). Any 

[60] 



68 A Duse of Emptiness 

generic image (don spyi) is an example. As it says in the Elucidation of the 
Provisional and Definitive: "There are quite a few of those which cannot be 
posited by name and symbol and are not established by virtue of their own 
characte~is~ic ~cau~e they are merely labeled by conceptual thought." 154 

What this I~ saymg IS that, for example, sound's being empty of permanence 
does not anse as an object in the mind, [that is, does not come to be under
stood,] simpl~ on accou~t of latent potentialities [due to] one's accustoming 
onesel,f to ~aymg expressIOns such as "sound has no permanence." Although 
sound s bemg empty of permanence is not posited by the mere expression of 
terms like "sound has no permanence," [as it requires the elimination of rei
fication through reasoning,] still, because it is a universal that is labeled men
tally, one must consider it to be an example of an imaginary entity. The definition 
[of a? imaginary e~tity] is "that which is merely labeled by conceptual thought 
and IS also the object of an erroneous mind." It has two divisions: (1) those 
that can be counted as imaginary entities (rnam grangs pa'i kun brtags) 
[but that nonetheless exist] like the fact that form is the basis of essential 
and specific terms, and (2) utterly nonexistent imaginary entities (yongs su 
chad pa'i kun brtags) such as the two selves, [that is,' that of persons and of 
phenomena] . 

The real is reality [lit. thusness], that is, the fact that dependent entities 
are. e~pty of ~xistin~ ~~ they are imagined by the two forms of self-grasping. 
This IS also ItS defmltlon. It has two divisions: (1) the nonerroneous real 
(Phyi~ ci ma log pa'i yongs grub) such as the arya's equipoised gnosis that 
perceives the selflessness of phenomena, and (2) the unchanging real (' gyur 
med yongs grub), that is, reality (chos nyid). The former is called the real but 
is [.in actuality] a dependent entity in nature. 155 In the Vijfiaptimatra it i~ ex
plamed that dependent entities cannot appear to the equiposed gnosis in which 
~n aryan who has directly perceived the selflessness of phenomena trains. This 
IS s~t forth and extensively explained in the tenets of the Vijfiaptimatra, but 
feanng too lengthy an account, I will not write [about it] here. 

No one has yet [to understand] 
The teachings of the scriptures, 
So I have opened the jewel treasure, 
The intended meaning of ttIe profound [emptiness]. 
Behold it and rejoice! 

I have refuted those mistaken explanations of the intended meaning 
And established them as the abodes of doubt. 
Perfec~ing their [understanding] of the intended meaning of reality, 
The wise abandon mistaken wishes. 

~ 

These are some stanzas of intermission. 156 
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[Similarity in Terminology Between the logacara and Prasangika 
Is Not a Reflection of an Underlying Similarity in Meaning] 

In [the Cittamatrins'] own system, it is accepted that imaginary entities do not 
exist by virtue of their own characteristic. The Cittamatrins believe that the 
object of refutation of the Prasailgikas, an object that exists by virtue of its 
own characteristic, is an imaginary entity. Hence, there is a merely nominal 
similarity [in that both Prasailgikas and Cittamatrins refute the fact that the 
expression] "existence by virtue of own characteristic" applies to certain en
tities, but there is a great difference in the meaning [of what each system 
considers to be "existence by virtue of own characteristic" and to what it 
applies]. Likewise, even though other texts [of the Yogacara] explain that the 
object appearing to conceptual thought (rtog pa'i snang yul) and universals 
(spyi mtshan) do not exist by virtue of their own characteristic, they nonethe
less have a full-blown theory [in which other things] exist by virtue of being 
svalak$arws, a fact refuted by the Prasailgikas. Likewise, because the 
Prasailgikas, Svatantrika Madhyamikas, and Cittamatrins differ greatly as to 
their degree of subtlety in their determination of what it means for something 
to be truly existent, one should not go astray in thinking that the mere nominal 
[similarity of the expressions they use,] "existing by virtue of own character
istic" and "truly existent," [reflect similarities in tenets or meaning]. 

[Cittamatra Hermeneuticst57 

The Sarrulhinirmocana states that the teachings of the three stages [or turnings] 
of the wheel [of the doctrine] cannot be distinguished either by virtue of [there 
having been different] series (thebs) of entourages [of disciples], nor from the 
viewpoint of the [different] periods in the Teacher's, [that is, the Buddha's,] 
life, but instead from the viewpoint of subject matter (brjod bya). [The distinc
tion between the three wheels] is based on the way in which the meaning of 
selflessness is presented. [The first wheel] does not, for the most part, refute 
'true existence. [The middle wheel] explains that no phenomenon truly exists; 
and [the last wheel] perfectly elucidates which of the three natures truly exist 
and which do not. So it i1'" based on the three wheels' respectively teaching 
such doctrines [that they are distinguished from one another]. 

Other SIUras do not teach such a method, [that is, do not teach a method 
for understanding the doctrine of emptiness,] such as those that teach that the 
monk's lower garment should be worn wrapped around [the body] (zlum por). 
These works cannot be taken as bases on which to distinguish the definitive 
f~om the provisional because they do not distinguish the definitive from tbe 
vIewpoint of the three different methods of setting forth selflessness. This is 

[62] 
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because teachings such as the statement that the monk's lower robe should be 
worn wrapped around [t?e body] are not any of the three methods of teachin 
~elfle~sness. Therefore, Just because a text is a scripture does not imply that ~ 
IS ~ s.u~ra of one of th~ three wheels. Hence, the division into three [wheels] is 
a dlhvlslon based on pomts of chief [importance, and not on secondary matters 
suc as how to wear the robe]. ' 

[Opponent] The Dhara~lSvararajapariprccha Sutra says: 

. Oh son ?f good family, it is like this, for example, an expert 
J~weler who IS well versed in the method of cleaning jewels will first 
pick out a very pure pr~cious stone from among a variety of precious 
~ton~s. ~hen he cleans It by soaking it in strong salt water and clean-
109 It wIth a hair brush. ~ut he does not stop his efforts at merely 
that. Afte.rwa~ds ~e cleans It by soaking it in a strong organic solution 
and cleanmg It wIth a woolen cloth. Yet he does not stop his efforts at 
~erely that. Afterwards he cleans it by soaking it in a chemical solu
tion and cleaning it ~ith ~ ~ine cotton cloth. [What results] is utterly 
~Iean and. free from ImpufltIes and is said to belong to the great fam
Ily of laplzes (vai(lhurya). 

. O.h son ~f good. family, likewise does the Tathagata make sorrow 
aflse I~ sentI~nt ~~ngs who enjoy saf!lsara. For having understood 
~he variOus disposItions of beings, he teaches impermanence suffer-
109, selflessness, and the arising of the thought of the imp~rity [of 
th~ body and so on!. He thus introduces the noble Dharma to disci
plmes. But the Tathagata does not stop his efforts at merely that Af
terwards he makes .them understand the way of the tathagata~ by 
mean~ of such teach lOgs as emptiness, signlessness and wishlessness 

[63] 

Yet still the Tathagata does not stop his efforts at merely that. After~ 
wards .he makes ~ll those sentient beings who possess different natural 
potentials enter l~tO the country (yul) of the tathagatas by means of 
the u~terly pure ~nstruct~ons of the three cycles,158 by means of the 
~eachmgs of the Irreverslb.le wheel. [Those beings] abide in [that ob-

[64J 

Ject] .and when they perceive the reality (dharmata) of the Tathagata 
that IS called the state of unsurpassable qualities. 159 ' 

This p~s.sage teaches that the three stages of the wheel [as taught in the 
Saf!ldh~mrmo~ana] respectively cleanse the gross, subtle, and extremel subtle 
obscurmg stams [that adhereJ to the tathagatagarbha and that be y f h. 
[th t· be ' cause 0 tIS, 
I a I~, fcause. t.he last ~heel purifies the subtlemost stains,] the last wheel 

a one IS 0 defimtIve meanmg. 

d ~Reply:] This [view arises] from improper examination of the scriptures 
an IS, moreover, contradictory [to what such an opponent] bel· H. 
that ? [I.. leves. ow IS 
.. so. t aflses fro~ an Improper examination of scripture] because if one 
Joms example to meanmg [by means of] a common quality, one must accept 
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that just as only one gem is being cleansed in stages by three cleansing agents, 
so the stains of three degrees of subtlety are being cleansed in the mind of only 
a singLe disciple by the three wheels, which are the agents of the [spiritual] 
purification. It is thus contradictory to explain that the disciples [within this 
quote] are beings of different lineages (rigs) [corresponding to] the three 
wheels r as they are taught in the Sarndhinirmocana]. [It is contradictory] (1) 
because it is contradictory to [the proponent's] own views that the disciples 
are of different lineages and (2) because the absurdity would follow that if one 
was a disciple for whom the Buddha's turning C'f the wheel of the doctrine was 
meant, then one would have to enter into the three vehicles in order, [starting 
with the Sravakayana first, whereas in actuality some beings can proceed to 
the Mahayana directly]. 

The expression "the teachings of the irreversible wheel" [in the preceding 
passage] is said to teach [the doctrine of] one final vehicle, and because, as 
has already been explained, the final wheel teaches three final vehicles, there 
is no relation [between the three cycles or wheels spoken of in this sutra and 
the three wheels spoken of in the Sa",dhinirmocana]. 

Thus, this sutra says that in order to cleanse the dhatu, [that is, the 
tathagatagarbha,] a ripening path consisting of impermanence, suffering, and [65] 
so forth is taught, and that then the liberating paths of the rough and subtle 
selflessness of phenomena is taught, in that order, these being the only teach-
ings that cleanse stains. 

[Opponent] Because the Sa1Jldhinirmocana says that the final wheel is of 
definitive meaning, the final wheel is of definitive meaning, and what is more, 
the Brief, Intermediate, and Extensive Perfection of Wisdom [Sutras] and so 
forth, are all sutras of the final wheel. 

[Reply:] This is quite mistaken because the following appears in the Ex
tensive Mother (PPS): "At that time limitless hundreds of thousands of sons of 
the gods threw flowers into the air and said this in unison: 'Alas, I and the rest 
[of you] have today seen the second turning of the wheel of the doctrine in the 
world.' ,,160 

It follows [from your position] that the Sa1Jldhinirmocana is of definitive 
meaning because it explains itself to be of definitive meaning. This is the kind 
of inference that you yourself are accepting. But if you accept this, it contra
dicts your explanation that the Perfection of Wisdom Sutras are of definitive 
meaning; and it would follow, absurdly, that there is a valid cognition which 
[perceives] no error in a contradiction, for [it perceives no error in claiming 
that] the teaching that all phenomena do not truly exist, [which the PPS con
tain,] and the teaching that dependent entities truly exist, [which the Sa1Jldhi
nirmocana contains,] are both from sutras of definitive meaning. 

[Opponent] A sutra whose meaning exists as it is taught word for word 
}n that sutra, is of definitive meaning, . and. the opposite is accepted as be
ing the provisional meaning. Thus, sutras of the, la~t wheel, such as the 
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Saf{ldhinirmocana, are of definitive meaning (because they can be taken liter
ally], and those of the middle wheel, such as the Perfection of Wisdom Sutras 
are of provisional meaning (because they cannot]. Also, sutras l6

! such as the 
Tathiigatagarbha Sutra,I62 the lfliiniilokiilaf{lkiira Sutra,163 the Mahiibheri 
Sutra,l64 the Aizgulimiilika Sutra,165 the Arya Dharafl,fSvarariijapariprccha [66] 
Sutra,l66 the Cayapacayasasana Sutra, and the Mahiinirviifl,a Sutra l67 are all 
sutras of the final wheel and of definitive meaning. 

[Reply:] This [view is a result] of improperly investigating [scripture], 
because the way in which those latter sutras teach [the doctrine] and the way 
the Saf{ldhinirmocana Sutra teaches it disagree on every point. How do they 
disagree? It is because the Saf{ldhinirmocana Sutra, as cited earlier, explains 
that there are three final vehicles whereas those latter sutras explain that there 
is only one final vehicle. 

The Arya Srfmiilii Sutra l68 explains that a sriivaka arhant (after he dies] 
takes up a body that is of the nature of mind because of the latent potentiali
ties of ignorance (ma rig bag chags)169 and undefiled karma (zag pa med pa'i 
las). 170 Moreover, one cannot take this to be referring [merely to the arhant's 
body] while he still possesses a remainder, [that is, before death,] because the 
body of an arhant who possesses a remainder is a suffering aggregate that he 
has been cast into due to the karma and afflictions of his previous births. 
Therefore, one must take this to be referring to the arhant who has actually 
attained nirviifl,a without remainder, (that is, who has attained nirviifI,Q and 
then passed away]. Now [the doctrine] that an arhant who has obtained 
(nirvfu)a] without remainder takes up a body is in utter contradiction (to the 
doctrine] of three final vehicles, [for if the arhant's vehicle was truly final he 
would not need to take up a body]. 

When the Saf{lgrahiini comments on the meaning of the Saf{ldhinirmocana 
it clearly explains, as mentioned earlier, that there are three final vehicles. The 
Lord [Maitreya] also makes the same point in the Sutriilaf{lkiira. When it com
ments on the purport of the Garbha Sutra and the like, the Uttaratantra, root 
text and commentary, both explain that they teach one final vehicle. 171 [67] 

If one is following the explanations of the Saf{ldhinirmocana one must 
accept the exposition of definitive and provisional meaning as it was ex
plained, (that is, the former being doctrines that can be accepted literally and 
the latter those that cannot]. One cannot [in the Yogacara system] take teach
ings of the conventional as being of provisional meaning and teachings of the 
ultimate as being of definitive meaning [as the Madhyamikas do] because, if 
that were so, then it would follow that the Brief, Intermediate and Extensive 
Mother (PPS) , that is, the sutras of the middle wheel, would be of definitive 
'meaning. This is because [when those sl1tras] explain that the teaching of the 
lack of characteristic (existence] means that all [things] are imaginary in na
ture, they [teach] that the emptiness of the imaginary nature is the real, 

Translation 
73 

[hence teaching emptiness or the ultimate from the Yogacara view~nt :~d, 
hence: following from the opponent's premise, they would have to 0 e-

fnitive meaning.] . hi' t 
1 Th lfliiniilokiilamkiira Sutra explains that the teachmgs of t e u tlI~a e 

of edefinitive me~ning, and it is therefore in accordan~~ .with the. Ary.a 
are .. d'S -tra t'or it says' "Whatever is of defmltlve meamng IS Ak$ayamatlmr esa u , 11 • 

. ,,172 

ultlm;~~~ has been a brief explanation of the way in which the ~rya Asanga 

d h
is brother [Vasubandhu], following the Saf{ldhinirmocana Sutra, set forth 

an .. I 
the (doctrines of] the definitive and the provlSlona . 
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4.1.2. How the Father, the Arya Niigiirjuna, and His Son 
rAryadevaj, Following Such Siitras as the Ak~ayamatinirdesa, 
Set Forth the Doctrine of the Definitive and the ProvisionalJ73 

The Prasannapadii, the Commentary on the Prajfulpradipa, and the 
Madhyamakiiloka all quote the Ak$ayamatinirdesa Sutra as a source,174 and 
having done so, they elucidate [the djstinction] between definitive and provi
sional meaning according to it. This sutra says: "What are the sutras of de
finitive meaning and what are- the ,futras of provisional meaning? The sutras 
that teach the conventional aft" said to be of provisional meaning and those 
that teach the ultimate are said to be of definitive meaning.,,175 Another sutra [68] 
that is in accordance with this same [stance], the Samadhiriija, also says: 

The Tathiigata's teachings on emptiness 
Should be known as examples of sutras of definitive meaning. 
Whichever ones teach about beings, personality, or man 
Should all be known as the doctrines of provisional meaning. 176 

Thus, when expounding [the doctrines of the] definitive and provisional in ac
cordance with the explanatioJls of those [two sutras], we see that those sutras 
which directly (dngos su) teach; as their chief subject matter, only various kinds 
·,)f conventional entities should be known to be the sutras of provisional mean
mg. [They are called provisional] because it is necessary to search for another 
reality (gnas lugs) by interpreting the chief teaching expounded by those sutras 
away from that nondefinitive reality, [which is their lite,ral teaching]. 177 Those 
that directly teach emptiness, the mere elimination of proliferation (spros pa), 
nonarising, and so forth, as their chief subject matter are the sutras of defin
itive meaning. [They are called definitive] because of the reason that is the 
reverse of the previous one, [that is, because it is not necessary to search for 
another reality apart from the one taught as the principal subject matter of 
Such a sutra, as the emptiness that it teaches is the ultimate reality]. 

There are two reasons why the meaning of sutras must be reinterpreted. 
With regard to reality, sutras whose direct teachings cannot be taken to be 
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reality, for example, those that teach such things as the fact that wealth arises 
from charity, [though expressing a conventional truth,] must still be reinter
preted .. This is the ."reason having to do with reality." With regard to the 
conv~ntlOnal, sometimes th~ngs _cannot be taken [even conventionally] as they 
are due.ctly taught by certam sutras and thus must be reinterpreted, as is the 
case wIth the passage that goes "the father and the mother should be 
killed." 178 It is because of this that the Madhyamakiiloka says: 

':Vha~ exactly is the definitive meaning? It refers to whatever explana
tion IS .made based upon a valid cognition and is made with regard to 
the ultl.mate, because a [sutra that fulfills these two conditions] can
not be mt~rpreted by. someone else in anyway different from that [lit
eral meanmg expressmg the ultimate]. 179 

Such a method of explaining the definitive and the provisional is common to 
all Madhyamikas who follow the Arya Nagarjuna. 180 

4.2. How, Step by Step, the Texts of Niigiirjuna and the 
Commentaries on Their Purport (dgongs pa) Arose181 

4.2.1. The Explanatio'!. of the Way in Which the Scriptures of 
the Arya Were Written182 

The Arya [Nagarjuna], in accordance with a prophecy of the Victorious One, 
compose~ many [works] of both the Tantric and PrajiHiparamita [classes], texts 
that clanfy the essence of the teachings of sutra and tantra. He composed 
man~ texts on ~edicine (gso spyad), such as the Yogasataka,183 and also many 
trea~~s~~ [on tOpICS common to both I~ddhists and non-Buddhists], such as the 
~raJnasataka, [a work on grammar]. His specialty, however, was the elucida
tion of.the profound path ofthe Madhyamaka. He taught reality (de kho na nyid), 
collectI~g [passages of] sutras of definitive meaning in his Sutrasamuccaya. 185 
The s~nptu~es [calle~] .the logical compendia (rigs tshogs kyi gzhung) consti
tute hIS logIcal exposItion [of emptiness]. 186 He compo"ed 

l. The Prajfiiimula (madhyamaka kiirikiis)187 
2. The Yukti$a$/ikii I88 

3. The Sunyatiisaptati l89 

4. The Vigrahavyiivartanfl90 

5. The Vaidalya l91 

6. The Ratniivalfl92 

. The Praj"'!mUla extensively teaches the reasons that refute the fact that 
thmgs truly eXISt. The Vaidalya was composed to refute the sixteen categories 

[69] 
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of the Naiyayikas (rtog ge tshig don bcu drug),193 which this non-Buddhist 
(school] mistakenly believes to be that which proves the fact that things truly 
exist. The Vigrahavyiivartanf is an excursus on the lines of the first chapter of 
the Prajfiiimuia that go: 

The essences of things 
Do not exist in their causes. 194 

[to which the opponent in the Vigrahavyiivartani replies:] 

If the essences of all entities 
Do not exist, [70] 
Your words too would be essenceless 
And they could not repudiate essences. 195 

They [the realists] say that if all entities do not have essences, then your, [that 
is, the Madhyamika's,] words would not have an essence. They [claim], there
fore, that they could work neither to refute nor to prove [the Madhyamaka 
thesis]. They would not refute the position held by others that essences exist, 
nor would they prove the [Madhyamika's] own position that essences do not 
exist. It is to the elimination (vyiivartani) of such an argument (vigraha), that 
is, to showing in an extensive fashion how essenceless words can refute the 
opponents' position and establish our own position, that the rem;;linder of this 
text, the Vigrahavyiivartanf, is dedicated. 

The Sunyatiisaptati is also an excursus on [a portion of] the Prajfiiimula, 
this time on the lines from the seventh chapter that go: 

Like a dream, like an illusion, 
Just like a city of fairies, 
So is arising, so is abiding, 
And so is destruction taught to be. 196 

This text [the Sunyatiisaptati] was composed as an answer to a refutation of 
this [verse]. [The opponent claims] that if arising, abiding, and cessation are 
essenceless, then it would contradict many of the teachings of the scriptures. 
This text was composed to make such an opponent understand that because 
[the sutras] are referring not to arising, abiding, and cessation that exist inher
ently, but [to arising and so on] that are merely nominal things (tha snyad 
tsam) , [the PrajfuimuLa] does not contradict the teachings of the scriptures, [as 
it repudiates the former kind of arising but not the latter]. That is to say, it was 
composed to extensively [make this point] in a manifest way by demonstrating 
exactly how all functionality (bya byed), like arising and cessation, are mere 
names (ming tsam). 

The remaining two texts [the Yukti$a$/ikii and the Ratniivalf] teach chiefly 
that it is impossible to even free oneself from sa1!lsiira, much less to attain 
omniscience, on paths which adhere to the extremist views of existence and 
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non-existence, and hence that, if one desires to ti 
necessary to understand reality exactl as it i ree ?nes~lf from sal'flsara, i~ is (71] 
measure to the grasping at [thes t]Y S, this bemg the counteractIve 

e wo extremes. The Yuktiiailikd says: 

!:~a~~ [we g.rasp at the extreme of] existence we are not liberated 
! [graspmg at the extreme of nonexistence] there would ' . 

eratIon from the existential state (srid pa). 197 be no hb-

thereby teaching that by grasping at the extrem f . 
one cannot be liberated from the existential state ~:; s:~~~;~]ce[lant gd nonexistence 

• w • oes on to say:] 

Because of his or her knowledge of the entity (dngos) and th . 
(dngos med) e nonentIty 

The mahatma becomes liberated. 198 

This shows that those who know the realit _ 
entity, and nirvana which is a t' y of both sal'flsara, which is an 
I· . , nonen Ity are mahatmas' that' -
lberate themselves from samsara Th 't I" ' IS, aryans, who 

fi . . . e ac ua Izatlon of the ce t' [f 
enng and its causes] at the time of th ffi [ h' ssa Ion 0 suf-

liberation,] by a gnosis (ye shes) Which
e 

U:d:
ct

, t at IS, on the. attai~ment of 
saf!lsara, does not arise inherently is called ~!~nds th.at the eXistentIal state, 
refutes the opposite view the po "t' h e attamment of nirvatza,'" It 

, Sl Ion t at would cl' [ h 
attained nirvana] because his or her ffl' . aim t at someone had 

. .' a IctIons (nyon mongs) h' 
eXist by virtue of their own characteristic have been qua t lOgs that 
the subsequent [continuity] of his h exhausted, and because 
I . or er aggregates did not . I h 

c alms that it is impossible for this t b h' . anse. t t erefore 
ization of cessation or the eXhaustio

O ~ ~ at IS meant either by the actual-
Because this very interpretation is ex~a~ne~ ;0 ~regates and the afflictions. 
that teach the Hinayana form of nirvana h the. one offere~ by the texts 
Yuktiiailikd] is then devoted to :' t e remamder of thiS work [the 
incorrect]. 199 . provmg [that such an interpretation is 

The Ratniivali extensively explains that the ca . . 
mtho) is faith (dad pa)' that is bel' f' k use of higher rebirth (mngon 
says that with such [fai~h] as a' pre Ie ~n. arma and its effects (las 'bras). It 
meditating on the path of the d ;e~t~lslte one becomes a suitable vessel for 
states that] based on the wisdom (e h

ml 
Ive

b 
go hod (nges legs).200 Moreover, [it 

s es ra ) t at perceive . " 
the [fact that] "I" and "m' "d' s emptmess, which IS 

me 0 not ultimately exist 0 
to the understanding that the aggre t ' ne accustoms oneself 

ga es are truthless (bden med) d' h' 
way one exhausts one's grasping to the "I'" . '. an 10 t IS 
grasping at the truth of the aggre t : [It states that] untIl one stops 
liberated from samsara [it oes ga es,. s~I'flsara cannot be overturned. To be [72J 
"perfect object" (Yang' dag ~a'" ~n,] It IS al~o necessary to understand the 
does not view things in terms 0; th on == emptmess ~, an [understanding] that 

e extremes of either existence or nonexis-
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tence. By understanding such an object one will be liberated from slll'flSara. 
[Finally,] it explains .in .great detail the exact stages of the path for attaining the 
achievement of ommsclence. _ 

Therefore, these texts of the Arya [Nagarjuna] teach, by means of exten
sive scriptural citation (lung) and reasoning (rigs pa), that all functionalities 
(/:Jya byed), such as the refutations and proofs [in which they engage], are 
conventionalities (kun rdzob) , merely nominally labeled [entities] (ming du 
btags pa tsam) , as it is unsuitable to consider them as existing by virtue of 
their own characteristic. They extensively set forth the ultimate truth (don dam 
pa'i bden pa nyid), which is reality, the fact that no phenomenon whatsoever 
has the slightest essence. [They explain] that if there is no need to say that 
understanding things in this way is necessary "for the attainment of buddahood, 
hoW much more so that it be a sine qua non for liberation from saf!lsara. 
Hence, this is the refounding of the system of the chariot in which this 
Mahatma [Nagarjuna] taught to the fortunate, exactly as the Conqueror in
tended it, the path to emancipation and omniscience. 

4.2.2. The Explanation of How the Individual Commentaries on 
the Purport [of Niigiirjuna's Treatises] Arostl° l 

Although many texts of both the sutra and tantra [classes J comment on the 
purport of the Arya, here we will offer only a brief account of how there arose 
commentaries on their purport, which set forth the right view [of emptiness] 
(yang dag pa'i Ita ba). 

The Acarya Aryadeva202 (second century C.E.) set forth the profound 
emptiness in accordance with the purport of the Arya in his Yogacarya 
CatubSataka. 203 All the others who came after this Acarya accept that he is a 
trustworthy source and that there is no difference between himself and the 
Arya. That is why former Tibetan masters (bLa ma) call this father and spiri- [73] 
tual son pair the Madhyamikas of the Great Scriptures. Although Aryadeva is a 
Prasangika (thaL ' gyur pa) in his intention, he does not explicitly make a dis
tinction between Prasangikas and Svatantrikas (rang rgyud pa),204 nor does he 
set forth anything like a refutation of the Svatantrikas. 

After him, the Acarya Buddhapalita205 (c. 500 C.E.) composed his VrttP06 
on the PrajfliimuLa, where he comments on the purport of the father and spir
itual son as a Prasangika. After him, the Acarya Bhavaviveka207 (c. 500-570 
C.E.) composed his commentary on the PrajflamuLa208 and offered an exten$ive 
refutation of Buddhapalita's Prasangika commentary. He was the first to open 
up the system of the Svatantrikas. Thus, those who follow either of these two 
came to be called partisan Madhyamikas by the Tibetans of old. Bhavaviveka's 
fundamental text, which he composed in an independent and synthetic manner 
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(rang dgar brtsams),209 is the Madhyamakahrdaya.210 It also has an auto~ 
commentary, the Tarkajviild,211 which extensively explains the views of the 
Svatantrikas and different aspects of bodhisattva practices (thabs). 

After him, the Acarya Jfianagarbha212 (c. 700-750 C.E.) composed the 
Svatantrika text Madhyamakasatyadvaya. 213 Both he and Bhavaviveka accept 
that nominally there are outer objects and autocognition (rang rig). The Acarya 
Santarak~ita214 (c. 680-740 C.E.) was the first to open up the system of the 
Madhyamikas who accept that (1) even nominally there are no external objects, 
(2) nominally autocognition exists, and (3) consciousness does not truly exist. 
He composed the MadhyamakiilalJlkiira. 215 Kamalasila216 (740-795 C.E.), [the 
former's disciple,] wrote the Madhyamakiiloka217 and the three Bhiivanii~ 
kramas.

218 
The texts of Haribhadra219 (c. 770-810 C.E.), Buddhajfianapada220 

(late eighth century) and AbhaYakara221 (c. 1100 C.E.) all follow Santarak~ita's [74] 
way of setting forth the view [of emptiness]. 222 

The glorious CandrakIrti
223 

(c. 600-650 C.E.) thoroughly refuted all of 
the faults of which Bhavaviveka accused Buddhapalita. 224 His extensive and 
insistent refutation of the Svatantrikas' position made his texts be classified as 
being on the side of the Prasangikas. He composed the Prasannapadii,225 
which is a commentary on the Prajiiiimula, the Yukti$a$!ikavrtti226 and the 
Catu!:zsataka!ikii.

227 
He also composed independent and synthetic works such 

as the root text of the Madhyamakiivatiira and its Bhii$ya. 228 

The Arya Santideva
229 

(eighth century) also composed such treatises as 
the Bodhisattvacaryiivatiira,230 commenting on the purport of the Arya 
[Nagarjuna] as a Prasangika. 

In India there were known to be eight commentaries on the Prajfiamt1la:231 

1. the AkutobhaYii 232 

2. the commentaries of Devasarma233 
3. of GUQamati 
4. of GUQasrI 
5. of Sthiramati234 

6. of Buddhapalita 
7. of Bhavaviveka and 
8. of CandrakIrti 

Avalokitavrata explains that the [PrajliiimUla] commentary composed by 
Bhavaviveka, the Prajliiipradipa, is based on Devasarma's commentary, called 
* Suklavyudayana (dKar po mam par 'char ba). 235 

That the AkutobhaYii
236 

is the Arya's own autocommentary is a position 
that many Tibetans hold, but it is a [result of] the improper examination [of 
this text].237 Why? When the AkutobhaYii comments on the twenty-seventh 
chapter [of the Prajliiimula], it cites the text of the Catu!:zsataka to elucidate a 
point. It says: 

Translation 

The Venerable Aryadeva also explains this: 

A listener, that which is heard 
And a speaker [of the doctrine] arise so rarely. 
So to put it briefly, salJlsiira 

, d 238 Has no end nor does it lack an en . 
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bee 'tten by Nagarjuna because it [75] So the Akutobhayii _ could not have n wn 
[ h' disciple Aryadeva.] . 
quotes IS ] Th'. is not correct for Avalokitavrata considers [the [Opponent: IS , 

k bhayii] to be an autocommentary. ] d'd 
Auto R I'] Anyone who thinks that the omniscient Lord ~~song kha pa 1.. 

[ ~p ~hat commentary [in his rejection of the authenticity of the text] IS 
Qot ~tu ~'mself known as a real fool. Even though that [commentary of Aval
makmg 1] I' 't l'n that way if it were in fact an autocommentary, not okitavrata exp ams 1, . h . t tion 

I would it suffer from the just-mentioned fault concermng t ~ Cl a 
on y - d ] b t 't would be incumbent upon the commeutanes of all [from Arya eva, u 1 . I . . r-

B ddhapalita CandrakIrti and Bhavavlveka, to exp am as mco = t~:g~~~on~istencies [between their own texts] and those of ~~e ~ciirya 
wrote the Akutobhayii] that occur at many points m t~e Pra}T,,:mu a. 

[whOFor example. in that commentary [in the Akutobhaya] It states ID the. sec-
. f h (h d brJ'od) that there is no cessation because there IS no tIon 0 omage me 0 . ..] 't cites 
.. Then to prove the reason, [that is, that there IS no ansmg, 1 ansmg. , 

[the first verse of the Prajfiiimula]: 

No entity whatsoever 
Arises ever or in any way 
From self or other 
From both or causelessly. 239 

And to prove this reason it explains that the passage: 

The essence of entities do not exist 
d· . 240 In their causal con IlIons . . . 

proves that arising from self is not possible; that the passage: 

If an essence [lit. self-existence] does not exist 
., . ]?241 How can its opposite [ht. other eXIstence . 

. 'bl . and that from both of these proves that arising from another IS not POSSI e, d h] Then 
[proofs] it follows that there is no arising from both [self an ot er . t 
it, [the ).kutobhayii, states that the Praj~iimUla] pre~ents arguments .S?~:US~ 
refute [an opponent's rebuttal] presented 1£1 the four hnes of thhe versle. t that 

,,242 and that as t e rep yo, al conditions are fourfold: (1) cause . . '. ,,' t ssess causal 
the first two lines of the verse that goes. ActIon doe~ no .PO 't 
conditions ... ,,243 refute the fact that an action which gIves flse to an entl y 
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by means of those four causal conditions neither possesses nor is it devoid of 
causal conditions. [It continues that] the latter two lines refute the fact that (76] 
causal conditions do not possess an action, nor do they lack one, nor both, 
nor neither. 

The way this text [the Akutobhaya] explains the layout of the scripture [the 
Prajnamula,] that is, the relationship between previous and later passages, 
does not in the least resemble the way in which the other three commentaries 
do so, [this being yet another reason to challenge the authenticity of the 
Akutobhaya]. If one minutely analyzes [the Akutobhaya] in this way, [these 
anomalies] will mUltiply greatly, and many instances will appear in which'the 
difficult-to-understand points of subtle reasoning of this text [the PrajnamUla, 
which expresses them in] verse, are merely put into prose without being prop
erly explained. 

Were this [Akutobhaya] an autocommentary [then why does Candrakirti 
not quote it]? Candra does, to the extent that the proper explanations of 
Bhavaviveka are acceptable, cite him. He also extensively quotes all of the 
scriptures of the Arya such as his autocommentary to the Vigrahavyiivartani. 
Therefore, because he does not deem fit [to cite] even the smallest passage of 
this [purported] autocommentary [the Akutobhaya], it is quite clear that he 
does not accept that it is an autocommentary. 

Also, in the field of tantra, quite a few scriptures and commentaries are 
attributed to the Arya;244 and, as in the case [of the Akutobhaya] , there are 
also Indian commentaries accepted as having been composed by the Arya 
but which are just as apocryphal as this one [the Akutobhaya]. That is to say, 
there are those who, without examining either words or meaning, trust the 
explanation of any commentary whatsoever on just a slight perusal of the 
words. How can such [people] be considered as anything but the dumbest of 
the dumb? 

[Question:] Well then, was Candrakirti a direct disciple of the Arya 
Nagarjuna or not? 

[Reply:] Some teaching lineages renowned among certain former Tibetan 
Madhyamikas hold that he was not his direct disciple. Even though those who 
follow [these previous masters] accept this, it is quite correct for the masters 
of the Samaja [lineage] (' dus pa'i bla ma),245 namely, the precious Lord 
[Tsong kha pal. [the translator] 'Gos and so forth, to accept him [Candrakirti] [77J 
as a direct disciple of the Arya. The Great Lord, the Glorious Atisa, says: 

Candrakirti is Nagarjuna's disciple 
And as regards the instructions that descend from him 
There is Buddha246 and none else. 247 

The Pradipoddyotana also says: "I have found out from Nagarjuna the seal for 
abiding in the two stages [of generation and completion] of all the_Buddhas. It 

Translation 
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. ' he all- rvasive Lord, the glorious Vajrasattva, that 
is havmg paid homage t~ t I pel' thO s ,,248 The Pandit Bhavyakirti (sKal 

C d ak-rti systematical Y exp am I. . 
I, an r I 'h I 'd' "He has found this out from the gloflouS 

s pa) as a so sal . f 
ldan grag. t that [Candrakirti] in fact was the actual, ace-

- - . " ThiS demonstra es 
NagalJun~ .. Ie of the lorious Nagarjuna and not a mere lineage descende~t. 
to-face dlsclPh' llgd R;:t..ulabhadra (sGra gcan ' dzin bzang po), that IS, 

The Bra mm ca e i:Ul .. l' d' t t 
249 explained it to Nagarjuna, and he [in turn] exp ame I 0 

~:::;ti. How this occurred is mentioned in the Pradfpoddyotana: 

In the city of Kongka 
On top of Sriparvata 
He first made his home 
In a place free of men. 

A lord of men and gods, 
The highest doctrine he preached, 
And [having heard it] in Rahula's presence 
He spread it throughout the earth. 

Then having found that, he studied reality 
B means of the yoga of the Mahayana. 
O~taining the bhumi, he exerted himself in the welfare of others. 

May the glorious Nagarjuna prosper! 

Obtaining these precious teachings from him, 
He made them known in the three worlds. 
He has crossed the ocean of Samaja. 

ak
- . ,250 

May the elucidator Candr lrtl prosper. 

The Pandit Kumara, a disciple of the sage Bik~oIPkara, also eXd~la~n: that~ 
d akirti and so on] are the face-to-face ISClP es 0 

"Because they [Can r ht t be actual holders of his quintessential instruc-
N- - . una they are taug 0 d ) 252 [78] 
. agar(J ' ) ,,251 Therefore, the siddha K{~Qacarya (Nag po spyo pa, 

hons man ngag . ) th Prabhu Maitripa (tenth-eleventh 
Naro a253 (c 1016-1100 C.E., e . d I 

p ) 254 Abh akara255 (twelfth century), KaruQasripada (Thugs rJe pa 
century ,ay .) Munisribhadra (Thub pa dpal 
zhabs), the KasmlrI ~~\~I ~u~a~:e21~g;:'~dhara, Tathagatarak.~ita258 (late 
bzang po), Bhavyak.~~l, . a259 (ele~enth century) and so forth all believe in 
tenth certury?) an~ ~ aV~Jr d ak.- f 1 nd hold him [to have views) similar to 
Cand!apada, _[t~a.t IS" mEan r th~u~h aAbhayakara is not accepted as being 
th~ ~ry.a ~agha~Jun.a s. .v~n he does not attempt a refutation of Candrapada, 
Prasanglka m IS vlewpom , . . . over when he sets forth 
holding the view that he is in oPpo.slhon to h.lm. ~o~ he 'actually quotes the 
his viewpoint, there are several mstances m w IC 
[Madhyamaka) Avatiira as a source. 
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Maitripa, both in his root text and in the commentary on the Dasatattva260 

explains that in no other system, except for that of Nagarjuna and Candra, is 
reality understood. 

Therefore, those who hold some of the followers of Candra as objects of 
faith and as siddhas that cannot in the least [be refuted] by opponents, and yet 
claim that the Candrakirti of whom they were followers has been refuted [by 
other Indian scholars], are fools who have destroyed [their chances for a good] 
afterlife. They, without having bothered to even read the vast scriptural exe
gesis of sutras and tantras, and impelled by the demon of j~~usy, blither 
away these incoherent formulations. They have lost all self-control, their minds 
having been transformed by the de!Ilonic gods of the dark side, who grasp [at 
every chance] to oppose the essence of the teachings. Anyone who is intelli
gent and who desires only the best for himself or herself will cover their ears 
to these doctrines. 

Another idiot who claims that "it is not so astonishing that we should 
refute Candrakirti as some former Tibetan sages did in fact do just that," 
might as well be claiming that "because in former times patricide and matri- [79] 
cide were rampant, it should not be so astonishing when such bad karma oc-
curs today." Go right ahead then and take up this advice of the "holy" in its 
entirety, [that is, go out and commit patricide and matricide just because some 
fool did before you, just as you refute Candrakirti simply because a former 
Tibetan did]. There have been several cases of this in the past, where, though 
the quintessential instructions and scriptures of someone who is indisputably 
considered a siddha in Tibet are held in high esteem, they have actually re
futed the Arya Nagarjuna. 

[In a similar case], bCom ldan ral gris261 in his Tfkii to the Pramii(U2-
samuccaya, being himself unable to explain the harmony that exists between 
[the Pramii!lasamuccaya] and the Pramii!laviirttikam, explains that whatever 
points he [cannot harmonize in this way] are cases in which Dharmakirti erred 
in his interpretation of the Samuccaya, in this way refuting [Dharmakirti]. 262 

There also seem to be instances in the history of the exegesis of the 
Prajfiiipiiramitii where some former Tibetans, renowned as sages, write, 
though not in so many words, about the faults of the Lord Maitreyanatha 
[whom they imply] is not in accordance with the [Prajfiiipiiramzta] SiUras. 
How can anyone, taking as their reason the indubitable blitherings spoken by 
these "great celebrities," seek to become an ally of rumor mongers? Stop 
praising the logic of fools! 

Someone else claims that whether or not Candrakirti is a pandit is disput
able, but that Naropa is [without a doubt] a perfected pandit. Naropa states: 

Following the Pradfpoddyotana have I explained 
The quintessential instructions of Nagarjuna. 263 

and also: 
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. the stages of the quintessential instructions 
RelylOg upon .-
Of the Adiryas ~agarJu.na, Aryadeva, 
Nagabodhi and Sakyamitra, 
Candraklrti and so forth 
Have I composed [this work1· _ . 

.' . in this way between Naropa and Candrakirtl] 
So [the person who distlOgUls~es r' that Naropa himself accepts that 
. . t blithering nonsense wIthout rea IzlOg 
IS JUs - . 
he is a follower of Candrakirti. lrti did not understand the definitive ~ean-

Moreover, to say that Can.drak th] but understood it after he entered It are [801 
. g before he entered the tantnc [pa [h them1 for they are sheer 
10 the scholars w 0 say, h 
words to bring sha~e upon h P adfpoddyotana commentary on t e 
nonsense. 264 This IS because t e r 

Guhyasamiija states: . 
. h' that is a different entity from the 

(Question:1 Is there anyt 109 

mind? h . no such phenomenon; that is, en-
[Reply:1 It is said that t ere IS . 

. t (ngo bo nYld med pa). 
tities are wIthout na ure thin as reality (chos nyid)? 

(Question:] Is t~ere any ~uchHere ~t is saying that all phenomena 
[Reply:1 There IS no reality. lements (khams), sense ob

from (the list1 "aggregates (phun~~O)' e 0) and so forth" are like a 
jects (skyed mched), sense organs an!;,! 

d m They are neither true nor false. 
rea . b' t (chos 

. that everything, both the su Jec 
This teaches us in an extensIve :a~ ] and reality (chos nyid), [which .is the 
can) [lit. what possesses the attn u e e Likewise in the sectIOn on 

. . d have no true essenc . ' . h 
attribute 1 belOg like reams, . [ Madhyamaka doctnnes,] suc 
the Madhyamaka it extensively explalOSt m:~~adict functionality. Such expla-

h elessness does no co h re as the fact t at essenc . b t . thout looking over even t e me 
nations it makes over and over agalO, u ~Id' 'duals 1 in a state of total un-. .( [these 10 IVI , . 
letters of all of these expoSI IOns,.. unabashedly spout off what It 

d themselves filled wIth Ignorance, 
awareness an 
is that these Mahayanists accept. . ] tremely skilled in discerning 

f h N ble Land [Ind13 are ex d Th 
The sages 0 teO and which are not to be refute. ey 

which [doctrines] are to be refuted. I 'th all of their intellectual acU-
. t mely impartla way WI 1 't I 

analyze them 10 an ex re. b th their own and others men a 
th Y take 1Oto account 0 . I be 

men' and, because e t lly refute the greats SImp y -, . a hurry to ac ua 0 h h 
capacities, they are never 10 . . d 'th their own. For example, alt ~ug 
cause [their views] do not C~1OCI _e WI

h 
does not refute the Arya NagarJuna 

Santipa's own system is the Clttam~tra, Ie t d he consistently explains the 
simply because he is a Madhyamika. _ n~ ~a, d Asanga are similarly 
Cittamatra by showing that both NagarJunah:~ the Elder Dharmapala of [811 
Cittamatrin in their viewpoint. Great men, suc 
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ol.d, also take the purport of the Ar a N- - . -
Clttamatrin, so that Candra a . y . agarJun~ and Aryadeva as being 
[Dharmapala] comments on th~ ~a't ~~ h~ Catub~ataka!ikii states that he 

Nonetheless "'- t· d .a. u: sat'! as a Clttamatrin would. 266 
, ~an Ipa oes cntIclze Ary [V· k 

actually mentioning them by na Abh a Imu tasena] and Haribhadra, 
icize Haribhadra, mentioning h:eb na!akara and ~thers, ~lthough they crit
the least bit objectionable. And y , do not fl~~ t?e Arya Vimuktasena 
the Arya and Haribhadra ] yet, .[although they cntIclze other scholars like . 

. , come tIme to set forth th . . 
viewpoint, they all seem to take th. elr own phIlosophical 
they quote. e scnptures of Candraklrti as a source 

Although I could go on more extensivel [I . 
no Indians who criticize either C d ak- . y, - et me Just say] that there are 
them by name 267 W·th. . an r Irtl or Aryadeva, actually mentioning 

. I In no scnpture of an I d· 
this way. Nevertheless when he . d h n ~an sage has he been refuted in 
ish Tibetans, it does ~ot nowad IS md~ e. t. eho~Ject of refutation by some fool-

ays ImInIS either [the The ' . 
and reputation nor the [size of] the t se I tans] fInances 
now it seems that unless they get ~'~e~~~:~~' t~~thgat~ers [around them]. So 
~ight even get up the gall to criticize the Budd It ~tIC~s to the. bo.dy, they 
him by name; but when they see that th . ha himself, mentIomng even 
that they are unashamed to take t:

y ~~e gOIng to get "refuted," it seems 
want only the best for themselves ~:OU1; I e-style ~f .lay~~n. 268 Those who 
selves at banishing these non virtu f. kdnow that It IS fittIng to exert them-

ous nen s to far away places. 

[A GENERAL INTRODUCTION 
TO THE MADHYAMAKA] 

[On the Classification of Madhyamikasf69 

Another former Tibetan master claims that there are two kinds of Madhya
mikas who are given [different] names depending upon how they accept the 
ultimate. (One is called) an utterly nonabiding Miidhyamika, [the other,] a 
Miidhyamika who establishes the logic of illusion. 27o The first [category] is [82] 
said to be comprised of Candrakirti and so forth who believe that the nonaf
firming negation (med dgag), which is the refutation of there being any truth 
to appearances, is the ultimate truth. The second [category] is said to consist 
of Santarak~ita, Arya [Vimuktasena], and Haribhadra who, [it is claimed] be-
lieve that the illusorylike conjunction (tshogs) of appearance (snang) and emp
tiness (stong) is the ultimate truth. 271 In regard to this, the translator rNgog 
(bLo ldan shes rab, c. 1059-1109 C.E.)272 repeatedly explained in An Epistle 
Called a Drop of Nectar that: "To divide them in this way is to posit [some~ 
thing] that will astonish even the foolish.,,273 Because the illusorylike conjunc-
tion of appearance and emptiness in fact is a conventional truth, there is no 
single Great Madhyamika who accepts it as the ultimate truth. Were it an ulti
mate truth, it would follow, absurdly, that everything that exists (gzhi grub) 
would be an ultimate truth, for it is impossible that a phenomenon not be 
empty of truth. 274 It seems that those who posit this believe that the direct 
object (dngos kyi gzhal bya) of an inferential cognition [of emptiness] (rigs 
shes rjes dpag)275 is itself the ultimate truth. The direct object of an inferential 
cognition, that is, the illusorylike conjunction of the subject [of the syllogism] 
(chos can) such as a sprout, and the predicate (bsgrub bya'i chos), truthless-
ness (bden med), is concordant (mthun pa) with the ultimate in so far as they, 
[the ultimate and this conjunction,] are both negations of [the same] object 

. of refutation, namely true existence. 276 For this reason both the Madhya
makiilaTflkiira and the Madhyamakiiloka explain that it is [merely] labeled ul
timate [without actually being so], and so not even Santarak~ita and his 
followers accept that such [an entity] is ,the ultimate truth. 

A later Tibetan said that Bhavaviveka, Jiianagarbha, and so forth are 
Sautrantika Madhyamikas because they are Madhyamikas who nominally 
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accept outer objects a?d who believe that the mind possesses aspects ( 
beas). He says that Santarak~ita, the father and his son [Kam I '-1 r]nam 
)'; - - M-dh . ' a aSI a are 
~gacara a. yamlkas because, as they accept that external objects do not 

eXist even nomInal~y and th~t autocognition substantially exists (rdzas su rub 
pa), they accord with the CIttamatra in the use of terminology 277 H gh 
C d ak-' d . e says t at 
~n r Irtl an so fo~th are Madhyamikas who use [language in lccordance 

with] wo~ldly conventIOns ('jig rten grags sde spyod pa) because the do not [83] 
~~cordh~lth ~ny philosophical schools in their use of terminology, inst~ad pos-
itIng t Ings In accordance with the world. 278 

MT~diShtoo ~s incorrect. It would follow that Candrakirti and [his followers] 
are a yamlkas who use a s t f . 
b _. ys em 0 termInology similar to the Vaibhasikas 
d ecause th~y ar~ Madhyamlkas who accept external objects nominally and 'who 

o not ?elIeve I~ au~ocognition. You have accepted the three cycles. 279 
Nelthe~ Bhavavlveka nor Jfianagarbha agree with what the Sautrantikas 

accept nomIn~ll~ because there are many major disagreements [between them 
and t.h~ Sa~t~antl~as], that [the former] do not believe even nominally in auto
cogmtlOn emg Just one. Now if you claim that they are in accord sim I 
b~~ause ~~e~ agree on one point,280 then it would follow, absurdly that ev~r~ 
p 10SOP Ica school wo.uld be in accord with every other, [as m~st schools 
agree on at least one pOInt]. 

[The Meaning of the Claim That PrasQligikas Accord 
with the WorldJ281 

What kind of a worldly being is it that the P - . 'k . rasangl as accept when they 
~~~~ t~l~ acco~dance wi~h worldly beings ('jig rten pa dang bstun pa)? D:~ 

y emg re er to ordInary beings (so skye) "beings wh h b 
yond the world "th b ... . ' 0 ave gone e-

, ere y relernng to aryans. or does worldly b' ... 
the common p (ky b ,. emg reler to 
As fI th f erson s e ~ rang dga ba) who IS untrained in philosophy?282 
acco~~an~e ~::hcase, there IS no .way [that a Prasailgika could accept] being in 

. . the way that thIngs appear and are conceived of b such or-
dmar~ bemgs because [the Prasailgikas] believe that it is impossi~e for the 
conSCIOusness ~f that being. to lack the appearance of true existence. 283 

[Opponent.] Just as ordmary beings use terms like ph d 
arty 'th I . enomena an person-
th

l 
WI out oglcally se~rchi?g for the referent objects (btags don) onto which 

an:/e~ms are lab~l~d, lIkeWise, the Prasailgikas also posit [things] without 

dan:ez~ftho~r~~~:;I~!:::~s, and this is why they are said to be in accor-

[Reply:] Now although this much is something that we ourselves could 
::ept: (we must add] that not only (the usage] of ordinary beings (must be 

en mto account when explaining "according with worldly usage"]' one 

Translation 91 

must also consider, [as instances of "according with the world,"] all of the [84] 
instances in which the innate language-using mind of an aryan still in training 
uses terminology. 

As for those who claim that [the Prasailgikas believe in being in accor
dance with] those who are untrained in philosophy, they are quite mistaken. 
This is because no one untrained in philosophy could accept the majority of 
the special ways Prasailgika Madhyamikas use terminology, such as when they 
posit functionality (bya byed) via a repudiation of the even nominal existence 
of svalak$a!las (rang mtshan), and when they hold that there is no such thing 
as autocognition, even nominally. 

Tibetan Opponent: The Prasailgika Madhyamikas use their system of ter
minology in a. way that accords with the Vaibha~ikas. 

[Reply:] This is quite incorrect because what the Vaibha~ikas accept 
within their system of terminology the Prasailgika Madhyamikas accept to be 
nonexistent even nominally; and this is because the realists' entire exposition 
of the two truths (bden gnyis), for example, is an exposition based upon [the 
presupposition that everything] exists by virtue of its own characteristic (rang 
gi mtshan nyid kyis grub pa), whereas the Prasailgikas do not believe that even 
nominally there is such a thing as an entity that exists by virtue of its own 
characteristic. [Moreover, the Prasailgikas cannot be said to accord with the 
Vaibha~ikas in the conventional sphere] because, though they agree with the 
Vaibha~ikas in that they accept outer objects, the Prasailgikas believe that 
outer objects do not exist as substances (rdzas su ma grub pa), [a fundamental 
Vaibha~ika tenet]. [The Prasailgikas] also do not accept spatially partless par
ticles even nominally; and although both are similar in their merely vocalizing 
"we do not accept autocognition," the reason why the Prasailgikas do not 
accept autocognition has ultimately to do with their not accepting svalak$a!lQs 
even nominally. Moreover, although the Prasailgikas believe that thought has 
aspects (blo rnam beas) , the Vaibha~ikas believe that the objects of thought 
have no aspects. Therefore, a certain Tibetan's claim that what the lower [85] 
philosophical schools accept as ultimate the higher schools accept as conven
tional is the doctrine of one who has no training in the system of the glorious 
Candrakirti, for his Avatarabhii$ya says: 

Therefore those who say that what the Sautrantika system claims is 
• ultimate is the conventional of the Madhyamikas are speaking without 

any understanding of reality as it is [taught] in the Madhyamaka trea
tises. Thus should it be known. Those who think that what the 
Vaibha~ikas say is ultimate is the conventional of the Madhyamikas 
are simply ignorant of the reality which is the meaning of the trea
tises, for it is not right to say that a supramundane doctrine is similar 
to a mundane doctrine. This is how the wise should understand what 
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is meant by the saying, "this system holds nothing in common with 
others. ' ,284 

4.2.3. Setting Forth Emptiness by Following Those 
[Madhyamaka Scriptures]285 

4.2.3.1. Identifying What Is to Be Refuted by the Reasoning 
Which Analyzes the Ultimate (don dam dpyod pa'i rtags) 

4.2.3.1.1. Why It Is Necessary to Identify 
What Is to Be Refuted286 [86] 

It is first necessary to ascertain what the object to be refuted is like. This 
object to be refuted is that (entity] whose negation (rnam par bead pa) is what 
the ascertainment of reality must be based on, the reason being that without 
the appearance of the universal (spyi), (that is, the mental image,] of what is 
to be refuted, the universal of the refutation of that (object, namely, emptiness 
or reality,] will not appear.287 As it is explained in the Bodhiearyiivatiira: 

Without a feeling for the labeled entity 
One cannot apprehend that it is entityless.288 

Moreover, unless one exactly grasps the extent of what is being refuted, 
either one refutes what should not be refuted, in which case one will fall into 
the extreme of nihilism, or else one does not refute some of the most subtle 
(aspects] that should be refuted, and hence, without seeing a fault in grasping 
at some kind of true existence, some portion (of the misapprehension of real
ity] remains, and one will fall into the extreme of reification. 

4.2.3.1.2. Refuting the Scriptural Exegesis of Those 
Who [Proceed in the] Refutation without Identifying 

[the Object to Be Refuted]289 

4.2.3.1.2.1. Refuting the One Who Overextends (kbyab ches ba) 
Himself or Herself in the Identification of What Is to Be Refuted 

4.2.3.1.2.1.1. Stating What They Believe290 

Most of those who consider themselves Madhyamikas today claim that the 
logic which establishes the emptiness of the Madhyamikas refutes every phe
nomenon, from form up to omniscience, as follows.291 
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[1] They ask whether there exists a phenomenon that, w~e~ 10:iC~IY I;~; 
. ·s able to bear the analysis (rigs pas brtags na dpya zo. pa . 

am
med

,. It 't follows absurdly that it must truly exist. If there IS no such does eXls , I , , d' t d 292 
on then it has been logically repu la e . phenomen , . al J-

[2] Moreover, [quoting this scnptur passage. 

Neither existence nor nonexistence 
N both nor is it not of the nature of both. 

or , ha' b h") It is freedom from these four extre~~s (mt Z I 

That the Madhyamika understands. 

. that it is because the majority pf the scriptures of definitiv~ mean
they claim all f; f these possibilities (mu bzhi)-existence, noneXistence, 
ing refutde 'th

our 
°and because there is nothing that is not included in these 

both an nel er- . al f t f 294 That is 
four: that all phenomena are the objects of the logIC re u a IOn. , [87] 
[they claim] why [the Yukti$a$1ika] says: 

Because [we grasp at the extreme of] existence we are not liberated. 0 

And by [grasping at the extreme of none~istenc~15 there would also be n 
liberation from the existential state (srzd pa). 

And also: 

The advocates of existence go to heaven; 
The advocates of nonexistence go to hell; 
And they who rely on neither will be free. 296 

'And also: 

To claim "existence" is to grasp at etern~~s.m. 
To claim "nonexistence" is to grasp at mhllIsm. 
That is why the sage must abide 

. 297 In neither existence nor nonexistence. 

The Arya Ratnaka,a Satra also says: 

Oh Kasyapa, the end of all the extensive teachings 
Is expressed by these two lines: 
That existence is one extreme 

. h 298 And nonexistence the ot er. 

After which it is stated: 

Existence and nonexistence are one extreme; 
Purity and impurity are also extremes. 
And so, eliminating both of these e~tremes, . 299 

The sage should stop abiding, even m the Middle [Way]. 
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[They hold to this position] because of such teachings as these, which expound 
that it is improper to in any way apprehend existence, nonexistence, or even 
the Middle [Way], which is the elimination of both, and also because the 
Prajfulmula says: 

If the nonempty existed in the least, 
Then emptiness too could have some slight existence, 
But when there is no such thing as the nonempty, 
How could emptiness exist?3°O 

which is to say that, as even emptiness is said not to exist,301 because what
ever is to be apprehended is to be refuted, [these opponents claim that] no 
phenomenon whatsoever exists. 

[3] Moreover, they ask whether, if one accepts arising and so forth as 
existing, one does so without [its existence] being established by a valid cog
nition or whether it is only after having been established by a valid cognition 
that it can be said to exist. In the first case one has gone beyond the method
ology of logic-epistemology.302 In the second case, it would have to be either 
that it, [arising and so on,] was established [as existing] by the gnosis of an 
aryan, or else that it was established by a nominal valid cognition (tha snyad [88] 
pa'i tshad ma)303 such as the eye consciousness and so forth. It cannot be the 
first because the gnosis of an aryan perceives arising and so forth to be 
nonexistent;304 but neither is the second [possibility] correct, because the eye 
consciousness and so forth are not valid cognitions, for as it says in the 
Samiidhiraja: 

The eye, the ear and the nose too are not valid cognitions. 
The tongue, the body, and even the mind are not valid cognitions. 
If those organs were valid cognitions 
Who would need to rely on the aryan path?305 

[4] Again they ask: is the way that entities arise describable (kha tshon 
chod pa) as [one among] the four ways of arising, from self, from other, from 
both, or causelessly, or do these not exhaust [all of the possibilities]? If the 
latter, then it contradicts the fact that when [Nagarjuna] refutes the realists he 
refutes them assuming that these four [options] exhaust [all possible modes of 
arising].306 In the former case, [that is, if it was the case that arising's exis
tence implied that it must be describable in terms of one of the four possibil
ities,] then as none of these four is correct even nominally there would be no 
arising, for [Candrakirti] has said: "There is no ansmg from another even 
from the world's [point of view].,,307 And also because the Avatara has said: 

When on the subject of reality, by whatever reasons [it is demonstrated] 
That arising from self and other are incorrect, 
By those same reasons [is it shown] that they are incorrect even 

nominally; 
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And if this is so, how can your [concept of] arising be [possiblep308 

which [this opponent] explains as meaning that just as the logic which refutes 
arising via any of the four extremes repudiates real arising (de kho na skye ba), 
in the same way it repudiates arising even nominally. Hence, [they claim that] 
there is no arising, for the Anavataptanagarajapariprccha Sutra states: 

Whatever arises from conditions does not arise. 
In it there is no arising essence. 
Whatever depends upon conditions is explained to be empty. 
It is the understanding of emptiness that is true piety. 309 

[5] Again, [this one who overextends himself or herself in what is to be 
negated claims that according to our own position] it would follow, absurdly, [89] 
that [the fact that a thing] does not ultimately exist does not imply its nonex
istence, and that its nominal existence implies its existence, 310 because [ac
cording to us] although no phenomenon ultimately exists, it is not correct to 
accept that any phenomenon is nonexistent; on the contrary, it is correct to 
accept them as existing. If the [original premise] is accepted, [as indeed we 
do,] then [they claim] that the Lord should have actually taught the opposite of 
the four reliances (brton pa bzhi) when, in these lines from the Ak~ayama
tinirdeSa Sutra, he says: 

Do not rely on the person, rely on the doctrine. 
Do not rely on the words, rely on the meaning. 
Do not rely on the provisional meaning, rely on the definitive meaning. 
Do not rely on consciousness, rely on gnosis. 311 

because the provisional meaning's existing conventionally implies its exis
tence, whereas the definitive meaning's not existing ultimately does not imply 
its nonexistence,312 so that it would follow, absurdly, that it would be fitting 
not to rely on the definitive meaning but on the provisional meaning. Like
wise, the existence [of something] within the purview of erroneous conscious
ness (rnam shes 'khrul pa'i ngor) implies its existence, whereas the 
nonexistence [of something] within the purview of nonerroneous gnosis (ye 
shes ma ' khrul pa'i ngor) does not imply its nonexistence,313 so that it would 
follow, absurdly, that it would be fitting not to rely on gnosis but on con
sciousness. [These criticisms] they put forward in great detail. 

Now in this regard, some also claim that no phenomenon exists even nom
inally, whereas others claim that they do nominally exist. If one asks these 
[latter ones] whether nominal existence implies or does not imply existence, 
they reply that nominal existence implies nominal existence and does not im
ply ultimate existence; and if you ask then about a kind of existence that is not 
qualified by either "nominal" or "ultimate," they reply that it is impossible 
for there to exist a third kind of existence that is not contained within the two 
truths, [thereby skirting the question]. 
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4.2.3.1.2.1.2. Refuting Them 

4.2.3.1.2.1.2.1. Demonstrating That They Have Refuted the 
Principal and Special Quality of the Priisangika Miidhyamikas [90] 

4.2.3.1.2.1.2.1.1. Identifying That Chief Quality314 

The Yukti$a$/ikii says: 

By the virtue [of this act] may all beings 
Complete the accumulations of merit and gnosis. 
May they obtain the two holy [bodies] 
That arise from merit and gnosis. 315 

The ultimate goal toward which every Mahayanist strives is the unity of the 
dharmakiiya (chos sku) and the physical body (gzugs sku). To obtain them, one 
must rely on the inseparability of methods that accumulate the two masses of 
merit and gnosis into a combined whole. Accumulating those two masses into 
a combined whole in this way depends on finding certainty as to the non
erroneous way in which the two truths are brought together into a combined 
whole within the exposition of the basic view (gzhi'i lta ba).316 Moreover, 
unless one has truly found certainty in regards to the workings of dependent 
arising (rten 'brei), whereby individual causes give rise in an orderly way to 
their individual effects, the accumulation of one's mass of merit will not be 
accomplished faithfully and from the heart, as profound certainty that the mass 
of merit will give rise to the desired effect will not have arisen. 317 

If one has not found certainty as to the fact that no phenomenon whatso
ever has even the smallest atom of inherent existence even nominally, one will 
not be able to accumulate the true (mtshan nyid tshang ba) mass of gnosis, 
though one may desire to do so. This is because there is no way to accumulate 
the true mass of gnosis without unmistakenly ascertaining emptiness. There
fore, if one does not find certainty in harmonizing (1) the fact that it is proper 
to accept the validity of all causality and functionality (bya byed) with (2) the [91] 
fact that inherent existence is to be repudiated even nominally, there is no way 
that one will be able to assimilate the two masses into a combined whole. 
Such also is the fate as regards the accumulation of the [two] masses [in that 
they will not be able to be accomplished] for those who proclaim that "in our 
own system we accept no causality whatsoever, it being a temporary expedient 
for the sake of others." So finding this certainty, which is the deep belief in 
the ways of causality, is what the sutras call the mundane correct view ('jig 
rten pa' i yang dag pa' i Ita ba); and the unmistaken ascertainment of emptiness 
is called the supramundane correct view ('jig rten las' das pa'i yang dag pa'i 
lta ba). The word mundane within this context has been described as follows: 
"The mundane is the conventional truth." So because it refers to a correct 
view based on conventional truth, it is called by that name, [that is, mundane 
correct view]. 
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In this regard, no realist can reconcile in a harmonious way these two 
[claims, that is, that things function and that they are empty]. They think that 
"if entities do not have the slightest own nature (rang gi ngo bo) how can 
there be anything left over after that [negation of own nature]?" So they claim 
that (1) if entities do not inherently exist they could not exist at all, implying 
the annihilation of every instance of causality; (2) that if an effect arises from 0 
its own cause it would have to exist from the object's own side, implying that 
it could be nothing but existent by virtue of its own characteristic; and there-
fore (3) that entities inherently exist. Hence, because it is a degradation of 
both truths [conventional and ultimate], without doing away with this view [of 
the realists], there is no way of obtaining emancipation. let alone omniscience. [92] 
That is why it is said: 

There is no way to find peace 
Outside of the Arya Nagarjuna's path. 
Those who fall outside of the truths, the conventional and reality, 
Having fallen outside of the two truths, are not liberated. 318 

Even though the Svatantrika Madhyamikas do not believe that there is true 
existence even nominally, still, they cannot reconcile [the fact that things] are 
empty of existing by virtue of their own characteristic even nominally and the 
possibility of their functioning. Hence, they accept that nominally [things] ex
ist by virtue of their own characteristic. Without doing away with that view 
there is no way of generating within one's continuum the iiryan path of either 
of the three vehicles. 

Be that as it may, those who possess the intricate analysis, both subtle and 
extensive, who are designated by the term Priisangika, do away with the ob
jects (dmigs gtan) of the apprehension of true [existence] even nominally, in 
this way setting forth the fact that there is not the slightest bit of inherent 
existence. In their exegesis not only do they lead one to certainty that [empti
ness] is not contradictory to the position that things function, but indeed that it 
is by virture of the fact that things function that they are essenceless (rang 
bzhm med pa); and [they lead one to certainty] that it is by virtue of the fact 
that they lack inherent existence that it is possible for things to function. It is 
the never-failing way in which cause and effect are related that other oppo
nents take as the reason for why emptiness is incorrect, while [ironically] for 
the Prasangikas this [interdependence of cause and effect] is the chief doctrine 
Used to explain emptiness and validate it. Hence, not only do they not consider 
the two truths to be contradictory, but harmonizing (grogs su song ba) the two 
truths in such a \\>ay that they mutually validate each other, they board the ship 
that lacks not the two masses [of merit and gnosis] and that is impelled by the 
force of the wind of unsurpassable certainty and easily travel to the island of [93] 
the three precious bodies. By this means their minds enter mto incredible rap-
ture, and marveling at the good qualities of our own Teacher. qualities that 
surpass those of any other, they sing his praises as the best amOfl:! all tlr:achers, 
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in so far as he taught emptiness and dependent arising in a harmonious way. 
As it has been said: 

Homage to the imcomparable Buddha 
Who taught the supreme doctrine 
That on the middle path, emptiness 
And dependent arising are synonyms. 319 

In this way understand that this method [of harmonizing emptiness and de
pendent arising] is the principal and special quality of the Prasangika 
Madhyamikas. 

4.2.3.1.212.1.2. How They Have Refuted That [Special 
Qualtty] by Their System [of Interpretation]320 

You have managed to refute this prinCIpal quality [of the Prasangikas] as fol
lows. As mentioned earlier, by virtue [of the fact that things] do not inherently 
exist it is possibk to posit functionality, such as causality and so forth, and 
this is the principal quality [of the Prasangika system]; but you claim that, 
because things are empty of inherent existence, causality and so forth do not 
exist. Therefore, according to you it is necessary to claim the reverse [of this 
scriptural passage]: 

It is this reason, dependent arising, 
That cuts through the extensive net of wrong views. 321 

for you claim that to cut through the extensive net of wrong views one must 
refute dependent arising. When proving that the sprout does not truly exist using 
as a reason that it arises dependently, [according to you] there would be a contra
dictory pervasion (khyab pa),322 for you claim that whatever arises depen
dently cannot bp. empty and that whatever is empty cannot arise dependently. 

The realists think that emptiness prohibits functionality. They urge absur- [94] 

dities on the Madhyamikas such as this: 

If all things are empty 
They could not arise nor cease. 
And it would follow that for you 
There would be no four noble truths. 323 

but according to you, it would be correct to simply agree with [the realist's 
accusation). The Arya Nagarjuna, however, [instead of agreeing with him] re
verses the opponent's argument and urges [the same absurdity on him]: 

If everything was not empty 
Nothing could arise or cease, 
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And it would follow that for you 
There would be no four noble truths. 324 

thereby accusing [the opponent] of a contradictory pervasion. 325 Both sides, 
[that is, both realists and Madhyamikas,] believe that no l'1atter what philo
sophical point [is being discussed], to preclude the existence of any soteriolog
ically valid doctrine (kun byang gi chos),326 such as the foUl noble truths, is an 
unbearably huge mistake. For this reason they mutually urge the same [fault] 
on each other. So why not wait at least until others actually ;tccuse you of this 
fault before you spout off that there is no such thing as functionality?327 

It is because of this that the Arya [Nagarjuna] has said: 

Where emptiness is possible 
There everything is possible. 328 

He is saying that in whatever philosophical system emptiness is possible, all 
phenomena are possible, and in whatever philosophical sY5tem emptiness is 
not possible, no phenomenon is possible. It follows according to YOll, however, 
that the opposite view should be set forth; that is, that "where emptiness is 
possible. there nothing is possible." 

To say "everything is possible" means that everything exists. [The verse] 
is saying that in the Madhyamaka system, which advocat~s that [things] are 
empty of inherent existence, everything, like the four truths and so on, exist. 

The Prasannapadii's commentary on the verse that goes "where empti- [95] 
ness is possible" says: 

Wherever the fact that "all things are empty of inherent existence" is 
possible, there it has been said that all becomes posslble. How so? It 
is because we call dependent arising "emptiness." Therefore, wher
ever this emptiness is possible, there dependent origination is possi
ble, and wherever dependent origination is possible, there it logically 
follows that the four noble truths [must exist]. How so? It is because 
it is dependent origination itself that brings about pain; without aris
ing dependently, [pain] could not [come about]. Because that [suffer
ing] is essenceless, it is taken to be empty. If suffering exists, then the 
cause of suffering. the cessation of suffering, and the path which 
leads to the cessation of suffering are possible. Hence, the under
standing of suffering, the abandonment of the cause, the realization of 
cessation and meditation on the path also become possible; and if the 
understanding of the truth of suffering etc. exist, then [their] fruits 
become possible. If the fruits exist, then those who abide in the fruits 
are possible, and if those who abide in the fruits exist, those who 
enter them become possible. Where there exist those who enter and 
abide in the fruits, there the sangha is possible. If the noble truths 
exist, then the holy Dharma also becomes possible. When the holy 
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Dharma and the holy sangha exist, then the Buddha is also possible. 
All of the distinct understandings of all things, both mundane and 
supramundane, are also possible. Dharma, nondharma, and their re- [96] 
suIts, as well as all worldly terminology ('jig rleil pa'i tha snyad) 
become possible. Where emptiness is not possible, since there depen-
dent arising would not be possible, nothing would be possible. 329 

Again the Prasannapadii says: "Not only do we not suffer from the fault of 
disallowing such things as arising and destruction etc., we also allow for the 
four truths etc.,,330 And the Avatiira also says: 

Empty things, such as a reflection etc., 
Are known to depend on the collection [of their parts]. 
Just as there can arise an image from an empty reflection, 
Likewise, while all phenomena are empty, 
They arise from empty [causes]. 331 

So when you hold a position in contradiction to so many scriptural passages, 
do not be so ready to claim, "we are Madhyamikas who do not even advocate 
the Madhyamaka." 

4.2.3.1.2.1.2.2. Demonstrating Those Reasons to Be Faulty332 

4.2.3.1.2.1.2.2.1. Demonstrating That Their Examination of 
What It Means for Something to "Withstand or Not Withstand 

Logical Analysis" Is Faulty. 333 

Just because a phenomenon cannot withstand logical analysis lof the kind] that 
analyzes the ultimate (don dam dpyod byed kyi rigs pas dpyad pa) does not 
mean that it is negated (khegs pa) by the logical reasoning (rigs pa) that ana·· 
lyzes the ultimate. 334 This is because when a phenomenon is not found by a 
valid cognition which analyzes the ultimate that does not mean that [such a 
valid cognition finds] the nonexistence of that phenomenon. This follows be
cause a phenomenon's not being verified by a certain valid cognition does not 
imply that that valid cognition perceives that phenomenon to be nonexistent. 

[Opponent] I do not accept [the latter claim]. 
[Reply:] It follows then, absurdly, that sound must be perceived by a vi- [971 

sual valid cognition to be nonexistent, as that visual valid cognition doe5 not 
perceive [sound]. 335 If you accept this, it follows, absurdly, that sound does 
not exist, because it is perceived to be nonexistent by a valid cognition; and if 
you accept that, then it follows, absurdly, that the direct perception [of the 
senses] must be repudiated. It also contradicts your accepting the claim that no 
phenomenon whatever is to be apprehended as either existent or nonexistent. 
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Therefore, there is a very great difference between logical reasoning not find
ing something and it finding it to be nonexistent. 

What does it mean, then, to engage in a logical analysis that analyzes the 
ultimate, and what does it mean to find or not find [what one is analyzing]? 
Suppose one is dissatisfied (ma tshim par) with considering the variety of 
phenomenal (chos) and personal (gang zag) conventionalities (tha snyad) such) 
as the pot, the cloth, and so on, and Devadatta, VajDa, and so on as only the 
labels of nominal conventionalities (ming gi tha snyad btags pa tsam); and one 
then engages in a search for how it is that the referent objects onto which those 
names are labeled exist [by analyzing] whether [the referents] are the same 
substance as or different substances from their parts. This is called engaging in 
thinking about the essence (rang bzhin sems pa la zhugs pa) or engaging in an 
ultimate analysis (don dam dpyod pa La zhugs pa). If, when one performs such 
an analysis, something should be found within the purview of the mind that 
analyzes the possibilities concerning the nature (sdod lugs) of the object, that 
is, whether it is of the same nature as or different from its parts, for example, 
then this analytical logic will have gone afoul; and the mind which relies on 
that logic must be considered a mistaken consciousness (log shes). If the ob
ject existed from its own side (don stengs na grub) as it had been found by that 
[faulty] logical reasoning within the purview of that mind, then it would truly 
exist, whether or not one calls it truly existent. 

When one engages in correct reasoning such as [the logic that establishes 
things as being] devoid of being the same as or different [from its parts], or 
such as the search for the chariot in terms of the seven aspects,336 if one finds 
that the object does not exist in any of these [ways], that is, it is not the same [98] 
or different [from its parts] and so forth, this is what we mean by "not finding 
[the object] such as the pot and so on when one searches for it by means of 
reasoning that analyzes the ultimate." It does not mean that the pot and so on 
has been found to be nonexistent by a valid cognition that analyzes the ulti
mate. Not finding the pot, for example, when one searches for it by means of 
valid cognitions that analyze the ultimate indicates that the pot does not exist 
ultimately. How could it possibly be indicative of the fact that the pot does not 
[in general] exist? 

When one searches for [the pot] in this manner, to find that it does not 
exist in terms of any [of the possibilities] is said to be "finding the reality 
(gnas lugs) of the pot" or "finding its essence (rang bzhin)" or "finding the 
ultimate (don dam)." One should also know that the fact that the referent ob
ject labeled by the term pot does not exist in any [of these different ways] 
When it is searched for by means of the logical reasoning which analyzes the 
ultimate is finding that the pot does not ultimately exist, and the pot's not 
existing ultimately is said to be "the ultimate (don dam pa) [nature] of the 
pot," "the essence of the pot," and "the reality of the pot." 
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4.2.3.1.2.1.2.2.2. Demonstrating That Their Analysis into the 
Four Possibilities, Existence, Nonexistence, and So Forth, 1s 

Faulty: [The Law of Excluded Middle and the Question of 
Whether the Madhyamaka Has a Viewpoint]337 

By advocating that the sprout and so on does not exist, one is advocating that 
it is nonexistent; and by advocating that it is not nonexistent, one is advocating 
that it exists. This is in direct contradiction to what you believe. 338 Likewise, 
having stated that it is not both existent and nonexistent, to advocate that it 
is neither existent nor nonexistent is to directly contradict your claim that it is 
not both. 

[Opponent] These two are not in direct contradiction, for although the 
Svatantrikas and all lower schools understand reality (rnal ma go ba) in terms 
of the law of excluded middle (dgag pa gnyis),339 in the Prasailgika system 
reality is not understood in terms of the law of excluded middle. Hence, there 
is no fault. 

[Reply:] Then it would follow, absurdly, that [two things] could never be 
in direct contradiction, that they could never mutually exclude each other 
(phan tshun spangs pa'i dngos 'gal), for [according to you] one is unable to [99] 
understand something to be nonexistent by negating (rnam par bead pas) its 
existence. 

[Opponent] [Your reason] is not established. 
[Reply:] Desist [then in your claim] that reality is not understood in terms 

of the law of excluded middle, [because our reason, that negating the existence 
of something brings an understanding of its nonexistence, is based on this very 
premise]. 

[Opponent] [Very well,] I accept [the original premise that direct contra
diction qua mutual exclusion is impossible]. 

[Reply:] Then desist [in claiming] that the Prasailgika refutes the realist by 
relying on internal contradiction (nang' gal). 340 

It follows, absurdly, [from your views] that there is no difference whatso
ever between right tenets and wrong ones, whether they be the tenets of the 
Prasailgikas, realists, or whomever. This is because [for you] the point [ex
pressed by] a tenet can neither be disproven by a valid cognition nor estab
lished by one. 

[Opponent] The former of the two reasons is unfounded, [that is, tenets 
can be disproven by a valid cognition]. 

[Reply:] Then desist [in claiming] that contradiction is impossible. 
[Opponent] The latter is unfounded, [that is, tenets can be proven]. 
[Reply:] Then desist [in your claim] that it is incorrect for any point what-

soever to be proven by a valid cognition. 
According to you it would follow, absurdly, that existence and nonexis

tence are not contradictory because all phenomena belong in a third category 
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(phung gsum pa) that is neither existence nor nonexistence. Again, it follows, 
absurdly, [from your views] that it is not correct to say of any phenomenon 
that it either positively (mtha' gcig tu) is x or is not x, for [according to you] 
it is not right to say of any phenomenon that it definitely either exists or does 
not exist. 

When we put forth such arguments, what reply can there be? If you accept 
[this consequence of your position, that it is not correct to predicate anything 
of anything else,] then it follows that it is not correct to advocate that (1) "all 
phenomena are free of mental proliferation (spros bral),' or that (2) "they are 
not any of the four [alternatives] such as existent, nonexistent, and so forth:' 

If all phenomena belong to a third alternative that is neither existence nor 
nonexistence, then they similarly would belong to a third alternative that was 
neither sprout nor nonsprout, to one that was neither arising nor nonarisiLg, 
neither entity nor nonentity, and so forth ad infinitum. Because of this it fol
lows that there is no certainty to be had [about anything], where by [certainty 
we mean that] something comes to be positively determined to be something 
else. In essence what you are holding is a radical and all-pervasive skepticism 
(gang la' ang the tshom za ba ' ba' zhig). 

Following a line of reasoning similar to this, if to apprehend [something] [100J 
as existing is an eternalistic view, then to apprehend something to be an entity 
(dngos po), or to apprehend it to be a sprout and so on would likewise be al! 
extreme of reification, [which is absurd]. Also, what is taught and what i~ 

repudiated by the scriptures (lung) would have to be the same, for just as it 
says that existence and also nonexistence are one extreme, it also says: "PurIty 
and also impurity are an extreme.,,341 

When one analyzes anything to determine whether it has an essence, it is 
necessary to accept that one of the two [results] is determinable, [that is, ei
ther it does or does not have one]. But let us suppose that a third alternative 
did exist, which is neither of those two; if it were still correct to examine [the 
object] in this way, [that is, in terms of these two categories that do not ex
haust all of the possible options concerning the object,] then it would follow, 
absurdly, that it would not be the slightest bit unreasonable to conduct this 
kind of examination: "If a sprout is an entity then is it a pot or a pillar?,,342 
Therefore, it would follow, absurdly, that there would be no basis on which 
the Prasailgika Madhyamikas could rest hypotheses such as the fact that ali 
phenomena are ascertained t( be one of the two truths, for the notion of two 
contradictory categories that exclude the possibility of a third is impossible 
[according to you]. 

It also follows, absurdly, that the wisdom (shes rab) which understands 
truthlessness (bden med) is a nihilistic view, because to apprehend somethmg 
as truthless is a nihilistic view [according to you]. 

[Opponent:] We accept [that that wisdom is a nihilistic view]. 
[Reply:] Then tell me, you Madhyamika the likes of which has never been 
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seen before, who advocates the logical refutation of truthlessness and the fact 
that aryan gnosis ('phags pa'i ye shes) is nihilism ... tell me what kind of 
logic it is that refutes truthlessness? 

The Arya Nagarjuna has clearly taught that reality is understood in terms 
of the law of excluded middle and that when one refutes essencelessness one 
[implicitly accepts] the existence of essences. In the Vigrahavyavartanf he 
says: 

When one opposes essencelessness 
One will be establishing essentialism (rang bzhin nyid). 343 

The Autocommentary on this passage says: "If essenceless words refute the [lOll 
essencelessness of things, then because they would have refuted essenceless-
ness, things would come to possess essences, and because they would possess 
c!)sences, they could not be empty.,,344 Hence, when Sariputra asks Avalo
kitesvara how one should practice the profound perfection of wisdom, the lat-
ter replies: "One :;hould thoroughly perceive even the five aggregates to be 
empty of essence.,,345 And the Sa'flcaya also says: 

The thorough understanding of phenomena as essenceless 
Is the supreme activity of the perfection of wisdom.346 

The Avatara also says: 

Thus, by perceiving the emptiness of "I" and "mine," 
The yogi becomes liberated. 347 

We thus can see that [the scriptures] teach in an extensive way [that the law of 
~xduJed middle is operative even within the Madhyamaka and that the under
standmg of the emptiness of inherent existence can be affirmed as the ultimate 
hb.:rat ive force without reservation]. So you had better not claim, in opposi
tion lto all of these scriptures], that even essencelessness is not a proper view. 

(Question:] Then how do you interpret this passage: 

When there is no such thing as the nonempty 
How could emptiness exist?348 

and also this passage from the Ratnavalf: 

Thus, the Great Victor opposed 
Both the view of self and that of selflessness. 349 

as well as the Catubsataka passage that goes: 

When there is nothing that is not empty 
How could emptiness be said to exist?35o 

[Reply:] You are taking as the refuge of all your desires only the mere 
word.\ of the scriptures. That such a doubt should arise in you, who have no 

Translation /05 

understanding whatsoever of the logical analysis of the meaning of the scrip
tures, should be no surprise to anyone. To explain [the meaning of these pas
sages] in this way, namely, to claim that [they are advocati~g that] ~cause 
there is no true existence, there is no emptiness of true eXistence, IS truly [102] 
laughable. It is like saying "rabbit horns do not exist becau~e the hor.ns of 
rabbits do not exist," [that is, it is no explanation of the meamng of scnpture 
at all].351 Therefore, when there is no true existence (bden grub. med), there 
must exist truthlessness (bdl!n med yod), and hence your pervaslOn [that the 
lack of true existence implies the nonexistence of the emptiness of true exis
tence] is just the opposite of what it should be 

Now the meaning [of these scriptures] is as follows. To counteract that 
emptiness, that is, that things are empty of true exis~ence,. be apprehend~d as 
truly existent, [the Catubsataka] is saying that em~tlJ1ess IS ~ot truly eXistent 
because there is not the slightest phenomenon that IS truly eXistent. Therefore, 
by means of the reason, which is the pervading category (khyab byed), that is, 
the repudiation of true existence in general, the pervaded category (khyab 
bya), the true existence of emptiness [in particular}. is refuted. H?w ~ould 
[this passage] possibly be teaching that by means of the reason, whlCh IS the 
repudiation of true existence, the object to be refuted (dgag bya), truthless
ness, which is the very negation of that [object], does not exist? The 

CatubsatakaHkii says: 

If what we call "emptiness" had any sort of existence by virtue of its 
own nature (rang gi ngo bos), then things would also possess es
sences. This [verse] has been explained for the purpose of demonstrat

ing that it has no such existence: 

When there is nothing that is not empty 
How could emptiness be said to exist? 
In the absence of something 
How can its opposite exist?352 

Immediately after the line "how could emptiness exist," the Prajfujmula 

continues: 

The Conquerors have taught emptiness 
To be the eradication of all views, 
For they have taught that those who perceive emptiness 
Have nothing to prove. 353 

BuddhapaIita's Vrtti has this to say: 

It is to those that conceive that "thir.gs exist by virtue of their own 
!1ature" that we teach "emptiness.,,354 This is dependent arising and 
it is predicated of entities by virtue of the fact th~t [they arise .in 
dependence on] causes and conditions. To say that thmgs do not eXist [103] 
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by virtue of their [own] nature is to demonstrate that the nature of 
things is emptiness.

355 
When [this is taught] it has the ability to coun

teract that misconception. Nothing else, however, has the ability to 
counteract the misconception in the case of those who conceive that 
emptiness itself is real (dngos po nyid du), For example, it is just like 
the following case: how can anyone be said to have understood the 
meaning of "nonexistence" when, after someone has said "I have 
nothing at all," he replies "give me some of that nothing at all.,,356 

According to you, this example is not appropriate, for the following reason. 
When someone says to someone else "get the money," and the other person 
answers "there is no money whatsoever," there is no fault if there arises [in 
that first person] the thought that apprehends that there is no money whatso
ever. If, however, this person apprehends the nonexistence to be [a kind of] 
money, there is no way for that person to come to an understanding that there 
is no money. Likewise, the apprehension of true existence is counteracted by 
the teaching of emptiness. However, it is taught that if one apprehends empti
ness itself to truly exist, then the apprehension of the true existence of that 
[emptiness] is very difficult to reverse. According to you, however, the anal
ogy must be explained by saying that there is a fault both in apprehending a 
lack of money to be money and in apprehending it to be truthless, 357 

[Opponent] Then how do you, who have argued against us in so many 
meaningless ways, interpret the meaning of the definitive scriptures that refute 
the four extremes of existence, nonexistence, both, and neither? 

[Reply:] Fearing the fault of advocating direct contradiction, as explained 
earlier, one individual claims that [the refutation of the four extremes must 
each be qualified by the word ultimately,] that is, that things are not ultimately 
existent, not ultimately nonexistent, not ultimately both existent and nonexis
tent, and not ultimately neither existent nor nonexistent, but this does not free 
him from the fault of direct contradiction, for after advocating that things are 
not ultimately both, by claiming that they are not ultimately neither, one is 
[essentially] advocating that they are ultimately both. 

Hence the meaning is this, that existence does not truly exist, nonexis
tence does not truly exist, a third dternative which IS both does not truly exist, 
and a third alternative which is n",ther does not truly exist, 358 This causes us 
no problems, and in fact, it is going to take us straight to heaven! 

Because errors [in interpretation] such as the [one mentioned earlier] oc
cur due to misunderstanding such s,,-riptural passages as: "existence is an eter
nalistic view,,,359 1 wi1l explain [how the passage is to be interpreted]. 

"Existence" is a far cry from the "extreme of ~xistencc," and "nonex
istence" a far cry from the "extreme of nonexi<;tence.'· Without understanding 
this, to apprehend any existence as the extreme of existence IS to go very far 
astray indeed. 360 

[104] 

Translation 107 

[Opponent] Well then, what difference is there between. thes~ two? 
[Reply:] In general, an "extreme" [or "edge"] is explamed 10 the world 

b dary that when overstepped causes one to fall and hurt oneself. as any oun, , 'k . . 
11 [the border of] such a precipice, we apply the term extreme. LI eWlse, 10 

t~s case we apply the term extreme ~o anything that, when apprehended, 
uses one to fall into the pit of false VIews and to degenerate. 

ca Extremes are of two kinds: the extreme of existence and the. extreme of 
onexistence. The former [is as follows], For examp!e, non-BuddhIsts take the 

~elf to be permanent, they apprehend pradhiina and ISvara [God~ to be perma
.. (t dngos) 361 The Vaibhasikas' belief that space IS a permanent nent entltles r ag. . . 

( d )362I'S also a view that makes them fall mto the extreme substance rtag r zas , . I [105] 
of eternalism. Nonetheless, realists [like the Vaibha~ikas] never exph~It y state 
that their view that things inherently exist is tantamount yo .the vIew] that 
things are permanent; and as regards the way in which the~r mmds ~pprehend 
[this eternalisml. [it is true that] it involves no apprehensIOn o~ thmgs to ~ 

t However they have fal!en into the extreme of eternahsm because If permanen . , . 
a pot inherently existed then It must be permanent. 

[Opponent:] Why must it? .. , 
[Reply:] It follows, absurdly, that the existence of the pot IS ~ts. eXIstence 

. t of its own nature (khyod kyi rang bzhin du grub) because It mherently 
10 erms ,,363 
exists (khyod rang bzhm gY1S yod). . . . 

[Opponent:] I accept [the premIse that the eXIstence of the pot IS tanta-
mount to its existence qua essence]. ., 

[Reply:] Then it follows, absurdly, that it, is impOSSIble for ~t ~o ~ver not 
exist because of what you have accepted. ThiS follows because It IS Imp~ss~
ble for any phenomenon to suppress i~s ?wn nature. If you ac~ept that It IS 
impossible for it to ever not exist, then It follows, absurdly, th~t I.t must always 
exist; and if you accept that, then it follows, absurdly, that It IS permanent. 
That is why the Prajfu1miUa says: 

Because whatever inherently exists 
, . t 364 Is never nonexistent, It IS permanen , 

As for the latter, the extreme of nihilism (med p~'; mtha'), [i~ is ,as fol
lows]. According to lsome] non-Buddhists there IS no e~anclpatlOn, or 

" 365 There are also views such as lthe one advocatmg] that thmgs ommsclence. , . h . , 
have no cause. In our own system, lthat is, among Bud~hlst schools,] t ,e v .. ~~ 
expressed by some that the intermediate state (bar snd) does n~t eXist IS :.l 

'h'l" , 366 Nor I 's that all The view expressed by the reahsts that the m listie VIew. . , , 
inherent existence of things arc annihilated (rgyun chad) m. their se~ond mo-

. 'h'I' ,t',' (chad Ita) 367 This is because If a pot mherently ment IS also a m I IS IC VICW, , , 
exists, that existence must be the pot's reality (gnas lugs)" ~nd ,whe,n It IS ~ut 
off at the second instant, it becomes tantamount to anmhI!atm~ ItS real~t] 
[This is also a nihilistic view] because, as explained earher, If somethmg 



J08 A Dose of Emptiness 

inherel1tly exists, it must be permanent, and if one advocates that it is destroyed 
in the second moment, one would have to be advocating the annihilation of 
something permanent. That is why the Prajfiiimu[a says: 

To say that what previously arose does not presently exist 
Reduces one to the absurdity of nihilism. 368 l106) 

These are all examples of the ways in which one may fall into the extremes of 
eternalism and nihilism. 

One does not come to have an eternalistic view simply by apprehending 
[something] to exist. Likewise, one does not come to have a nihilistic view 
simply by apprehending [something] to be r.onexistent. If apprehending that a 
pot exists, that a rabbit's horn does not exist, that space is permanent, and that 
a thing is destroyed in the second momene69 are cases of falling into the ex
tremes of eternal ism and nihilism, then the extremely absurd conclusion would 
follow that apprehending that the Buddha has no faults and that the Prasangika 
Madhyamaka view does not fall into the ex1remes of eternalism and nihilism 
are [both] nihilistic views [because they both advocate the nonexistence of 
something] . 

The Prasannapadii. commenting on the lines: 

Because whatever inherently exists 
Can never be nonexistent, it is permanent. 370 

says: 

When something inherently exists, as its essence cannot be overturned 
(/dog pa), it can never not exist. Thus, it follows that to accept the 
existence of essences in this way is an eternalistic view; and to accept 
an essence during the time that it existed previously, and then to ac
cept that now, at a later time, because it has been destroyed, it no 
longer exists entails the absurdity of a nihilistic view. 371 

Now because the Prasannapadii explains that the sloka. "Because whatever 
inherently exists," is to be applied in the case of passages that explain reasons 
such as "lTo apprehend] 'existence' is to apprehend eternalism," it is quite 
clear that passages such as "[To apprehend] 'existence' is to apprehend eter
nalism" do not refer merely to existence and nonexistence, but are referring 
instead to inherent existence and to the apprehension of that very [inherent 
existence] as being annihilated: that is, as coming to an end. 

Therefore. if things existed inherently, their existence would have to be 
their fI:ality because the existence of things would be independent of causes [107J 
and conditIOns. The Prajfiiimliia says: 

If one holds the view that things exist 
Due to their essences, 

Translation 109 

Then all things that exist in this way 
. f d d' . ~72 Would have to be seen by you as devOId 0 causes an con Ihons.-

This is said in reference to a multitude of things. Therefore, by reason of the 
fact that things are empty of essence,373 the possibility of their functioning is 
perfectly established. There are many. inst.ances in which t~e Acarya 
[Candrakirti] has clearly stated that there IS a dIfference betwe~n eXIstence anI' 
inherent existence and between nonexistence and the nonexIstence of self
nature (rang gi ngo bos med pa). In the Prasannapadii he says: 

[Opponent] If one posits, as you do, that things have no es
sences, then this method [of yours] would do away with all that the 
Lord [Buddha] has taught, [contradicting, for example] his teaching 
that "one must oneself experience the ripening of the karma which 
one has oneself created." Because you would be annihilating karma 
and its effects, you would be the worst of nihilists (med pa pa). 

[Reply:] One should reply [as follows]. We are not nihilists. We 
refute the position that [things] can be dichotomized into existent and 
nonexistent, and having done so, we elucidate the way to the city of 
emancipation, the path of nonduality. We do not, however, advocate 
that there is no karma, or producer [of karma] or result [of karma]. 
Why is that so? We advocate that those [entities] have no essence. 

[Opponent] I wonder whether this leads to a fault, for when 
[things] have no essence, they cannot possibly function. 

[Reply:] Even this [fault] does not occur, for it is only when 
things have essences that action is not seen [to take place], and it is [l08] 

I h ., [ ] :174 only when [things] are essence ess t at actlon IS seen to occur.· 

The Catu/:tsataka!fkii also says: 

The self is not advocated to be unreal (dngos po med pa) because it is 
advocated as arising dependently. 

[Opponent:] Are you then advocating that it is real (dngos po)? 
[Reply:] No, because of the fact that we advocate that it arises 

dependentl y. 
[Opponent:] What then do you advocate that it is? 
[Reply:] We advocate it to arise dependently. And again, what is 

the meaning of dependent arising? It refers to essencelessness. It re
fers to the fact that [things] do not arise inherently. It refers to the 
arising of an effect whose characteristic is that it resembles an illu
sion, a mirage, a reflection, a fairy city, an emanation, or a dream. It 
refers to emptiness and selflessness. 375 

Again, the Catu/:tSataka!fkii states: 

[Opponent] Does memory that has as its object sonJething past 
not exist? 
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[Reply:] Who says that it does not exist? We do not repudiate 
dependent arising. Then how does it exist? As follows: 

Therefore, what we call memory is mistaken (log pa), 
Since it arises only with respect to false objects. 376 

This the Adirya has himself posited. 377 Therefore, the mental object (dmigs 
pa) of a memory is a past object. If it existed by virtue of its own nature 
be~ause the memory of that object would have to be perceiving an existin~ 
object, [the memory] too would exist by virtue of its own nature. When the 
past entity is essenceless, however, the memory that perceives it is also es
senceless, and for this reason it is called mistaken. [In this case] to say that it 
is mistaken is no different from saying that it is essence less or that it arises 
dependently. By mistaken we do not [here] mean that the [perceived1 entity 
does not exist. 378 

It is not that the past entity is utterly nonexistent, for it is something to be [109] 
remembered, and its effects are perceived; nor does it exist by virtue of its own 
nature, for it would follow, absurdly, that it was permanent and that it could be 
directly apprehended (dngos su . dzin pa).379 In this way it distinguishes in a 
very detailed way between utter nonexistence and nonexistence by virtue of 
own nature. Again, the Catu/:lsataka!ika states: 

lbe view of the realists is as follows. To the extent that something is 
its existence, to that extent is it its own nature. When they are devoid 
of their own nature, because those entities would be utterly nonexis
tent, they would resemble the horns of a rabbit. Hence, because they 
have not transcended dualistic views, it is difficult for the totality of 
their beliefs to harmonize. 3&0 

In this way it teaches that the realists go astray by asserting that if an entity 
does not exist by virtue of its own nature, it must of necessity be nonexistent. 

Nowadays it seems that quite a few Madhyamikas also accept, as do the 
realists, that if something is essenceless, it must be nonexistent. However, the 
realists, being experts, accept that things exist inherently without being nihil
ists in regard to karma and its effects. The Madhyamikas of today, however, 
advocate that karma and its effects do not exist, and yet these idiots consider 
theirs the higher view! [The realists and present-day Madhyamikasj resemble 
each other in that neith~r of them can reconcile dependent arising and empti
ness. There exists only one difference [between them], that the latter are nihil
ists in regard to karma and its effects whereas the former are not. 

In opposition to the realists' view that the Madhyamikas resemble nihil
ists, the glorious Candra does not say, "because the nihilists have a view they 
are at fault, and because I have none I am not at fault," nor does he say, [l1O] 
. 'nihilists espouse nonexistence, but because we advocate that things do not 

Translation 111 

exist (yod pa rna yin pa) and not that things are nonexistent (med pa), we are 
not at fault.,,381 Instead, [in his rebuttal] he says that a Madhyamika advocates 
that because past and future births arise dependently, they are essenceless, but 
that he does not advocate that they are nonexistent. Nihilists, he says, do not 
advocate this, instead claiming that coming from a previous birth to this one 
or going to a future one from this one is something that is not witnessed, and 
hence nonexistent. Hence, [Madhyamikas and realists] do not resemble each 
other. The Prasannapadii says: 

Here, an opponent may criticize us as follows: there is no difference 
between a Madhyamika and a nihilist as [the former] advocates that 
virtuous and nonvirtuous karma, its doer, its effects, and all the 
worlds are empty of essence. Nihilists also say that these do not exist. 
Hence, claim these opponents, there is no difference between a 
Madhyamika and a nihilist. But this is not so. Madhyamikas advocate 
dependent arising. They claim that because things arise dependently, 
everything, both this world and the one beyond, are essenceless. Ni
hilists have not realized the unreality (dngos po med pa) of the world 
beyond from the vantage point of [the fact] that, as it arises depen
dently, it is empty of essence. How so? They perceive the aspect of 
the reality of this world in terms of an essence, and then, when they 
do not witness [the process] of coming from the world beyond to this 
world, and of going from this world to the one beyond, they become 
skeptical in regard to other [worlds] whose reality should be similar 
to the reality that is perceived in this world. 382 

[Question:] Do not the nihilist and the Madhyamikas resemble one another [111] 
in so far as [they both advocate] the essencelessness of entities? 

[Reply:] No, they do not resemble each other, and as his reason 
[Candrakirti] says that the Lokayatikas [the Materialists] take essencelessness 
to mean utter nonexistence, whereas the Madhyamikas believe that, although 
[things] are essenceless, they conventionally exist. The Prasannapadii says: 

[Opponent:] Though that may be so, they resemble each other 
from this point of view: when one perceives the nonexistence of a 
thing's own nature, one perceives it as [a kind of] nonexistence. 

[Reply:] No, they do not resemble each other because the 
Madhyamikas accept that [things, that is, past and future lives and so 
on,] exist conventionally, while those [nihilists] do not accept this. 383 

In this way he clearly explains that there is no difference between the 
Madhyamikas who believe that no phenomenon exists even nominally, those 
Who believe that even though they do exist nominally that this does not imply 
existence, and the Lokayatikas. That is why the Bodhicittav;vara(IQ says: 
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Havin~ realized that all phenomena are empty, 
We still rely on [the doctrine of] karma and its effects. 
Among all amazing things, this is the most amazing. 
Among all astonishing things, this is the most astonishing. 384 

The ability to posit the com~atibility of [on the one hand] karma with its ef
fe~ts. and [o? ~he other] emptmess is a wonderful thing. It is said that because 
thIs IS so dlffl~u!t to understand the Conqueror himself, after demonstratin 
the act of [attaml~g] buddhahood, [seeing that] reality was so difficult to un~ 
derst~d, found It extremely difficult to agree to turn the wheel of th 
doctrme. 385 The Ratniivali says: e 

Because the doctrine was so profound, he realized 
That it was difficult for men to understand. 
Thu~ the Conqueror, upon [attaining] buddhahood, 
At frrst turned away from teaching the doctrine. 386 

fA Critique of QUietismj387 

In contradistinction to this, suppose that we search for what consciousness is 
by mean~ ~f some sort of f:~lty reasoning such as the kind that analyzes 
w~ether . It IS color or shape. When one does not find that it can be pin
pomted m. terms of any of .these categories, turning to the mind that is doing 
th~ analYSIS, ?ne does no~ fmd .that even it can be identified at all. Hence, [the 
mmd ~nters] mto ~ state m ~hlch no identification takes place; that is, neither 
assertm~ nor denymg anyt~mg .about anything else. Because placing the mind 
so that .It apprehends nothmg IS so simple, however, how could the Buddha 
have SaId of such a practice .th~t it was the most difficult thing to understand? 

~t seems that because thIs mterpretation is extremely easy to understand a 
~ul~l~ude [of schola~s] ~rom this Land of Snows have understood this to be the 
slgmfIcance [of medItatIOn on emptiness].389 How can I poss'bl t' h 
f th . d' . I Y men Ion eac 

o ese m IVldually? T~ere are those "very learned" in the sutras and tan-
tras, those proud of ~herr mastery of logical methodology, those who believe 
they possess some kmd of spe . I . . 
fi' cIa mstructlOns (man ngag) concerning pro-
o.und subJec~s ... but when one analyzes them, all of their [views are filled 

WIth] exceedmgly many inconsistent tenets. All of these great dialecticians 
w~o :rgue o~ a variety [of topics], such as the emptiness of self (rang stong) 
~ t e empt~ness .of other (gzhan stong),390 and on whether reality truly ex
Istsi do not dIffer m the least when it comes to practicing the meaning of the 
prod?un~ [emptiness]. Whether they believe that they are practicing the idiot's 
me ItatIon of not tr '" . 
M . . ammg m anythmg whatsoever, the practice of the Great 

aster of the Tnpltaka or th t th . . . ., a ey are practIcmg the profound completion 
stage (r~zog rzm) of the anuttarayoga tantra, they all concur on this one point: 
they POSIt that no [mental] object should be established, that the mind should 

[112] 
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apprehend nothing. This will be seen to be a great den of iniquity when looked 
upon by those of sharp faculties. 

Among the many things renowned as "Tibetan teachings" are a variety 
of concocted practices such as "preliminary visualizations" (sngon ' gro' i 
dmigs pa), and "bodily postures and exercises" (ius' gnas dang' khrul ' khor); 
granted that they can be distinguished as the teachings of various lineages, 
still, it does not seem that there is any difference between them as regards the 
way in which they meditate on the definitive meaning. Although one can make 
some slight distinctions between the variety of tenets of these so-called sages, 
come time to set forth their views [concerning emptiness] they do not meditate 
in accordance with the distinctions that have been made. Instead they all, 
without distinction, meditate on creating nothing within their minds. Hence, 
there are strong indications that all of these [views] are on the periphery of the 
system of the Chinese Hwa shang. 

Therefore, they hold [to the doctrine] that to create nothing within the 
mind is to meditate on reality, and thus they err in so far as they end up not 
being able to meditate on selflessness. They repudiate the practice of the path 
that is the counteractive measure against the way in which [we] grasp at a self 
(bdag , dzin), the root of cyclic existence. They exert themselves in a kind of 
practice that does not the slightest harm to the way we grasp at the self. 
Hence, one should be aware of the fact that although many of our own Tibetan 
practitioners pride themselves on having meditated assiduously on reality for 
the whole of their lives, that they have not managed to put even the slightest 
dent in their grasping at a self is a valid effectual reason (' bras rtags yang 
dag) proving that their practice is faulty.391 Although they may have attained 
some level of expertise concerning the proofs and refutations involved in set
ting forth the view [of emptiness] at the time of study, when it comes to prac
ticing the profound meaning (zab don), they teach a kind of idiot's meditation 
saying, "create nothing at all in your mind .... See for yourself, is there any
thing to be identified?" As soon as they find some belief of the sort, "this 
alone is the reality of the mind," they immediately abandon analysis in the 
logical sphere. This t'oo should be understood to be a valid reason for proving 
[the cause from] the effect; that is, for proving that no matter how much train
ing they may have had in the study and elucidation of tenets, their method of 
setting forth reality is in error. 

Because they believe that when it comes down to meditating on reality 
one ought not to create anything in the mind, they must of necessity believe 
that when they set forth reality they ought not to set it forth even in terms of 
selflessness. In the same way, they must accept that one ought not to put forth 
even a theory of ·reality. Although this is an infinite source of faults, fearing 
that it will lengthen [this work excessively.] I discuss it no further here. 

By holding to such a view there arises a nihilistic attitude in regard to all 
of the aspects of method (thabs). For example, [there arises] the view that 

[113] 

[114] 
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because charity and moral conduct, prostration and offerings, all require con
ceptualization (rtog pas bya dgos pas), they are things to be abandoned; and 
also the view that in the case of tantra the generation stage (bskyed rim) is not 
t~e c~use of buddhah~od,. [as it too involves mental images]. Hence, no posi
tIOn IS worse than thIS VIew, namely, the view that nothing at all should be 
apprehended. 

Therefore, there are three possibilities as regards the mind: (1) there is the 
apprehension that the self exists, (2) the appreh~nsion that the self does not 
exist, and (3) that which apprehends that neither of the two [is true]. The first 
of these is the root of cyclic existence and as its antidote it is necessary to 
generate within one's mental continuum the second mind and then meditate. 
To generate that [understanding of selflessness] in one's mental continuum it is 
necessary to lead one's mind to certainty (nges pa ' dren pa) by being aware of 
the l~gical faults th~t ensu~ ~hen (one holds) that the object [of self-grasping, 
~hat IS, t~e self,] e~Ists as It IS apprehended by a mode in which self-grasping 
IS operative. That IS why [the Madhyamakiivatiira] says: 

Insight should lead one to an awareness of the fact that all afflictions 
and faults 

Arise from a [mistaken] view in regard to the collection of perishable 
[aggregates] ('jig tshogs la Ita ba). 

So realizing that the self is the object of this mind, 
The yogi repudiates the self. 392 

If this is not [done] one will wander in cyclic existence due to the grasping at 
a self. To merely prohibit the mind from engaging in [mental] activity in re
gard to both the existence and nonexistence of a self, [the third of the three 
minds described earlier,] will not harm [self-grasping] in the least. For exam-
ple, a man is traveling along a road and is fearful of thieves. If based on his [115] 
~li~f in the .reason that there are no thieves he comes to generate an ascer
tammg conSCIOusness (nges pa'i shes pa) that there are no thieves then he can 
eliminate the mind that fears the thieves. He will not be able to ~liminate this 
fear-ridden mind, however, by simply avoiding thoughts of either the existence 
or the nonexistence of the thieves. 

It is not necessary to have as a prerequisite the establishment of the view 
[of emptiness] before generating in one's mental continuum this third kind of 

. d 393 [ 
mm. We can see this to be the case] because nowadays there are idiots 
who understand nothing at all of the view of emptiness and yet who under
stand the ~rfect. method of meditation in terms of the teaching that one 
should remam lUCId and clear without creating anything in the mind. 394 

. Such [~editative practices which] claim that one should not apprehend 
eIther the eXIstence or the nonexistence of a self and that one should abandon 
whatever is apprehended are in no way different from the meditation of the 
asa",jiiii (samiipatti). 395 There is no being whatsoever who has not generated 
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] . h' hi' t' 396 S [this trance state 10 IS or er menta contmuum at some past Ime. 0 

please distinguish carefully between not meditating on a self and meditating 
on selflessness! 

[Opponent:] To apprehend that there is no self, it is not necessary to set 
forth the view [of emptiness] by means of logical reasoning. We know from 
our own experience that even without establishing the view by means of logi
cal reasoning we can still come to apprehend selflessness. 

[Reply:] We believe that it is necessary to generate the ascertaining 
consciousness397 (nges shes) which determines that there is no self by relying 
on logical reasoning, but we do not believe that the mere apprehension of 
selflessness must be generated from reasoning. Reification, that is, grasping at 
a self, must be undermined (gcod) by means of an ascertaining consciousness. 
Reification cannot be cleared away by mere belief (mos pa) without generating 
an ascertaining consciousness. As it says [in the Pramiitlaviirttikam]: 

Since the ascertaining and reifying minds 
Are of such a nature that they mutually oppose each other, 
One should realize that this [ascertaining mind] 
Engages in the elimination of reification. 398 

[Opponent:] Well then, what about a kind of meditation in which one [116] 
thinks, without nagging doubts, that all phenomena are selfless, but which, 
being based on belief in the words of one's holy spiritual master, [arises] from 
hearsay [and not from logical analysis]? 

[Reply:] Although it is true that in this case there need not precede the 
establishment of the view by means of reasoning, this [kind of apprehension] 
is only a belief aroused by faith; it is not a full-blown ascertaining conscious
ness. Were it an ascertaining consciousness, one would have to claim that it 
arises from either of the two kinds of valid cognition, [and it does not]. If this 
were an instance of an ascertaining consciousness arising from [hearing] the 
words of the spiritual master, then there would be an instance of words validly 
verifying a fact that [could be proven by] direct means (dngos stob kyi yul),399 
[whereas this is impossible]. 

Therefore, if this [belief based on words] were an ascertaining conscious
ness that was induced by a valid verifying cognition, then, until one forgets 
the object (dmigs) and aspect (rnam) [of, for example, the fact that a pot, the 
object, is selfless, the aspect,] then one will not come to believe in the opposite 
fact (bzlog phyogs) [that the pot has a self] that contradicts ('gal ba) the way 
in which [the ascertaining consciousness] apprehended [the fact]. [We know 
that those who generate faith based on mere hearsay,] when they generate faith 
in another spiritual master's tenets which do not accord with the first, again, 
under the power of the words alone, abandon that previous false certainty, 
[thereby proving that it was not irrevocable knowledge, and hence not ascer
tainment to begin with]. Therefore, if one accustoms oneself correctly to that 
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mind which thinks that all phenomena are devoid of self and which is induced 
by faith in the mere words of the spiritual master, it is possible to slightly 
reduce attachment and so forth, but one will not in the least bring harm to the 
seeds of self-grasping. 

Therefore, those who desire the best for themselves should induce [within 
themselves,] by means of logical reasoning, a certainty of the fact that self
lessness is the real nature of all phenomena. They should avoid becoming 
sophists who exert themselves in discourse without any personal experience. 
Instead, by properly meditating, [following] the prescribed divisions of the 
meditation, they should exert themselves at destroying the afflictions that [in
fect] their own mental continua. Hence, if one does not understand the differ
ence between refuting the existence of all phenomena and refuting, by means 
of logical reasoning, that any phenomenon whatsoever has the characteristic of 
being established by virtue of its own nature, then one will without a doubt fall 
into the abyss of wrong views (Ita ba ngan pa). Therefore, it is necessary to [117] 
distinguish [these two views] in accordance with what the noble father 
[Nagarjuna] and his spiritual son [Aryadeva] have clearly taught. As it says in 
the Catu/:lsataka!fkii: 

If one examines [the object] by means of logical reasoning in this 
way, because the sense organs, their objects, and the consciousness 
[that perceive them] have no existing natures, they are said to not 
exist by virture of their own natures. If these things did exist by virtue 
of their own nature, then, when correctly analyzed, one should be able 
to perceive quite clearly that they exist by virtue of their own nature, 
that this is how they exist. But this is in fact not perceived, and so 
they are said to be empty of essence (rang bzhin gyis stong pa).400 

And again, the Catu/:lsataka!fkii states: 

[Question:] If the eye and so forth are not possible, then how can 
the eye and so on qua sense organs be posited to be of the nature of 
the ripened karma? 

[Answer:] Do we refute that they are of the nature of the ripened 
[karmic causes]? [Of course not!] 

[Question:] As you establish your refutation in regard to the eye 
and so forth, how can you avoid not refuting [that the eye organ and 
so forth are the result of karmic causality]? 

[Answer:] It is because our analysis is preoccupied with (lhur 
byed pa) the search for essences. Here we are refuting that things 
exist by virtue of their own nature. We are not refuting the function
ing (byas) of the eye and so on, or the [fact that they are the] ripening 
of karma; that is, that they dependently arise. Therefore, because they 
exist, they must be found to be the ripening of some [cause]. The eye 
and so forth do indeed exist.401 
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In addition, the Acarya Buddhapalita states in the commentary to the twentieth 
chapter of the Prajiiiimula: 

[An opponent] has said: If even time does not exist, and cause, effect, 
and the whole do not exist, then what else is there that does exist? 
You are therefore actually advocating nihilism! 

Let me explain. This is not so. Why? There is no validity what- [118] 
soever to your conception that time and so on exist because of their 
nature. Because they are dependent, they exist as labels (btags pa).402 

It would be pointless to continue to press those who incorrectly maintain that 
to advocate that [something] does not exist is not to advocate that it is non
existent. We have already explained it with reference to such scriptures as the 
Prasannapada, as well as through reasoning. 

4.2.3.1.2.1.2.2.3. Demonstrating That Their Analysis of [What 
It Means for Something] to Be Established or Not Established by 
a Valid Cognition, and Their Subsequent Refutation, Is Faulty403 

When we accept that arising exists, we accept that it exists as something es
tablished by a valid cognition.404 Hence, we accept that arising exists because 
it is established by a nominal valid cognition (tha snyad pa' i tshad ma) such as 
the eye consciousness and so on. We believe that the ultimate truth [empti
ness] exists as something established by a valid cognition that analyzes the 
ultimate (don dam dpyod pa'i tshad ma).405 

[Opponent] Well then, how do you interpret such [scriptural passages] as 
"the eye, the ear and the nose too are not valid cognition ,,406 [if, as you 
claim, the notion of valid cognitions acting as sources for the verification of 
the existence of entities is a valid one]? 

[Reply:] If one were to explain the meaning of these [scriptures] as you do, 
[namely, as a general repudiation of valid cognition and of their role as veri
fying agents,] then an utterly contradictory pervasion would follow. You would 
end up explaining that "if the eye and the ear consciousnesses and so on are 
valid cognitions in regard to form and sound and so forth, then the aryan path 
would be purposeless.' ,407 If this were the case, then you would have to say 
that if valid cognitions which analyze the nominal are valid cognitions in re
gard to the conventional, then the valid cognitions which analyze the ultimate 
are pointless when it comes to perceiving the ultimate. So please do not make 
a contradictory pervasion the explanation of the purport of sutras. 

The meaning of that sutra passage is this. If the eye consciousness and so 
forth were valid cognitions in regard to reality, it would follow, absurdly, that 
all sentient beings from beginningless time would have directly perceived 
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reality. Were that the case, then the aryan path would be pointless when it 
comes to the perception of reality. 

The line [from the Madhyamakiivatara] that goes: "Because the world is 
not valid in all respects,,408 is also similar to that [preceding sutra citation]. 
Just after that passage, the [Madhyamakiivatara] continues: "the world cannot [119] 
oppose one when it comes to reality.,,409 The Avatarabha$ya41O says: 

In this way only aryans are valid in regard to thoughts of reality; 
non-aryans are not. If those who believe that we advocate opposition 
to the world accept that when one analyzes reality, even worldly per
ceptions are valid cognitions, then we say: 

If the world were valid, [that is, if the world's perceptions 
were valid cognitions] ... 411 

~nd the commentary after [the verse] states: 

Because the mere eye consciousness and so on would ascertain real
ity, because it would understand the aryan path, the pursuits of moral 
discipline (tshul khrims), study (thos pa), contemplation (bsam pa), 
and meditation (sgom pa) etc. would be fruitless. But this cannot be 
so, and therefore: 

Because the world is not valid in all respects 
The world cannot oppose one when it comes to reality.412 

That is why the Prasannapadii says: "therefore they posit that it is by means 
of the four valid cognitions that the world comes to an understanding of 
objects.,,413 In this way it explains that by means of the four valid cognitions, 
that is, direct perception (mngon sum), inference (rjes dpag), scripture (lung), 
and comparison (nyer 'jal) , one posits the conventional, [proving that the 
Madhyamikas do not in general repudiate the notion of a valid cognition]. 

[Opponent] Well then, how do you interpret this passage from the 
Catubsatakalfkii: 

It is utterly nonsensical for anyone to reify the sense consciousnesses 
into forms of direct perception and then to conceive of them as valid 
cognitions in regard to phenomena. If in the world a nonmistaken 
consciousness was viewed as a valid cognition, then this contradicts 
what the Lord said about consciousness, namely, that "because it is 
compounded, it is a false and mistaken subject (chos can) and like an 
illusion." Whatever is a false and mistaken subject and like an illusion [120] 
is not unmistaken, for, while existing in one way, in actual fact it 
appears in another. So it is not right to call what exists in this way a 

Translation 

valid cognition, for then it would follow that all consciousnesses are 
valid cognitions.414 

JJ9 

[Reply:] This passage is more difficult to understand than the previous 
one. Its meaning is taught in the [portion of the] Catubsatakalfkii in which the 
opponent's position is presented: 

Because the logician (rtog ge pa) is utterly inexperienced in worldly 
meaning (rjig rten pa'i don), he must practice it from the very begin
ning like a young child. But when it comes to demonstrating this, 
your notion of what it means for something to be a direct perception 
is contradictory and must be examined. You claim that there is con
sciousness which is direct perception. What kind of consciousness? 
The kind that is devoid of conceptualization. Then what is conceptu
alization? It is a rough kind of recognition (' du shes gyer po) that 
engages in reifying an object in terms of name (ming) and classifica
tion (rigs). Because they are devoid of this [reification], that is, be
cause the five sense consciousnesses come to understand the own 
characteristic of their object in a strictly ineffable way, they are given 
the name direct perception.

415 

This is refuting the exposition of valid cognitions as it appears in works such 
as the Seven Logical Treatises [of the logicians]; it is not refuting that valid 
cognitions are possible [in general]. If I explain each word [of these citations], 
it will lengthen this work excessively and so for the moment I will only men
tion th~ir meaning in brief. 416 

The realists believe that if something is a valid cognition it cannot be a 
consciousness that is in error (' khrul pa) as to the object in regard to which it 
is considered a valid cognition. Now because what is apprehended in an ordi
nary person's valid cognition appears to be an object that exists from its own 
side, the realists accept the pervasion that if something is a valid cognition, 
then it must be a valid cognition even in regard to that object's existing by 

virtue of its own characteristic. 
To refute this, take the eye consciousness, for example. It follows [accord- [121] 

ing to you, the realist,] that it is not mistaken (mi slu ba) as to the nature (rang 
bzhin) of form because it is a valid cognition in regard to it. You accept the 
reason [that the eye consciousness is a valid cognition, in regard to form] and 
the pervasion [that if it is a valid cognition, then it must be unmistaken as to 
the ultimate nature of form,] because you claim that a valid cognition has as 
its characteristic that it is unmistaken. If you accept that [the eye conscious-
ness is unmistaken in regard to the nature of form, then I refute you by saying 
that] the eye consciousness is mistaken in regard to the nature of form because 
form appears to it as if it existed by virtue of its own characteristic, [whereas 
in actuality] the nature of form is such that it is empty of existing by virtue of 
its own characteristic. This [is the meaning of the earlier quote]. 
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Now in our own system, there would have to be a nonerroneous (rna 
, khrul pa) valid cognition in regard to truly existing phenomena [if such phe
nomena existed]. The fact [that no such valid cognition exists], however, does 
not contradict the fact that a false phenomenon can be posited by an erroneous 
valid cognition. Hence, it does not necessarily follow that if something is a 
valid cognition in regard to x, then it is. a nonerroneous consciousness in re
gard to X.417 Also, the valid cognitions and phenomena of our own system do 
not exist by virtue of their own nature because we believe that they have only 
a labeled existence (btags yod tsam) , that they exist one in dependence on 
another. The Catubsataka!fkii says: 

Even these two exist in mutual dependence. If the two [kinds of] valid 
cognition exist, then so would the two [kinds of] perceived objects; 
and if the two [kinds of] perceived objects exist, then so would the 
two [kinds of] valid cognition. Neither valid cognitions nor phenom
ena exist by virtue of their own nature. 418 

The extensive explanation of the refutation of the realists' [conception of] 
valid cognitions in the Prasannapada is difficult to understand, has many tech
nical commentarial words, and is exceedingly long. To explain it here would 
take too many words and so I will not discuss it. Those who might wish to 
compose a commentary that explains in a detailed way the words of the digest, 
that is, the Prasannapada, should refer to that treatment. The remainder of our [122] 
own system's exposition of valid cognitions I will explain later. 

4.2.3.1.2.1.2.2.4. Demonstrating That [Their] Examination of 
Whether Arising Can Be Determined to Exist in Any One of the 

Four Ways, Such as Arising from Self, Is Faulty419 

The realists and the Prasailgikas resemble one another in that they both accept 
arising. They differ, however, in that [the Prasailgikas believe] that one can 
refute [inherent arising] by analyzing it into the four [possibilities], such as 
arising from self, whereas [the realists maintain that] one cannot. It is as fol
lows. It is not correct to accept that realists, when they accept arising, analyze 
it into the four possibilities such as arising from self because realists accept 
that (1) arising is true arising (bden skye), and that (2) all true arising must be 
one of the four possibilities when the way in which [things] arise is logically 
analyzed.

42o 
This second reason is true because a form of arising that can 

withstand logical analysis implies the existence or the nonexistence of a cause, 
and it implies either that the cause is a different object from the effect or that 
it is not. 

The arising that the Prasailgikas accept is not refuted by the analysis into 
the four possibilities because the Prasailgikas accept a merely nominal arising 

I" 
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[that is found to exist only] so long. as it is ~o.t analyzed or i?vestigated; and 
because that unanalyzed, uninvestlgated ansmg, when logically analyzed, 
need not fall into any of the four possibilities; and, finally, because unanalyzed 

. d· 421 existence does not Imply analyze eXistence. 
From another viewpoint [we can say that] the PrasaiIgikas use dependent 

arising to refute arising via [any of] the four possibilities. The Avatara says: 

Because things arise interdependently, 
Concepts cannot be analyzed. 
And so, by the logical reason of dependent a~ising, 

. . 422 The infinite net of wrong views IS cut. 

And also: 

Because things are neither uncaused nor caused 
By God or by the two [possibilities] .. 
Of (1) a cause identical [with its effect] or (2) a cause different from It, 

. . d d tl 423 They therefore anse mter epen en y. 

This shows that because things do not arise by means of [anyone of] the four [123] 
extremes, they arise interdependently. So do not, claiming the opposi~e. of 
what Candrakirti has explained [to be true], then claim that a form of ansmg 
devoid of the four extremes, [which is what we and Candrakirti accept as con
ventional arising,] is a form of arising that is one of the four extremes .. 

The [Madhyamakiivatara] verse that goes: "The reasoning at the t~me of 
[analyzing] reality,,424 does not teach that nominal arisi~g does not eXist but 
that even nominally there is no arising by virtue of [a thmg's] own chara~t.er
istic because, at the time of analyzing reality, the reasoning that refutes a.rlSlng 
via the four extremes refutes arising from the four extremes even nommally. 
That is why the Bha$ya on that very verse says: "Thus, the claim t~at 'arising 
by virtue of own characteristic cannot be considered to be true on either of the 
two levels' is something that you [the opponent] must accept though you may 
not wish to do SO,,425 and it is why the Avatara says: 

Just as the son of a barren woman 
Does not arise by virtue of its own nature (bdag nyid) even in worldly 

[convention] , 
Likewise there is no entity that arises 

( b .d) 426 By virtue of its own nature ngo 0 nyl . 

Inherent (rang bzhin gyis) arising cannot be considered to be true on either of 
the two levels of truth [conventional or ultimate], but one must understand that 
there does exist arising that is dependent and that exists as long as .o~e d~s 
not analyze or examine it. The glorious Candra has said that to not dlst~ngu~s~ 
mere arising from inherent arising is lunacy in the extreme. The YukU$a$!lkii 
says: 
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Arising in dependence [on other things] is nonarising 
This has been taught by the Supreme Sage [the Buddha).421 

In [CandrakIrti's] Vrtti it says: 

[O~pone~t:]. Is it not the ~ase that what arises in dependence [on 
othe~ thmgs].1~ Just [an~ther kmd of] arising? If so, then how can you 
call It nonansmg? But If you [insist] on calling it nonarising then do 
n?t call .it .arising. in dependence. As these two are mutually contra-
dIctory, It IS not nght [to consider something to be both]. [124] 

[Re~ly:] Oh my goodness (kye rna kyi hud]! Even though you 
have ~eIther lent your ear nor given thought [to what we have said, 
you thmk] that your opposition confronts us with a difficulty. But how 
can the~e be. an opportunity for you to oppose us when we claim that 
,:hat anses m dependence [on other things] does not arise inherently 
lIke a reflection. 428 , 

Becau~e [t~es~ .opponents] have neither heard the word inherently nor under-
stood ItS sIgnIfiCanCe, [a qualifier] that has been stated on many oc . . I . caSIons 
pr~vlOus y m such ~hrases as not arising inherently, he says that they have 
nelther_ ear~. nor. mmds. This is also the point made by the Arya Anava-
taptanagarajapanprccha Sutra when it says· "What . f .. d ., ,429 . . . ever anses rom conditIOns 

oes not anse. Then It explams why it does not arl·se· "It has .. . " . no ansmg 
~,ssence. (:an~ bzhm), thereby explaining that the meaning of not arising is 

not ansmg Inherently (rang bzhin gyis)." 

Th~ Latikavatara Sutra is also quoted in the Prasannapada: "Mahamati I 
have SaId that. no .phenomenon arises, intending [by these words to mean th~t] 
they do not ~n.se I~herently."430 Hence, it is with no understanding whatsoever 
Of. s.uch a dlstInc~~~n _that .[~he opponent thinks] that it is mere [unqualified] 
ansI~g .that [Prajnapararnlta claims concerning] nonarising [is referring to] 
~hat It IS ~ere dependence that nondependence [is referring to], and that i; 
~s mere see~n~ that nonseeing is referring to [instead of their referring to non-
mherent ansmg and so on] S d h· k . 

. . 0 0 not t In you are espousIng such a high 
VIew ~hen [all you actually have] is a big mouthful of mutually contradictory 
assertIons. 

4.2.3.1.2.1.2.2.5. Demonstrating That It Is Incorrect to Urge 
on Us the Absurdity That What We Advocate Goes Against the 

Four Reliances43 ! 

[Opponent:~ Which is it that takes precedence (dbang btsan) [in determining 
the ontologIcal status of form]? Is it (l) the fact that form and so on is per-
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ceived by a conventional valid cognition as existing or (2) the fact that the 
gnosis of an aryan perceives it as nonexistent?4::;2 

[Reply:] This is not something that should be asked of us. Although 
aryans do not perceive conventional phenomena with the gnosis that perceives 
things as they are, they do not perceive them as nonexistent. Even though they [125] 
are not perceived, it is not because they do not exist that they are not per
ceived. Even though they do exist, because they are not the objects (yut) of 
that gnosis, they are not perceived [by it]. There is also a reason for why they 
are not the objects [of aryan gnosis]. It is because form and so on are conven-
tional entities and the aryan gnosis that perceives things as they are is a valid 
cognition that examines the ultimate [that the former is not perceived by the 
latter]. Thus, when analyzing the ultimate, aryan gnosis takes precedence, and 
when analyzing the nominal, worldly consciousness takes precedence. An 
aryan's vision does not oppose [the existence of] an object that is established 
by a valid cognition which analyzes the nominal; and a nominal consciousness 
does not oppose the object which is established by aryan gnosis, [namely, 
emptiness]. Otherwise, the ultimate would refute the conventional, and reality 
qua attribute (chos nyid) would refute phenomena qua possessor of the at
tribute (chos can); and so it would follow, absurdly, that the two truths could 
not be made to harmonize. 

According to you, it is not correct to make distinctions such as "rely not 
on the provisional meaning but on the definitive meaning" because both the 
provisional and the definitive are objects that reasoning refutes. [If you claim 
that] it does not follow, [that is, that the fact that both the provisional and 
definitive are repudiated through reasoning does not vitiate against whether 
one should be relied upon over the other,] then you are reduced to the absur
dity that such distinctions as "rely not on the self of persons but on the self of 
phenomena," [in which both entities are repudiated through reasoning,] are 
valid. 

It follows, absurdly, [from your position] that the fact, "no phenomenon 
exists," itself exists because it is perceived by a valid cognition. If you reject 
the reason, [that is, if you claim that it is not perceived by a valid cognition,] 
then desist from claiming that [the fact that all phenomena do not exist] is 
something that is perceived by the nonconceptual gnosis of an aryan. If you 
accept [that it is perceived by a valid cognition and therefore exists,] then it 
contradicts your claim that nothing whatsoever exists. Moreover, it would fol
low, absurdly, that what is nonexistent would exist, and that what is not a 
phenomenon (gzhi rna grub pa) is a phenomenon (gzhi grub pa). 

It also follows, absurdly, that the distinction, "rely not on consciousness 
but on gnosis," is not a valid one because [all minds], whether consciousness 
or gnosis, exist in contradistinction to valid cognitions. If you reject [the rea
son, that is, that consciousnesses and valid cognitions are mutually contradic
tory things], then you must admit to the possibility of valid cognitions, 
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[so~~t~ing yo~ rep.udiated earlier]. If valid cognitions are possible, then [by 
defImtI~n] so IS eXIstence .. But once you admit to "existence," then you are [126] 
caught 10 the horns of a dIlemma. Because we predicate the term existent of 
anythi.ng that is pe~ceived .b~ a valid cognition, to accept that something is 
est~b~I~hed by a vahd cogmtIOn and yet deny that it exists is to quibble about 
def~mtIons: .If you do. not accept [the notion of things being] established by a 
vahd cogn~tIon, then .. n. a way anathema [to your own views you must accept] 
that even aryan gnosiS IS not a valid cognition. 

In conclusion, except for Tibetan scholars such as yourself, there is no one 
else who advocates [this position]. Although the Buddhist philosophers of the 
Noble Land of India may claim that their presentation of the two truths con
tradicts that of another school, none of them, accepting that the presentation 
of the two truths. which they themselves expound is internally contradictory, 
then go on to claIm that the conventional is refuted by valid cognitions which 
analyze the ultimate. 

In our own system the presentation of the four reliances is extremely well
founded. Not to rely on the provisional, but to rely on the definitive and not to 
rely on the conventional, but to rely on the ultimate means that we should not 
accept that w~at appears as the variety of conventional entities is their reality 
and to accept 1O~te.ad that their reality is that ultimate entity which is that they 
are empty of eXIst10g as they appear; that is, [empty of] existing truly. 

. To acc~pt that the way [things] appear to an ordinary person's con
SCIousness IS not reality, but that the way [things] are perceived by the non
conceptual gnosis (mi rtog pa'i ye shes) of an iiryan is reality, is what is 
meant by not relying on conscious!1ess but relying on gnosis. This is how it 
should be explained. 

4.2.3.1.2.2. How We Refute the One Who Does Not Go Far 
Enough (kbyab cung ba) in the Identification of the Object 

of Refutation433 

Opponent: The object of refutation that is to be negated in the ascertainment 
of the ultimate view of the Madhyamaka is [a type of] essence434 that pos
sesses three characteristics: (1) its nature is such that it is not produced by 
means ~f causes and conditions, (2) it does not change into something else, [127] 
and (3) It does not depend on something else for its existence. That is why the 
Mula says: 

It is not possible for an essence 
To arise from causes and conditions. 
An essence that arises from causes and conditions 
Must be endowed with [the quality of being] produced (byas pa can); 
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But how can one possibly say 
That an essence is endowed [with the quality of] production? 
An essence is not created, 
Nor does it depend on other [entities].435 
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[Reply:] Well then, it follows, absurdly, [from your stance] that the 
Cittamatrins ascertain that all entities are truthless because the Cittamatrins 
ascertain that all entities are empty of this kind of essence that possesses the 
three qualities. This follows because they ascertain that all entities arise from 
causes and conditions and that on different occasions· they change into some
thing different. 

Again, you cannot posit that the mere ascertainment that phenomena are 
empty of an essence possessing these three qualities is the ultimate view of the 
Madhyamaka because the ascertainment [that things are] empty of an essence 
which possesses the three qualities is not the actual antithesis of the way that 
the innate (lhan skyes) grasping at truth grasps [things].436 This is so because 
it is not possible that this way of apprehending the object, that is, apprehend
ing it in terms of an essence that possesses these three qualities, exists in the 
mental continua [of creatures incapable of this kind of conceptual thought], 
like ants. 437 

[Opponent]: It follows that if one ascertains the emptiness of an essence 
that possesses the three qualities, one necessarily ascertains complete and full
blown truthlessness. This is because if something truly exists, it must exist in 
terms of an essence that possesses the three qualities. 

[Reply]: Well then, it follows, absurdly, that if one ascertains the empti
ness of a permanent entity (rtag dngos), one must ascertain complete and full-
blown truthlessness. This is because if something truly exists, it must be a [128] 
permanent entity. Therefore, even though truly existent things must necessarily 
be partless, the Prasailgikas do not believe that partlessness is their chief ob-
ject of refutation. Because this [position] is a special tenet of the philosopher, 
it cannot be the most basic [cause] that binds beings to safllsiira. 

[Opponent]: Well then, what is the meaning of the previously cited pas
sage from the Prajfriimula? 

[Reply]: That [passage] is not identifying an essence as the object of ref
utation. Instead, it is teaching that in our own system we explain that which 
must definitely be accepted, that is, the reality of aU phenomena, to be their 
"essence." 

The Prajfriimula [itself] posits reality to be the essence [of phenomena]: 

An essence is not created, 
Nor does it depend on other [entities].438 

This speaks of reality as having two qualities: (1) Noncreation [means] that it 
is an essence that without fail, always exists within a phenomenon, unlike the 
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heat of water~439 that it is not newly created by causes and conditions. (2) The 
second quality does not refer to independence from causes and conditions, for 
[if it did,] it would be redundant [with the first quality]. It also does not refer 
to the mere fact that it is not necessary to posit [a phenomenon] based on 
another phenomenon, [that is, "independence" in this case does not mean 
independence from having to rely on other phenomena,] for [were that so,] it 
would follow, absurdly, that reality is not interdependent.440 

Let us consider how we determine something to be "long" or .. short." 
When we consider a rope the length of a lower arm span to be long, we must 
do so in dependence on [a shorter length, say that of] a finger span. We do not 

. ascertain it to be long one-sidedly without depending upon such [a standard,] 
because in dependence upon a rope a full arm span in length, our notion of 
"long" vanishes and we would instead determine [that original rope] to be 
short.-'ibe case of "over there" and "over here" is analogous. 44 1 

Even though the heat of fire, relative to the heat of water, is recognized, 
and in fact determined, to be the essence of fire, when one finds truthlessness [129] 
to be the essence of fire by means of a valid cognition, one abandons holding 
the fact that heat is the essence of fire. When we determine that truthlessness 
is the essence of fire, we do not do so relative to another quality of fire~ it can 
be posited to be the essence of fire one-sidedly. Because it is not merely pos-
ited relative to this or that standard (ltos sa) but is one-sidedly the [real] sub
stratum (gzhis) of fire, it is the essence of fire. This is what is meant [by the 
passage that characterizes the essence of phenomena, that is, reality, to be 
independent]. The reference to "its not being like a possession which has been 
borrowed from someone' ,442 means that one cannot make reference to it one
sidedly, saying "such and such a possession" without depending on the fact 
that it was lent by someone else. In contradistinction to that, here we are 
dealing with an object that must be able to be determined as the essence one
sidedly. In this vein, the Avatiirabhii$ya says: 

In particular, is an essence of such a kind something that the Adirya 
[Nagarjuna] accepts or not? It depends on one's point of view. The Lord 
has extensively taught that no matter whether or not there arise tathii
gatas, the reality of phenomena still remains, that is, this reality, will 
exist. What is this reality? It is the essence of such [phenomena] as 
the eye and so on. And what is the essence of these [phenomena]? It 
is their noncreation~ it is their nondependence. It is their own nature 
that is to be understood by the consciousness which is free of the eye 
disease (rab rib) of ignorance. This, then, do I reply to those who ask 
whether or not that [reality qua essence of phenomena] exists: if it 
does not exist, then for what purpose do the bodhisattvas meditate on 
the path of the perfections. It is for the purpose of understanding re
ality that bodhisattvas undertake a multitude of difficulties. 443 [130] 
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So even though reality is the essence of phenomena. reality is posited by 
means of a valid cognition that analyzes the u1timate~ it is not posited by 
means of a conventional valid cognition. The "existence of reality" or "some
thing's being the essence of phenomena" [are conventional phenomena and 
hence] are posited by means of a nominal valid cognition and not by means of 
a valid cognition that analyzes the ultimate, for even though reality is an ulti
mate [truth], the existence of reality should be understood to be conventional. 
The fact that "reality" and "all phenomena" are [in the relationship of] qual
ity to qualified is [a fact] not perceived by the gnosis that understands reality. 
It instead is perceived by a nominal valid cognition. 

In this same vein, the Prasannapadii says: 

That uncreated [or nonadventitious] primordial nature that without 
fail exists within fire during the three times, that is not such that it 
does not arise earlier but does arise later, that does not possess a 
dependence upon causes and conditions, as is the case with the heat 
of water, here and there, and long and short, is said to be the essence 
[of fire]. Does such an own nature of fire exist? It neither exists nor is 
it nonexistent by virtue of its own nature. Though this be so, to elim
inate fear within the listeners, reifying, we say "it does exist 
conventionally.' ,444 

If you are thinking that because it says "reifying it, we say 'it exists,' " [ex
istence can be considered only as a form of reification and hence that] in our 
own school we do not accept existence, you are mistaken, for [it would Mean 
that you] do not know how to determine that all phenomena have only a la
beled existence, that they are only mere names. The method of determining 
this I will explain later. 

The Avatiirabhii$ya also says: "Thus I call it noncreated and not dependent 
upon others by comparison to conventional truths.,,445 

4.2.3.1.3. The Explanation of What Our Own System 
[Considers] to Be the Extent of What Is to Be Refuted 446 

4.2.3.1.3.1. Explaining in a General Way the Layout [131' 

of What Is to Be Refuted 

In general there are two [kinds of] objects to be refuted, the "soteriological 
object of refutation" (lam gyi dgag bya) and the "logical object of the refuta
tion" (rigs pa'i dgag bya). The former is of two kinds, the obscurations that 
are afflictions (nyon mongs pa'i sgrib pal and the obscUlations [that prohibit 
knowledge of all] phenomena (shes bya'i sgrib pal. To say that there is a 
way of ending ('gog) [these obscurations] by the path does not mean that we 
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repudiate ('gog) their existence in fact, [as in general they do exist within the 
minds of beings until they are uprooted]. [Here] to "end" them means to 
make their further arising in one's mental continuum an impossibility. In this 
case, [that is, in the case of the obscurations,] the object that is to be refuted 
is something that in general must be possible. In fact, were it not possible, 
then it would not be necessary to meditate on the path. 

The logical object of refutation [or the object to be refuted by reasoning] 
is not an object to be refuted by the analytical reasoning engaged in nominal 
analysis. It is identified instead as the object to be refuted by the reason
ing that analyzes the ultimate. In this regard both (I) the mistaken conception 
(log rtog) that mistakenly reifies the nature of phenomena [into something 
it is not] and (2) the way in which that mistaken conception [takes things] to 
exist, [that is, true existence,] are objects to be refuted. As it says in the 
Vigrahavyiivartanfvrtti: 

Some men may mistakenly grasp an illusory woman that is essentially 
empty and think, "this woman exists ultimately," so that attachment 
arises due to this mistaken apprehension. The Tathagata or one of his 
sravakas will do away with this man's mistaken apprehension by 
evoking an illusory body. Likewise, by means of my empty words, 
which are like an illusory manifestation, one can do away with any 
apprehension of the existence of essence, [so that one comes to see] 
all things to be empty and without essence, as is the illusory 
woman. 447 

Nonetheless, from among these two, [that is, from among the subjective 
aspect eliminated by means of the path and the objective one refuted by means 
of reasoning,] the chief thing to be refuted is the object (yul), [that is, the 
incorrect mode of existence,] and not the subject, [the mind grasping at this 
incorrect mode of existence,] for unless one undermines this mode of existence 
as it is grasped hy mistaken conceptualization no other method brings an end [132] 
to this mistaken conceptualization. Having witnessed the undermining of that 
[mode of existence], one ascertains that in fact [things] do not exist as they are 
apprehended by the mistaken conception; and by the force of constantly med
itating on this, one is able to destroy from the root the very seeds of mistaken 
conceptions. 

[Innate and Philosophical Misconceptionsj448 

There are two kinds of mistaken conceptions: the philosophical (kun brtags) 
and the innate (ihan skyes). The philosophical [kind] refers to the philosopher's 
belief (dam bcha' ba) regarding the variety of ways in which things could 
inherently exist, arrived at through the invention (sgro brtags) of a hosl: of 
reasons that [they claim] prove that things inherently exist. The innate kind is 
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something that has been part and parcel of every sentient being without dis
tinction since beginningless time. It is that on account of which any phenom
enon, when it becomes the object of our mind, is apprehended to be an object 
existing from its own side by a mind that arises from its own sphere. without 
our having to reflect on it. 

Even though the apprehended object of those two minds [innate and philo
sophical] are both to be refuted, the chief one is the' fact that [things} exist as 
they are apprehended by the innate mind. The refutation that [things} exist as 
they are apprehended by the philosophical [mind] is a stepping stone (van lag) 
to the refutation [of the innate object], but to strive to refute only the philo
sophical [aspect] without making the least effort at refuting [the fact that 
things] exist as they are apprehended by the innate f mind} is an enterprise that 
cannot possibly liberate one from cyclic existence. The reason is as follows. 
When one ~tudies and thinks [about emptiness] and sets forth the view [of 
emptiness] through reasoning, one is refuting only existence as it is appre
hended by a philosophical mind. Come time to meditate, one must meditate 
only on the refutation of existence as it has been apprehended by the philo
sophical [mind, for this is all one has learned]. But even though one might 
very well meditate in this way to the point of directly realizing the refutation 
of existence as it is apprehended by the philosophical [mind], one will not be 
able to make the innate [form of misconception], still actually present, subside 
in the least. This being the case, what need is there to mention that one will 
not be able to rid oneself of the latent potentialities which are the foundation 
that give rise to such innate misconceptions? Were it otherwise, it would fol- 1133] 
low, absurdly, that by merely accustoming oneself to the direct understanding 
of the fact that elementary point particles (rdul phren phyogs kyi cha med) are 
impossible, [a philosophical misconception,] one should be ahle to rid oneself 
of the innate latent potentialities [that give rise to] the apprehension of physi-
cal matter as something true. 449 

It is for this reason that the Acarya ICandraklrti] has said in the Avatiira 
that in setting forth the selflessness of the person,450 it is not correct to refute 
only [the existence of} a person who is permanent (rtag pa), unitary (gcig), 
and independent (rang dbang can). As for the reason why it is not correct, 
[that is, not sufficient to refute the existence of a person with these three qual
ities and consider it to be the selflessness of the person, it is as follows], It 
would follow, absurdly, that a sriivaka arhant has not fully rid himself of the 
view [which apprehends] a self of persons because (I) I according to you] what 
it means for that arhant to have perfected his understanding of the selflessness 
of the person is his merely having perfected his understanding of the fact that 
there is no permanent, unitary, and independent person; and (2) this under
standing alone cannot fully rid him of the innate view that the self of the 
person [exists}. The latter of the two reasons follows because none of those 
Who have without interruption taken rebirth as animals for many eons possess 
a mode of apprehending (' dzin stangs) a permanent, unitary, and independent 
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person,451 although they do possess the innate mode that apprehends [the ex
istence] of a self of the person. 

[Opponent:] Even though [psychologically] the innate mode of apprehend
ing a self of the person does not contain an apprehension of the person as 
permanent, unitary, and independent, still, if [the person] were to exist as he 
or she is apprehended by that innate [mind], [simply as a logical corollary,] he 
or she would have to be permanent, unitary, and independent. For this reason, 
by merely accustoming oneself to the understanding that there is no perma
nent, unitary, and independent person, one rids oneself fully of the innate ap
prehension of a self of the person. 

[Reply:] Well then, it follows, absurdly, that it is possible to fully rid 
oneself of the innate apprehension of [things as] truly existent (bden . dzin) 
simply by understanding that entities are impermanent and meditating on that. 
for if entities existed as they are apprehended by the innate [mind] that appre-
hends [things as] true, they would have to be permanent. 452 Part (1) of the 
original reason is accepted by the realists. They believe that the refutation of a [134] 
permanent, unitary, and independent person is the only meaning of the self
lessness of the person. Hence, not only must they [according to us] believe 
that accustoming oneself to this very understanding, [that is, to the under
staading that there is no permanent, unitary, and independent person,] fully 
rids one of the innate apprehension of the self of the person, but, in fact, they 
accept this themselves. That is why we find passages such as this in the 
Avatara: 

At the time of realizing selflessness, the notion of a permanent self is 
eliminated; 

But in this regard we do not in the least regard [the apprehension of the 
self to be permanent] as the apprehension of an ego (ngar . dzin). 

Hence, it is quite surprising that you should claim that understanding 
such [a naive kind of] selflessness 

Can subsequently destroy the view of a self. 

It is just like the case of seeing a snake along the far wall of one's 
house 

[And then claiming] that [to think to oneself] that there is no elephant 
there 

Clears away doubt and even rids one of the fear of the snake. 
Alas! Thi; will be sure to bring about the laughter of others.453 

This passage from the Avatara and also: 

Those who spend many eons as animals 
Do not perceive [the self] to be unborn and permanent.454 

all point to the fact that there are some Buddhists who accept that the appre
hension of a permanent, unitary, and independent person is the innate view 
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(Ita ba) of the self of the person, whereas others accept that though this [itself] 
is a philosophical [viea,], one can rid oneself of even the innate view of a self 
of the person simply by perfecting one's understanding [of the fact that the 
person] does not exist as it is apprehended by that [philosophical mind]. [To 
counteract these two misconceptions he teaches], respectively, that (1) the in
nate mode of apprehension has no such [philosophical aspect], and that (2) 
there is a fault [in as much as their position] resembles the view that [perceiv
ing1 the absence of an elephant eliminates the fear of the snake. [Let me make 
it clear,] however, that neither the root text nor the commentary to the Avatara 
at all imply that refuting the philosophical self does not aid in the refutation of 
the innate self. So it is not right [to claim] that Candrakirti believes this, [that 
is, that the repudiation of the philosophical object is totally unrelated to the 
elimination of innate ignorance]. 

This being the case, the claim that those scriptures suffer from the fault 
that their refutation of arising via the four extremes does not refute true 
arising455 is expounded without [these opponents] in the least understanding [135] 
what it is that the Mahayana accepts. By urging this absurdity that is unrelated 
to what is accepted, this fool is making his own nature [as an incompetent] 
clearly known. Those who imitate these [fools do so] simply because they 
have come under the influence of these sinful friends devoid of intelligence. 

This fault that you mention, namely, that [the refutation of a permanent, 
unitary, and independent person] is similar to the refutation via the four ex
tremes, [so that if the former is but a mere refutation of a philosophical atti
tude, then so is the latter,] falls squarely upon yourself, not on us. Because you 
believe in refuting the scriptures of Candra, not only must you, but in fact you 
do [willingly], accept that the mere understanding of the nonexistence of a 
permanent, unitary, and independent person is the complete understanding of 
the selflessness of the person. This is because in your writings you yourself 
have expressed the view that if one refutes the three [qualities] of permanence, 
unitarity and independence as they are apprehended by the philosophical 
[mind], one refutes the more general notion (spyi Ldog nas) of the self that is 
reified (btags) by the innate [mind] by means of refuting the characteristics 
(mtshan nyid) of the self reified by the innate [mind]. You also claim that if 
one repudiates permanence, unitarity, and independence, one refutes the gen
eral characteristics of the self, and that, whether one is proving or refuting the 
existence or nonexistence of a self, one can do so only before a philosopher 
and not with reference to someone who has no experience (bLo kha ma phyogs 
pa) in philosophy, for those who accept a permanent, unitary, and independent 
self accept that the three qualities of permanence, unitarity, and independence 
are characteristics of the self. 456 

If this were so, it would follow, absurdly, that if one ascertains that there 
is no arising from self, then one must ascertain that there is no arising, for 
[according to you] (1) the refutation or proof of the existence or nonexistence 
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of arising is done with reference to a philosopher and not with reference to 
someone unexperienced in philosophy, and (2) those who accept arising from 
self accept that self-arising is a kind of arising. You accept all the pervasions 
(khyab pa) and reasons (rtags). If you accept [the premise, that is, that to 
ascertain that there is no arising from self is to ascertain that there is no aris-
ing,] then it follows, absurdly, that all of the realists, [who do in fact refute the 
Srupkhya notion of arising from self,] ascertain that there is no arising, [which [136] 
is absurd, as they accept true causality]. 

Again, it follows, absurdly, [from your position] that by merely ascertain-
ing the nonexistence of self-arising one would ascertain full-blown 
truthlessness,457 for (1) by merely ascertaining that there is no permanent, 
unitary, and independent person, one fully ascertains the selflessness of the 
person, and just as the apprehension of [something] arising from itself is a 
philosophical reification of a phenomenon, likewise, the apprehension of a 
permanent, unitary, and independent person is a philosophical viewpont in re-
gard to the self of the person;458 (2) just as there is a philosophical reification 
of phenomena apart from the apprehension of self-arising, likewise, there is 
also a philosophical viewpoint that [accepts the existence) of the self of the 
person [while] not being an apprehension of the permanence, unitarity, and 
independence of the person;459 and (3) just as the existence [of the self as it is] 
grasped by the innate apprehension of the self of the person implies the exis-
tence of a permanent, unitary, and ihdependent self, likewise, if things existed 
as they are grasped by the innate apprehension of truth, then they would also 
have to arise from their own selves.460 The middle reason (2) follows because 
there exists a philosophical viewpoint [which maintains that there exists) a self 
that cannot be expressed to be either permanent or impermanent. 461 Therefore,' 
these two positions [that the repudiation of a permanent, unitary, and indepen-
dent self is equivalent to the understanding of selflessness, and that the repu
diation of arising from self is equivalent to the understanding of the 
selflessness of phenomena or truthlessness) are in every respect alike, [so that 
if one accepts the former, as you do, one must also accept the latter). The 
refutation or affirmation of the existence or nonexistence of a self is not car-
ried out for or by one who is not experienced in philosophy; hence, it is mere 
blithering to say that by merely refuting philosophical [misapprehension], 
something that is lacking in the way in which the innate misapprehension of 
the self within the mental continua of animals 'operates, one opposes the innate 
[form of misapprehension). When those who believe in the philosophical posi-
tion that advocates that the person is permanent, unitary, and independent set 
forth their own position, they come to apprehend the person as permanent, 
unitary, and independent only after having mentally created [this position] by 
means of philosophical [speculation]. Even when the ordinary mind is not in
volved in speculation, however, the thought "I" still occurs in such a way that [137] 
it is apprehended as existing from its own side (rang ngos nas grub pa). At 
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such a time, how [can it be claimed] that the "I" is being apprehended by an 
advocate of a philosophical school who thinks of it as permanent, unitary, and 
independent. 

The apprehension of the "I" when such an ordinary mind, even that of a 
philosopher, is not engaged in philosophical analysis is said to be the innate 
apprehension of the "I." There is notthe slightest difference between this kind 
of [mind in a philosopher] and the way that the "I" is innately apprehended in 
the continuum of an animal. Hence, were the philosopher's innate apprehen
sion of the "I" to contain the special mode in which it is [apprehended] as 
being permanent, unitary, and independent, then this would lead to the absur
dity that the innate apprehension of the "I" by animals who have been con
tinuously reborn throughout many eons as animals also contains this special 
apprehension [of the "I"] as a permanent, unitary, and independent entity. 

Likewise, even those who accept arising from self and arising from an
other, and so forth, are not always engaged in philosophical analysis. Still, 
even when they are eating and drinking, they grasp whatever entity becomes 
the object of this mind, which, although free of philosophical analysis, grasps 
[things] to be true, and then apprehends that object as if it existed under its 
own power. How can one say that [at such a time] there is an apprehension of 
the sort "this entity arises from another.' ,462 It was with the intention of re
pudiating that arising from another exists in the way that the worldly innate 
mind apprehends it that the glorious Candrakirti says: "Even from the worldly 
point of view there is no arising from another.,,463 

Therefore, as regards those who engage in philosophical [speculation], 
there is one mode of mental apprehension that creates philosophical positions 
at the time that it engages in philosophical analysis, and another, the mode of 
apprehension of their ordinary mind (blo rang dga' ba), that is, the mind when 
it is not actually engaged in philosophical analysis. That this latter kind of 
mind [even in a philosopher] is in no way different from the mode of mental [138] 
apprehension of those who do not engage in philosophy is something that can 
be established by means of one's own experience. You, however, idiot that you 
are, think that any conceptual thought in the mental continuum of a philoso-
pher must apprehend things as they are set forth in that person's own set of 
philosophical positions. How can you be said to have understood even the 
smallest portion of the exposition of the distinctions [between innate and 
philosophical misconceptions]? 

Therefore, let the wise understand [this distinction] in the following way. 
The consciousness that ascertains that entities do not truly arise is born in 
dependence upon the precondition (byed las) of ascertaining that entities do 
not arise via any of the four extremes and upon the precondition of ascertain
ing that if something truly arises, it must be included within the four extremes. 
Although ascertaining that things do not truly arise opposes ('gal) a mode of 
apprehension in which the innate mind apprehends [things to be] true, the 
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apprehension that things do not arise from themselves, from others, and so on, 
which is that in dependence upon which that [apprehension of the truthlessness 
of arising] is born, does not go against a mode of apprehension in which the 
innate mind apprehends [things] to be true.464 This is why meditation on the 
fact that entities do not truly arise acts as the direct antidote to the innate 
apprehension of true existence, and why meditation on the fact that [entities] 
do not arise from another and so on does not. Likewise, the mind which as
certains that the person does not inherently exist is born in dependence upon 
the understanding that the person is not permanent, unitary, or independent, 
[and upon the understanding] that the person is neither the same substance as 
nor a different substance from the aggregates and so forth. Although accus
toming oneself to that mind [which ascertains that the person does not inher
ently exist] is the antidote that goes against the innate mode that apprehends 
the self of the person, however, the ascertainment that the person is not of the 
same substance as the aggregates, not of a different substance from them, and 
so forth, which are [the stepping stones] based upon which th·at mind [which 
ascertains the selflessness of the person] arises, are not antidotes that go 
against the innate mode of apprehension that views the self (bdag Ita). 

For example, the ascertainment that sound is impermanent arises from the [139] 
ascertainment that sound is a product.465 Although the ascertainment that 
sound is impermanent is the antidote that goes against the mode that appre
hends sound as permanent, however, the ascertainment that sound is a product 
is not the antidote which directly goes against the mode that apprehends sound 
as permanent. 

Therefore, what the glorious Candrakirti has refuted is the fact that the 
ascertainment that [things] do not exist as they are apprehended by philosoph
ical self-grasping (bdag 'dzin) is the antidote against the mode of innate self
grasping. The glorious Candra has on no occasion claimed that the refutation 
of the philosophical self is not a stepping stone to the refutation of the innate 
self. Neither has our glorious and holy master made such a claim, for the Lord 
[Tsong kha pa] has himself said in The Great Exposition of Insight (Lhag 
mthong gi yi ge chen mo): 

Thus, when one is setting forth the view [of emptiness], one must 
chiefly set forth the fact that objects as they are apprehended by in
nate ignorance do not exist. Yet, as a stepping stone to that, unless 
one understands the repudiation of objects as they are apprehended by 
the philosophical [mind], it is impossible to eradicate the mode of 
apprehension of innate ignorance. To think that the refutation of the 
self of the person is a refutation of the self of a person who is perma
nent, unitary, and independent, or that the refutation of the self within 
phenomena is the refutation of the inventions of philosophers, like 
partless atom qua object, partless moment of consciousness qua sub-
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ject, or an essence that possesses the three qualities ... [to think t?at 
the refutation of the self of the person or of phenomena consists 
solely in the repudiatio~ of these strictly philosophical entities] is ut-

terly misguided.466 
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Thus, he explicitly states that the refutation of -the philosophical [object] is a 
stepping stone to the refutation of the innate one. Therefore, do not.urge on us 
absurdities [that are the outcome of premises] we never accepted, hke the fact 
that the refutation of the philosophical does not aid in the refutation of the 

innate. . 
Therefore, unless one meditates on the antidote that counteracts the IOnate [140] 

mode of apprehension that grasps at a self, under whose ~wer we have. been 
bound to cyclic existence since beginningless time, one Will not be able 10 the 
least to oppose this mode of apprehension. Hence, to set for.th only the ref~-
tat ion of an object invented by philosophers and then to meditate only on thls 

is to subject oneself to purposeless hardship. ... 
One Tibetan idiot, although accepting that we wander 10 cychc eXlst~nce 

because we err in regard to the conventional, refutes the notion that o~e IS ~o 
meditate on the fact that, contrary to the way it appears, the convenuonal IS 

empty of truth. He believes, instead, that by meditating on the fact that t~e 
ultimate truth is permanent and stable (rtag brten) one is liberated from .cyclIc 
existence.467 This, however, is like saying that to eliminate the suffenng of 
fear [that arises] from thinking that there is a snake in the east, even th~ugh 
there is none, one should not think that there is no snake in the easte~n dl~c
tion but that instead by thinking that there is a tree in the western direction, 
that'the suffering will be eliminated. This [latter thought] is unrelated [to the 
fear], and [the claim that it can eliminate it] is a source of laughter for the sag~. 
Those who desire the best for themselves will banish to a far off place thiS 
view which falls outside of any system, both MaJuiyiina and Hfnayiina. 

in this way [we see] that from among the philosophical and innate forms 
of reification, it is the fact that,;things exist as they are apprehended by the 
innate [mind] that one should principally refute. 
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4.2.3.1.3.2. The Explanation of the Measure of the 
Sviitantrikas' Object of Refutation469 

If one does not understand the differences between the Svatantrika and 
Prasaitgika Madhyamikas as regards the extent of the refutation, one will not 
be able to understand in the least the differences between the Svatantrika and 
Prasaitgika views. Therefore, I will first of all explain in brief the measure or 
extent of the objects of refutation of the Prasaitgikas and the Svatantrikas. 

[The Analysis of the Sviitantrikas' Object of Refutation 
Based on the Example of the Illusion] 

In the exposition of the Madhyamaka view it is well known that all phenomena 
are to be ascertained as lacking truth by depending on the example of the 
illusion (sgyu rna), so let me here explain this point by using the example of 
the illusion. 

When a magician conjures up a horse or an elephant out of stones and [141] 
sticks, which are the things that act as the basis of his conjuring (sprul gzhi), 
[different people are affected in different ways]. Three [types of individuals 
are to be considered]: (l) the magician, (2) the spectators whose eyes are af-
fected by the spells (sngags) and substances (rdzas) of the illusion, and (3) the 
person who arrives there after [the incantations have been performed]. Al
though the horse and the elephant appear to the first individual, [the magi-
cian,] he does not conceive of them as a horse and an elephant. The second 
individual has both the appearance and the conception [of a horse or elephant]; 
whereas the third individual has neither the appearance nor the conception. 

In this regard, it is not correct to maintain that the basis of the conjuring 
of the illusion appears to be a horse or an elephant to an erroneous conscious
ness but does not appear to be a horse or an elephant in general. This is be-
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cause were it otherwise, it would follow, absurdly, that there could be no error 
in regard to the appearing object (snang yuL La . khruL pa). 470 

Thus, although the basis of the conjuring of the illusion appears to be a 
horse or an elephant from the magician's perspective, the basis of the conjur
ing of the illusion does not appear [to him] as a horse or an elephant under the 
soLe infLuence of the object's own reality (sdod Lugs), depending also on a 
minti that has been affected by spells and substances, [namely, his own]. From 
the perspective of the spectator whose eyes have been affected by spells and 
substances, the object exists as a horse or an elephant in its own right without 
being something that is posited by the mind internally. 

Now let us draw the analogy between the example and its meaning. Just 
like the spectator of the illusion whose eyes have been affected, when phenom
ena appear to common ordinary beings as existing, they are apprehended as 
existing in their own right (sdod Lugs su yod pa), without being posited by 
virtue of the fact that they appear to the mind. This is called the innate appre
hension of true [existence] and it has been present since beginningless time. 
Yet, in comparison to what it is that the Prasailgikas consider the object to be 
refuted, what the Svatantrika here posit is much more crude (shin tu rag pa). 
It is not the subtle innate apprehension of true [existence]. 

When one finds the correct philosophical viewpoint (Ita ba), which is the [142] 
logical refutation of the true existence that is grasped by the innate appre
hension of true [existence], then, like the magician, one no longer apprehends 
eit.her outer or inner phenomena, [that is, external things or the mind,] to exist 
in their own right without being posited471 by the power of the mind inter-
nally; one comes to understand that in reality they are posited by the power of 
the mind. 

Those things posited by the power of a mind that is not opposed by a valid 
cognition are accepted as nominally existent [entities]. Not everything posited 
by the power of any mind is accepted as being nominally existent. Even 
though the fact that the sprout arises from the seed is established by the power 
of the mind, this does not vitiate against the fact that the sprout, from its own 
sid~ \rang gi ngos nas),472 a~ises fro~ th~ seed/fhis is similar to the fact that 
[withm the example] the baSIS of the IllUSIOn appears from its own nature to be 
a horse or an elephant. 473 

Reality is also posited as existing by the power of the mind to which it 
r appears, but although reality is posited as existing because it appears to the 

gnosis that perceives [things] the way they are, the gnosis that perceives 
[things] as they are does not [itself] posit reality as existing. 474 It is instead 
posited as existing by a different, nominal mind that [thinks] "reality exists by 
virtue of the fact that it appears to the gnosis of an aryan." 

Just as other people, whose eyes have not been affected, have neither the 
appearance nor the conception of a horse or an elephant, likewise, the gnosis 
of an aryan. which is unaffected by ignorance and perceives [things] as they 
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are, does not contain even the appearance of those conventional objects in 
regard to which it understands reality. How could it possibly be said to appre
hend that things really exist without their being posited by the mindr75 

Such is the method for interpreting the analogy between the fact that all 
phenomena are illusions and the example. 

[Opponent:] Though the illusion appears as a horse or an elephant, it is 
empty of being a horse or an elephant. Likewise, though the pot appears to be 
a pot, it is empty of being a pot. This is what it means for things to be like 
illusions. That example is to be taken as meaning that things are empty of 
[being] themselves (rang stong). 

[Reply:] [Though this is their basic view], some [of the opponents] claim 
that all phenomena are empty of being themselves, whereas others claim that 
[only] conventional, produced things ('du byed) are empty of being them-
selves. Both of these [positions] are highly nihilistic views. Were it so, it [1431' 
would follow, absurdly, that no phenomenon could be itself, and if you accept 
that, no phenomenon would be possible. The same would be true in regard to 
produced things [if it were, the case that only they were claimed to be empty of 
being themselves]. Also, it would follow, absurdly, that the "emptiness of 
being itself" could not be itself because it is empty of being itself. You have 
accepted the three cycles! 

Therefore, in the Svatantrika system sprouts and so on are both really 
existent in their own right (yul rang gi sdod lugs su grub pa) and dependent 
upon being mentally posited. [That something] really exists in its own right, 
without it being posited by the power of the mind, is the final object their 
reasoning refutes. 

[The Analysis of the Sviitantrikas' Object of Refutation 
Based on Scriptural Sources J476 

In this regard the Madhyamakaloka clearly and explicitly explains how it is 
that [things] are to be posited as conventionally existing. If we reverse this, 
we implicitly determine what [it means for something] to truly exist. Hence, 
[as true existence is what is to be refuted], we can [in this way] determine 
the size of the object of refutation [according to the Svatantrika system]. The 
Aloka says: 

Things are really (yang dag par) natureless (ngo bo nyid med par); 
and the erroneous (' khrul pa) mind that reifies [things by thinking] 
the opposite of that, [that is, that things do have real natures,] is 
called the conventional (kun rdzob) [lit. the concealer] because it is as 
if it obscured (bsgrib pa) reality (de kho na nyid,) as if it covered it' 
over (' gebs pa). As the [Lalikavatara Satra] says: 
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Conventionally things arise 
But ultimately they are essenceless. 
That which is mistaken as to this essencelessness 
Is accepted as being a concealer of the truth (yang dag kun 

rdzob).477 

Because it arises from this conventional (mind], what this reveals are 
perceived things, being all false, and belonging only to th~ co.nven
tional (sphere]. What is more, these arise by virtue of the npemn~ of 
the latent potentialities (bag chags) of error that (have been de.poslted 
on one's mental continuum] since beginningless time. That (m1Od] re
veals things to all living beings as if they were real in nature. There-
fore, things that are false in their nature, that (are posited] by. virtue [l44) 
of these (mi~aken] thoughts, are said to exist only conventIOnally 
(kun rdzob tu yod pa kho na).478 

This is saying that things exist by virtue of thought, . and that the fact th~t 
things appear to all beings to exist as if they were real 10 na~ure? and n?t a~ If 
they existed by virtue of thought, is due to the ignoran~ wh~ch IS th~ npe~1Og 
of the latent potentialities of error that (have been deposIted 10 the m1Od] smce 

beginningless time. ,,' 
(Opponent:] But the Madhyamakiiloka also says: To say that ultImately 

there is no arising is to be explained (as meaning] that things are not (per
.ceived] to arise by a correct (yang dag pa'i) consciousness.' ,479 So should you 
not be explaining the measure of, (that is, wh~t it .means f~r somethi~g. to 
have,] true existence (in terms of whether the th1Og] IS estabhshed as eXlst10g 

480 . I'? by means of the knowledge (rig shes) that perceIves rea Ity . 
(Reply:] It is extremely important to realize that in the context of both the 

Svatantrika and Prasangika (systems] there are two interpretations of (the 
word] ultimate in the expression ultimately nonexistent (don dam par med pa). 
In one interpretation, (conventional things] are said to be "ultimately nonex
istent" (or "nonexistent within the ultimate"] because (here] ultimate refers to 
the threefold study-contemplative-meditative knowledge

481 
that analyzes real

ity; and conventional things do not exist within the purview (ngor), (that is, as 
the objects,] of that (knowledge]. In the second interpretation truth is called 
ultimate. Hence, what does not truly exist is called ultimately nonexistent. 

According to the first interpretation it is possible for something to be ul
timate; that is, something, (namely, emptiness,] can exist within the purview 
of that knowledge.482 According to the second interpretation it is impossible 
for anything to be "ultimate" or to "exist in that ultimate (way]" according 
to either (the Prasangika or the Svatantrika systems]. 

If something truly exists, it must exist within the purview of the kno~l
edge that analyzes reality because if something truly exists it must be reahty 

Translation 143 

(gnas lugs su grub) [lit. it must exist as or in reality]. Though something be 
reality, however, it need not be truly existent. Hence, even though something 
exists within the purview of the knowledge that analyzes reality, it need not 
truly exist. Therefore, taking that knowledge as "the ultimate," because the [145] 
sprout does not exist within the purview of that knowledge, the sprout can 
be posjted as not ultimately existing, but although' reality does exist within 
the purview of that knowledge, one cannot posit reality as ultimately existing, 
for a sprout's not being the object of that knowledge implies that it is not483 

reality, and if it is not reality, it cannot truly exist; but as reality (chos nyid) 
is the object of that knowledge, it ends up being reality (gnas lugs su grub 
par song,) although simply because it is reality does not imply that it mustL 
truly exist. 

Without making these kinds of distinctions, some have fallen into such 
errors as believing that the measure of that which is to be refuted (dgag bya'i 
tshad) (is determined by whether something] "can withstand analysis by rea
soning" (rigs pas dpyad bzod). They do not distinguish between something 
"withstanding the analysis by reasoning that examines reality" and some
thing "being established by reasoning." Hence, the sages of old, like the 
translator rNgog (1059-1109 C.E.),484 believe that the ultimate truth is not a 
knowable phenomenon (shes bya) , whereas others, like Cha pa (1109-1169 
C.E.),485 assert that the "absence of true existence" truly exists. Yes, errors as 
huge as these have arisen. 486 

[The Correct Identification of the Sviitantrikas' Object 
of Refutation] 

Now I will explain what kind of "existence by virtue of own characteristic" 
the Svatantrikas accept on the nominal level. 487 It is quite clear that the 
Acarya Bhavaviveka accepts that nominally things exist by virtue of their own 
characteristic, for he refutes the Vijiiana (vadins'] claim that the fact that im
puted entities (kun brtags) do not exist by virtue of their own characteristic is 
the meaning of the Sa",dhinirmocana (passage that states that] imputed enti
ties are characteristically naturelt1ss (mtshan nyid ngo bo nyid med pa), that 
dependent entities (gzhan dbang) are causally natureless (skye ba no bo nyid 
med pa), and that reality (yongs grub) is ultimately natureless (don dam pa 
ngo bo nyid med pa).488 In (refuting this claim] he analyzes [the situation and, 
determines] that imputed entities are of two types, those that do the labeling 
(' dogs byed) and those that are labeled by them, [that is, by those that label] 
(des btags pa). He explains that to accept that the word or conceptual thought, [146] 
which is what predicates, does not exist by virtue of its own characteristic is 
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'hT (skur' debs). His Prajfuipradfpa, commenting on the twenty-fifth 
n~: ~S; of the Prajfiiimula, says: "In regard to that, to s~~ that mentally label
~n p orm or labeling it in speech, which are imputed entities by nature: do,~~! 
ex~: is nihilism because it is the repudiation of mental and vocallabehng. 
In his commentary to this Avalokitavrata says: 

The Yogacaras say that what is imputed in natu~e is natureless in. ~o 
f as it is characteristically natureless. To claim that the speclf~c 
(:~yad par du) or essential (ngo bo) labelings [of t~e ~ord] form ~n 
the mind, that is, in conceptual thought, or its labehng 10 s~ec?, [10 

short, to claim that] all that is of the nature of verbal ~abehng IS .na
tureless in so far as it is characteristically natureless, IS t~ r~pudtate 
[the existence of] conventional dependent entities. Hence, It IS taught 

to be incorrect. 490 
. . 11 thO ngs do have characteris-

This therefore clearly explams that conventIona y I 

tic natures. b l' f h t [ ] . 'f' Bha-vaviveka's system there were a e Ie t a even What IS more, I 10 ., h h 
nominally things do not exist by virtue of thei.r own charactenstlc, ~ at t ey 
are essenceless and do not exist by virtue of theIr own natures (rang gl ngo bos 

rub pa) [as the Prasangikas maintain,] then they would also have to 
~:Ceg t that e~en nominally things do not substantiall.y exist: ~his is because 
(1) ~herwise, it would follow, absurdly, that substantially eXist 109 phenomena 
rdzas yod) and labeled phenomena (btags yod) would not be mutu~lly exclu-

(. [t or'les]491 and because (2) there is no philosopher, Buddhist or oth-
slve ca eg . ' 1 
erwise who accepts that a substantially existmg phenomen?n IS e~sence es~. 

Bhavaviveka does not accept that things do not subst.antl~lly eXls~, [t~~t IS, 
he accepts that they do substantially exist,] for he says 10 hiS TarkaJvala. 

No syllogism can be valid when one takes matter qua accu.mulation of 
appropriate (rigs mthun) atoms (rdul phra rab) as the predicate [of th~ 
syllogism] and then [proves it by means of] the reas~n th~t ~such mat 
ter] does not substantially exist. But such a syllogIsm IS. 10 no way 
valid. How so? It is as follows. It is accepted tha~ an object, by .na
ture, is the joining together, that. is, the. accumulation, of appro~nate 
atoms into [a whole]; and [this IS confirmed by ~he fact th~t] 10 the 

. d to which the [gross object] appears there IS born thiS aspect, 
mm . f 
namely, that [the object] is the accumulatl.on 0 atoms. . 

We believe that pots and so forth, whIch are the accumula~lOn of 
. te atoms and even atoms themselves are conventlOnally appropna , . h b 

substances. It is because an atom is by nature composed of eig t su -
stances [earth, air, fire, and so on] that we accept the~e [atoms] them
selves as substances. Likewise, pots and so forth, whIch are by nat~~~ 
composed [of those substantial atoms], are themselves substances. 

[147] 
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Therefore," it is because the Acarya Candrakirti does not accept that things 
exist by virtue of their own characteristic, that they exist by virtue of their own 
nature even nominally, that he says that one should strike out against the fact 
that causality substantially exists in his commentary to the stanza: 

In this context, the logic [which proves] 
[That things do not arise from themselves or others, 
That (same) logic invalidates (these forms of causality) even 

nominally ... ]493 

I will explain later in a very elaborate way how it is that [Candrakirti] refutes 
[that things] substantially exist even nominally. 

Bhavaviveka has said that direct perceptual consciousness (mngon sum gyi 
shes pa) perceives the thing's own characteristic, and that it is devoid of con
ceptual thought and the misconception to which it leads.494 Here he is saying 
that a thing's own characteristic appears to direct perception. He has explained 
over and over again that direct perceptual valid cognitions are nonerroneous 
(rna 'khrul pa'i) consciousnesses. Hence, it is self-evident that he accepts that 
nominally things exist by virtue of their own characteristic. 

The Acarya Kamalasila [another Svatantrika] also accepts that nominally 
things exist by virtue of their own characteristic, for when he explains the 
meaning of the Sa1!ldhinirmocana Sutra [he says] that the fact that the depen
dent has an ultimate nature is an imputed entity and hence is ultimately na
tureless, but that as nominally the dependent possesses its own characteristic, 
this eliminates [the possibility of his interpretation being] nihilistic. [In this 
way] he interprets the Sa1!ldhinirmocana Sutra. He also explains at great 
length in his Madhyarnakiiloka that the Sa",dhinirmocana Sutra correctly sets 
forth that the extensive, intermediate, and brief Mother, [that is, the Perfection 
of Wisdom,] Sutras are of definitive meaning. This he does by interpreting 
such expressions as the nona rising of all phenomena in the extensive, interme
diate, and brief Mothers as expressions that cannot be taken literally, instead 
referring to "ultimate nonarising." Because the passage from this source, [that 
is, from the Madhyamakiiloka,] is extensive,,, will not quote it here.495 

In addition to this, it is certain that Santarak~ita, the father, and his son 
[Kamalasila] accept that things exist by virtue of their own characteristic be
cause they explain in the Maluipramii!W496 and in the Madhyamakiiloka that 
most of the reasoning497 used in the Seven Logical Treatises [of Dharmakirti] 
is something held in common by Madhyamikas and Cittamatrins. 

The Acarya Jiianagarbha [another Svatantrika] also has this to say in 
his Satyadvaya: 

Every entity (dngos po) down to the last has the ability to perform a 
function in accordance with the way it appears. One should under
'stand the correct conventional truth (yang dag pa'i kun rdzob ky; 

[148] 
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which arises in dependence on causes and condi
bden pa) ~o ~ that ne should know that whatever object ap
tions. WhIch IS to say that o. d e with how it appears to the 

[ . ] f om causes m accor anc 
pears to anse r . . n u that is said to be the correct 
consciousness of the mf~~Ile o. ~, ccordance with the way they 
conventional because entItIes eXIst m a 

. 498 
appear to conscIousness. . . 

. ars to the eye consciousness as If It 
Because it is self-evIdent that ~orm ap~d hat Mahayanist would deny [the 

. .' right or from ItS own SI e, w . h 
eXIsted m ItS ow~ ? B cause [Jflanagarbha] explams t at 
existence of] thIS mode of a~pearance. t: appear to such a mode of direct 
entities exist in accordance WIth the wha

y 
eYlaI'ns that entities can perform a 

I and because e exp 
perceptua appearance, . h a ear it is quite clear that he .ac-
function in accordance WIth t~e wa~ ; e~ ~frtue' of their being labeled by the 
cepts that entities ~o not functIon so ~ y f~nction by virtue of the object's own 
mind499 [in a certam way], but th~t.t ~~ t entities are natureless, it should be 
nature. Therefore, wher. they ~xp am a ltimate [nature, and should not be 
taken in the context of refernng to an u . .] 

. h h' xist from theIr own SIde . 
taken as denymg t at t mgs e , h racteristic is ultimate, and because 

Realists accept that a thing s °hwn c . at e of a thing by virtue of its own 
[J- - rbha] accepts that t e eXlS enc I . 

Acarya nanaga. I' that what the realists accept as u h-
characteristic is conventIonal, he exp ams . I for he says in the Satyadvaya: 
mate, the Madhyamikas accept as conventlOna , 

at some accept as being ultimate, others accept as being o.nly _cor
~. Such is the only valid interpretation of the words of thIS sutra. 

Hence, I explain 

What some take as ultimate 
Others take as conventional. 

What someone believes to be his mother . .£ 500 
Someone else believes to be hIS WI e. 

[149] 

da kho nar) refer to "only correct conven-
The words only correct (yang g Pbakh ) 501 As explained earlier, because 

., "( g dag kun rdzo 0 nar . 
tional entItles yan .' t b virtue of their own charac-
Candrakirti does not accept that Jt_~mgs]t.exI~ha;the ultimate of the realists is 
teristic even nominally, he refutes.t e ~~2Ion 
the conventional of the Madhyamikas. 

Again, the Satyadvaya says: 

Although similar in appearance, . . . 
[Things] are divided into conventIonal entItIes 
That are correct and incorrect . . fu f 503 
Depending upon whether or not they have the ablbty to nc IOn. 

And in the Vrtti he says: 
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Although similar in that they appear to consciousness in a clear way 
(gsal ba'i rnam pa,) one comes to understand that things like water [l5( 
are correct and that things like mirages are not correct by ascertaining 
that one is not in error as regards [the capacity of the former] to function 
in accordance with the way it appears, and that one is in error [as 
regards the latter's capacity to so function]. Both really,504 [however,] 
have the same nature in so far as they are both natureless. 505 

The word really (dngos su) means "ultimately," and hence, although similar 
in that they are both ultimately natureless, convent~onally there is a difference 
as regards whether they are of a mistaken or nonmistaken nature. In this 
way he very clearly distinguishes between correct and incorrect [conventional 
entities]. It should be very clearly evident that because ali Svatantrika 
Madhyamikas accept [that there are] correct conventional entities, they accept 
that nominally things exist by virtue of their own characteristic and by virtue 
of their own nature. How so? Because the incorrect in the expression incorrect 
conventional entity refers to the ~rroneous (phyin ci log); vice versa, correct 
must refer to the nonerroneous. Hence, because the conventional is divided 
into correct and incorrect, the conventional is also said to be twofold, either 
erroneous or nonerroneous. Now if one accepts that all conventional [entities] 
have not the slightest semblance of existence from their own side [as the 
Prasangikas do], one cannot escape accepting that they are solely conceptual 
labels (rtogs btags ' ba' zhig,) but there is no one who has given any thought to 
logical methodology who believes [on the one hand that all] conventional en
tities resemble one another in being strictly conceptual labels [and on the 
other] that the erroneous-nonerroneous, or correct-incorrect distinction is a 
valid one.506 Hence, in the very act of accepting correct conventional entities 
and substantially existent things, the advocate of these positions cannot escape 
accepting that nominally things exist by virtue of their own natures. 

{The Reasoning of the One and the Many]507 

Having in this way finished explaining the object that the Svatantrika's reason- [l51 
ing refutes, I will now briefly mention the chief reasoning that the Svatan
trikas themselves consider most important in the repudiation of that object. 

The father, Santarak~ita, and his [spiritual] son, Kamalasila, explain with 
special emphasis the reasoning of "being devoid of being a unity or a plural
ity" (gcig dang du bral). They base their explanation on the Pitiiputra
samagama Sutra, on the Lalikiivatiira Sutra, and on the line from Aryadeva 
that goes: 

There is no finger apart from the joints. 508 
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regard to just [unqualified] plain existence. [By means of this] one then does 
away with the reifying [misconception] that even in regard to true existence 
there might be a third possibility that is both [a true unity and plurality] or 
neithero Then one can intuitively ascertain that it is impossible for there to be 
a common locus between what is "devoid of being a true unity or plurality" 
and true existence. 

II.B. Establishing [the relation] between subject and reason (phyogs chos) 
II.B.1. Establishing [the subject] to be devoid of being a true unity 

If something is a true unity, it must be partlesso Hence, the refutation of part
lessness does away with the notion of true unit Yo 

II.B.l.a. The refutation of the partlessness of composite phenomena 
(' du byed) '\" 
One should refute the spatial partlessness of physical (gzugs can) composite 
things, and the temporal partlessness of the nonphysicalo 

In the first case,Sl6 it follows that two adjacent atoms (rdul phren) with no 
space between them (bar med,) which [you the opponent] accept as being part
less, meet, [that is, touch,] because they are distinct physical entities that oc
cupy their own positions and have no space between them. If you accept [that 
they meet], then do they meet everywhere, or do they meet only on one side? [153] 
In the first case, it would follow, absurdly, that their spatial positions would 
be intermixed. If you accept that, then it follows, absurdly, that no matter how 
many atoms come together, the size of the composite would not increase 0 If they 
touch only on one side, and do not touch on the other, then it undermines the 
hypothesis that they are partless, [for they would have more than one side]. 

The refutation of the temporal partlessness of consciousness (shes pa) and 
so forth [is as follows]oSl7 You accept that the first and second moments of 
visual consciousness are direct cause (dngos rgyu) and direct effect (dngos 
, bras,) respectively.Sl8 [Now are these two moments] interrupted or not inter
rupted by another moment? If they are, then it undermines the hypothesis that 
they are direct cause and effect. If they are not, then are they completely 
uninterrupted in all ways, or are they interrupted in one sense and not in an
other. If the former [is true], then temporal sequences would become all inter
mixed. If you accept that, then [you would also have to accept] that the effect 
existed at the time of the cam~~. If the latter [is true], then it undermines the 
hypothesis of partlessness. 

II.B.l.b. The refutation of the partlessness of the noncomposite (' du 
rna byed)Sl9 

Does the part of space that extends throughout the empty inner cavity of a 
western pot also extend throughout the empty inner cavity of an eastern pot or 
not? If it does extend, then it would be no different from the empty inner 
cavity of the eastern pot. Were that so, when you pour water into the eastern 
pot, the western pot should fill up with water. If it does not extend, it under
mines the hypothesis of space's being partless, for there would exist [at least 
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two] distinct parts, the space that extends throughout the empty cavity of the 
eastern and western pots, [respectively]. 

Likewise, this same reasoning easily establishes that even reality has 
parts. Is the part of reality that is the essence of a pillar also the essence of the 
pot or not? If it is, then the essence of a pillar and the essence of a pot would 
not be distinct, so that the pot and the pillar would become one. If it is not, 
then it undermines the hypothesis that reality is partless. [154] 

And again, is the part of reality that is the object of Buddha's wisdom also 
the object of the Mahayana path of insight (mthong lam) or not? If it is, it 
would follow, absurdly, that the Mahayana path of insight directly perceives520 

the Buddha's essence body (ngo bo nyid sku) which possesses the two purities.521 

If you accept that, then it follows, absurdly, that all of the Lord Maitreya
natha's explanations of the different ways in which the gnoses of the ten [bo
dhisattva stages], free from adventitious defilements, perceive reality are 
incorrect. 522 If it is not, it undermines the hypothesis that reality is partless. 

[Opponent:] There are no parts to the nature (ngo bo) of reality, though 
there do exist parts that can be distinguished depending on the basis (rten)523 
and so forth. 

[Reply:] What does it mean to say that it has no essential parts? Does it 
refer to the lack of parts that exist by virtue of their own nature? Does it refer 
to the fact that the parts [or aspects] on the basis of which one posits some
thing as being reality have no divisions that are different in kind? Or does it 
refer to the fact that if something is of the nature of reality, then it can have 
no distinctions? 

In the first case, it follows, absurdly, that the nature of all phenomena is 
that they have no parts, [as no phenomenon can have parts that truly exist, so 
that not only emptiness, but everything would be partless in nature, thereby 
doing away with the distinction that you, the opponent, are trying to make]. 

In the second case, it follows, absurdly, that the nature of all phenomena 
is that they have no parts because the parts [or aspects] on the basis of which 
one posits [something] as being a phenomenon have no divisions that are dif
ferent in kind, and this is because they are all identical in being able to be 
taken as objects of the mind. 524 

In the third case, it follows that the set of "the nonexistence of true aris
ing (bden pa'i skye ba med pa) and the nonexistence of true cessation (bden 
pa'i dgag pa med pa)" does not have distinct parts because if something is of 
the nature of reality it cannot have distinct parts. If you accept [the premise], 
then it follows, absurdly, that nonarising and nonces sat ion , [which are also 
permanent entities,] are also not distinct. If you accept that, if follows, ab
surdly, that nonentity (dngos med) and nonpot (bum med) are also not distinct 
and that all negations must, of necessity, be one. 

Again, it follows that the truth of cessation ('gog bden) in the mental 
continuum of a sriivaka arhant and the essence body [of a buddha] are not .. 
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different because [they are both forms of reality], and there are no divisions to 
t~e.~at~re of reality. If you accept that, then it follows, absurdly, that all of the 
mhIllsttc forms of nirvii!Ul, [that is, those of the Hlnayana sravakas and pra
tyekabuddhas,] would be the nonabiding nirvii!Uls [of buddhas]. 

It follows tha~ the parts of the nature of reality which correspond to pillars 
are the parts whIch correspond to pots because the nature of reality corre
sponds to both pillars and pot" and it has no parts. If you accept that, then it 
follows, absurdly, that pillars and pots are one. 
.. These are just to exemplify [the arguments that can be used against this po_ 

sitIOnJ. If one becomes well versed in logic, then even in one's dreams, there 
will never be an occasion on which one will accept that reality is partless. 

II.B.2 .. Establishing [the subject] to be devoid of being a true plurality 
The person IS not a true plurality because it is not a true unity. This follows 
because a plurality can be posited only as the accumulation of unities. So the 
reason is established as valid by the preceding refutation of partlessness. 

In this way, if all phenomena have parts, it follows that each phenomenon 
must have parts and a whole. Though in general the parts and the whole are of 
the same nature, when they appear to the mind they appear to be of different 
natures. Such a discord between the way that things appear (snang tshuL) and 
the way that they are (gnas tshuL) makes them false phenomena (chos rdzun 
p~). If, ho~ever: [these. phenomena] existed objectively (yul kyi sdod lugs su), 
WIthout theIr bemg poSIted by virtue of their appearing to the mind, it would 
contradict this mode [of discord between appearance and reality], for faLse 
means that the mode of existence is one, whereas the mode of appearance is 
another, and if they truly existed, they would have to exist devoid of falsehood 
in all aspects. 

If that which has parts truly existed, the mind to which the parts and the 
whol~ a~peared ~o be of different natures would not be mistaken. If you accept 
[that It IS not mIstaken], then it follows, absurdly, that the pot and its spout 
and so on are of different natures, [just as they appear to be]. 

Th~ ~ame .reasoning easily repudiates [the claim] that reality truly exists. 
Hence It IS pomtless [for me to say anymore], for [if despite my exposition] 
so~eone accepts reality as being truly existent, it will just be a sign of his 
beIng a fool who has acquainted his aural tract (rna lam) [and not his mind] in 
a merely superficial way with reasoning such as "the absence of being a unity 
or plurality." 

[How the Example of the Reflection in the Mirror 
Is Understood]525 

As regards the analogy (dper byed pa) of the thing's reflection [in the 
mirror],526 the reflection of the thing is not a concordant example (mthun dpe) 

[155J 

[156] 
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by reason of the fact that the realist [to whom the syllogism is presented] has' 
already ascertained its truthlessness by means of a valid cognition, for if one 
has established the Madhyamaka view by means of a valid cognition in regard 
to one basis, [say a pot,] employing that same [cognition], one can intuit truth
lessness in regard to all phenomena without having to depend on another [sep
arate] valid cognition. 527 

[Question:] Well then, how does the concordant example work? 
[Answer:] Whoever accepts that the sprout and so forth is true accepts that 

the sprout appears to be true and that it exists in accordance with this appear
ance. Now such a person, who has not understood the Madhyam~a view, has 
nonetheless realized that a thing's reflection is not true, [that is, that it is not] 
as it appears to be. The analogy works in this very way. 

If, to understand how that [analogy functions] it is necessary for one to 
have already ascertained that the thing's reflection is not truly existent in the 
Madhyamaka sense [of the term], then one needs to have ascertained that that 
reflection is also not true. But no one, from the realists on down, have ascer
tained such truthlessness, [and as these must all be considered possible recip
ients of this reasoning, we are led to the conclusion that the analogy cannot 
possibly work in this way]. However, because all beings, from those eX!Jeri
enced in terminology (rda la byang ba) on up, have ascertained that a reflection 
appears to be the reflected thing but is not truly the reflected thing, they have 
thus ascertained that the reflection of the thing is not truly as it appears to be. 
Because they do not, ho~ever, ascertain the fact that a sprout and a pot are not 
truly as they appear to be, there is therefore a great difference in the degrees of [157] 
difficulty in ascertaining the truthlessness of sprouts and so on and that of a 
reflection. Without understanding this, this fool, devoid of knowledge, ap-
pears to have a very difficult time with the establishment of the concordant 
example. 

When one understands that the reflection is not truly as it appears to be, it 
is not necessary to ascertain that it is not truly as it appears to be in regard to 
[the appearance of] true existence, for were it necessary then one would not 
be able to posit the distinction between correct and incorrect [conventional 
entities] based on the world. 528 The reasoning from "being devoid of being a 
unity or plurality" is explained in [Kamalasila's] Aloka as a case of "nonper
ception of a more extensive category" (khyab byed ma dmigs pa).529 Without 
a reifying misconception of the sort that a phenomenon x must be a true unity 
or a true plurality, there is no place for the reifying misconception of an object 
that is a third possibility [apart from unity and plurality], that is, of a true 
object. Hence, [this form of reasoning] establishes only the term (tha snyad 
'ba' zhig sgrub,) and therefore "[reasons] that establish only the term" need 
not necessarily be "reasoning from the nonperception of essence" (rang bzhin 
ma dmigs pa'i rtags).530 

Translation 

[The Diamond-Granule Reasoning and the Question of the 
Qualification of the Object of Refutation]53] 
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Since the Madhyamakiiloka and other Svatantrika texts, following such lines in 
the Pr~j;iiimula as "not from themselves, not from another," also explain the 
reasomng that refutes arising via the four extremes, known [under the name 
of] the reasoning of the diamond-granule (rdo rje gzegs ma'i gtan tshigs) , I 
will explain briefly the uncommon Svatantrika [interpretation] of this [form 
of reasoning]. . 

. The Svatantrikas explain that the following syllogism is implied by the 
hnes of the Prajiiiimula that go "not from themselves and not from another": 

Subject: the sprout 
Predicate: is not something that truly arises 
Reason: because it does not ultimately arise from itself, from another, 

from both, or causelessly. 

The Prasannapadii refutes that such [a way of] positing the syllogism is 
the [correct interpretation of] the meaning of the lines of that text, [that is, the 
Prajfiiimula]. Candrakfrti believes that it is possible to posit the reason in a [158] 
more general way: 

[Subject: the sprout] G 

Predicate: is not something that truly arises 
Reason: because it does not arise from itself, from another, from both 

or causelessly 

[without having to qualify the four extremes repudiated within the reason with 
the word ultimately]. 

Although the Svatantrikas and Prasangikas ~gree that the three forms of 
arising, from self, [both, and neither,] are impossible even nominally, [only] 
the Prasangikas believe that arising from another is impossible even nominally. 
Ho~ever, be~a~se the Svatantrikas accept arising from another nominally, they 
~heve that It IS necessary to affix the qualifier ultimately when refuting aris
mg from another. No Svatantrika scriptures whatsoever deny arising from an
other nominally. It is quite clear from the scriptures of the father Santaraksita 
and his [spiritual] son [Kamalasila] as well as from those of Arya [Vim~k
tasena] and Hari[bhadraJ that they believe cause and effect to be different sub
stances (rdzas gzhan). Therefore, [by referring to these works,] those whose 
minds and eyes are affected by the poisonous waters of jealousy will come to 
understand that there exists this difference between the Prasangikas and 
Svatantrikas: [the latter] accepting that nominally things exist inherently and 
[the former] not [accepting inherent existence even nominally]. 
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As for the way in which the syllogism is to be posited, the Mad-

hyamakiiloka says: 

Whatever is devoid of ultimately arising from itself, from another, 
from both, and causelessly is in reality (yang dag par) natureless (ngo 
bo nyid med pa). It is, for example, like a lotus in the sky and so 
forth. All of the entities that are advocated as really existing by our 
own and others' [philosophical schools] are just like that [lotus in the 
sky].532 

In this regard it is easier to understand the refutation of the three [positions, 
namely, the repudiation of the fact that things arise from themselves, from 
both, and causelessly], which other schools, [that is, non-Buddhist schools,] 
advocate. As I will explain later that it is not right to affix the qualifier ulti
mately when refuting arising from another, I take the present opportunity to 
mention the reasoning for refuting arising from another33 as it is explained in 
the Madhyamakiiloka, [that is, according to the Svatantrika school which does 

affix the qualifier]. 
If things ultimately arise from other [things], then do they arise from per-

manent causes or do they arise from impermanent causes?534 In the former 
case, things could not arise sequentially (rim can du,) arising instead in one [159] 
simultaneous whole (ril cig char du). Also, a thing would either arise perpet-

. ld. 535 ually or else It cou not anse even once. 
If they arise from impermanent causes, are they, at the time of the effect, 

born from a cause that has perished or are they, at the time of the effect, born 
from something that has not perished? In the former case, because that which 
has perished is a nonentity (dngos med,) it cannot be a cause. Hence, the 
effect would arise causelessly. In the latter case, because cause and effect 
would occur simultaneously, it contradicts their being, [respectively,] "what 
has arisen" (bskyed bya) and "what gives rise to it" (bskyed byed). 

[Opponent:] Well then, let the first moment of the visual consciousness be 
the present entity. The second moment of the visual consciousness arises from 
that [first moment] at the second instant. Hence, even though the cause has 
perished at the time of the effect, we do not suffer from the absurdity [of 
accepting] a cause that is a nonentity. 

[Reply:] If so, then is this arising, which is uninterrupted from one mo
ment to the next, uninterrupted in every respect or only in one respect? In the 
former case, it would follow, absurdly, that the [two moments would be] co
temporal. This is just as before.536 In the latter case, as they would be. only 
partially cotemporal, this undermines their being partless. Therefore, as ~hIS un
dermines true existence, it refutes the. fact that cause and effect are ultimately 
different. This is a summarized version of a more extensive explanation. 

Along these [same lines], the Aloka, in the section dealing with the re~u
tat ion of arising from another, says: "The two moments of a partless entity 
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uninterrupted by another [moment] cannot but exist simultaneously. They can
not have different aspects because the two [moments] are uninterrupted in ev
ery respect.,,537 And also: "If you think [to reply] 'they are uninterrupted in 
one respect, not in all respects,' then it follows that the thing was momentary 
and had parts [all along]. Therefore the characteristic of the ultimately [small-
est] moment (dus mtha'i) is not undennined.,,538 At the end of this long ex- [160] 
planation he repudiates the fact that arising from another llltimately exists by 
saying: "In this way ultimately arising, even from another, is incorrect.' ,539 
Again, the Aloka says: 

That is why a certain Acarya's, [that is. Bhavaviveka's,] reasoning 
that goes "[the eye consciousness] does not ultimately arise from an
other, that is, from internal organs (nang gi skye mched,) because 
they are other" is [claimed by an opponent to be] without a doubt 
revokable because it is possible for a valid cognition to exist that op
poses the discordant side (mi mthun phyogs,)540 like proving imper
manence from existence.541 Fools have said that in [the context of] 
this proof, because there is no valid cognition whatsoever that can 
repudiate [the existence] of [the reason], ."otherness," in the discor
dant side, the [reason] is indefinite (ma nges pa). There is no valid 
cognition that repudiates [the existence] of what is to be proven, that 
is, the refutation of arising, in the discordant side. 

Because otherness itself is established nominally, the reason is 
also not nonestablished (ma sgrub pa). So, because the reason is a 
correct [logical entity, that is, because it has no faults,] it should not 
be characterized by any such term [as indefinite and nonestablished]. 
This is something I have already taught. Therefore, all that this party 
[Candrakirti] asserts in regard to this reason, that is, that it is indef
inite, nonestablished and so on, is meaningless (,brei ba med pa). 

The Acarya [Nagarjuna addresses] those heterodox parties who 
claim that nominal causes, that is, causes other [than their effects], 
refer only to those entities which are really (dllgos su) other. He ex
pounds their refutation in the lines: 

The nature of entities 
Does not allow for causal conditions (rkyen) ... 

Hence, because the otherness [advocated] by their scriptural tradi
tion is not established, [Nagarjuna] teaches that "there is no arising 
from another.' ,542 

This clearly shows that [in the Svatantrika system] nominally there is arising 
from another, and that it is because there is no arising from another as it is [161] 
imagined within the scriptural system of the heterodox that Nagarjuna ex
plained that there was no arising from another. 

(\ 
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The certain Acarya refers to Bhivaviveka~ Hence, it is evident that he is 
referring to eandra's critique within the PrpSatIIIIJfHlIlii of the faults of Bhiva
viveka's syllogism when he says, "therefore, all that this party asserts in 
regard to this reason, that is, that It is indefinite and nonestablished and 

so on ... " 
In this way [we can see] that the difference as to whether or not they 

nominally accept arising from another is .,strictly due to a difference in the 
subtlety of what they take to be the object of refutation of the syllogism. S43 

[The Reasoning Refuting Arising via the Four Extremes]544 

Moreover, the Madhyamaka Satyadvaya says: 

A plurality cannot create a single entity, 
Nor can a plurality create a plurality. 
A unity cannot create a plural entity, 
Nor can a unity create a unity.S4s 

To explain the meaning of the Svitantrika's famous "reasoning that re
futes arising via the four extremes" (mu bzhi skye' gog gi rigs pa), let us first 

cite the syllogism: 

Subject: the sprout 
Predicate: does not ultimately arise 
Reason: because (1) ultimately a single lone effect does not arise from a 

single lone cause, (2) many effects do not arise from a single lone 
cause, (3) ultimately a single effect does not arise from many causes, 
(4) nor do many effects ultimately arise from many causes. 

As regards the proof of the trimodal (tshul gsum) criterion, the proof of 
the pervasion (khyab pa) is carried out along the same lines as the proof of the 
pervasion in the case of the "being devoid of being a unity or plurality" syl
logism. As regards the proof of [the relationship] between subject and reason 
(phyogs chos), [it is as follows]. The refutation of the first two extremes is 
explained in terms of the three conditions (rkyen gsum).546 

Hence, does the eye organ [the predominant condition for the arising of 
the eye consciousness] act only as the cause of a second, [that is, of the next 
moment of the] eye organ, or does it act only as the cause of the eye con
sciousness alone? In the former case it would follow, absurdly, that all sentient 
beings would have to be blind, as eye consciousnesses could not arise from 
eye organs. In the latter case as well it would follow, absurdly, that all sentient 
beings would have to be blind because the eye organ could not be made to [162] 

abide a second instant. 547 
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The refutation of the third extreme [is as follows]. If many causes give 
rise to only one effect~ then it would follow, absurdly, that among the three 
parts .[ of the eye conscIOusness], (1) the part that is the experience of the eye 
conscIOusness (mig shes Icyi myong ba'i cha,) (2) the part of the appearance 
(rnam par shar ba'i cha,) and (3) the part that can apprehend the kind of 
object it is (r~g.s su chad pa ' dzin n~ Icyi eha,) one alone would be the imprint 
of .three co.ndltt~ns of. the eye conSCIOusness, [instead of each of the three parts 
bemg the ImprInt of Its own condition, as is actually the case]; and it would 
follow, absurdly, that the other two qualities of the eye consciousness would 
either be impossible or would arise without causes. 

The refutation of the fourth extreme [is as follows]. If the three different 
aspects of the eye consciousness that come about due to the three conditions 
just described arise due to the combination of the three conditions in an ulti
mate way, S48 then do the three imprints posited by the three conditions of the 
ey~ conscio~sness simply appear to be different to the mind without their being 
ultimately different, or do they not appear to any mind as being different, or 
[finally,] are they ultimately different? In the fITSt case, because their mode of 
existence would be one and their mode of appearance another, they would be Q' 

false things, thereby undermining their true existence. In the second case, be-
cause the three imprints of the three conditions would end up as one, its being 
a case of many causes creating many effects is undermined. In the third case, 
it follows, absurdly, that the eye consciousness and the three qualities of the 
eye consciousness would also be ultimately different. If you accept that, then 
[~e reply that] the eye consciousness and its three qualities are not ultimately 
different because (1) if they were ultimately different, the aryan gnosis that 
understands reality would have to perceive them as different, and (2) it does 
not perceive them as different. Part (1) is true because if something ultimately 
exists, it must be reality (gnas lugs su grub). By means of this reasoning we 
repudiate their being ultimately different, and by repudiating that, we repudi- [163] 
ate that they are ultimately many, thereby repudiating that ultimately many 
causes can create many effects. 

[The Reasoning Refuting the Arising of 
the Existent and Nonexistent] 

Now let me explain the meaning of [the reasoning] known as "the reasoning 
that refutes the arising of the existent and nonexistent" (yod med skye dgag gi 
rigs pa,) which finds its scriptural source in the lines: 

The arising of what exists is not correct 
And what does not exist is like a flower in the sky. 549 

It is not at all correct to interpret this as meaning that "the existent does not 
arise nor does the nonexistent arise," as in fact one person does, for every 
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Buddhist realist has already established for himself or herself by means of a 
valid cognition that what [already] exists does not arise and that what does not 
exist does not arise. so that no opponent whatsoever would accept that [already 
existing] phenomena and nonexistent things arise from causes. Another person, 
wanting to extricate himself or herself from this problem analyzes it as the 
arising of something that exists or the arising of something that does not exist 
at the time of the cause, but this [suffers] from a similar [fault], for no Bud
dhist would accept these two [forms of] arising. 

Therefore, when we analyze whether the sprout that arises is existent or 
nonexistent, we find that there is no difference between realists and 
Madhyamikas in so far as they both accept that a sprout that exists later arises, 
and that a sprout that does not exist at the time of the seed arises.550 However, 
if the sprout truly existed, this would not be possible, for if the sprout truly 
existed, it would have to exist at all times, and so would have to exist even at 
the time of its cause, and hence it could not be created by its cause. If its 
nonexistence at the time of its cause were a truth (rgyu dus no med par bden 
na,) it would have to be nonexistent at all times, and there would ensue the 
problem that it could not be created by a cause, like the flower in the sky. 
Therefore, there is no true arising. This is how [this verse and this form of 
reasoning] is to be explained. 

The reasoning from interdependent origination (rten 'breI) will be ex
plained in the Prasailgika section. 

And now, a verse of intermission: 

All the distinctions between the Prasailgika and 
Svatantrika tenets [that they make] 

Are like the analysis of the elephant by so many blind men. 
Yet still they proclaim themselves as Miidhyamikas. 
How amazing are these pseudo-scholars who possess the intellect 

of cattle! 

[The Doctrines of the Priisangika SchoolJ551 



[A GENERAL 
EXPOSITION OF 

PRASANGIKA TENETS] 

4.2.3.1.3.3. Explaining the Extent (tshad) of the Priisangikas' 
Object of Refutation (dgag byaf52 

If you would know how it is that in the Prasailgika system all phenomena are 
posited as being the mere labels of conceptual thought,553 then you must un
derstand how it is that we apprehend [things] as [truly] existing and not as the 
mere labels of conceptual thought. That [things] exist as they are apprehended 
by such [a mistaken consciousness] is what ultimately determines something to 
be the logical object of refutation (rtags kyi dgag bya'i tshad mthar thug). It is 
therefore necessary to explain at the outset how it is that all phenomena are 
posited by virtue of conceptual thought, and so we turn to the Catubsataka: 

Without conceptualization, attachments and so on 
Have no existence. 
So how could anyone with half a mind grasp at them 
As if they were real objects (yang dag don) and conceptualizations 

(rtogs pa)?554 

The Tlka says: 

It is only because there exists conceptualization that there is such a 
thing as existence. Without conceptualization there is no existence. 
Just as the snake that we label onto a coiled rope [is truthless], just so 
are those [conceptualized things] ascertained to have no self
nature. 555 

Because attachments and so on are mere examples, [it is clear that] the purport 
[of the passage] is to be explained [as being] that all phenomena are the mere 
labels of conceptual thought. When the color [of the rope] is variegated [and it 
has been set down] in a winding fashion like a snake, and is not clearly visible 
[because of poor lighting and so forth], at that time there is born a conceptual 
thought that thinks of the rope "this is a snake." 

[164] 
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At that time neither the color of the rope nor its shape, neither the parts of 
the rope nor the collection [of those parts] can in any way be apprehended as 
being an example of the snake. Hence the snake is something that is only 
labeled onto the rope by conceptual thought. 

Likewise, based on the aggregates there is born a mind that thinks "I." 
Neither the collection of former and later moments of the continuity, nor the 
collection of former and later moments at one particular time, nor the individ
ual moments, nor the parts divided, nor the shape of the aggregates and so 
forth can be posited as being examples of the "I." Why it is illogical [to claim [165] 
that anyone of these is an example of the self] will be explained later. More-
over, because there is no example of the self that is of a different nature from 
the parts and the whole of the aggregates, when it is not analyzed, the term I 
is applied [to these parts or whole]. If, however, one analyzes what is the basis 
onto which the term I is applied, one does not find anything at all. Therefore, 
there is only one possibility, that the ''I'' is merely the label of conceptual 
thought. 

What this means is explained in the Madhyamaka Ratnavali, which says: 

Man is not earth, nor is he water. 
He is not fire, nor wind, nor space. 
He is not consciousness nor all [of these elements together]. 
But apart from these, what man could there be?556 

In this way it teaches [this same point]. In this [passage] man refers to the 
"person" or to the "I." [The portion that goes] "he is not earth" up to "he 
is not consciousness" is repudiating that any of the parts, that is, the six ele
ments, of sentient beings can be posited as the personality, and [the words] not 
all are repudiating that the assembled composite of the six elements can be 
posited as the personality. 

If one understands that the person is posited by conceptual thought in such 
a manner, [one can apply] it to all phenomena, that also are posited by con
ceptual thought in a similar way. The Samiidhiriija Sutra says: 

Just as you have recognized (' du shes) it in regard to the self 
You should apply that same understanding (shes pa) to all things. 557 

The AryasaTJ1caya says: 

Know that just as I [exist] so do all beings exist. 
Know that just as all beings exist so do all phenomena exist. 
To not conceptualize about either birth or no birth, 
This is the supreme activity of the Prajfiiipiiramitii. 558 

Having searched for how the object onto which we label the term I exists, we 
find no example of the I. In this same way, if we analyze how the objects onto 
which we label the terms pot and pillar exist, they all resemble o~ another in [166] 

Translation 
163 

that neither their individual parts nor the collection [of th 
to be examples of the pot, [the pillar, and so forth]. ose parts] are found 

[Does Reality Truly Exist or Is It Too a Mere Label?J559 

[Question:] Well then, is reality (chos nyid) also said to be I 
conceptual thought?' a mere abel of 

[A~swer:] It i~ most emphatically accepted as such because, althou h' . 
theoretlcal!y poSSible for reality (chos nyid) [lit. the quality itself] t! ~~t:s 
mately eXist whereas what possesses that quality ( h ) d . -
mately exist th . [ hotf c os can oes not Ultl-

. h ' . at IS, t gh it is theoretically possible] for conventional 
p enomena, which are what .pos.sess this quality, to be the mere labels of con-
ceptual thought whereas reality IS not in actual fact what h 
ity and reality, [the quality itself,] ha~e not the slightest dirfiesresesses t e qual
whether 0 t th I . nce as regards 

r. no ey tru y eXist, [as in fact both are truthless]. 
[Question:] Why are they not [different]? 

[~nswer:]. Thisis because logic such as the reasoning from "being d 'd 1I 

~f beIn~ a umty or plur~lity," that proves truthlessness in regard to a [:~~_ 
ane p enomenon] the likes of a pot has its trimodal (tshul g ) . . 

established by I'd . . sum CrIterIon 
. a ~a I co~mtlon even in regard to [more supramundane] phe-

nomena hke re~lt~, ommscience, and so on. In this sense they all resemble 
one ~nother. This IS because, as has already been explained earlier: 560 th . 
~o dlff~rence as to. the extent of difficulty in proving that a pot h~s art:r:n~ 
10 proVIng that re.ahty h~s parts. Likewise, there is for the most part :0 differ
::ce what~oever In proVIng the truthlessness [of different things] by means of 

e reasomng of dependent arising. 

it /~ WOUld. follow, absur~ly, that the fact that reality (chos nyid) is the qual
Ii~h c os nYld) of co~ventlonal phenomena is something that is truly estab-

ed because [accor~Ing to you] reality is truly established [or truly exists]. If 
~~:I~c~ePt [the prem~se], ~hen it follows that reality and the conventional have 
that h~es the relatlo~shlp. of basis (rten) and what depends (brten pa) [on 
you baSIS] because. their baSis-dependent relationship truly exists. This reason 
tiona~c~ept [by hav.mg accepted that reality's being the quality of the conven
eXisten:

s
.a truly eXistent f~ct]. The pervasion, [that if the relationship is truly 

exist at It m~st alway~ e~lst,] holds because if something truly exists, it must 
others . all times. ThiS IS. ~o beca~se if it existed at some times and not at 
bein ~~t would ~ adventitious. If It were adventitious, it would contradict its 
wa; .e way thl~gs are (gnas lugs). If you accept [that the relationship] al-
th/ ti~~sts, the~ I~ foll~ws that the basis-dependent relationship exists even at 
because wh~n It IS bemg anal~zed by reasoning that analyzes the ultimate [167] 
and d [reahty and the conventional] are always [in the relationship] of basis 

ependent. If you accept this, then it follows, absurdly, that the conven-
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tional truly exists because it is in this basis-dependent [relationship] with a 
truly existent quality.561 The reasoning used here is the same type used in the 
Prajnamula passage that goes: "Action possesses no causal conditions,,562 and 
in the Avatara passage that goes: "This arising is not of a correct nature with
out a creator.' ,563 

What is more, it follows, absurdly, that there must exist a valid cognition 
that ultimately perceives reality564 because [according to you] it ultimately ex
ists. You cannot deny the pervasion, for to accept that something is the case 
even though it is not established by a valid cognition is a source of laughter for 
the sage. If you accept the premise, then you have gone against your claims 
that ultimately things do not exist and that ultimately the conventional does 
not exist, [as ultimately the perception of reality exists]. 

[Opponent] Even though composite consciousness (' dus byed Icyi shes pa) 
does not ultimately exist, noncomposite consciousness does, and hence it is by 
a noncomposite valid cognition that reality is ultimately perceived. 565 

[Reply:] Does "noncomposite valid cognition" refer to the equipoised 
gnosis of an aryan who directly realizes reality, or does it refer to reality itself? 
Within this context there ought not to be any [alternatives] other than these 
two. In the former case, it would follow, absurdly, that the truth of the path is 
noncomposite. This would be to advertise oneself as someone who is unfamil
iar with even the mere terminology of the sutras, tantras, and their commen
taries. In the latter case, if one form of reality were a valid cognition, then all 

. forms of reality would likewise be valid cognitions. From this it would follow 
that if something were reality, it would itself be a valid cognition that per
ceives itself. If you accept this, it would follow that all sentient beings would 
be accomplished buddhas, for all sentient beings would at all times directly 
realize reality with the valid cognitions of their own mental continua. All those [168] 
who advocate that any form of reality is an essence body (ngo bo nyid sku) and 
that all essence bodies are noncomposite valid cognitions that directly perceive 
reality are left breathless by this reasoning. 

[An Excursus on the Essence Body of the Buddhaj566 

[Opponent:] There is no problem because the essence body is not contained 
within the mental continua of sentient beings. 

[Reply:] Well then, it follows, absurdly, that the essence body is not con
tained within the mental continuum of a buddha because the reality of the 
mind of sentient beings is not contained within the mental continua of sentient 
beings. If you accept the premise, then it would be impossible for the ultimate 
cessation [nonabiding nirva~a] to exist within the mental continuum of a per
fect buddha. 

Translation /65 

~oreov~r, .what is yo~r reason [for claiming] that [the essence body] is not 
contamed wlthm the contmua of sentient beings?567 Are you s . th t' . . ". . aymg a It IS 
not contam~d. wlthm the contmua of sentient beings because it is a buddha568 
or ~cause .It IS noncomposite? In the first case, for the reality of the mind of 
sentient bemgs to be their essence body would depend on it not be' _ 

. d . h' h . 109 con 
tame Wit 10 t e contmua of sentient beings whereas that [th t' th ~ . '. " a IS, e lact 
that It IS not contamed .within their mental continua,] depends upon it's being 
an ~ssence body, [that IS, a buddha]. Hence, we are involved in circular rea
somng (rtogs pa phan tshun brten). 

~f the latter. is true.' [that is, that it is not contained within the mental 
con~mua of sentient bemgs because it is unconditioned,] then the cessation 
achieved by the mental continuum ~f a bodhisattva on the path of seeing 
(mthong lam) ~ould also not be poSSible, [as this too is uncompounded]. 

Moreover, It follows, absurdly, [from your position] that it is not neces
sary to newly. accompl~sh the essence body by means of meditation on the 
path. becau.se It has eXisted from beginningless time [in the continua of all 
sentient bemgs]. 

fOp~nent:] It. is not true [that it has existed from beginningless time in 
the contmua of bemgs]. 

[Reply:] Then give up [your claim] that it truly exists. 
[Opponent:] V~ry well, I accept [that it need not be newly accomplished]. 
fReply:]. Then It. follows, absurdly, that the effort one makes in meditating 

on the path IS meanmgless . 

[The Argument Concerning Reality Continues} 

rOpponent:] If reality has parts, then it would preclude its true existence. If it 
e: t ~o part~69 then o~e would not be able to divide it into the twenty 
th p messes.. There IS no such paradox fin our own system] because al
th~U;h alIowmg for it~ divisibility due to the conventional subjects [which.are 
is as~s. ~f the emptmess] and are twenty [in number], we believe that there 

no dlvldmg the actual nature (ngo bo) of reality. , 
[Reply:] Please tell us how it is that "ultimate emptiness" (d -1 

stong pa nyid) "th . f .' on uam par 
"th .' e emptmess 0 essence" (rang bzhin stong pa nyid) and [169] 
emp~i::~tmess o~ emptines~". (stong pa nyid stong pa nyid), [all forms ~f the 
bases of 0: reaht~,] are diVided on the basis of conventional subjects, the 
ampl their emptmess, [when all of the subjects in the three preceding ex-

es are themselves forms of reality, that is, of emptiness]. 
ties ~~reover, [ask yo~~~elf ~his:] ultimately do things that are mere nonenti
elUdes gos med t~am) eXist or do they not?571 If they do, then this re

your assertion that ultimately the merely conventional is repUdiate: If 



166 .4. Dose of Emptiness 

they do not, [then consider this argument]. X's being ultimate must preclude 
x's being reality because it precludes its being a mere nonentity, [as emptiness 
is itself a mere nonentity]. Both the reason and the predicate are correct. If 
[you claim] that [the reason] does not imply [the predicate, that whatever pre
cludes nonentities does not necessarily preclude emptiness,] then it follows 
that precluding a larger category (khyab byed) does not preclude a subset 
(khyab bya) [of that category]. 

Although there are an infinite number of contradictions (gnod byed) to be 
enunciated in regard to the [position that] reality truly exists, I will say no more 
than this slight [bit I have just explained], lest this work become too lengthy. 

[The Reasoning Used to Prove That One Phenomenon Is Empty 
Applies to All Phenomena, Including Emptinessj572 

If one proves by means of reasoning that anyone phenomenon, such as a pot, 
is truthless, then that reasoning will prove truthlessness in regard to all phe
nomena, both conventional and ultimate. With this in ~ind [the following] has 
been stated: 

What is said in regard to one thing 
Is said in regard to them all. 
The emptiness of one 
Is the emptiness of them all. 573 

The Gaganaga",jasamiidhi Sutra also says: "By means of one phenomenon 
one can understand (rjes su rtogs) that all phenomena are like illusions and 
mirages, that there is nothing to be grasped, that they are essenceless, lies and 
old wives' tales. He [who understands this] will, before long, enter the essence 
of enlightenment.,,574 The Samiidhiriija says: 

Just as you ha~e recognized it in regard to the self, 
You should apply that same understanding to all [things]. 
All phenomena are of this [same] nature. 
They are pure, like space. 
By means of one one understands all; 
By means of one one sees all. 
Though [things] as they appear are too many to explain, 
Doubt [as to their cognizability] does not arise. 575 

And also: 

One thing is of the nature of all things. 
All things are of the nature of one thing. 
He who sees the reality of the two truths576 

Sees all things as they are. 

[179] 

Translation 167 

Hence, [to show] that even reality is considered to be truthless, the Sutra says: 

Subhuti spoke: Oh sons of the gods, if we say that even nirvii(Ul is 
like an illusion, then what need is there to mention other phenomena? 

The sons of the gods spoke: Noble Subhuti, do we say that even 
nirvii(Ul is like an illusion, is like a dream? 

Subhuti spoke: Oh sons of the gods, I say [to you] that even if 
there were anything more noble or special than nirvii(Ul, I would say 
thatthat too was like an illusion, was like a dream. 577 

The Arya Nagarjuna has also said: 

Since the compounded does not exist 
How can the uncompounded exist?578 

This is saying that if it is impossible for the compounded to truly exist, then 
there is no way for the uncompounded to truly exist. One must be of extremely 
dull faculties to claim that [the scriptural claims of truthlessness] apply to the 
existence of all the things that aid man in establishing his needs, and then to 
claim insistently that a noncompounded phenomenon [like emptiness], which 
cannot in the least help or harm man in establishing his needs, is truly 
existent.579 If one says that reality is truly existent, they consider it "oh so 
good," and if one says that it is not truly existent, they consider it evil. In this 
way, like dumb sheep who cannot distinguish right from wrong, the world 
follows such idiocy. [Those who do follow it] will have their mental continua 
utterly bound up by the many ropes of the latent potentialities that have been 
accustomed to apprehending true [existence] since beginningless time. This is 
an evil system whose [followers] resemble lustful beings who [uselessly] dis
cuss whether or not a hermaphrodite [who could not satisfy their desires any-
way] is beautiful. . 

In the Noble Land of India they accepted that all entities (dngos po) 
lacked true existence, so to come along and claim that there is one kind of 
nonentity (dngos med), [that is, emptiness,] that truly exists [is to show] that 
one is unlearned both in Buddhist and non-Buddhist tenets. Therefore, this is 
considered to be even worse than [accepting] all the tenets to which the het-
erodox adhere. . 

[As It Does Not Truly Exist, Emptiness Is Only a Mental Label} 

Because reality does not truly exist, it is fitting that it should definitely be 
accepted to be only something labeled by conceptual thought (rtog pas Iwtags 
pa tsam). There exists the mere term reality. but this term does not occur by 
itself without someone to make use (sbyor ba) of it. Because nonconceptual 

[171] 
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consciousness (rtog med shes pa) does not engage in the use of linguistic 
symbols,58o [reality] is said to be a mere linguistic usage on the part of con
ceptual thought. If following the mere linguistic usage by conceptual thought 
of the term reaLity one does not analyze it, then one can posit the existence of 
reality [in this very loose way]. If, however, unsatisfied with the fact that the 
term reality is only something labeled by conceptual thought, one logically 
searches for how it is that the basis (gzhi) onto which that term is affixed 
exists, one finds nothing at all. Hence, as reality cannot be posited if one 
searches in this way, the positing of reality is the mere labeling of the term 
reality by conceptual thought, and it depends upon understanding it without 
subsequently logically analyzing it. That is why we say that even reality is 
something that is merely labeled by conceptual thought. 

Because all phenomena are things labeled by conceptual thought, all phe
nomena are said to be mere names. What does mere name mean, however? [172] 
When we focus on (dmigs pa) the various terms for persons or phenomena, as 
we can engage in effective action (gLang dor) [literally taking up what is de-
sired and avoiding what is not] based upon the mere labeling of names like pot 
and Devadatta, [language] is conventionally unmistaken. Were it necessary, 
however, to [first] search for the referent (don) onto which those names are 
labeled and then engage [in action], nothing could be effectively accom
plished. For example, suppose there is someone who desires to meet Deva-
datta. If that person follows, [that is, acts in accordance with,] the mere words 
"Devadatta is in that house on the top of which the crow is crying," then he 
will be able to meet the Devadatta who lives inside that house. If, however, he 
were to analyze how he exists, that is, whether the basis of the name of the 
Devadatta who is in the house is of the same or of different substances from 
the aggregates, in other words, were it [first] necessary to find that [Deva-
datta] existed in such and such a way before meeting him, then meeting De
vadatta would be impossible, for if we search for him in this manner, he is not 
found to exist in any way. [The example] of "please bring water in the pot" 
should be understood in the same way. 

In a similar way, suppose that after the mind affixes the mere name pot 
onto a phenomenon we do not avoid engaging in analysis. It is because when 
we examine it [in this way] we dQ not find any referent basis onto which that 
name is posited, that all phenomen~ are said to be only names. 

[The Meaning of "According with the World" 
in the Prasangika Systemf81 

What do we mean by saying that the Prasailgikas set forth the conventional in 
a~cordance with the wor~d? All ordinary beings and iiryans still in training 
(phags pa slob pa) have lOnate mundane minds,582 and following mere names 

Translation 169 

they engage in effective action without analysis. 583 Likewise, the Prasailgika 
Madhyamika sets forth the conventional following mere words, without analy- [173] 
sis. [But suppose one interprets "according with worldly conventions'" to 
mean that] what worldly idiots who are ignorant of tenets claim as existing 
one should also claim to exist and what they regard as nonexistent one should 
claim to not exist; if one takes this as the meaning of "positing things in 
accordance with the world," then one has gone far astray. Understanding that 
the fact that things are established by name only and are established by this 
kind of [worldly] conventional mind is not contradictory to, and indeed is 
compatible with, the doctrines of karma and its effects r'.J1d the doctrines of 
saTflsiira and nirviitla is a special feature of the Prasailgika Madhyamika~ and 
the ultimate point of view. 584 Hence, one should exert oneself at understand-
ing these [two points] by seeing them as noncontradictory in one's own mind. 

The way in which we label all phenomena by conceptual thought resem
bles the way we label a rope as a snake. Yet they are utterly different in that 
[the former] exist nominally as they are labeled whereas [the latter] does not. 
This is because when one accepts that things are the labels of conceptual thought 
[there can in general still] be a difference [between these labels] in that some 
are contradicted (gnod) by nominal valid cognitions and some are not. 

Even though the terms stage, path, and/ruit [in their technical senses] are 
not widespread in the world, and though their linguistic symbols (rda) were not 
at first predicated by worldly ordinary conceptual thought, nonetheless, the Bud
~ha created these ,linguistic symbols to introduce them to the world [by preach-
109] his doctrine in accordance with the way that the worldly conceptual thought 
that possesses the erroneous (' khruL pa' i) appearance of duality predicates lin
guistic symbols. After this,' the disciples who followed hini [predicated] the 
mere names such as stage, path, and so on, using soteriological (glang dor) 
terminology without subsequently analyzing it with conceptual thought. 

If one searches for the referent object (don) [onto which] the name is la
beled, because the object is not found even in the case of the stages and the 
paths, even they exist only by virtue of their names. Though the Buddha, in [174] 
Whose mental continuum there are no conceptual thoughts, [originally] predi-
c.ated linguistic symbols such as "stages" and "paths," he created the linguis-
tIc sym~l~ such as "stages" and "paths" based upon the conceptual thought 
of the diSCiples, so there does not occur the fault of not positing [these phe
nomena] based on conceptual thought. 585 

[The Scriptural Basis for Nominalism] 

Many scriptures of definitive meaning and their commentaries teach that all 
p~enomena are only labeled by conceptual thought and are posited only by 
Virtue of their names. 
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The Upalipariprccha Sutra states: 

I have taught that the mind should fear hell; 
That many thousands of beings are made m~serable there. 
And yet those beings who die and go to a fIerce lower realm 
Have never existed. 
They are not harmed 
By the huge swords and arrows of [hell's] guardians. 
Those lower realms exist due to conceptual thought. 
In these [states] there are no weapons that actually ~trike the body. 
[Likewise,] the various pleasing things like flowers m bl~om 
And radiant places of gold that bring happiness to the mmd, 
They too have no creator whatever. 
They exist only by virtue of concept~al thought, . .... 
But the childish differentiate them wIth the graspmg of dIscnmmatIOn. 
When neither grasping nor nongrasping arise . . 586 

The understanding [sees things] as if they were dreams and IllUSIOns. 

Again, a sutra says: 

The nature of attachment, anger, excrement [mind] (rgyags pa) and ob
scuration (gti mugs) 

Is that they arise due to misconception (kun rtogs) and that they under
stand [their object] incorrectly. 

All things [come about] due to our having acc~stomed ~urselves . 
[To mental states] that are neither free from mIsconceptions nor devOid 

of attachment. 587 

Again, a sutra says: 

This doctrine has from previous times been taught, namely, the nonexist-
ence of a self, the nonexistence of sentient beings. . 

But although this is taught, it does not imply the exhaustion [of 
all phenomena], 588 

For I have said this after having determined them to be mere labels. 

And also: 

The childish ones who think about the phenomena of peace and 
utter peace 

Are abiding in a wrong path, . 
But to speak of phenomena in terms of the word emptmess 
Is to teach with words that those phenomena are wordless. 
There has never been a bodhisattva 
Who has thought about the phenomena of peace and utter peac.e. 
All verbal elaborations (spros pa) are misconceptions of the mmd 
And so one should think of phenomena as being thoug~ts. 589 

[175] 

Translation 

The Samadhiraja Sutra says: 

Even though nirvatza is profound, 
It is expressed by words. 
Nirvatza is not to be found 
And neither is the word nirvana findable. 
Neither the word nor nirvana 
Can be found. 
In this way it is empty phenomena 
That reveal nirvana. 590 

The Pitaputrasamagama Sutra says: 

It is like this: a fairy city does not exist as it appears 
In any of the cities of the ten directions or of any other [direction]. 
It is a city that exists only by virtue of its name. 
In the same way does the Tathagata see beings. 591 

The Prajiiiiparamita Sutra says: 

It is like this: this so-called bodhisattva is a mere name. And like this: 
this so-called perfection of wisdom is a mere name. And like this: 
these so-called forms, feelings, discriminations, composites, and con
sciousnesses are mere names. And like this: forms are like an illusion. 
Feelings, discriminations, composites, and consciousnesses are like il
lusions. Illusions and mere names do not correspond to their objects. 
They do not exist in any direction. 592 

And from there it goes on to explain it in more detail: 

Why is that so? It is like this: names are created in regard to individ
ual phenomena and they label them. Names are terms (tha snyad) 
created adventitiously (glu bur bas). All names are nominally (tha 
snyad du) created. When a great being, a bodhisattva, examines the 
perfection of wisdom, he does not even see a name (yang dag par rje 
su rna mthong), and because he does not see it, he does not concep
tualize (mngon par rna zhen pa) it. And again, Sariputra, when a 
great being, a bodhisattva, analyzes the perfection of wisdom, he un
derstands it to be thus. It is like this: this so-called bodhisattva is a 
mere name. It is like this: this so-called perfection of wisdom is a 
mere name. It is like this: these so-called forms are mere names. It is 
like this: these so-called feelings, discriminations, composites, and 
consciousnesses are mere names. Sariputra, it is like this: for exam
ple, even though we express the I in language, in the expression I, 
yet, there is no I to be perceived. 593 
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The Yukti$a$tikii says: 

The perfect Buddha says . 
That the world is conditioned by Ignorance. 

So why can't we say )?594 
That this world is misconception (rnam rtog . . h 

. . f this passage [Candrakirti] explams that t e 
C ting on the meamng 0 h 

ommen h. labeled by conceptual thoug t. 
world is only somet 109 

The Ratnavali says: 
Because the nature of form is that it is a mere name 

Space is also a mere name.. can form exist? 
When the elements do not eXist, how . 

. the mere name does not eXIst. 
Hence, even . . ·tes 
L"k wise feelings, discrimmatlons, composl , 

1 e l·k th elements And consciousnesses are 1 e e .. 
They should be thought of as the self IS. If 595 
Therefore the six sphere (khams drug) have no se . [177] 

And also: 
b· t·n a world What can exist as an 0 Jec 1 

Whose only ontological status 
d . ally?596 

Is that it is labele nomm . £ 
. . even names do not exist and t~at, except or 

This is statmg that ultlmately f name nothing else eXists. 
what is posited nominally by means 0 a , 

E 
. the Opposite of Nominal Existence] 

[True xlstence, 
. . sa es], to apprehend that all phenomena 

As it was explained [10 precedmg pas g ·t d only by name and conceptual 
th t they are not POSI e . h 

exist in such a way a . f tr xistence If things eXisted t e way 
thought is the innate apprehensIOn 0 & ue e f . gnora· nce ] then they would (1) 

d b thO [innate lorm 0 1, ) 
they are apprehende Y IS 2 ultimately exist (don dam par gru~ pa.' 
truly exist (bden par grub pa), (~ ) (4) inherently exist (rang bzhm gy~s 
(3) really exist (yang da.g par gr~ . pa ~n characteristic (rang gi mtshan ny,d 
grub pa), (5) exist b~ vl~tue ~! t el; ~heir own nature (rang gi ngo bos gr~b 
kyis grub pa), (6) eXist. Y vir ue 0 g dbang du grub pa), and (8) eXist 

P
a) (7) exist under their own power (ran

h 
11 f·lt the description of what 

, b a) Here, t ese a ,) 
substantially (rdzas su gru p . f a hypothetical (mtha gzung 
the logical reason (rtags) refutes by means 0 

. t·on 597 The Catuhsataka says: examma 1 . . 

These all lack self-power (rang dban~) od ma in) 598 

And so they are natureless (bdag nYld y y. 
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The commentary on [these lines] enumerates them: "Here we are referring to 
own nature (rang gi ngo bo), essence (rang bzhin), and independence from 
other things (gzhan La rag ma Las pa).,,599 Independence from other things 
does not mean "independence from other causes and conditions." It refers in
stead to "existence from its own side" (rang gi ngos nas yod pa), [that is, an 
existence where the object is] not posited by means of a consciousness that is 
other than it. 

In this regard according to the Svatantrikas one must accept that even 
nominally there is no such thing as ultimate existence or true existence. Yet 
they believe that nominally things do inherently exist and that they exist by 
virtue of their own characteristic. They believe that if something exists by 
virtue of its own characteristic, it need not truly exist. Hence, there is a very 
great difference in the subtlety of the object that their reasoning refutes, [the 
Svatantrikas' object being more limited and less subtle than the Prasailgikas']. 

4.2.3.1.3.4. Refuting Misconceptions in Regard to the 
(Distinction between Sviitantrikas and Priisangikasj6°O 

[Opponent] It is quite incorrect to maintain that the Svatantrika and [178] 
Prasailgika Madhyamikas differ [in the way you claim they do]. 601 That is, it 
is not the case that the former accept that [things] nominally exist by virtue of 
their own characteristic [whereas the latter do not]. Do you believe that [a 
thing's] "own characteristic" refers to the definition ('jog byed) [of a thing] or 
that it refers to true existence? If the former, then it follows, absurdly, that 
even the Acarya Candrakirti, [a sworn Prasailgika,] taught the own character-
istic of [everything] from form to omniscience, [for he is not at all opposed to 
things having definitions]. 602 The latter [position] is also not correct because 
the Acarya Haribhadra, [a Svatantrika,] has, by means of such passages as 
"empty of self, that is, labeled, and the external world," taught that every-
thing is a mere label. Also, [what you claim is incorrect] because 
Jfianagarbha, [a Svatantrika,] teaches that even nominally there is no arising 
that can withstand logical analysis. As he says: 

If examined under the power of logical reasoning, 
Even conventionally things do not arise. 
This is a statement of the truth and that is why it is said 
That all this is as it appears to be. 603 

Were you to claim that [the Svatantrikas] accept that objects exist from 
their own side because they believe that they can perform the functions (don 
byed nus pa) of the entities they appear [to be], then even the Acarya Candra 
would have to accept that objects exist from their own si~e when he accepts 
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that a pillar can perform the function of the pillar it appears to be. If you claim 
that he does not accept [this latter position,] then this utterly undermines [the 
Madhyamaka stance that] conventional existence implies existence. 

It also follows [from your view] that there would be no difference even 
between a Svatantrika and a realist [because according to you they both accept 
existence by virtue of own characteristic,] and in this way you undermine even 
what the Madhyamikas themselves believe. 

It is also incorrect [for you] to claim that there is a difference in what 
they believe to be ultimate and what they accept as conventional because, 
beyond a mere semantic difference, [according to you] the Svatantrikas do not 
accept anything beyond the truly existing objects that the realists themselves 
[accept]. 

[It also follows according to your view] that the Svatantrikas, accepting 
that things exist by virtue of their own natures and also accepting that they 
cannot withstand logical analysis, are inferior to the realists because on top of 
accepting truly existing entities, as they do, they also accept a proposition 
contradictory to this, [that is, that they cannot withstand logical analysis].604 

Therefore, there is no difference between the Svatantrikas and Prasangikas [179] 
in this regard. They both accept that nominally [things] do not exist by virtue 
of their own characteristic. They resemble one another in not accepting that 
nominally [things] do not inherently exist and exist of their own nature. There-
fore, there is not the slightest difference as regards the object that their rea
soning refutes. 

[Reply:] This is utterly incorrect. Although the Svatantrika Madhyamikas 
accept that things exist from the object's own side, they do not accept that this 
is [what it means for something] to truly exist. The Prasangikas [on the other 
hand] accept that if something exists in this way, [that is, from its own side,] 
then it must truly exist. Hence, they are dissimilar. [You obviously realize that 
this is what we mean,] as is evidenced by your repeatedly stating that both 
[schools] similarly deny that things exist from the objects' own side or that 
they exist by virtue of their own characteristic. So to then ask whether exis
tence by virtue of own characteristic refers to a definition or to true existence 
is an indication that you cannot be in your right mind. 

Tell us why it is that the following: "it follows, absurdly, that a pillar is 
able to function as it appears because, just as it appears to be a pillar, it can 
perform the function of a pillar" is a reductio that harms the [following reduc
tio]: "it follows, absurdly, that the pillar is potentially efficacious from its own 
objective side because the pillar appears to be efficacious from its own objec
tive side and because the pillar is potentially efficacious as it appears"? [If it 
is a valid reductio,] then it follows, absurdly, that in reply to the following reduc
tio: "it follows, absurdly, that the sensory perception to which two moons 
appear verifies that one moon is two because it is a nonerroneous perception 
and because one moon appears to it to be two" it would be correct to urge one 
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that goes: "it follows, absurdly, that [that sense perception] is a nonerroneous 
perception because the moon is white just as it appears to it.' ,605 

Again, it is just blithering on your part to say that if [the Svatantrikas] 
accept that ob~ects exist from their own sides, then they are in no way different 
from the realIsts. [According to this line of reasoning] it would follow, ab
surdly, that the Cittamatrins are in no way different from the realists because [180] 
they ~e~ieve that the pot-pillar [combination] and so on are objects that have 
the ~blhty to occupy sp~ce (yul go sa gnon nus). The pervasion (khyab pa) and 
predlcate (gsal ba) are 10 every way similar [to the reductio you urged on us]. 
If you force them into it through reasoning, then [the Svatantrikas] must ac-
cept t~at o?jects that exist from their own side truly exist, just as if you force 
them ~nto .It t~rough r~asoning, [a Yogacara] must accept that if a pot-pillar 
[c?mbmahon] lS an object that occupies space it must be an outer object. [But 
thls does not mean that either the Svatantrika or Yogacara systems will accept 
these two statements respectively of their own free will]. 

You claim that by accepting that objects exist from their own side the 
Svatantri~as. woul~ not go be~ond even the realist position of [accepting] ulti
mately eXlst10g objects. By thls statement you are implicitly saying, "if I have 
not examined the scriptures of the realists, then how can I even possess the 
mere symbols [much less the meaning] of these profound [Madhyamaka] scrip
tures?" [In other words, you are showing us that you have mastered neither set 
of scriptural exegesis]. 

It follows [from what you claim] that in the Sautrantika system the differ
en~e between th~ production of sound (sgra'i byas pa) and its impermanence 
(ml rtag pa) ulhmately (don dam du) exists because the production of sound 
and its im~rmanence are different from their own side (rang ngos nas).606 
The latter lS. true because sound, by virtue of its own nature, is the opposite of 
all of the dlfferent things that it is not (log sa tha dad las log pa), such as 
nonproduct, permanent, and so forth.607 [Were this not so] then how would 
you explain [the following verse from the Pramiitlaviirttikam]: 

Since all things abide inherently (rang bzhin gyis) in their own natures 
(rang gi ngo bo la), 

They are dependent upon being the opposites of all concordant and dis-
cordant entities. 608 

Think about what the word inherently implies! 
. Therefore, in the Sautrantika system something need not exist by virtue of 
lts own characteristic simply because it exists from its own side. When some
thing exists from its own side, without at all depending on being posited by 
conceptual thought, then it can be considered to exist by virtue of its own 
characteristic. That is why they say that universals (spyi mtshan) and [concep
~ual entities like] "the difference between the production of sound and the 
lmpermanence of sound" and so forth do not exist by virtue of their own 
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characteristic.609 Nonetheless, according to the Prasangikas [the Sautrantikas] 
can be logically forced [into the position] that one is in effect accepting [that 
even conceptually posited entities like "difference"] are svala~wUls, [or exist 
by virtue of their own characteristic,] by merely positing such an object to 
exist from its own side, [though the Sautrantikas may want to make a distinc
tion between these two types of existence]. 

Again, even though [the Sautrantikas'] expression "posited by conceptual [l81] 
thought" is verbally similar [to the Prasangikas' equivalent expression], what 
it entails ('jog 'tshams) is not similar. According to the Prasangikas if one 
searches for the referent object of which conceptual thought has created lin
guistic terms, one finds nothing at all. Hence, they explain that things are 
posited only by name and conceptual thought. According to the Sautrantikas, 
one must claim that something is posited by virtue of conceptual thought when 
it is posited in dependence upon a conceptual thought that is in accordance 
with its object (rtog pa don mthun) , [that is, a nonmistaken conceptual 
thought]. They accept that in accordance with its objects means "in accor
dance with the way it exists based upon an objective referent." Therefore, a 
conceptual thought that is in accordance with its object must definitely have a 
connection, albeit indirectly (brgyud nas) , to svalak$a!Uls, [that is, it must 
have its origins in the sense perception of a svala~a!Ul]. 6 IO This is repeatedly 
explained in such passages as: "Because [conception] has a basis that is not an 
entity.,,611 And also: 

The conceptual thought that apprehends the nature of something 
Does not have an apprehending object (gzung ba'i don), though it does 

have an object similar to it, [that is, similar to the entity]. 
The [actual object] is not the cause of that [conception]. 
Instead, it is something that ultimately arises from something different 

from the object. 612 

So a pot appears as the opposite of non-pot to conceptual thought, and al
though this appearance is a reified entity (sgro btags) and a universal (spyi 
mtshan) , [the Sautrantikas] accept that it is not a contradiction to assert that 
that [appearance] exists within the very core (gnas tshod) of the object, [in 
this case] the pot. According to the Prasangika Madhyamikas, however, it is 
taught that something existing at an object's very core and its being a reified 
entity are contradictory assertions. One should be aware that this same method 
[of interpretation] can be applied to the Cittamatrins and so forth. 

When one claims that the Cittamatrins accept that consciousness truly ex
ists and also that it is evanescent ('jigs pa), [according to you, the opponent,] 
it would follow that the Cittamatrins are lowlier than the VaiSe~ikas because 
(1) [they both] similarly accept consciousness to be permanent and (2) [the 
Cittamatrins] accept a contradiction on top of that, [namely, that it is also 
evanescent]. [We are not placed in this position because we maintain that the 
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Cittamatrins] are forced [to accept], through reasoning, that if consciousness 
truly existed then it must be permanent. In actuality the Cittamatrins do not 
accept that consciousness is permanent. 

[In this same way] we also claim to be able to force the Svatantrika [182] 
Madhyamikas [into the position] of having to accept that if things existed from 
their own objective side, then they must also be able to withstand logical anal-
ysis (rigs pas dpyad bzod). Who is claiming, then, that the Svatantrika 
Madhyamikas do [themselves willingly] accept that things withstand logical 
analysis? The fault of there being an internal contradiction in what they [actu-
ally] accept, [a fault that you urge on our interpretation,] occurs when [there is 
a contradiction in what they actually do] accept. It cannot be said to occur in 
regard to what they [are forced to, but in actuality] do not, accept. Hence, the 
Svatantrikas do not suffer from the fault of "accepting a contradiction to 
boot." Therefore, when someone accepts that things exist from their own side 
one can force them, through reasoning, into the necessity of their accepting 
that [those things] also must withstand logical analysis. It is not that by virtue 
of advocating that things exist from their own side they [actually] accept that 
[those things] withstand logical analysis. Otherwise, it would follow, absurdly, 
that by virtue of believing that a pot is an entity (dngos po) one would have to 
believe it to be material (bem po), for if a pot is an entity, then it must be 
material. So do not engage in reasoning in the dark without distinguishing 
between [what a school of thought] actually accepts and what it must accept 
[as a logical consequence of a positionjt actually holds]. 

Now I ask you this: according to you, how is one to interpret the words 
own characteristic (svalak$WUl), which is explained as not even nominally ex
istent in such passages as: "In the case of reality by whatever reasoning.,,613 
In whose Bhii$ya it says: "Thus, arising by virtue of own characteristic is tr\le 
on neither level [of truth, ultimate or conventional].,,614 And also: 

Because both of these [cause and effect] are like an illusion, therefore 
There is no fault on my part, for the entities of worldly beings still 

exist. 615 

And in the Bhii$ya to this it says: "On account of which this analysis will be 
directed to an effect that is own characteristic and a cause that is own 
characteristic.,,616 And also: 

Whatever two [people, one in a'past and one in a future life,] are dis
tinct by virtue of their own characteristic 

Cannot be understood to be of the same mental continuum.617 

Do you accept [that the own characteristic spoken of in these passages] refer to [183] 
"existence by virtue of own characteristic," that it refers to the definition 
('jog byed) or that it refers to true existence (bden grub)? In the first case, as 
I have just finished pointing out at great length that Candraklrti does not ac-
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cept existence by virtue of own characteristic even nominally and that the 
Svatantrikas do accept existence by virtue of own characteristic nominally, it 
would contradict [your belief] that there is no difference in what these two 
[schools] accept. 618 In the second case, [if you take the own characteristic 
refuted in these passages to refer to the definition,] then you are contradicting 
your own claim that even Candrakirti accepts definitions. In the third ca~e, 
[that is, if it refers to true existence,] it is utterly contradictory to [your] claim 
that both Prasailgikas and Svatantrikas do not accept true existence, for you 

. ha· . t· t 619 are takmg own c racterlstlc to mean rue eXls ence. 
Again, [the Madhyamakiivatara] states: 

If own characteristic is the basis [of phenomena] 
Then, because [the equipoise of an aryan] would destroy entities by an

nihilating them, [as it perceives the lack of own characteristic,] 
Emptiness would become the cause of the destruction of entities. 
But that is not correct, therefore entities do not exist [by virtue of their 

own characteristic]. 620 

And in the Bhd$Ya to this it says: 

If the own characteristic, that is, own nature (rang gi ngo bo), of entities 
like form and feeling and so on arise by virtue of causes and condi
tion, then when the yogi sees things as inherently empty, that is, when 
he realizes that all phenomena are essenceless, he must definitely be 
annihilating the essence that arises in this way, [that is, due to causes 
and conditions]. Hence, his understanding of emptiness, like the ham
mer which is the cause of the destruction of the pot and so forth, 
would become the cause for the annihilation of the essence of entities. 
This [of course] is not possible. Therefore the own characteristic of 
entities should not be accepted as everlastingly arising.621 [184] 

So the root text and commentary are saying that it follows that the gnosis, which 
is the yogi's realization that all phenomena are essenceless, realizes em~tiness 
by, in the process, annihilating the essence of entities, for [by hypotheSIS] en-
tities exist by virtue of their own characteristic, although that [gnosis] under-

. . h h .. ] 622 stands entities to be essenceless, [that IS, Wit out own c aractenstlc . 
Now tell me what opponent this reductio is refuting? Were it refuting a 

realist there would arise the fault of having no basis of disputation (rtsod 
gzhi),623 for no realist accepts [such a thing] as an aryan gnosis that und~r
stands the essencelessness of all phenomena. Because the opponent [to which 
this syllogism is directed] must have already understood the Madhyamaka view 
when he understood the subject [of the syllogism, that is, the gnosis, the 
Madhyamakiivatara] could not mean [to direct this syllogism] at a realist. 
Thus, only [in a state of] insanity would anyone deny that this reductio arg~
ment is a refutation directed at a Madhyamika who accepts that entities eXist 
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by virtue of their own characteristic and who accepts that aryan gnosis under
stands that entities lack a true essence (bden pa'i rang bzhin med da). There
fore, [this opponent] can be none other than the Svatantrika, for both of us are 
in agreeme~t that there are no Madhyamikas aside from Prasailgikas 
and Svatantnkas. Therefore, I have easily proven that there exists a difference 
between Prasailgikas and Svatantrikas in regard to whether they accept entities 
to exist by virtue of their own characteristic. 

Moreover, [another] opponent's [view is implicit] in the following scrip
tural passage [from Madhyamakavatara]: "For, if you examine these 
entities,,,624 [and his views] are set forth in the Bha$ya: 

Opponent: Because ultimately there is no arising, it is permissible to 
refute arising from self and from another. Yet, the essence of objects 
perceived b~ direct perception and inference, such as form, feeling, 
and so on, IS such that they arise, without a doubt, from other [enti-
ties]. If one does not accept this, then why say that there are two [185] 
truths, for there would in fact be only one truth. Therefore, there is 
no such thing as arising from self. 625 

The passage explains in extremely lucid terms that the opponent is one who 
~ccepts that ultimately there is no arising and that conventionally [things] arise 
mherently from other [things]. What is more, [this position is held by] none 
other ~han th~ ~vatantrikas, for there is no realist who accepts that ultimately 
there IS no ansmg. Hence, it is quite clearly ascertainable that there is a dif
ference between the Prasailgikas and the Svatantrikas in regard to whether 
they acce~t. inherent arising, arising by virtue of own nature, and arising from 
other [entities], [all of which are synonyms]. 

Some Svatantrika Madhyamaka scriptures do mention essencelessness and 
natureL~ssness on quite a number of occasions, but it is impossible merely on 
the basl~ of those [citations] to even come close to proving that [they accept] 
~h~t ~t~mgs] do not inherently exist even nominally. Even though the 

rasanglkas say over and over again that [even] nominally all phenomena are 
essenceless (tha snyad du rang bzhin med), they do not accept that essences 
are . II . ~omma y nonexistent (rang bzhin tha snyad du'ang med).626 It is even 
noml.nal absence of an "essence qua existing by virtue of own characteristic" 
that I~ said to be [what is meant by] the even nominal lack of essence. 
[ h· Likewise, the Svatantrikas do not say that there is no essence because 

ht lOgs] do not inherently exist (rang bzhin gyis grub pa med pa) They say 
t at there· . . 

IS no essence because there IS no true essence (bden pa'i rang bzhin 
mle~ pa). That is why [we find] in the Svatantrika scriptures the expression 
u t1mately I (d 

. nature ess on dam par ngo bo nyid med pa) repeated over and 
OVer agam c ... [ h I·· . 
ex .' onJOlnIng t e qua Ifymg predicate ultimately to the more general 
o pressIOn natureless,] so that if it is not actually conjoined in this way on one r two OCc . . . 

aSlons, one should mtUlt by context that it is necessary to conjoin 
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the predicate ultimately to the expression natureless, [for a Svatantrika does 
not accept "naturelessness," "essencelessness," and so on nominally, that is, 
without qualification, but only ultimately]. 

[On' 'Withstanding Logical Analysis" 1 

It is necessary to understand the various kinds of distinctions in the delinea- [186] 
tion of what counts or does not count as "logical analysis" [in the expression 
"able to withstand logical analysis"]. In the Prasangika system the analysis of 
how the basis onto which the name pot is posited exists in regard to (stengs 
na) the object [the pot itself] is [considered] to be reasoning that contemplates 
[or analyzes] the essence, [that is, the ultimate nature of a thing]. If, when one 
searches [for the object] in this way, one finds that there is something that 
exists in this way, [that is, if the pot is found,] then it must be said to with
stand logical analysis. In the Svatantrika system this [criterion] alone does not 
make something count [as an entity] that can withstand logical analysis. 
Hence, [according to the Svatantrikas] the objective referent (don) of [a word] 
such as pot is posited after it has been determined (beos) by reasoning as 
existing in this way or that. They believe, as [can be seen] from the lucid 
scriptures I have cited, that pots and so forth substantially exist (rdzas su grub 
pa). Except for those who accept an "ineffable self" (brjod du med pa'i 
bdag) , [that is, the Vatslputriyas,]627 there are no philosophers, Buddhist or 
non-Buddhist, who accept that a pot substantially exists and then go on to 
advocate that the basis onto which the name pot is posited, from its own side, 
is found to be neither of the same nor of different substances from the parts 
that make up the pot, when it is analyzed in this way. 

Even though the realists [posit] their own system's brand of essenceless
ness in regard to nonaffirming negations (med dgag) such as "non-pot," 
"nonentity," and so forth,628 [they claim] that the essencelessness which the 
Madhyamikas exclusively posit as essencelessness is not established by a valid 
cognition even in the case of such entities as "non-pot" and so on. Hence, 
[for the realist] that essencelessness is not established by a valid cognition [and 
therefore is not true] of any basis, [that is, of any phenomenon]. 

In reply to this, [one opponent has this to say]. 
[Opponent:] To claim that all phenomena are things that are merely la

beled by conceptual consciousness is a nihilistic view and extremely heavy 
sinful karma. Because even the ultimate would be merely posited by the mind, 
it would become a mental creation and hence could not be the essence [of 
phenomena]. Even interdependent [arising] would be a conceptual label. If yoU 
accept this then it follows that it is a mental proliferation (spros pa), and if 
you accept this, then it follows, absurdly, that it is not free from mental 
proliferation.629 Therefore, because that which is born from causes and condi- [18
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tions is not a mental label, it is the portion [of the causal process] that appears 
to truly exist, the [notion of] an effect that depends on a previous [entity] and 
the notion of a cause that depends on a future [entity] that are the mental 
labels. 630 

[Reply:] Well then, how do you interpret this passage? 

Whatever arises interdependently 
That is empty 
And is labeled in dependence [on other entities]. 631 

[Opponent] This explains that all phenomena are labeled, one depending 
on the other. It is not claiming that phenomena are mental labels. 

On top of this we claim that there is reasoning that refutes [three types of 
labeling]: (1) that labeled by a philosophical misapprehension (kun brtags kyi 
, dzin pas btags pa), (2) that labeled by an innate misapprehension (loon skyes 
Icyi ' dzin pas btags pa), and (3) that labeled by a yogi's mind (rnal ' byor pa'i 
bios btags pa).632 The first two kinds of reasoning, in reliance on an object of 
refutation, posit emptiness as the ultimate, whereas the third kind of reasoning 
establishes even emptiness as a false thing (rdzun pa) based on reasoning such 
as [that found in the MMK verse that goes]: "'\\'ere there anything at all that is 
not empty,,,633 for emptiness exists nominally while being truthless, like, 
for example, a dream. Therefore, it is with the intention [of explaining] 
reality, [that is, emptiness,] to be a conventional [phenomenon] that the 
Yukti$a$!fkavrtti says: "It is the ultimate truth from the viewpoint of worldly 
terminology ('jig rten pa'i too snyad).,,634 And again, that same [text] also 
says: "Is nirvii(la also a conventional truth? It is SO.,,635 And again, the sutras 
say that nirvii(la is like a dream, is like an illusion. Thus, in the process of 
refuting that emptiness does not truly exist, that it is like a dream, it is estab
lished as being a false [thing], and hence as being conventional. 

Even though [this opponent] claims this, he still maintains that all phe- [18 
nomena are divided into two truths, that a conventional [entity] is defined as 
the object found by a mind that does not abide in reality (gnas lugs), and that 
an ultimate truth is defined as the object found by a mind that does abide in 
reality. [He says that] the word truth has two meanings: (1) the "nonerrone
ous" (mi slu ba) is called true and (2) what "exists in reality" (gnas tshul la 
~rub pa) is called true. From the point of view of the first [meaning, he con
tmues,] to call emptiness "the truth" has nothing to do with the object of 
refutation. To apprehend the object of refutation it is the latter significance 
that must be [invoked]. Whatever is conventional is a conventional truth and 
e~en in the Prasangika system the conventional truth is, when divided, of two 
kmds, right (yang dag) and wrong (log pa). 

[Reply:] This type of blithering has appeared in an extensive way, but 
when this huge pot filled with the vile vomit is poured out before an honorable 
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man, what special purpose can it have except to, in effect, make him vomit? 
Therefore, let me say just this much in regard to such a teeming mass of 
contradictions. 

All of those who are advocates of this view do nothing more than under
mine their own positions, as we shall see. It follows, absurdly, [from their 
views] that if something is an ultimate truth, it must be posited to be some
thing that is found by a mind that abides in reality because • 'that which is 
found by such a mind" is [according to them] the definition of that [ultimate 
truth]. If you accept this. then it follows, absurdly, that [an ultimate truth] is 
something that is created (beos rna) because [according to your own definition 
an ultimate truth] is something posited by the mind.636 Three cycles! 

It follows, absurdly, that if something is a conventional truth then it is to 
be posited as something found by a mind that does not abide in reality because 
"that which is found by such a mind" is the definition of that [conventional 
truth]. If you accept this, then it follows, absurdly, that the inner and outer 
forms of dependent arising631 are established by way of their being mentally 
posited because they are conventional truths. Again, three cycles! 

We have already mentioned the way in which reality is considered to be a 
conceptual label (rtog btags). We do not say that it is a conceptual label be
cause it is labeled by conceptual consciousness as being an object that it is 
not. 638 

As regards it being "created," which contradicts its being the essence [of 
things], [here created does not mean simply "created by the mind," as you 
would have it, but instead, if something is "created" in this sense,] it must be 
created by a mind to which things appear as if they really existed even though 
they do not really exist. It is in this sense of the word created [that the MMK) 
says: "Essences are not created."639 In this regard, the Avatiirab1ui$ya says: 

It is necessary to understand this in accordance with the explanation 
of how the three natures are to be posited, and this I will do later. 
When you say that all phenomena are labeled in dependence [on other 
phenomena], are they labeled by existing labeling entities or by non
existent ones? If they are labeled by nonexistent ones, it would follow, 
absurdly, that knowledge without a knower and an effect without a 
cause would also be possible. If the labeling entity exists, then tell me 
what kind of labeling entity there could be besides the mind? 

[Opponent:] It is the person that labels. 
[Reply:] When a person sees something with his eye conscious

ness we say [for convenience] that the person has seen [something]. 
Likewise, when the person's mind labels [something], we say [for 
convenience] that the person has labeled it. Aside from this, tell me 
what can it mean for a person to label something? If you admit that 
the labeling entity is the mind, then tell me how you can avoid ac-
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cepting the contradiction that all phenomena are mental labels and 
that they are not labeled by the mind.640 
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Again, what are you calling mental proliferation (spros pa)? Does it refer 
to the appearance of duality, [which does exist), or does it refer to the "ex
treme of mental proliferation," [which does not exist]? In the former case, one 
would ~ave to accept .that dependent arising was not free from the appearance 
?f duality, for otherWise, [as everything that exists is interdependent, weJe the 
mterdependent to be free of appearing dualistically] then the appearance of 
duality could not exist, [for nothing would be left that could appear dualisti
ca.lly). In .the latter case, [that is, if it refers to the extreme of mental prolifer
ation or mherent eXistence,] then it follows that it could not possibly be a 
conceptu~l label [as you claim earlier], for (I) were it a conceptual label [it 
wou!d eXist, hence]. contradicting its being the extreme of mental proliferation, 
[which does not eXist,] and (2) it would follow that if something exists then it 
would have to be devoid of the extreme of mental proliferation, [which weakens 
the concept to the point of triviality). You accept reason (I), and reason (2) fol
lows because both the extremes of eternal ism and nihilism are nonexistent. 

[Another opponent) replies to this by saying that mental proliferation re
fers both to speech and to conceptual thought, so that conceptual thought is 
what mentally proliferates, and speech is what is mentally proliferated by con
ceptual thought. 

[Reply:] Only those not in their right minds would claim that speech64 I is 
~ conceptual label and then claim that the view that other entities (dngos po) 
like form and so on are posited by conceptual thought is a nihilistic view. To 
claim. that speech and conceptual thought are mental proliferations and [also] 
to claim that what arises interdependently is free from mental proliferation is 
utterly contradictory. 

It follows, absurdly, that emptiness is a conventional truth because it is a 
conventional [phenomenon]. You actually accept both the reason, [that it is a 
c.onventional phenomenon,) and the pervasion, [that if something is a conven
tiona! phenomenon then it must be a conventional truth]. If you accept the 
premise, [that it is a conventional truth], then it follows that it is an object 
found by a mind that does not abide in reality because that is what you accept 
~s the definition of a convent.ional truth). Again, you quite literally accept 

th the reason and the pervasIOn. If you accept [the premise, then you have 
accep~ed a contradiction, for) it follows [from your other assertions) that it is 
an object found by a mind that abides in reality, as it is an ultimate. You have 
accepted the three cycles! 

. Again, it follows, absurdly, that emptiness is an erroneous phenomenon 
(m, slu ba'i chos) because it is a phenomenon and it is not nonerroneous. If 
Y~u claim that the pervasion does nothold, [that is, that just because some-
thIng is h d . a P enomenon an not nonerroneous It need not be an erroneous phe-
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nomenon,] then desist [from asserting) the pervasion' that if something [191] 
nominally exists and does not truly exist, then it must exist as a falsity.642 If 
you accept [the premise that emptiness is erroneous,] then you are in direct 
contradiction [to your own beliefs]. The first part of the reason, [that is, that 
emptiness is a phenomenon, is something that you yourself consider] to be 
correct. So desist [from the view] that if something is nonerroneous, it is 
false. [If you claim that] this pervasion does not hold, a sutra says: "Monks, 
all composite entities (' dus byas) possess false and erroneous qualities. They 
are said to be false." 643 Also, the Prajiiilmula says: 

The Lord has said that any phenomenon that is deceiving is false. 
All composite entities are deceiving phenomena and hence false. 644 

The Prasannapada says: "Because they possess erroneous qualities (bslu ba'j 
chos can) they are false.,,645 So [by holding this position] you are in contra
diction to all of these teachings that extensively [expound that what is errone
ous is false]. 

You must have a failing memory if on the one hand you claim that reality 
is conventional and then [go on to say] that the aryan equipoise that under
stands emptiness has no appearances [of conventional entities].646 

Moreover, when you say "that which is labeled by a yogi's mind," are 
you referring to reality'S being labeled by the yogi's mind or are you referring 
to reality'S being truly labeled by the yogi's mind? In the former case you are 
in direct contradiction to your claim that reality is not labeled by the mind. In 
the latter case let us search for some other humpback creature beside your 
venerable self who would dare to claim that aryan gnosis labels reality as truly 
ex.isting. And so I say: 

The sophistry of one who refutes Candra 
Has spoiled the vast teachings of the Conqueror. 
It is the banner of demons, the messenger of evil spirits, 
Which deteriorate the vastness of one's faith. 

The profound doctrine is like a diamond [piercing] his heart 
Which, though claiming that conventional entities are labels, he cannot 

resist. 
This thief of the doctrine spreads his demonic words in all directions, [1921 
Bellowing that reality [too] is conventional. 

His mind is constantly drunk with the evil fluids of jealousy. 
He .strives eternally to recite [the mantras] that harm the holy. 
Fooled by the devils, mistaken are the beings 
Who consider such explanations to be the scriptural sources of a virtu

ous friend. 

These are stanzas of intern.ission. 
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4.2.3.1.3.5. An Expl . 
anatlon of the Implications of This 

4.2.3.1.3.5.1. An Explanation of (1) . . 
Selflessness to Be Refuted and (2) ththesTWlfi~ Kmds of 

e e ,essness 
That Is the Refutation 

4.2.3.1.3.5.1.1. A Br'ifM . 
Ie entlon of the Tenets Advocated 

by Other Systems 

4.2.3.1.3.5.1.1.1. Identifying th S 1fT. 
Object (dmigs yuI)647 .~ tX I e ~ 'hat Is the Perceived 

OJ e nnate View of a Self As Acce t d 
by Both Buddhists and Others648 'P e 

No matter which of the feur B ddh' 
definitely accept that the "peu I~,t ~!ste~~ of tenets [one considersJ, they all 
b' t f h . rson, self, or "ego" h . 

~ ~ec 0 t e Innate apprehension of an eon ,.' w 0 IS the perceived 
mally} for otherwise, all of the foIIowin g ex( gar. dZln [han skye), exists nom
expenence the ripening of th k g pressIOns would be unfounded' "I 
b' e arma I create" "I h . 
Irth to this one and will go fro thO ' ave come from a previous 

supe . h m IS one to a future " "Th' nor, t at person inferior" and I . one, IS person is 
sound," and so forth Th': a so expreSSIOns like "I see form " "I hea [I93J 

. IS IS why the Avatarabhii$ya also says:' r 

"Even though a creator of karma (las by . 
(rna dmigs), still, there does exist k ed pa po) IS not perceived 
~ning. " From this passage one Shou%r:: and there doe~ ~xist its rip
tlaUy existing (rang bzhi d derstand that It IS an essen
think that What is labele~ . u ~yur pa) creator that is refuted. Do not 
refuted. As (the sutrasJ saIn '~1ndence on nominal parts has been 
[arisen from] ignorance anI' act ~. pe;son Who has interdependently 
merit (bsod rnams) that ought t u~ze (m~gon par ' du byed pa) the 
taught in extenso. 649 0 actualIzed." This point has beer. 

T~erefore, even though it is necessar . 
?eIng (skyes bu) who is the ba~is of k~r to noml~aUy accept a person, a self, a 
IS not accepted even nominaU~ for th rna ~nd Its result, the self of the person 
and of phenomena are to be refuted e e~ls~ence ?f the selves of the person 
~any accepting a person and a self it a::~ls~~ng thIngs. If by virtue of nomi
. self of the person," then it would Ii II h cessary to nominally accept the 
Ing eXistence and the ultimate it WO~d ow t at by virtue of nominally accept
tence, the logic [in both cases] bein in ~ necess~ry. to accept ultimate exis-

[Question:J Well then h .? a ways Similar. 
ernpli~ications (mtshan gZhi)wot~h~ It l~hat [t~e different .schools] posit as ex
nate View of the self? se that IS the perceived object of the in-
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[R ply'] Some Sarpmitiyas, a Buddhist sect, accept the exemplification [of 
e that is rceived by the innate view of the self to be the five 

the self] s 6SO As ~e scriptures] state: "Those who reflect on the self .taught 
aggregate. One when he spoke of bhik$us, srama(I.Qs, and brahmms are 
by the Blessed h f gregates ,,651 Because it says this, they are [194] 
reflecting merely on ~ ~ lve ag h 'If' the five aggregate~ Other 

bviously of the opmlon [that t e se IS . . -
o . _ h 'nd alone to be the exemplification of the self. It says 
Sarpmltlyas accept t e ml 
in [one] sutra: 

One's self is one's own protector. 
What other [person] can protect one? 

By training oneself properl~ . 652 

The sage will attain the heights (mtho "s). 

And another sutra says: 

A trained mind is the good. 
. 653 

A trained mind leads to happmess. 

Hence, it is because [these passages from scripture] say thi~ th;t [~~i\SC~O~! 
~lieves [thaht th~ exef~~~f!~~;i~~ t~~ :~n~~~f~;t :~~s rsr~e~:~ th~ ~:~:itiyas 
mnate appre enslon 0 , 

believe is explained in the Avatiirabhii$ya. 

The Kosa says: 

If one accepts the self to be an existing thin.g, 654 

One will be gnashed by the fangs of false views. 

And: 

Because it would imp} y its being nonexistent, even as a label, 
. t 655 

It is not said to be nonexlsten . 

Thus 
it explains that there is no substantially existing entity (r~zahs yod), thll·e 

. (b d) What then IS t e exemp -
self, that exists only as a labeled entity . tag:, yO.: streams of continuity 
fication of that self that is a labeled entity? It IS 10 the. . t' ,656 The 

re ates that the fruits of virtue and nonvutue eXls . 
(rgyun) of the agg g b t the self (bdag tu mgon par brjod pa) 

, bh - s· "Statements a ou 
Kosa a$ya say . . f the aggregates and to no other 

fi (,. ) I to the contmuous stream 0 . . 
re er Jog .on y b b) , ,657 Thus it explains that the stream of contmUlty 
referent (brJod par. ya a. Hi . f the self that is the basis (rten) of 
of the aggregates IS the ~xemodp I Ic[atflo

n 
0 ting the self] is what the Kasmlrl 

karma and its effects. ThiS m e 0 presen 

Vaibha~ikas and some Sautrantika~ beli~ve. d' to the Seven Logical 
The Sautrantikas who explam thmgs ac~or I~g conscious-

Ii tises658 are clear [in the exposition] of their behef that mental 
rea ( h spa) itself is the exemplification of the self. 

ness E::~~:ea~~a:ya Bhavaviveka accepts the men~a~ ~onsciousness to be an 

exemplification of the self. 659 He says in his TarkaJvala: 
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In this way even we actually call consciousness "the self." [195] 
Consciousness is also the self because it is what takes rebirth. 
It is labeled onto both the body and the collection of sense organs. 660 

In explaining this he gives his proof based on (1) the two passages cited ear
lier, such as "one is one's own proteclOr" and so on, and (2) the reasoning 
that the self takes up [new] aggregates [in rebirth] and consciousness also 
takes rebirth. Because the Acarya [Bhavya] does not accept the foundation 
consciousness (kun gzhi), he has no other choice but to accept the mental con
sciousness as the consciousness that takes up a [new] body. 

The majority of Cittamatrins believe that the exemplification of the self 
that is the perceived object of the innate view of the self is that very founda
tion consciousness. The special perceived object of the afflicted mind (nyon 
yid) and its fourfQld retinue, the view of self, attachment to the self, and so 
forth, is explained to be the foundation consciousness, whereas the aspect 
(room pa) is explained to be the aspect that thinks the foundation conscious
ness itself to be the self. [One of their] sutras says: 

The consciousness that takes rebirth is deep and subtle. 
All the seeds fali on it as if on a falling stream. 
The childish have not understood this. 
They say "it would not be right for the self to be consciousness 

(rtog pa)." 

In this way we see that the majority of Buddhist realists accept the self or 
person to be a labeled entity. But the idea that the exemplification of the self 
or person is the five aggregates or consciousness and the belief that conscious-
ness and so forth are substantial entities are not contradictory in their system. [196] 
This is because, though they accept that the set (rang ldog) "person" is a 
labeled entity, they do not accept that if something is a person, [that is, a 
member of the set,] it must be a labeled entity. For example, though a pot is 
an exemplification of gross materiality, gross materiality is not a substance 
whereas the pot is a substance. The belief is similar [in both cases]. Other-
wise, those who advocate that the composite entities that are neither [form nor 
consciousness] (ldan min 'du byed) are labeled entities, [namely, the 
Sautrantikas,] would be forced into accepting that all composite entities are 
labeled entities when they explain that arising. abiding, and destruction are 
these composite entities that are neither [form nor consciousness].661 

4.2.3.1.3.5.1.1.2. What Faults the Glorious Candra 
Finds in These [Views] 

If, haVing accepted the aggregates as inherently existing, one accepts them to 
be of the same nature as the self. it would be necessary to accept that the self 
and the aggregates are one and not at all different. Being the same nature, 
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however, if they appear to the mind as though they were different, [it would 
mean] that they existed in one way while appearing in another. Hence, they 
would be utterly false [things], which undermines their inherent existence. 
One should understand that this reasoning forces one to accept that whatever 
phenomenon is accepted as being inherently one in nature must also be ac
cepted as being indivisibly one. Hence, if the self and the aggregates were 
one, it would follow, absurdly, that just as according to their own views there 
exist five separate substances, the aggregates, simultaneously in the contin
uum of one person, they inust also find it correct to accept that the self too has 
five separate substances within it. This is the fault of accepting the five aggre
gates to be the exemplification of the self. 

Whether one accepts the aggrtgates, only the mental consciousness, or 
only the foundation consciousness to be the exemplification of the self, it [197] 
would follow, absurdly, that the innate view of the self is not a mistaken mind 
(log pa'i blo), for the self [according to all of these reaFsts] exists substan-
tially just as it is apprehended by the mind. 662 

What is more, should it be the case that whatever is posited as an exem
plification of the self or person also exists substantially, then it would contra
dict such satra passages as these: "Oh monks, these five are mere names 
(ming tsam), mere terms (tha snyad tsam), mere labels (btags pa tsam) , and 
these five are the past, the future, space, nirviil)a, and the person.,,663 And 
also: "Just as we call something a chariot in dependence on the collection of 
parts, likewise we call someone a being in dependence on the aggregates.,,664 

Moreover, because according to you the five aggregates are annihilated at 
the time of nirviil)a without remainder, the self would definitely be annihi
lated. That in turn would be an extreme nihilistic view, for even you admit that 
having an eternalistic or a nihilistic attitude in regard to that basis that, when 
perceived, is apprehended as the self by "the view in regard to the perishable 
[group of aggregates]" ('jig Ita) is a view that apprehends an extreme. 

Again, if, as you believe, the former and latter moments of the aggregates 
or consciousness even before one obtains nirviil)a are inherently different, it 
would follow, absurdly, that the former and latter moments of the self too 
would be inherently different. If you accept this, then, as they would be mu
tually different in the sense of being independent (ltos med), they would be 
different objects that are completely unrelated. Were that so, [the Lord Bud-
dha] would not have said such things as "at that time, at that period of time, 
I was the King Mandhatf.,,665 It would also follow, absurdly, that the fruits of 
actions accumulated by one person would be experienced by another and so [198] 
forth. 

It may occur to you [to say] that "although former and latter moments are 
inherently different, there is no problem since they belong to one continuity." 
Were it not contradictory [to say that] two different unrelated objects are in the 
same continuum, then it would follow, absurdly, that everything would be in 
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the sallie continuum as everything else H 
the former and latter moments of the' ence, to acce.pt on the one hand that 
jects and on the other to believe that th aggregate.s are mherently different ob
gates is like believing that a cloak of t et~rsonk.ls~e continuity of the aggre-

or olse s m can prote t f 
cold. Through this example [one can seeJ that [the ~ , c ,one rom the 
pointless [as a way of extricating ones If f h orme,r claim] IS completely 
dicament], e rom t e preViously mentioned pre-

Again, [how do you replyJ when we ask "d 
('jig rten) have an end or not?' ,667 If b h ' oes the self and the world 
aggregates, then, because it i~ your ow~ t:li:fo~~ world one underst~ds the 
are destroyed it would have bee at the aggregates anse and 
declared the ~orld to be impe n necessary [for the Lord Buddha) to have 

rmanent; and because accord' t 
no aggregates after nirviil)a, the world would have mg 0 you there are 
that he should have also declared that t'he Tatha an end. It w~uld also imply 
thereby undermining his having set fo th th ~ gata does not eXist after death, 
rna bstan gyi Ita ba).668 r e ourteen undeclared views (lung 

Moreover, according to you When a 0 i dir ' 
to have no self, it would follow that h y g ,ectly perceives all phenomena 
entities, either the aggregates or ,e perceives selflessness by perceiving 

consciousness as none ' t 
that the self and these [aggregates " XIS ent, as he accepts 
A or consCioUsness] are und·fft 'd 

vatiira gives an explanation [of II f h I erenlIate . The 
a 0 t ese faults J from [the verse J that goes' 

If the aggregates are the self . 
As they are many, the self to~ would be many. 

up to [the verse that goes): 

~~r you, whe~ a yogi pe.rceives selflessness . 
must defimtely perceive entities to be n '669 [199J onexlstent. . 

[OpponentJ Well, if it were necessar th . 
the aggregates or consciousness to be e y I' /t I? the systems which accept 
ception of selflessness amounts to h' x;.mp I Icahons of the self a yogi's per
consciousness to be . IS Irect perception of the aggregates or 
Where the "I" th t ,nonexistent, then it would follow that in your system 
th a IS a mere label based on th ' 

e exemplification of the self wh . . e aggregates is accepted to be 
would also have to pe . 'h en a yogi directly perceives selflessness he 

rcelve t e "I" th . 
aggregates) to be' at IS labeled in dependence [on the 

[Reply') Th' ~onexlstent. The reasoning [in both cases) is similar 
. IS IS not a problem [for ] Th . 

aggregates and' co . us . e opponents' beliefs that the 
from the' . nSClousness are the exemplifications of the self . d 
I be vlewpomt not of a self are poslte 
a led] by a mere . at or person that exists by virtue of [being 

fOUnd] nomm term but from th' . 
in When the referent object label d b h e vI~wpomt of [a self that is 

g. In this way we see th t 't . e y t at term IS searched for by reason-
ness be a I IS necessary that the 

a self that is established b' . aggregates or consci9uS-
Y virtue of Its own nature. However, when 
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yogis directly perceive selflessness it is impossible that they come to an un
derstanding of a self that in the least bit exists by virtue of its own nature. 
Hence, they would incur the fault of having to perceive the aggregates and 
consciousness to be nonexistent.67o How is it that we, who accept that the 
personality is posited only nominally, without searching for it with reasoning, 
incur the fault that when yogis perceive the nonexistence of a self that exists 
by virtue of its own nature they would also have to perceive the nonexistence 
of a self that is posited only nominally? Nonetheless, for those who lack the 
power of intellect that analyzes the subtle logic of this system, such points as 
these will be extremely difficult to understand. [200] 

Again, if the aggregates or consciousness alone is the self, there would be 
no difference between what is taken up [in rebirth, that is, the aggregates,] 
and what takes them up, [that is, the self]. Hence it would follow, absurdly, that 
subject and object would be one. Although such faults are prevalent, to write 
of all of them here would make my text too wordy, and so I will not. They are 
presented in detail in the Mula[Madhyamakakarikasj, the [Madhyamaka] 

Ava tara , and their commentaries. 
[Opponent] Well, if the aggregates are not the perceived [object] (dmigs 

pa) of the view of the self, then how do you interpret such sutra passages as 
this: "Those who reflect on the self taught by the Blessed One when he spoke 
of bhik$us, srama{llls, and of brahmins are reflecting merely on the five 

aggregates.' ,671 
[Reply:] This is the meaning: the word only is refuting that there is a 

perceived object of the self which is a different entity from the aggregates. It 
does not teach that the aggregates are the self. Were that so it would contra
dict another sutra that extensively refutes the fact that the aggregates are the 
self when it says "form is not the self, feeling is not the self," and so forth. 

Hence, the former sutra refutes [the notion of] a self that is a different 
entity from the aggregates, whereas the latter refutes [tne position] that the 
aggregates are the self. The words "they are perceiving only those five aggre
gates which are taken up" enables us to posit, in a strictly nominal way, a self 
that is labeled with respect to those five aggregates, and that self is the per
ceived object of the innate view of the self. This is the amazing [quality] of [201l 
this system of the glorious Candra, namely, that having perfectly arranged all 
of the scriptural sources of the sutras, he has set this forth after having clearly 
elucidated by means of unerring scripture and reasoning the true intention of 
the sutras that, though they may attempt [to make it clear], does not come out 
clearly [in the treatises] of the great forders of the way of our own superior 

and inferior divisions of the great vehicle. . 
[Opponent] It follows then that the innate view of the self of the person IS 

not a view in regard to the perishable group,672 for the words perishable groUP 
b· t 

refer to the aggregates and they [according to you] are not the perceived 0 1
ec 

of the innate view of the self. 
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[Reply,:~ There is n? p~oblem here, for "the view in regard to the perish-' 
able group refers to vle~mg a self that is labeled with respect to the perish
able group [and not to a VIew that actually takes them as its perceived object]. 

Another person has claimed that Candrakirti explains that if the innate appre
hension of the self takes the aggregates to be the self, the aggregates must be 
the self. This, however, is completely wrong, for though the aggregates are not 
the ~elf, because the~ are apprehended to be the self, it is necessary to posit 
t~e m~ate apprehensIOn of the self to be erroneous (' khrul pa). Otherwise, 
smce It would be ne~essary [t~ maintain that things] existed as they were ap
prehended by that [.mmd, that IS, by the innate view of a self,] it would not be 
erroneo~s .. Were thIS so, it would mean that all of the preceding expositions of 
contradlctlons, such as the absurdity then just as the aggregates [are many] the 
self too would ha~e to. ~ many in number, would be meaningless.673 This is a 
great fault, and, hke fmng the arrow of refutation without noticing where the 
~arget has been standing, it is bound to take [a path] that is far afield [of one's 
mtended target]. 
. As was explained, all ?f the superior and inferior Buddhist schools accept 
10 co~mon a me~ely nom mal self that is the basis of karma and its effects. 
There I~ also no dIsagreement among the four philosophical schools as regards 
t~e .hehef that .alth~~~h the ~merely nominal self] is not the direct object 
( dzm stangs.kyl yut) of the mnate apprehension of the "I," it is nonetheless 
the self that IS the perc.eive~ object. ~owever, they do disagree as to what they [202] 
take to be the exemplificatIOn of thIS self that is the basis of karma and its 
effects a~d ~he perceived ob~ect of the innate apprehension of the "I." Hence, 
[Candr~lftl~ refutes the hehef that the five aggregates or consciousness is its 
exemt>hficatlon. In this way [we can see] that both our ow~ and others' 
[sc.hools] accept the mere nominal existence of a self that is the perceived 
~bJect of the innate view of a self, but [Candrakirti] advocates that to take the 
fIve aggregates or consciousness as the exemplification of that self is to open 
oneself to the faults explained earlier. He never claims even once that if the 
aggregates are taken to be the self by the innate view of a self that the aggre-
g:es. must be the self. Hence, those who urge reductio argu~ents when [the 
P mlses] are not even accepted [by the other party] tire themselves out the 
only effect [of their efforts] being mere self-inflicted suffering. ' 

Those who claim that the innate apprehension of the "I" takes the five 
aggregat~s or consciousness to be the self have never looked within themselves 
~r exammed [this claim] in any detail. Hence, they are undermining the evi-
ence of the' d' . Or sa Ir own lrect expenence [by making such a claim]. Whether child 

rnind ~~, we all have spontaneous thoughts such as "my body," and "my 
do n~t B~t the fact that the th~ughts "this body is me," "this r.lind is me" 
expe' anse even once of theIr own accord is something that is proven by 

flence. 
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Those who claim Bhavya to be correct in taking mental consciousness to 
be the exemplification of the person that is the basis of karma and its effects [203] 

. should think about how they would respond to the [argument that if that were 
so] "it would follow, absurdly, that when one is born in the state of 'nondis
crimination' (' du shes med pa) and when one is abiding equipoised in the 
cessation [of consciousness] ('gog pa La snyom par zhugs pa) there is nothing 
that can be posited as an exemplification of the self.' ,675 Though you may 
[attempt to escape this predicament] by claiming that the mere continuum of 
consciousness is apprehended as being the exemplification of the person, on 
those two occasions mentioned earlier the continuum of consciousness was 
itself annihilated and so there would be no way [for you] to avoid the absurd 
conclusion that the continuity of the person is also annihilated. 

[Opponent:] At that time it is the continuity of the form aggregate alone 
that is the exemplification of the person. 

[Reply:] This analysis of yours in which you claim that a mere physical 
continuum devoid of all mind and mental events is a sentient being is even 
more surprising than the claims of the Materialists (Tshu roL mdzes pa pa). 

But suppose that the consciousness or the continuity of the consciousness 
is the exemplification of the person. When the sravaka aryan who has been 
born into the realm of nothingness676 actualizes the transcendent path (' das 
lam),677 it would follow, absurdly, that he who is in equipoise has his conti
nuity as a person who belongs to the state of nothingness annihilated, for the 
transcendent path [itself] cannot be the exemplification of that person, and at 
that time there are no other phenomena, whether form, mind, or mental 
events, at all present. 

[Opponent] At that time there is the foundation consciousness, and this is 
the ex~mplification of the self. 

[Reply:] Were that so, it would utterly undermine what is advocated both 
by the Abhidharma and by the system of Bhavaviveka, for no one with any 
intelligence would claim that in either of these two systems there is a belief in 
the foundation consciousness. 

4.2.3.1.3.5.1.1.3. How the Other Buddhist Schools Posit the [2041 
Self That Is the Direct Object of the Two Views of the Self [the 

Person and Phenomena] and How That Self, Which Is Something 
to Be Refuted, Is Posited as Nonexistent 

The Lord, in the sutras of the Hinayana, has said that by merely accustoming 
. oneself to, [that is, by meditating on,] the direct perception of the sixteen 
aspects of the four truths, one attains nirval)Q. Many times did he teach the 
selflessness of the person, which is the refutation of the self-sufficient (rang 
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skya thub pa'i), substantial (rdzas) existence of the person. All Buddhists, 
from the Vaibha~ikas up to and including the Svatantrika Madhyamikas, be
lieve that even the Mahayana sutra pi/aka does not teach a form of selflessness 
of the person over and above this one. Hence, there are no inconsistencies 
between how (these different schools] posit the selflessness of the person. 

The Acarya Haribhadra says, for example: "In this regard, total knowl
edge (thams cad shes pa)678 [is as follows]: [it is the perception] of qualities, 
such as that of impermanence and so on, within such phenomena as form and 
so forth, as the result of which one comes to abandon delusions as to the 
self.,,679 The Madhyamakiiloka says: "Because they come to understand self
lessness by means of their understanding of the nature of arising and destruc
tion, from the point of view of the sravakas. it is said with the intention of 
establishing the person's lack of self. ,,680 The Abhidharmasamuccaya says: 
"What is the characteristic of selflessness? It is the aggregates', elements' 
(khams) and ,spheres' (skyed mched) lack of those characteristics labeled as a 
self by those who advocate the self.,,681 The Pramal)Qvarttikam says: 

Based on the four noble truths 
[We identify] sixteen incorrect [attitudes], 
Such as attractiveness, "I," "mine," and so forth. 
When (these are] imputed, we desire. 
Those [four noble truths] are the objects which oppose that [desire]. 
By possessing an understanding of the aspects of those [four truths] [205] 
And by correctly perceiving them through proper meditation 
Desire and what follows it are destroyed. 682 

The. Tarkajvala says: [This citation is missing in the text]. Many explanations 
are In accordance with these [just cited], but were I to quote them here in their 
complete form [as they appear in] the original sources, it would be excessive, 
so I will refrain from doing so. 

Hence, [we can see that] no matter what Buddhist system we consider, 
Whether Mahayana or Hinayana, from the Vaibhasikas up to the Svatantrika 
M~dhyamikas, they all believe that the very app;ehension of the person as 
being a self-sufficient substance is the way that the innate apprehension of the 
self of the person operates. As to the way it apprehends [a self-sufficient and 
:b~tantial self], it takes the self that is the basis of the apprehension "I" to 
l"k l~e the master (rje po) of the aggregates, and it takes the aggregates to be 
~I e. Its servants (khol po), for through such expressions as "my body" "my 
leehng " , 
i fl s, and so on, [we can see that] we take the aggregates to be under the 
an Uence of the self. Hence, just like the master and the servant, the self 
a~pears to be independent, that is, of a nature that is not concordant with the 
a :r~gate~. [The self's] appearing to exist in such a way is the apprehension of 

u stanlially existing self. 
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Now suppose one analyzes the self that is the perceived object of the thought 
"I," asking oneself how it exists; that is, whether it is permanent or imperma
nent, one or many, and so on. Based on faulty reasoning, to apprehend [that 
self] as a permanent entity neither born nor destroyed and to apprehend it to be 
a partless unitary and so forth is accepted as being the apprehension of a 
permanent, unitary, and independent (rtag gcig rang dbang can) self that is a 
philosophical (kun brtags) mode of the apprehension of a self. However, there 
is no Buddhist philosopher whatsoever who believes that the mode of opera
tion of the innate apprehension of the self consists of apprehending [the self] 
to be permanent, unitary, and independent as [described earlier]. 

Nonetheless, if [the self] existed as it is grasped by the innate apprehen- [206] 
sion of a self, it would have to be such a permanent, unitary, and independent 
[entity]. Hence, if one negates the existence of such a permanent, unitary, and 
independent [self], one also negates the existence of a person who is a self
sufficient, substantial [entity].683 The very negation of the person's being a 
self-sufficient substantial entity whose nature is not concordant with the aggre-
gates is the meaning of the selflessness of the person, and the object to be 
realized. In this regard [the lower schools] do not differ. They believe that by 
realizing this alone one realizes the actual full-blown selflessness of the per-
son. They also believe that by the power of accustoming oneself to, [that is, 
meditating on,] the direct perception of that [fact] alone, one is able to dispel 
all of the afflictions. These beliefs are tenets held in common by Vaibha~ikas, 
Sautrantikas, Yogacaras, and Svatantrika Madhyamikas. 

[Opponent] All of the minds that directly realize the impermanence and 
so forth, that is, the sixteen aspects of the four truths,684 are minds that di
rectly realize the selflessness of the person. 

[Reply:] This [shows] a great lack of analysis. Were this so, it would fol
low, absurdly, that the mind which perceives the impermanent aspect of the 
truth of suffering is a mind which perceives the aspect of selflessness. If you 
accept that then it would follow, absurdly, that there is no difference between 
how the realization of subtle momentariness apprehends things and how the 
realization that the person is not a self-sufficient substance operates. If you 
accept that, then it follows, absurdly, that there is no difference between the 
aspect of impermanence and the aspect of selflessness. 

The Pramii(laviirttikam states: 

By perceiving emptiness one will be liberated. 
All the remaining meditations are for its benefit. 685 

The mind that realizes the aspect of selflessness arises based on the minds that [2071 
realize the aspect of suffering and tl-te aspect of impermanence. By accustom-
ing oneself to the former, one will liberate oneself from cyclic existence. This 
method of explaining [this passage] is something that [you the opponent] have 
obviously never comprehended. 
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[The Hfnayiina's Views on Liberation and Buddhahood] 686 

Moreover, in the Vaibha~ika and Sautrantika systems the Mahayana is not ac
cepted as being the word of the Buddha, and they do not accept that the 
Hlnayana pi/aka teaches the selflessness of phenomena. 687 Hence, they do not 
set forth the selflessness of phenomena nor that by the power of meditating on 
that [principle] the obscurations to omniscience (shes bya'i sgrib pa) are aban
doned. Therefore, no scripture that teaches the tenets of the two sriivaka 
schools, be it the Pramii(laviirttikam, the Kosa, or any other, deal with such 
doctrines when they are explaining the tenets of the two sriivaka schools. 

In the system of the two sriivaka schools the person of definite sriivaka 
type (nyan thos rigs nges) practices the selflessness of the person described 
earlier, conjoined with a method of accumulating stores of merit that are [com
paratively] limited in their extent. At the very least it takes them three life
times to obtain sriivaka enlightenment. The pratyekabuddha of the type that is 
like a rhinoceros, and who is definitely of this type, practices by conjoining 
[his realization of selflessness] with a method of accumulating the stores of 
merit that are intermediate [in their extent]. He obtains pratyekabuddha en
lightenment within lOO eons. Although both of these types of arhants abandon 
the afflictions completely, they do not abandon the nonafflicted latent poten- [208] 
tialities of unknowing, extreme forms of unclarity that block the direct percep-
tion of all phenomena. 

A person of the Mahayana lineage generates the mind of the Mahayana, 
[that is, bodhicitta,] and meditates on that very selflessness of the person, 
conjoining it with a skill in method that in a very extensive way, for three 
countless eons, accumulates merit. They obtain the state of complete buddha
hood by abandoning even the nonafflicted seeds of unknowing in their entirety. 
This is what [the sriivaka schools] accept. They claim that all but [the last 
life's worth] of the accumulation of the stores [of merit] during the three 
countless eons [that it takes for someone to attain buddhahood] is [accom
plished] only while one abides in the "portion concordant to emancipation" 
(thar pa cha mthun). 688 They also claim that one ascends [all of the stages] 
from the "heat [stage]" (drod) of the path of preparation (sbyor lam) up to the 
~nosis that cognizes the exhaustion and nonarising of all [obscurations], that 
~s, complete buddhahood, within one meditative sitting (rten gcig)689 by rely
Ing upon the mind of the fourth absorption. 

The Kosa explains: 

The Teacher and rhinoceroses [attain] enlightenment, 
Doing it all in a single life [based on] the final absorption, [that is, 

the fourth]. 
Before that, they are on the path concordant to emancipation. 690 
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What is more, they say that of the twelve deeds69 \ everything from the "tam
ing of the Maras at dusk" on down were [performed] by an ordinary being.692 

From the actualization of complete buddhahood up to showing the action of 
nirvii~ [he is considered a being abiding in the state of nirvii~a with remain
der], and after leaving behind the composite that is his body, he is said to 
actualize nirvii~ without remainder, which, like the extinguishing of a lamp, is 
the annihilation of the continuity of both physical and mental [aggregates]. 

Both sriivaka schools have in common that they do not at all accept the [209] 
hypothesis of the "body of complete enjoyment" (longs spyod rdzogs pa'i 
sku). The Vaibha~ikas claim that the form body, which is the supreme emana-
tion body (mchog gyi sprul sku), is the continuity of the [form] aggregate of 
an ordinary being and therefore is a form of true suffering. Hence, they claim 
that it is not a perfected buddha. The Sautrantikas, however, attack this posi-
tion. Although there is much to be said about such topics, that is, as to 
whether [the· form body] is accepted as being a real perfected buddha and so 
forth, as it would break the flow of my presentation, I will not write [anything 
further on this point]. 

Both the Cittamatrins and the Svatantrika Madhyamikas accept that the 
pi!aka of the Hinayana does not in the least teach the selflessness of phenom
ena. They do not differ on this point. Also, I have explained in an extensive 
manner above what Mahayana sutras these two schools follow and how they 
posit the selflessness of phenomena. 

4.2.3.1.3.5.1.1.4. How the Glorious Candra's Critique 
Is to Be Expounded 

I have already explained693 [Candrakirti's] critique of the position that the way 
the innate apprehension of a self of persons apprehends its object contains the 
apprehension of the person as a self-sufficient, substantial entity, and the 
meaning of the [verse in the Madhyamakiivatiira that goes:] 

Your yogi could not understand the nature (de nyid) of form and so on 
With his insight into selflessness. 
From his perceiving form, attachments and so forth arise 
Because he does not realize its nature. 694 

4.2.3.1.3.5.1.2. The Exposition of the System of the Prasatigi/cas 
as a Distinct [System in Its Own Rightj695 

(2 10) 
As was explained, the Yogacaras and the Svatantrika Madhyamikas accept (1) 
that when they. set forth [the doctrine of] selflessness two kinds of selves are 
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to be refuted, the self of the person and that of phenomena, and (2) that there 
are tWO ways that these appear. These [two selves] they believe to be of quite 
different types. The glorious Candra, however, states that, although selfless
ness is divided into parts depending upon the basis, [that is, either person or 
phenomena,] the self that is refuted [in each case] is not of different types. The n 

Avatara says: 

This selflessness is divided into the two kinds, that of the person and 
that of pijenomena. 

It was taught to be of two kinds so as to liberate beings. 696 

Hence, to refute inherent existence, which is the object to be refuted, with 
regard to the basis that is the person is the selflessness of the person, and to 
refute it with regard to the basis that is phenomena is [accepted as being the 
meaning of) the selflessness of phenomena. The Catu/:lsataka!ikO says: 

Now the "self" refers to an essence which can be characterized as 
the fact that things do not depend on other [things]. The nonexistence 
of such [an essence] is selflessness. It is divided into [the selfless
ness] of the person and that of phenomena, and hence it should be 
understood to be twofold: "the selflessness of the person" and 
"the selflessness of phenomena.,,697 

The Acarya Buddhapalita also believes that the self which is to be refuted is 
strictly "existence by virtue of own nature." In the section that explains how 
the Hinayana pi!aka teaches the selflessness of phenomena, the commentary 
Buddhapiilita says: 

The Lord taught as examples of the selflessness of composite things 
[the following:] an illusion, an echo, a reflection, a mirage, a dream, 
a ball of foam, a bubble, and the plantain tree. But within these is not 
to be found either reality (de bzhin nyid) or the nonerroneous reality 
(ma nor ba de bzhin nyid). "For these are proliferations (spros pa), [211] 
they are false!" So did he also say. When we say "the selflessness of 
all phenomena," the word selflessness refers to "naturelessness," for 
the word self refers to "nature."698 

Hence, [we see] that there is not the slightest difference between what these 
two Acaryas, [that is, Candrakirti and Buddhapiilita,] accept. 
k. In general the Lord actually taught the selflessness of phenomena to two 
t Jnds of disciples. There are those who for the time being are not fit vessels 
or the actual teachings of the subtle emptiness of phenomena because their 
~ental continua are not completely ripe. Still, they are even then fit vessels 
lor re .. 

CeIVmg the actual teachings of a somewhat rougher form of the selfless-
ness of phenomena. The continua [of other disciples], however, are completely 
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ripened. Hence, they are persons who from the very outset are fit vessels to be 
actually taught the subtle selflessness of phenomena. 
. . To the first type [the Lord] taught, in the sutras of the final wheel, [that 
IS, m the Yogacara sutras,] a selflessness of phenomena that is the mere refu
tation of the fact that subject and object are different substances, [that is. the 
doctrine of nonduality]. To the second he taught, in such [scriptures] as the 
Perfection of Wisdom Sutras, a se:flessness of phenomena that is a refutation 
of the inh~re~t existence of all phenomena. Though he taught these two sys
tems, meditation only on the rough form of selflessness without meditation on 
the subtle one cannot bring about the most minimal elimination of the seeds of 
the obscurations to knowledge. 

Likewise, in the pi/aka of the Hinayana, [the Lord] taught those who are 
o.f the srii~aka type (nyan thos rigs can) but whose continua are not completely 
npe; that IS, [he taught] disciples who were for the time being not fit vessels 
for the actual teachings of the selflessness of the person. He taught them a [212] 
form of the selflessness of the person that implies only the negation of the 
pe~so~ 's being a. self-sufficient substantial entity. This he did by teaching them 
pnnclpally the sixteen aspects of the four noble truths such as impermanence 
and so on. To those who are of the sriivaka type whose mental continua are 
ri~ ~e taught a selflessness of the person that is a refutation of an inherently 
eXlstmg person. Though he taught them two forms of selflessness, a subtle one 
and a gross one, the latter is principally a method to generate renunciation 
from cyclic existence and is taught for the purpose of suppressing the active 
en~narements such as attachment. It is only a path for ripening [the disciples]. 
It IS not a path that can actually liberate one from the seeds of the afflictions. 
This is something that both the Acaryas believe. 
" "A.II sentie~t ~eings, f~om children to sages, equally have had the thought 

I smce begmmngless time; and within that thought, the I that is the basis 
onto which the term I is posited appears to exist from the object's own side. 
To conceive (zhen) of [this I] in accordance with that mode of appearance is 
the way that the apprehension of inherent existence operates. That is the mode 
in which the innate apprehension of the "I" operates. 

There~ore, the inherent existence of the "I" is the direct object of the innate 
apprehenSIOn of a self, and it is designated by the term self of the person. The 
fac~ that it does not exist even nominally is what is refuted by the reasoning [213] 
:-V~lch anal~zes the ultimate. This negation is the selflessness of the person, and 
It IS the ultimate truth. The Cittamatrins and the Svatantrika Madhyamikas do 
not accept the selflessness of the person to be an ultimate truth. What is more, 
they believe that the reasoning that refutes the self of the person is reasoning 
that analyzes the conventional. 

The perceived object (dmigs pa'i yul)699 of the innate apprehension of the 
"I," nominally, is the basis of karma and its results. The exemplification [of 
that self that is the perceived object of the innate apprehension of the "I"] is 
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the nominality (tha. snyad pa), [that is, the nominal entity,] that is the mere 
label based on the aggregates: either the collection of the aggregates, each 
individually, or an object that is no different from the aggregates. For example, 
this is what [the Buddha] had in mind when he said that we label something a 
chariot based upon either (1) only the collection of the parts of the chariot, (2) 

each part individually, (3) an object other than the parts, or (4) a part that is 
not the chariot. For this reason the sutras say: 

Just as we call something a chariot 
In dependence on the collection of its parts, "cl 

Likewise conventionally we say "sentient being" 
In dependence upon the aggregates. 700 

And also: "Oh Great King, man, the person, is the conjunction of the six 
elements, the six bases of touch, and the eighteen functions of mind.,,70I 

fA Brief Explanation of the Differences between the Selflessness 
of the Person and of Phenomenal 

When distinguished as either person or phenomena, one's own aggregates, 
eyes, ears, and so on, are considered to be phenomena and to apprehend them 
as existing inherently is the apprehension of a self of phenomena. The eyes 
and ears contained within one's own continuum702 are exemplifications of 
mineness (nga yi ba) 703 and are also exemplifications of the phenomena re
ferred to when we distinguish between the pair, "person and phenomena." 
The [eyes and so on] appear to the innate mind, however, to be a kind of 
"mine" that exists from its own side. Perceiving that specific "mine," to 
conceive of it as existing by virtue of its own characteristic is the innate ap
prehension of mineness. Still, perceiving the eyes and so on that are contained 
within one's own continuum and then apprehending them as ~xisting by virtue 
of their own characteristic does not n~cessarily operate as does the apprehen
sion of mineness. 704 This is something that, if one introspects, will be quite 
clearly established by experience. Hence, though the eye and so on are exem
plifications of m~ne, [that is, they are mine,] it is quite clear that, when one 
perceives them, to apprehend them as existing by virtue of their own charac
teristic need not be the "apprehension of mine.,,705 Therefore, those apprehen
sions that perceive the eye and so forth contained within one's own continuum 
and then do apprehend them as existing by virtue of their own characteristic, 
but that do not operate as does the apprehension of mine ness , are all appre
hensions of a self of phenomena and not apprehensions of mineness. When 
they appear to be mine and the mineness is apprehended as existing by virtue 
of its own characteristic, however, then it is the apprehension of mineness and 
not the apprehension of the self of phenomena. 

[214] 
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Simply apprehending things that are not contained within one's own con
tinuum and [other] objects as being inherently my utilities (longs spyad bya) is 
not [what is meant technically] by the apprehension of "mine." Moreover, all 
innate apprehensions of an "I" are both apprehensions of the self of the per-
son and the view in regard to the perishable ('jig Ita). But if something is 
these two, it does not follow that it is the apprehension of the "I," for, per
ceiving other persons, to apprehend them as existing by virtue of their own 
characteristic is the apprehension of the self of the person, but is neither the [215] 
apprehension of the "I" nor the apprehension of "mine." Also, the appre
hension of "mine" is both the view in regard to the perishable [aggregates] 
and the apprehension of the self of the person, but it is not the apprehension 
of the "I." 

[SRAVAKAS AND PRATYEKABUDDHAS 
UNDERSTAND REALITY] 

4.2.3.1.3.5.2. The Explanation of Whether Sravakas and 
Pratyekabuddhas Understand the Selflessness of Phenomena 706 

4.2.3.1.3.5.2.1. How the Glorious Candra Goes About 
Explaining This 

The glorious Candra proves that sriivakas and pratyekabuddhas do indeed un
derstand the selflessness of phenomena using both scripture and reasoning. As 
for the scriptural proof, the Dasabhumika Sutra says: 

Oh children of the Conqueror, it is like this. Take for example the case 
of the prince who is born into the family of a king and who possesses 
the marks of royalty. As soon as he is born he surpasses in status all 
of the assembly of ministers by virtue of his being royalty, but not 
from the viewpoint of his intellectual prowess. But when he has 
grown up, he generates his own intellectual prowess and greatly su
percedes all the activities of the ministers. 

Oh children of the Conqueror, likewise the bodhisattva, as soon 
as he has generated the [awakening] mind, surpasses all of the 
sriivakas and pratyekabuddhas because of the greatness of his superior 
thought (lhag pa'i bsam pa), but not from the viewpoint of his intel-
lectual prowess. But the bodhisattva who abides in the seventh stage [216] 
of a bodhisattva supercedes all of the activities of the sriivaka and 
pratyekabuddhas because of the greatness of the understanding of his 
object. 707 

Having quoted this source, the Avatiirabhii$ya says: "From this scriptural [ci
tation] one can clearly ascertain that sriivakas and pratyekabuddhas have the 
understanding that all phenomena are essenceless.,,708 Moreover, the words 
first generates the [awakening] mind refers to the generation of the first ulti
mate mind and thus refers to the first instance [in which one comes to a direct 
understanding of emptiness, the ultimate truth, that is, at the first bhumi]. At 
that time, it says, this [bodhisattva] cannot surpass the sriivaka and praty-
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ekabuddha from the viewpoint of his intellectual prowess. This proves that 
sriivakas and pratyekabuddhas have an understanding of the selflessness of 
phenomena, for otherwise, because [the bodhisattva] directly understands the 
selflessness of phenomena at the first bhumi, and because the sriivaka and 
pratyekabuddha arhants do not [according to you] understand the selflessness 
of phenomena, even from the first bhumi, the sriivakas and pratyekabuddhas 
would have to be surpassed by his intellectual prowess. This is what 
[Candraklrti] intends [by the preceding passage]. 

As for [the three principal] logical arguments (rigs pa), the Avatiirabhii$ya 
says: 

Were it not so, because [sriivakas and so forth] would be devoid of a 
complete understanding of the essencelessness of things, just as [the 
bodhisattva surpasses the heterodox] who are devoid of worldly attach
ment, so too would the bodhisattva who has generated the first mind 
also surpass them, [the sriivakas and so forth,] by virtue of his intellect. 

Just like the heterodox, [the sriivakas] too would not have aban
doned all of the proclivities for activity (spyod pa' i phra rgyas), [that 
is, the afflictions,] in the three spheres. 

Because they misperceive the own nature of form and so on, they 
are mistaken. Hence, they could not have even understood the self-
lessness of the person, as they misperceive the aggregates, that is, the [217] 
cause of labeling something as the self. 709 

This citation teaches three logical arguments [that prove that sriivakas and praty
ekabuddhas must have understood reality]. The first logical argument is this. 
The bodhisattvas who abide on the first level can surpass those who are devoid 
of worldly attachment710 by virtue of their intellect, but they cannot surpass 
the sriivaka and pratyekabuddha arhants. However, this distinction would not 
be correct according to you for [the bodhisattva] directly understands the real
ity of all phenomena, whereas neither [sriivakas nor non-Buddhist yogis] in the 
least understand the reality of things, [so that they would have to surpass the 
sriivakas just as they surpass the non-Buddhist yogis]. This is the meaning of 
the first paragraph above. To this one opponent argues as follows. 

[Opponent] Although those who are devoid of worldly attachment resem
ble sriivaka and pratyekabuddha arhants in so far as neither [group] under
stands reality, they do not resemble each other in so far as [the latter] 
understand the selflessness of the person, which can bring an end to all afflic
tions, whereas the former do not. Hence, there is no problem [in the bodhi
sattva's surpassing the former but not the latter]. 

[Reply:] Whosoever would claim that this is a plausible response [to 
Candraklrti's criticism] is in utter darkness, for, as this is an instance in which 
we are engaged in the following refutation, namely, that "if sriivakas and praty-
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ekabuddha arhants do not understand the selflessness of phenomena it is not 
possible f?r them. t~ und~rstand the selflessness of the person," [by assuming 
the Opposite of thiS m theIr rebuttal] they are confusing the proof for what is to 
be proved. 

The second logical argument is this. It follows, absurdly, that it is not 
right for sriivakas and pratyekabuddha arhants to have eliminated all of the 
afflictions of the three spheres because, like the non-Buddhist ascetic, for ex
ample, they have not generated within their mental continua the antidote 
w?ose ope~ation actually opposes the ignorance that is the root of all the neg~ 
atIve emotions. 

[Opponent] There is no problem. The afflicted ignorance that is the root 
of cyclic existence is not the apprehension of true [existence] but the view in [218] 
regard to the perishable [group of aggregates], which apprehends the person to 
be permanent, unitary, and independent. 

[Reply:] Were that so, there would be nothing with which you could coun
teract the absurd conclusion that animals .. nd so forth, whose minds are not 
in~luenced by philosophical principles, have no ignorance, the root of cyclic 
eXistence. 

This is the meaning of the second paragraph. 
T?e t~ird logical argument, which is taught in the remainder of that pas

sage, IS thiS. It follows, absurdly, that sriivaka arhants do not completely un
d~rs~and t?e actual selflessness of the person because they have not generated 
w~thm thel.r mental continua the antidote whose operation actually opposes the 
mmd t~at mcorrectly understands the nature of the person and the aggregates, 
th~ basIs labeled as the person. This demonstrates that without destroying the 
object (zhen yuT) of the conceptual thought that conceives of the basis of the 
labeling (btags gzhi), the aggregates, to be truly [existent entities], one cannot 

'destroy the object of the conceptual thought that apprehends the labeled phe
nomenon (btags chos), the person, to be truly [existent]. Hence, without di
rect~y understanding the reality of the person, it is not possible to directly 
reahze the actual full-blown selflessness of the person. 7 1 1 :0 p~ove that this method [of interpretation] is what the Acarya Nagarjuna 
had m mmd, the Avatiirabhii$ya quotes these lines from the Ratniivali: 

To whatever extent one has an apprehension of the aggregates 
To that extent does this give rise to an apprehension of the "I." 
If one has an apprehension of the "I," again there is karma. 
And from that again there is birth. 

The three paths cannot be ordered in terms of first, last, or intermediate, 
And [as these three] mutually impel each other, 
The wheel of cyclic existence turns 
Lik f b . e a Ire rand [which when turned appears as a continuous circle]. 
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Because this [sam$ara] does not apply (thob), 
Either in regard to [notions like] self, other, both, or the three times, 
The apprehension of an "I" is exhausted 
And so too karma and rebirth. 712 

The meaning of the first four lines is this. Suppose one does not have in one's [219] 
mental continuum the antidote that actually opposes the operation of the ap
prehension of the aggregates as truly [existent]. To whatever extent [such an 
apprehension of the aggregates as real things] exists, to that extent will there 
exist unabatedly the innate apprehension of the "I," [that is, to that extent] 
will one not have generated the antidote that actually opposes the operation of 
[such an innate apprehension of the "I"]. If that exists, under its influence 
one accumulates karma and takes rebirth in cyclic existence. This is what it 
is teaching. 

Although it is claiming that the apprehension of the "I" must arise in 
dependence on the apprehension of the aggregates as truly [existent], it does 
not teach that if person X has within his or her mental continuum the appre
hension of the aggregates as truly [existent], then he or she must also have the 
apprehension of the "I," or that if he or she has that, then he or she must 
accumulate karma and take rebirth in cyclic existence. For example, it is just 
like this. If we say that the barley sprout must arise in dependence on the 
barley, this in and of itself does not imply that when the barley exists so too 
must there exist the barley sprout. 713 

The meaning of the middle stanza is this. The three paths, that is, the 
afflictions and the extreme afflictions of karma and rebirth, have no definite 
sequence in terms of one being first, one last, and one intermediate. Each 
instead arises based mutually on another, turning, like the wheel of a fire
brand. 

The meaning of the third stanza is this. The inherent birth of the aggre
gates, in terms of either self, other, or in the three times, does not obtain; it is 
perceived to be nonexistent. Hence, by the power of this the apprehension of the 
"I" will exhaust itself and so too will the karma and birth that [arise] from it. 

Again, [this is stated in] the Ratnavali section from: "Just as the eye is 
mistaken" up to 

Knowing the nonobjective existence of beings 
Truly and as they are, 
Like a fire without a cause [220] 
There is no abiding, no taking [birth], just nirval;a. 714 

[Opponent] This is said only in regard to bodhisattvas. 
[Reply:] It is not, for immediately after nirval;a it says: 

Likewise, bodhisattvas too 
Perceive it and desire enlightenment. 
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Nonetheless, because of their compassion 
They continue to take rebirth until enlightenment. 

The words likewise and too imply that the previous [lines] ~;re indeed refer
ring to the sravakas. 

[Question:] Well th~n, if the sravakas understand the selflessness of phe
nomena, th~n does the pI/aka of the sravakas, which is the basis of their study, 
contemplatIon, and eventual understanding of selflessness, also teach the self
lessness of phenomena? 

[Reply:] To prove that it does teach it the Avatarabha$ya explains it in 
this way: 

For the purpose of eliminating the afflicted obscurations of the 
sravakas, the siltras taught to the sravakas also elucidate [the nature 
of] compounded phenomena by means of such examples as a ball of 
foam, a bubble, a mirage, a plantain tree, and an illusion. Take for 
example this passage: 

The Friend of the Sun, [Buddha,] has said 
That form is like a ball of foam, 
Feeling like a bubble, 
Recognition like a mirage, 
Composition like a plantain tree, 
And consciousness like an illusion. 715 

T~ demonstrate this very point the Acarya [Nagarjuna] has himself 
said: 

The Mahayana teaches nonarising. 
The other [yana teaches] extinction. 
But. as both extinction and nonarising have the same meaning, emp

tmess, 

Forbear (bzod) from [disparaging either teaching]. 716 

Likewise, [Nagarjuna has said in MMK]: 

The Lord, with his knowledge of nonentitiness 
In his Advice to Katyiiyana ' 
Refuted [all of the extremes] 
Of existence, nonexistence, and both.717 

Because the . f h . .. meanmg 0 t e second scnptural citation [Ratnavali (IV 86)] is 
more difficult t d d I ·11 .. ' o un erst an , WI explam It. The commentary says: 

Someo~e thinks that if the lack of a self within phenomena is also 
taught m the Sravakayana, then the Mahayana teachings would be 
PUrposeless, but whatever system holds such an opinion should be 
understood t be· d· . . o m contra Ictlon to the scnpture and reasoning pre-
sented here. 718 

[221] 
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The opponent being referred to here is Bhavaviveka, for in the Prajna
pradfpa719 he refutes Buddhapilita's explanation in the commentary to the 
seventh chapter [of MMK], where the latter claims that the Hinayana sutras 
teach the selflessness of phenomena, by saying that were that so, the teachings 
of the Mahayana would become purposeless. To this one must ask, "Does it 
make the teachings of the Mahayana purposeless in general or is it that it 
makes the teachings of the selflessness of phenomena in the Mahayana pur
poseless?" In the former case, that is, were one reduced to the absurdity [that 
all the Mahayana teachings are purposeless simply because the Hinayana 
sutras also teach the selflessness of phenomena], then it would imply that the 
only reason [for the Buddha's] teaching the Mahayana was to teach the self
lessness of phenomena. This is not so, however, for in the Mahayana is also 
taught [concepts such as] the bodhisattva bhumis, [the perfections] such as 
giving and so forth, prayer, dedication, compassion, and other such as~cts of 
method (thabs), not to speak of the inconceivable powers of the bodhlsattvas. 

The RatnavaLI says: 

Because the Sravakayana 
Does not explain the prayers of the bodhisattva, 
Nor their activities, nor their dedication, [222] 
How [can those who follow this yana] become bodhisattvas? 

The goal of abiding within the activities of the bodhisattva 
Is not spoken of in those sutras. 
It is spoken of in the Mahayana; 

. h h '11 ak' no That IS w y t e sage WI t e It up. 

In the latter case it also does not follow, [that is, it does not follow that the 
Mahayana teachings of the selflessness of phenomena are purposeless simply 
because this is also taught in the Sravakayana,] for there exists the difference 
that the sravaka pilaka teaches a very condensed form of the selflessness of 
phenomena that eliminates only the afflicted obscurations, whereas the 
Mahayana teaches in an extensive fashion the selflessness of phenomena so as 
to eliminate every last obstacle to knowledge. The Lokiitfta Stava says: 

You taught that without understanding the signless 
There is no emancipation. 
That is why in the Mahayana 
You taught this fully.nl 

[Question:] Well then, in the system of the Acarya [Nagarjuna] what is 
meant by the claims that there exist the following differences: (1) between the 
Mahayana pilaka teaching the selflessness of phenomena in a complete fash
ion although the Hinayana does not and (2) as regards the paths of these tWO 

, . d' t d 
systems, between whether or not the selflessness of phenomena IS me Ita e 

upon in a complete fashion? 
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[Answer:] It does not mean that in the Mahayana one establishes truthless
ness in regard to all phenomena and then meditates on this, whereas in the 
Hinayana one establishes truthlessness only in regard to a few phenomena and 
then meditates on it. This is because when one has ascertained by means of a 
valid cognition the truthlessness of one phenomenon in dependence on a cor
rect logical reason (rigs pa), one is able to ascertain the truthlessness of any 
other phenomenon intuitively at will (blo kha phyogs pa tsam gyis) simply by 
relying on that very same reasoning. This I have already explained. 

Therefore, as was explained in the Prajnamula, in the Mahayana one [223] 
comes to ascertain the truthlessness of each and every basis, [that is, of every 
phenomenon,] in reliance upon all sorts of different kinds of logical reasoning; 
and even in regard to a single basis, one comes to ascertain truthlessness 
based upon "many doors"; that is, based upon different logical reasons. For 
this reason [in the Mahayana] the mind becomes much better versed in reality. 
In the Hinayana reality is established by means of a very condensed form of 
logical reasoning. Hence, the mind does not become as well versed in reality 
as in the previous case where [the understanding] is based upon "the many 
different doors" of reasoning. For this reason there is said to be a difference in 
the extent and completeness of the meditation on the selflessness of phenom-
ena. Also, the existence of such a difference is a reflection of the fact that [in 
the Mahayana] one strives to eliminate the obscurations to omniscience (shes 
sgrib) whereas [in the Hinayana] one does not. This completes the exposition 
of how the glorious Candrakirti explains [these points]. 

4.2.3 .1.3.5.2.2. The Refutation of the Misconception That 
Believes That (Exposition] to Be Incorrect 

One raving lunatic has made the following claims. (1) It is not correct for 
Candrakirti to claim that without understanding the selflessness of phenomena 
it is also not possible to understand the selflessness of the person because the 
Sautrantikas perfectly ascertain the selflessness of the person, setting it forth 
according to both scripture and reasoning, but do not ascertain the essenceless
ness of the aggregates. 

(2) It does not follow that in order to ascertain the essencelessness of the 
labeled phenomenon (btags chos) it is necessary to also ascertain the essence
lessness of the basis of the labeling (btags gzhi) because the sect of the 
VatsIputrIyas understand the pot to be a labeled entity but reify the atoms, 
Which are the basis of the label, considering them substantial entities. 

(3) The following claims are mutually contradictory: (a) sriivaka arhants 
understand the selflessness of phenomena, (b) all the apprehensions of true 
existence are afflictions and sriivaka arhants eliminate all of the afflictions, [224J 
and (c) [bodhisattvasJ do not eliminate their afflictions completely at the sev-
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enth bhumi, but froin the seventh bhumi on they can surpass the sravaka ar
hant by virtue [of the fact that they possess] the wisdom which understands the 
selflessness of phenomena. This being the case, it follows, absurdly, that even 
[the bodhisattva of] the seventh bhumi could not surpass the sravaka arhant by 
virtue of his intellect because in that seventh bhumi he has not obtained the 
ability to eliminate all of the afflictions by the power of his wisdom, whereas 
the srdvaka arhant has obtained it. 

(4) It follows, absurdly, that the sravka arhant has even eliminated all of 
\ the "affirmative misunderstandings" ('jug pa gzung rtogs) that are to be aban

doned [during the path] of seeing (mthong spangs) [of the Mahayana] because 
he has completely abandoned apprehending things as truly [existent]. If you 
accept this, it follows, absurdly, that he would have obtained the "peak junc
tion" (rtse sbyor)722 of the path of seeing (mthong lam), and it would be com
pletely absurd to accept that. 

(5) It is not proper to accept that if one apprehends the aggregates to be 
truly [existent], one must accumulate karma via the apprehension of the "I" 
and must take rebirth in cyclic existence. [Were it so,] it would follow, ab
surdly, that the stream enterer who sees the four dharmas723 takes birth in 
cyclic existence under the power of karma because he apprehends the aggre
gates to be truly [existent]. 

(6) The meaning of the Dasabhumika Sutra is also not [as you claim]. 
Instead it is to be explained as follows. From the sixth bhumi on down the 
power of the wisdom that understands selflessness does not have the most per
fect ability to eliminate the subconscious (bag la nyal) afflicted obscurations 
(snyon sgrib). That is why [the bodhisattvas on those levels] do not surpass the 
sravaka arhants by virtue of the power of their intellect and [why], obtaining 
that in the seventh level, they surpass them [from that point on].724 When the 
sravaka obtains arhantship he abandons the afflicted obscurations, that bind 
him to cyclic existence but he does not obtain the ability to eliminate the sub- [225] 

conscious afflicted obscurations. 
What is more, the meaning of the scriptural citation from the Ratnavalf [is 

not as you claim but is instead as follows]. The greater one's apprehension of 
the true existence of the aggregates, the greater will be one's apprehension of 
the "I"; and the greater one's apprehension of the "I," the greater will be 
one's accumulation of karma and the greater will be the [likelihood of] birth 
that depends on that karma. 

[The Response to the Preceding CriticismJ725 

(1) The first reductio is meaningless. For someone who believes that "if the 
selflessness of phenomena has not been understood, then neither has the self
lessness of the person;' the claim that Sautrantikas correctly establish, [that 
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is, understand,] the selflessness of the person by means of valid cognitions 
remains but a hypothesis to be proven. Hence, it is quite clear that your reduc
tio has .not measured up to the standards of valid logicai argumentation, for 
you pOSit to your opponent something that has yet to be proven [to him or her] 
as if it ~ere a correct refutation [of his or her position]. Just ask yourself, do 
we [beheve] that anyone from the Svatantrika Madhyamikas on down under
stands by means of a valid cognition the full-blown actual selflessness of the 
person? [~f cours.e not!] Just as ordinary beings who do not have even a rough 
idea of philosophical tenets have not destroyed the operation of the innate ap
prehension of the self of the person, neither have these Buddhists [from the 
Svatantrikas on down]. Moreover, on top of that [mere lack of understanding], 
these Buddhists possess in their respective systems a belief in the self of the 
person that is imputed by the philosophical (kun brtags) apprehension of the 
self of the person, for they accept that the person exists "by virtue of its own 
characteristic, that is, that the referent labeled by the term person, if searched 
for with logical reasoning, can be posited. Hence, when looked at from this 
point of view, if you have anything to show us that can refute us and that does 
not itself require proof, some reason that is not itself disputed, then let it out! [226] 

(2) What do you mean when you say that the sravaka Vatsiputriyas under
stand the pot to be a labeled entity? Do you mean that they merely accept it to 
be a labeled entity or do you mean to say that they actually ascertain it to be a 
full-blown labeled entity by means of a valid cognition? In the former case, it 
would follow, absurdly, that the Carvakas, [who are materialists and who 
claim that there is no rebirth,] would also understand past and future births to 
be nonexistent [for they accept that]. This [alternative] is a meaningless re
sponse to our original claim. 

In the ~atter case, do you mean to say, taking the pot [as an example], that 
the ascertamment by a valid cognition that each of the parts of the pot is not a 
pot, a~d that a pot which is a different substance from all of those [parts] does 
not eXist, that such a mere partial [understanding of] labeled entity is what you 
me~n When you say that [the Vatsiputriyas understand] the pot to be a labeled 
entIt~? ?r instead, do you mean to say, taking the pot [as the example again], 
that It I~ the ascertainment by a valid cognition that, except for its being 
merely Imgu" 1" II "d " IS Ica y poslte as a name pot, when searched for by logical rea-
;oDlng, the referent of the name (ming don) cannot be posited, that such a 
Ull~blown understanding of "being a labeled entity" is what you mean by 
s~mg [that they understand the pot] to be a labeled entity? If the former [is 
: at. ~ou mean], that alone cannot be posited as "the ascertainment by a valid 
ab gDltIon that the pot is a labeled entity," for were it possible, it would follow, 
of sur?ly, that the Sautrantikas ascertain by a valid cognition the truthlessness 

uDlversals (s" h) b h " th " PYI mts an ecause t ey ascertam by means of valid cognition 
e partial truthl f" 726 ...., 

then fors es~ness 0 umve~sa~s. _ If you challenge [this latter r~1ison,] 
ake your VIew that the Vatslputnyas understand by valid cognit't(lljn the 
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. ft If you accept l that the Sautrantikas unde~-
fact that a pot IS a labeled ~n I \ l' t follows that they ascertain by a vahd 
stand the selflessness of umversa s, I . regard to universals, for that is 
cognition the selfle~sness of pheno~e~a tmit contradicts your belief that they 
what you are acceptmg. If you accep at' b th the reason and the pervasion. 
do not understan~ se~flessness. Y~u :~~e! toO ascertaining by means of a valid [227] 

What we claim IS that when It [f phenomenon] if one ascertains 
cognition the full-blown labeled

l 
~atu~e ~m:non one mus; ascertain the es

the essencelessness of t?e labe e I : lenW do ~ot believe that when one as
sencelessness of. the baSIS of t~e d a ~.~ :here the definition of labeled entity 
certains [ the basIs] to be a labe e en I y, e is necessarily ascertaining the basis 
is taken as it is posited by any s~stems ' °th

n
. does not present the least problem 

I bel t be a labeled entity. 0 !S . h' 
of the a o. ot consider the Vatslputrlya understandmg of w at It 
for us, [as we sl~ply do n labeled entity to be a complete and accurate one]. 
means for so~ethmg to.be a uld follow, absurdly, that the Sautrantika [wh~se 

Were this nO.t so,. It wo L' I Treatises is of an inferior viewpomt 
position] is expla~ne_d 10 _the sev::us:1:~: accept the following contradiction, 
to the sravaka Vatslputnyas be. Yh mise] that the pot is a full-

h d rstand [accordmg to t e pre 
namely'] t ey un e . h time being logicians who reify the pot 
blown labeled entity, whIle at t e same t d the three cycles! 

b t · I ntity You have accep e I into a su stan ta e· l'd 't'on the full-blown essence ess-
t · by means of a va I cogm I . 

If one ascer ams . h h bel' ef that the aggregates eXist 
't' ot possible to ave tel 

ness of the person, I IS n . t the exist inherently,] because no matter 
by virtue of an essence, [that IS, tha y t' the ultimate view of the Mad-

. . ne utilizes to ascer am . 
what logical reasomng 0 . I by setting one's mmd [on 

. d to the person one can, simp y . 
hyamaka 10 regar . 'hI ss of the aggregates. OtherWise, to 
the new object], ascertam the tru~ essne b the power of logical reasoning 
ascertain the truthlessness of all p e~omena Y that each and every particular 

t establish With a reason 
it would be necessary 0 . . Id be impossible to ascer-

. hI Were thiS the case, It wou '1 
phenomenon IS trut ess. . hI s of all phenomena unO 
tain by the power of logical reasomng th~ t~ut essnes 

. b ddh h d [and was ommsclent]. . Id [228] 
one obtamed u a 00 [ 'bTt in the] preceding analysis, It wou 

If you accept the second pOS~1 I I Y . beans of a valid cognition 
b dl that the Vatslputnyas ascertam y m 

follow, a sur .y, dh amaka in regard to a pot. 
the ultimate view of the Ma y 'f sa "It follows, absurdly, 

(3-4) Think of how you .would _an~~e:~le ~~ su~~ass the sriivaka arhant 
that [the bodhisattva] of the fust bhum

d
, IS Iflessness because (a) his wisdom, 

f h· . d m that understan s se ery by virtue 0 IS WIS 0 . able to eliminate ev 
the wisdom that directly underst.ands selflbessndess'dl~uring the path of seeing 

.' e that IS to be a an one ti 
obscuration to ommSClenc h ' - ka arhant [has no such an -

h 'b) whereas t e srava S5 
(mthong spangs s es sgn , . that directly understands selflessne 

dote] and also because (b) the gno.sl
s 

dh' tt ] has the ability to lead to an 
, . f a first hhum' Lbo Isa va . the 

witl1in the contmu~m 0 h' h h 112 good qualities, whereas agam 
aftermath state (rJes thob) w IC as 
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sravaka and pratyekabuddha arhants lack this ability." You must accept the 
first reason because you have written in your own treatises that you believe 
that by abiding in the path of seeing [the bodhisattva] completely obtains a 
path of seeing that understands the selflessness of phenomena as the antidote 
to the 108 obscurations to omniscience, obscurations that are to be abandoned 
during the path of seeing, whereas, the sriivakas and pratyekabuddhas have no 
such [recourse]. You must also definitely accept that when the wisdom that 
understands the selflessness of phenomena within the a person's continuum 
eliminates [those obscurations], obscurations that are to be abandoned during 
the path of seeing, then the wisdom that understands selflessness in one's 
continuum does the eliminating. Otherwise, you would not be able to posit, 
absurdly, that when the inferential valid cognition that understands the imper
manence of sound in the continuum of a person clears away the reification 
(sgro 'dogs) that apprehends sound to be permanent, it is the valid cognition in 
the continuum of that person that does the clearing away of the reification that 
apprehends sound to be permanent. Hence, to make the distinction that the 
first bhumi [bodhisattva] cannot surpass the sravaka arhant by virtue of his 
wisdom, that is, that wisdom understanding selflessness, but that the first [229] 
bhumi [bodhisattva] can surpass him by virtue of his wisdom that understands 
the selflessness of phenomena, is only a cause for laughter. 727, 

(6) Again [they say] that from the sixth bhumi on down [the bodhisattva] 
cannot surpass [the sravaka arhant] from the viewpoint of his understanding of 
the selflessness of the person as a whole (ldog pa nas) because below that 
[stage] he has not obtained the ability to eliminate the subconscious afflicted 
obscurations (synon sgrib bag La nyaL), but [they claim] that from the seventh 
bhumi on up he does have the ability to surpass [the sravaka arhant], even 
from the viewpoint of the individual aspects (-Ldog- cha nas) of his under
standing of the selflessness of the person, for at that point he obtains the abil
ity to eliminate the subconscious afflictions even from the viewpoint of the 
individual aspects of his understanding of the selflessness of the person. But 
all this is just blithering! 

It follows, absurdly, [from this view] that the first bhumi [bodhisattva] can 
surpass the sravaka arhant even from the viewpoint of the individual aspects 
of his understanding of the selflessness of the person because the wisdom that 
understands the selflessness of the person in such [a bodhisattva] is a wisdom 
not bound by the apprehension of signs (mtshan 'dzin) , 728 whereas the wisdom 
that understands the selflessness of the person in the continuum of a sravaka 
~rhant is a wisdom that is bound by the apprehension of signs. When we put it 
In this way, what option have you but to accept the three cycles?729 You your
se!f believe that the sravaka and pratyekabuddha arhants do not in the least 
~hn:'inate the apprehension of true existence and that the "knowledge of the 

aSIS" (gzhi shes)730 in their continua is a "knowledge of the basis" that ap
prehends signs. 
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. .] an eliminate the subconscious afflicted 
Why is it that [the bodhlsa~v~ C h . of the seventh bhumi the (230] 

. t th seventh bhum," Is t e gnosls 
obscurallons a e .' ffr ted obscurations or does it lead di-
direct antidote of t~e subcon~c~o~sb:_ I~ which is the di~ct antidote to those 
recdy into the gnosls ~f the elg t. um'~adicts your belief that they are not 
(obscurations]? The first alternat~v~ cottn. ed In the second case it follows. 

'1 h . hth bhum, IS a am . • 
eliminated unll t e elg .. , f th the] "Supreme Dharma" (stage of 
absurdly, that the "Great" (dlvlslO~ 0 : eliminate everything abandoned 

] M h - ana path of preparation ca . 
the a ay . e that (last stage of the path of preparation. 
through the path of seemg bechaus th of seeing ] is what actually leads to the 

. . t does just before tepa, . b 
commg as I . h' h . what actually eliminates everythmg a an-
Mahayana path of seemg,. w I(C hiS spang). If you accept this, it follows, 
d d b the path of seemg mt ong . "G t" 

one y . d' cd for the first time durmg the rea 
absurdly, that one can see realhlty lf~, Yt ge of the Mahayana path of prepara-

. . . f th ] "Supreme D arma sa. 
(divIsion 0 e I" t everything to be abandoned dunng 

• & [t that time] one can e Imma e b 
llon, lor a d ne would have to accept such a sur-
the path of seeing .. I~ .this were acce~,t: be~n an iiryan while still an ordinary 
dities as the po,sslbl~lt~ of some~i~e of th: cause, and so forth. Desist. there
being, an effect.s eXlstmg at the t knowledgeable in logical analysis onto 
fore from leadmg those who are no 

inc~rrect paths with your lies. d t completely eliminate the afflicted 
To claim that sriivaka arh~n~s ~n n~ ard to emancipation. It would fol-

obscurations is a form of skepticism g ho is on the sriivaka path of 
dl [f this claim] that someone w 

low, absur y, rom r . t the philosophical afflicted obscurations 
seeing does not completely e Iml~a ~ _ ka arhant does not completely elim
(nyon sgrib kun brtags) because t ~ srav(a 'b Lhan skyes). If that is ac-

. ffr cted obscuratJons nyon sg" ka 
inate the mnate a I . Id t be possible to consider sriiva 
cepted, it follows, absurdly,. that It fwohu no ha because they would not have 

bel . to the Jewel 0 t e satlg f 
iiryans as ongmg f b' I t doubt in regard to the source 0 

I· . t d the seeds 0 am Iva en d' utterly e Imma e 't blished then you are contra ICt-
refuge. If you claim that the reason IS nO\::e~y elimi~ated the afflicted obscu-

( I . m that 1 they have not comp ) 
ing your c al . ' th of seeing (nyon sgrib mthong spang. 
rations ab~ndoned dunng the~: whether the subconscious afflicted o~scura- J 

What IS more, let us conSI er th attainment of emancipatlon or (231 
tions are chiefly entities that ob.str~ct e

In 
the first case it would follow, 

h' fl obstruct omniSCience. ' h 
whether they c Ie y bt' emancipation. If you accept t at, 
absurdly, that sriivaka arhants do no~ 0 

am mpletely eliminated the afflicted 
it contradicts your belief that they _ ave I c~he second case it follows that the 

. h t b'nd them to samsara. n '. ( h obscuratlons t a I .' obscurations to omniscience s es 
subconscious afflicted obscuratJOns ar~ th t impede the knowledge of all 
sgrib) because they are chiefly obSCUra~?n~el ~oes not follow (from the rea-

Phenomena. If you claim that (the pre Ica . hi' that "even though 
Id ou go about refutmg t e calm 

son], then h~w wou Y d onditions it is not produced," [in other 
something anses from causes an c .. 

d 
. both cases it is a question of defimtlon]. wor s, m 
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[Opponent:] "That it is an obscuration which chiefly impedes the knowl
edge of all phenomena" is the etymology of the term obscuration to omni
science but is not its definition. 

[Reply:] Then how would you react to my saying that "arising from 
causes and conditions" is the etymology of produced but not its definition? 

[Opponent] There are more types of obscurations than simply those two, 
[that is, obscurations to emancipation and to omniscience]. 

[Reply:] It would follow, absurdly, that there are more than the two types 
of enlightenment, that is, more than just emancipation and omniscience, as far 
as goals are concerned. This is because there are more types of obscurations 
than simply the two, those that chiefly impede emancipation and those that 
chiefly impede omniscience, where these obscurations are what impede the 
attainment of the enlightenments. 

What is more, let us consider the definition of a subconscious afflicted 
obscuration. 

[Opponent] We believe that it refers to the ground of nescient latent po
tentialities (ma rig bag chags kyi sa).731 

[Reply:] If that were so, then it would be quite inappropriate for you to 
accept that they are completely eliminated from the eighth bhumi on. This is 
because it contradicts both the root text and the commentary to the Uttaratan-
tra which explain that [a bodhisattva's] taking a body of the nature of mind is [232] 
something conditioned by the ground of nescient latent potentialities and pure 
karma (zag pa med pa' i las) and is not abandoned until the tenth bhumi. It is 
also [inappropriate] because it contradicts the many instances during which 
Mahayana scholars and texts, texts the likes of the root text and commentary 
to the Uttaratantra, explain that the elimination of the ground of nescient lfl-
tent potentialities is something especially eliminated only by a perfect buddha, 
whose abandonments surpass those of any bodhisattva. What is more, if they 
were eliminated during the eighth bhumi, then it would contradict the Arya 
Srlmiilii Sutra when it explains that an empowered bodhisattva, [that is, a bo
dhisattva on one of the bhumis,] takes up a body of the nature of mind because 
it possesses the ground of nescient latent potentialities and pure karma. 

What is more, it follows, absurdly, that the bodhisattva who abides on the 
eighth bhumi would have obtained the limpid perfection, the quality of a 
tathiigata's dharmakiiya, because he or she has completely eliminated the 
ground of nescient latent potentialities. If you claim that [the predicate] does 
not follow [from the reason], then you have strayed very far from the root text 
and commentary to the Uttaratantra when it says: 

Because of his inherent purity and also 
Because of having eliminated the potentialities, he is Iimpid. 732 

What is more, the ground of nescient latent potentialities refers to those 
latent potentialities that cause the error of the appearance of duality (gnyis 
snang 'khrul pa), or refers to those that cause the proliferation of the marks of 
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the appearance of true [existence]. Until those are completely eliminated one 
cannot obtain the perfection of the self, which is the pacification of all of the 
proliferations of the appearance of duality. In this vein the commentary to the 
Uttaratantra states: 

It is based on that very ground of nescient latent potentialities that 
one comes to possess the subtle misbehavior (kun tu spyod pa), the 
proliferation of marks. Because of this one cannot obtain the extreme 
noncomposed state, the perfection of the self. 733 

Therefore, the ground of nescient latent potentialities refers exclusively to the [233] 
obscurations to omniscience. That the ground of nescient latent potentialities 
refers to the obscurations qua afflictions is something that is not the belief of 
any Mahayanist, either Madhyamika or Yogacara. Likewise, the claim that 
sriivaka and pratyekabuddha arhants do not eliminate the obscurations qua 
afflictions is something that is not believed by any valid text of either of the 
four schools of tenets. In the section of the Abhidharmasamuccaya that ex-
plains the result of the Hinayana path it says: 

- What is the result? It is the positive, it is making others understand, it 
is making others believe, it is the purification of the obscurations qua 
afflictions, it is the purification of the obscurations qua subsidiary 
afflictions, it is the purification of what obstructs special qualities.734 

The purification of the afflicted obscurations in the mental continua of . 
sriivaka and pratyekabuddha arhants is explained to be the fruit of the eight
fold iiryan path of the Hfnayiina. Both the Abhidharmasamuccaya and the 
Bodhisattvabhumi explain that the difference [between the Mahayana and 
Hinayana paths is this]: the realization (mngon rtogs) of the sriivakas purify 
the obscurations qua afflictions, whereas the bodhisattva's realizations purify 
the knowledge obscurations. The AbhisamayiilaTflkiira also says: 

From the subsiding of the three [types of obscurations], the afflic
tions, those [impeding] omniscience and those [impedingl the path, 
There come about, [respectively,] the purifications of the trainee 
[sriivaka], rhinosceros [pratyekabuddha], and that of the Son of the 
Conqueror [bodhisattva]. 735 

In the commentary to this the PaiicaviTflsatikiiloka says: "The purification of 
the sriivaka's afflicted obscurations refers to the purification of desire, anger [234] 
and ignorance.,,736 Many such scriptures, both Madhyamika and Cittamatrin, 
explain over and over again that sriivaka arhants do indeed eliminate the af
flicted obscurations. Both the Hinayana and Mahayana scriptures and their 
commentaries explain that the cessation [achieved by] sriivaka arhants is an 
utterly complete cessation, that their extrasensory perception (mngon shes) is a 
form of extrasensory perception that has exhausted all defilements, and that 
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:~:!~ g~~~~r:t~e: J g:~~iSn;~a~r~:s ;:":us~~ i~purities and that knows that 
common path that is so widely renow~ed u, owever, dlscard~ng this great 
forest, the slander of iiryan beings. Desist!' are about to enter mto the thick 

If the person who accepts this view (th' . 
not completely purified himself] ,at IS, the view that the arhanr has 
. , possesses the bodhisattv h 
mcurs a root downfall (rtsa ftung) as exp" d' h . a vows, e or she 

lame 10 t ese hnes: 

Het4 ,,::ho hO~ds {the view] that the path of the trainees (that is th 
;)ravakayana,] , ,e 

Does not eliminate des' d 
Ire an so on (has committed this downfall]. 737 

(4) What is more, in the section of the Abh' _ _ 
about the affirmative misunderstandin sand t Isamay~faTfl~ra that tea~hes 
that are to be abandoned (during the !h f] h~ negative mlsunderstandmgs 
that sriivakas and pratyekabuddhas la~k an °u seemg a~d so forth, the teaching 
phenomena is posited only as a ber f t nde.rst~ndmg of the selflessness of 

Ie 0 some diSCiples but it . t .. 
that, were we (to analyzeJ which ber f h ,IS no a posItIOn 
views of the Lord [MaitreyaJ him If le

Th 
e ~ctually accepts, would reflect the 

. se. ere IS no problem the" 'f' h' mstance [what the Lord M . '. . ,relore, I 10 t IS 
tradict [what we have said a~~;I~a said .10 the Abhlsa'!'ayiifaf!lkdra] should con
he was x' . ler, as It was not ultimately his own view that 

Maitreya~s :~~~I::e]·toO:~::~~ei./w~re yo~ to claim that all of the Lord 
to the" II . '. I era Iy,] thmk about how you would respond 

10 owmg SituatIOn [Suppo 

hand y~u accept the selfl~ssness o~ep~:n~=~::~d~~: ~n ~~.~~~~~~ thde one (235) 
contradict the Lord M . t h ' an you 
that dependent Phenome:::~n~~ear~ explanati~n in the. Madhyiintavibhanga 
native but to admit that not all of :~ tr~y ~~ISt, [that IS, you have no alter
meant to be taken literally]. e or s wordS-here the latter-are 

(5) As has already be~n explained, we claim that the apprehension of t 
~,~~~egwatesd to be tfU.ly (existent] is the chief cause of the apprehension of t~~ 

. e 0 not claim however th t . f h 
[ . " a lone as the apprehension of the true 
,~;~~t~ce] of the aggregates that one must also have the apprehension of the 

se~s th:~~~'r w~en you urge on us the. absur~ity t~at the stream enterer who 
of k . - .d armas must be reborn 10 cyclIc eXistence under the influence 

neve~r:~~~:e~s (~yC;~:ro~p~~~~~to argument [whose original premise) was 

tion When rou state th~t the f~IIO\~/ing two statements are in direct contradic
perl' n.ame~, t.hat (a) lhe Acarya s explanation that in the sixth bhumi the 

that ~~~o~X~h :~~:~(~:~I.S (the ]other perfections] and that (b) his explanation 
tue f h' . Isattva cannot even surpass sriivaka arhants by vir
dh °h' IS :f]ntellect, then you, must be thinking to yourself that the Lord [Bud-

a Imse has made a mistake. The Dasabhumika S - . 
[bodhisattva] on the sixth bh -. bel utra explaInS that the 

uml or ow cannot surpass sriivakas and praty-



216 A Dose of Emptiness 

ekabuddhas and tltat very sutrfl also explains that in the sixth bhumi it is the 
perfection of wisdom that excels [over the other perfections]. Yet you claim 
that these two facts are mutually contradictory. Are you not denying what is 
directly evident, namely, that the sutra itself is explaining this to be the case? 

What is more, your explanation of the meaning of the Ratniivalf passage is 
quite amazing. I will explain. Does the intensity of one's apprehension of the 
aggregates as truly existent decrease from the time one is an ordinary being to 
the time one is a stream enterer who sees the four dharma.s, or does it not? If 
it does not, it follows, absurdly, that the stream enterer who sees the four 
dharmas is born more into saf!lsiira under the power of karma because his 
apprehension of the aggregates as truly existent increases. You have accepted 
the three cycles! If it decreases, then is it that it decreases in and of itself 
without depending upon an antidote or does it decrease due to an antidote? In [236] 
the first case it would follow, absurdly, that even without having meditated on 
the path it would be possible for the obscurations to decrease in and of them
selves and that [in this way] one can eventually become enlightened. In the 
second case, [if it decreases due to an antidote,] then does it decrease due to 
meditation on truthlessness, that is, is this the antidote, or is it that by medi
tating on the fact that there is no permanent, unitary, and independent person 
the apprehension of the aggregates as truly [existing] decreases? In the first 
case, you have strayed from your original thesis, that it is impossible for 
sriivakas to have an understanding of truthlessness. In the second case, it fol-
lows, absurdly, that by meditating merely on the nonexistence of a permanent, 
unitary, and independent person it is possible to completely eliminate the ap
prehension of true existence. It also contradicts your belief that all cases of the 
apprehension of true [existence] are obscurations to omniscience. Also, it is 
contradictory to claim that during the path of training of the sriivaka the ap
prehension of the aggregates as truly [existent] decreases, and yet to claim that 
in the sriivaka path of no-training, [that is, in the state of arhantship,] the 
elimination of the apprehension of the aggregates as truly [existent things] is 
impossible. To conclude, I offer this stanza of intermission: 

With strong pride as its motivating force a thought arises, 
And very diligently working it over in their minds, night and day, in 

the end 
They see such a method to be the way of interpreting this scripture. 
At such a time they can arouse only the disgust, the pity or the aston

ishment of scholars. 

Now in our own system what does it mean to say that the [bodhisattva] 
of the sixth bhumi or below cannot surpass the sriivaka and pratyekabuddha, 
and what does it mean to say that from the seventh bhumi on they can? We 
[explain it] from the viewpoint of how [the mind] comes to equipoise (snyom 
par 'jug) on reality, for at the seventh bhumi [the bodhisattva] obtains the 
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perfection of "skill in means" (thabs mkhas). Hence, 
M adhyamakiivatiira]: as it says [in the 

In thi~ stage called "Gone Afar," in one instant 
He wIll enter into cessation and in one instant [emerge]. 738 

At ~,ach moment he can enter and arise from the equipoise on the "perfi t 
end (yang dag pa'i th ') . ec 

. m ~ , cessatIOn. Whereas from the sixth bhumi on 
down [neither they] nor sravakc. and pratyekabuddh h h .. 
the section from the Dasabhumika' Sutra that goes ~~beave suc f an

h 
abilIty. So 

f h d . , cause 0 t e greatness 
o t e un ~rstandl~g of his object," refers to the greatness of the bodhisattva's 
understandmg of hiS own obiect the "perfiect d" . 

J , en, cessatIon. 

4.2.3.1.3.~.~.3. The Exposition of the Valid Scriptural Evidence 
Explammg That Sravaka and Pratyekabuddhas Have an 

Understanding of the Selflessness of Phenomena 

4.2.3.1.3.5.2.3.1. The Exposition of the System of the Son of 
the Conqueror, Siintideva 739 

The Bodhicaryiivatiira [sets forth the opponents position in] the line: 

They become liberated by seeing the truths 
Why should it be by seeing emptiness?74o 

~~~ meaning ~s this. [The. opponent is claiming that] by accustoming them
hes to. the direct perception of the sixteen aspects of the [four noble] truths 

suc as Impermanence and so on 741 they become liberated from cyclic exis
:~nce, so ,:hy should they have to make an effort at seeing the emptiness of 

e true eXistence of all phenomena? In reply it says: 

Because scripture explains 
That without this path there is no enlightenment. 742 

Without this path that sees [things to be] empty of inherent existence it is 
~aught tha.t non~ of the three enlightenments 743 can be obtained. As for how it 
IS taught 10 SCrIpture, the Great Commentar/44 on the B dh' _ _ . 
terprets [th' ] b . 0 lcaryavatara lO
S- IS verse y saymg that the Miita Sutras, [that is, the Prajiiii iiramitii 
, utras,] teach t~at for those who possess a discrimination of things (d: os 0" t:u sh~s) there IS no emancipation and that [all of the Hlnayana fruits1 orth~ 
o:e~ tIm~s, from that of the stream enterer to that of the pratyekabuddha are 

tamed ~n depende~ce on the perfection of wisdom. It does not inter ret' the 

~~r: ;:~~~~n~~~n m(t~heB vedrhs~] to !efe~ oni y to the complete enlig~en~ent 
. e 0 lcaryavatara) says: 

[238] 
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Even though monkhood is the root of the doctrine, 
It is difficult; 
For those whose minds possess an object 

b . d] . - 745 Can hardly be said [to have 0 tame mrva~a. 

The meaning is this. It teaches that if one has not understood truthl.essness, 
one cannot be considered an "ultimate monk," that is, an aryan bemg, and 
that the path which possesses an object, that is, a mi~d apprehen~ing true 
[existence], cannot obtain emancipation. This, therefore, IS the meanmg of the 
lines that go: 

What if [the opponent says] that one achieves liberation through the 
elimination of the afflictions? 

I 746 Then as soon as that happens that wou d occur. 

The opponent's position is this: What if [I sa~ that] one ~an become emanci
pated and eliminate the afflictions by meditatmg on the sixteen as~cts. of t?e 
four noble truths such as impermanence and so forth. The refutation IS thiS: 
Well then, it would be necessary to say that one had attain~d liberation, that 
is, the exhaustion of the afflictions, when one had temporanly suppres~e~, by 
meditating on the sixteen aspects such as imperman~nce, the r?ot [affhctlon~] 
such as desire and the subsidiary afflictions taught m the Abhldharma, that IS 
to say, everything considered an affliction. This is because no ma~ter how:ong 
one meditates on that path one will not have understood the reahty of .th~ngs, 
so that one will not be able to do away with any of the seeds of the affhctlOns. 
If one accepts that, it would imply that as soon as one directly .per~eived t~e 
sixteen aspects such as impermanence one would obtain emanCipation. ThiS, 
however, cannot be accepted because even though the manife.st (mngon gyur) 
afflictions may be temporarily absent at that time, those bemgs ar~ seen to [239] 
throw themselves into another future existence by the force of their karma. 
And to demonstrate this it says: 

But though they lack afflictions 
. . I 747 They are seen to have karmic potentia . 

[Opponent] This passage should not be taken .to. mean that Maudgal
yayana and Arya Ailgulimala and so on have no affhctlOns, but that [due to] 
the karmic potentials of their past [lives] they suffer. . .. 

[Reply:] To explain it in this way is to miss the pomt, for If thiS were [the 
meaning], it would be unrelated to the arguments t~at c.ome both before .and 
after it. [It is also to misunderstand the point] for, If thiS wer~ the meanmg, 
since it would be necessary to consider it as a response to [the fust part of] the 
verse, "What if [the opponent says] that one achieves liberation throug~ the 
elimination of the afflictions?" one would have to accept that Maudgalyayana 
had not obtained liberation, [which is absurd]. 
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Now should the opponent answer that the reason, "they are seen to have 
karmic. potential," is not p.roven, [Santideva] shows it to be the case by dem
onstratmg that the path which understands the sixteen [aspects] such as imper
manence and so forth cannot annihilate the craving (sred pa), which is the 
chief cause of taking a future existence: 

If he says that it is quite certain that he lacks 
The craving for taking any further [existence]. 748 

To teach the reply to that he says: 

This craving is not an afflicted one. 

Why shouldn't [there be two kinds], just like delusion? 
Craving comes about due to the condition of feeling 1-

And feeling is something which even they have. 749 

!he meani~g i~. as fo!lows .. The first t.wo lines. of the verse teach this. Craving 
IS of .two km~s. one IS a kmd of cravmg that IS afflicted and this refers to the 
[cravmg that IS one among] the afflictions as they are explained in the Abhid
harma; the~ t~ere is a second type of craving, which is not afflicted in such a 
way. N~w It IS correct to accept these two [types of craving] because in the 
case of Ignorance, that is, in the case of the delusion that is the root of exis
tence, there are also two kinds; one that is afflicted and one that is not. The 
two cases are no~ dissimilar. The reason [that in the case of delusiOil there are 
these two .types] IS accepted by the realist [opponent], for this division into two 
fo~ms of Ignorance, one afflicted and one nonafflicted, is a tenet of all Bud
dhist schools, both the superior and the inferior ones. 

. This [verse] teaches that there is a nonafflicted type of craving that is 
different from the afflictions held in common by both the Abhidharma and the 
Madhyamaka. It does not teach that there is a craving that is non afflicted 
where being afflicted, [that is, where being an affliction,] is taken as the ap~ 
prehension of true existence. 750 

If craving is of two kinds, how is this [division] made? In this way. Al
though the p~th that understands the sixteen [aspects], such as impermanence, 
c~n .temp~raflly suppress the manifest craving that is one of the common af
flIctIOns, It cannot suppress even the slightest manifest craving clerived from 
~he apprehension of true [existence]. Hence, [these first two lines] are object
Ing [~o the op?onent's] reason, that this path completely eliminates the craving 
that IS the chIef cause of Laking rebirth. 

The meaning of the last two lines is this. If one is devoid of the view that 
understands reality, it is impossible to stop taking rebirth in the world. This is 
because a~ long as o~e is devoid of this [understanding], under the power of 
apprehendm~ true eXIstence there will arise, without a doubt, the craving for 
~leasant feehngs [tshor ba] and the craving for ridding oneself of painful feel
Ings. This is so because, as it has been said, "when a cause contains all of the 

[240] 
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conducive conditions and lacks all of the opposing conditions {for ripeningl~ it 
is certain to give rise to its effect." 

How do we, in our own system, turn back the tide of this craving for 
feeling? {The Bodhicaryiivatiira] then says: 

When the one who feels does not exist 
And neither does the feeling exist 
Then how can one but reverse this craving 
When one sees things in this light?751 

It is saying that by the power of accustoming oneself to the insight that the one {241] 
who feels and the feeling are empty of inherent existence, one, of necessity, 
turns back the tide of cravillg. Implicitly it is teaching that if one does not 
perceive the selflessness of phenomena, the craving cannot be turned back. 
This is making the same point as the Yukti$a$/ikii when it says: 

How can one who possesses a mind with abiding 
Avoid the arising of the great poison of the afflictions?752 

Then it explains that unless one destroys the object conceived of (zhen yut) in 
the perception of true [existence], one will conceive of the object as truly 
existent and that by the force of abiding [in such a thought) the manifest af
flictions that have been temporarily suppressed by meditating on the sixteen 
aspects once again are born within one's mental continuum. To teach this 
through an example [the Bodhicaryiivatiira] says: 

The mind that possesses an object 
Abides within something. 
This mind, which is devoid of emptiness, 
May have stopped them but again they are born, 
As in the equipoise of nondiscrimination. 
Hence, meditate on emptiness.753 

Be aware, therefore, that the Son of the Conqueror, Santideva, and the glori
ous Candrakirti are singing the same tune (dbyangs) and are of one and the 
same intention (dgongs pa)! In every respect, whether it concerns the fact that 
sriivaka and pratyekabuddhas understand the selflessness of phenomena, or 
whether it concerns their exposition of the common and uncommon afflIc
tions, [they both hold] the special tenets of the Prasangika school. 

In regard to the line "craving comes about due to the condition of feel-
75 755 0 ing," Cha pa [Chos kyi seng gel 4 and brTseg dBang phyug seng ge claim 

that were that so one could prove the existence of the effect by reason of the 
existence of the cause. 756 In this way they urge the absurdity of contradiction [2421 

upon the Bodhicaryiivatiira. In so doing, they are just blithering without know-
ing whom their actual opponent is, for even in the sutras, in the teaching on 
the twelve branches of dependent arising, it says "craving is conditioned by 
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feeling.'.' Hence~ [the Bodhicaryiivatiira's presentation] is completely identical 
[to that om thoe sutras] 0 Such behavior, [that is, the repudiation of the Buddha's 
word,] IS qUite prevalent among Tibetan scholars, 

4.2.3.1.3.5.2.3.2. The Explanations of This Point 
According to the Abhisamayalarpkara, the Uttaratantra, 

and Their Commentaries 

4.2.3.1.3.5.2.3.2.1. How the Abhisamayalarpkara and Its 
Commentaries Explain This Point757 

The [verse]: 

[Op~nent:] Because there are no distinctions in the dharmadhatu 
The lIneages cannot be different. 

[Reply:] It is because of the peculiarities of the dependent (brten pa) 
phenomenon 

That we express their division,758 

proves th~t sriivakas an~ pratyekabuddhas have an understanding of reality, 
, In thiS c~se, the baSIS, for the perception (dmigs rten), [that is, the object,] 
IS called baSIS (rten). It IS not [a distinction into] "basis (rten) and what is 
based [or dependent = brten pal phenomenon" in the sense of "wh t 0 u 
caused d " [b a IS 

, "an cause ut instead in the sense of "object perceived and per-
cel~er ]', Ther~fore, ev~n though the division of the aryan beings of the three 
~eh,lcles mto ~Ifferen~ lIneages is not made in regard to reality qua perceived 
as~s or operc~lved object (dmigs yul) of their respective gnoses, [as these are 

:ll Identical, ,10 ea~h case be~ng reality,] the division into the three lineages of 
he, three vehicles IS made with regard to reality in so far as the three gnoses 
Whlc~ are the depende~t [phenomena, that is, "the based" = brten pa], th~ 
perceivers that ,take realIty as their object. When meditated on, these act as the 
~auses of th~ different aryan states, hence the division into three lineages. This 
IS the meanmg. 

H ,To explain a little more extensively the way that Arya [Vimuktasena] and 
an[bhadra] deal with such a point, in the section of the Paiicavimsatikaloka 

on the ver ["S' h ' 
se, mce t ere are no distinctions in] the dharmadhiitu," it says: 

;onception (r~og ,!a) and misconception (rnam par rtog pa) refer to 
ohe cO,nceptualIzatlon (mgnon par zhen pa) of entities (dngos po) and 
f theIr marks (mtshan ma), respectively. As they do not exist, they [243] 

::OUl~ be under~tood within nonattachment itself. This very nonexis-
nce IS the realIty of all phenomena. Hence, this [work, the AA,] is 
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teaching us that the dharmadhatu, being the cause of the qualities of, 
the aryan, is the "inherently abiding lineage" (rang bzhin du gna~' 
pa'i rigs), the basis for spiritual accomplishment (sgrub pa'i rtan).759 

This explains that the emptiness of truth (bden stong), that is, the nonexistence 
of entities and their signs as they are grasped by the attachment that conceives 
of them as truly existent, is the dharmadhatu. 

Then the following objection is raised: "If such a dharmadhatu were the 
lineage (rigs), it would follow that all sentient beings abide within the lineage 
because that dharmadhatu is something that generally abides in us all," but 
when we say "so and so abides in the lineage" we are thinking of a lineage 
during the time [that person is on] the path [and not something possessed by 
all beings]. In response to this, the PaiicaviTJlsatikaloka says: "To the extent that 
x, when perceived, acts as the cause of the qualities of the arya, to that extent 
is x said to be the lineage. Hence, how can you urge such an absurdity in this 
case?,,760 For this same reason the Acarya Haribhadra also says: "Just as it is 
perceived in the stages of the realization of the sravaka vehicle, likewise, for 
the purpose of realizing the qualities of the arya, the dharmadhatu is consid
ered to be the cause. It is in this way that it is given the name lineage. ,,761 

These sources are making the point that just because [beings] have reality 
(chos nyid) does not qualify them as abiding in the lineage at the time of the 
path, [that is, it does not make them fully enlightened beings]. Instead, it is 
specifically referring to the lineage of the individual vehicles, that is, the 
dharmadhatu, which, when perceived and meditated upon by the paths of each 
of the three vehicles, acts as the specific cause for obtaining the qualities of [244 
the arya. Hence, by means of these texts that explain explicitly that the gnosis 
of sravaka and pratyekabuddha aryans perceive the dharmadhatu, we can 
prove indisputably that they accept the position that sravaka and pratyekabud
dhas understand selflessness. 

Moreover, as proof that the dharmadhatu is the lineage of all three vehi
cles, we find that both the PaiicaviTJlsatikaloka and the Great Commentary on 
the A$!asahasrika762 say: "Therefore it is said that all aryan personalities are 
distinguished by means of the noncomposite (' du ma byas) [emptiness].,,763 
The meaning is this. Distinguished refers to the act of explanation. What [is 
being distinguished]? "All aryan personalities." From what [are they being 
distinguished]? From all ordinary beings. How [are they being distinguished]? 
By means of whether or not they directly perceive the noncomposite 
dharmadhatu. Were this not so, and instead were one to explain [the quote] as 
distinguishing [aryans from ordinary beings] on the basis of 'vhether they have 
the dharmadhatu, then you may be able to distinguish aryans from nonexistent 
phenomena [in this way], 764 but you could not distinguish aryans from any 
other existing phenomena whatsoever, [as all existing phenomena, like aryans, 
possess the dharmadhatu]. 
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Just as [the previous works] have expressed [this point] th V.. ' 
also says: "It is forthe purpose of d· t· . h· h _ ' e aJracchedika 

IS mgUls mg t e aryan pers I·· means of the uncompounded."765 . ona Itles by 

[Opponent] Then how do you interpret the l' II' .. 
Abh · -I 10 owmg cItatIOn fro h 

lsamaya aTJlktira, which explains that th h h m t e 
I·· h"· oug t e pratyekabuddh h e Immates t e mlsconceptualization of th b. " . a pat 
I·· h"· e 0 ~ect (gzung rtog) It d 

e Immate t e mlsconceptualization of th b· '" . oes not e su ~ect (dzm rtog): 

The path of the rhinoceroslike one [that is of th kab 
should be understood in brief to 'be b dIe pratye . . uddha,] 
th· ' , ase on two conditIOns]· (a) 

at a misunderstanding of the obiect (gzung d' . 
1". d J on rtog pa) has been 

e Immate , and (b) that a misunderstanding of the subject (' d· d 
rtog pa) has not been eliminated. 766 zm on 

[Reply:] The meaning of this scriptural citaf . h· . 
say that though the pratyekabuddha est bl· h b

lOn 
IS t IS. It IS not correct to [245 

h a IS es y means of a valid . . 
t at external objects exist in general b f· h . cogOltlOn 
fact that external objects truly exist th y ~~ u.tmg t ~ough valId cognition the 
object. Were that so th· ,e~ e I~mate mlsconceptualization of the 
had to have been eli~in:te~I~~~~:~tu:!I~a~lon of t~~ subject would also have 

if one ascertains by means of ultima~e reas::i::~~ealt~~~h~;se:n:~: ~fver again, 

;~::':;~:::~a~:::::: s~~p~:i~~\:~n~~~e~:!~s t~:~u::~::~ess of a~~e ~~:; 
the other hand one claims that by refuting with val" d .. It at Will. If on 
inal existen fl· I cOgOltlOn even the nom-
that by refu~~n; :~~e~na~ido~~ect~ .one ascertains th~ object to be truthless, and 

=h:!~~~:a:~~m~:~~sn~~~t~~~~~~:~::~~~;~~~~~~:~~~:%;?;£;: ::~e s:~~:~ 
sCloudsness,] IS tantamount to ascertaining with valid cognitio~ that ,0 .con
ness oes not exi t . consclous-

seven nommally. This is utter nihilism 
Hence, because it is the only plausibl h· . 

interpretation of this scri t e c OIce, we propose the following 
do not . t . p ural passage. By understanding that external obiects 

eXls even nommally the· I·. J 
nated and b .' mlsconceptua IzatlOn of the object is elimi-
nition' as ex~~;:se n~on~cI~usn~ss, although ?eing established by a valid cog-

truthless, the mi!onc;I~:alr~a:~o:~f ascertal~ed .by a valid cognition to be 
~entarial traditions of :oth Ar a . the subject IS not ~bandoned. The com
It] in this way Th ti Y [Vlmuktasena] and Hanbhadra also [interpret 

. ere ore, to say: 

How a . h 
mazmg t e scholar who understands there to be ··1· 

Between pratyekabuddhas, who advocate the truth of th
a 

slmbl.anty 
And the V··_- -d· e su ject, 
S. Ijnanava m, who advocates that ultimately 

Ubject and object are not two. 
is a cause for laughter. 767 
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Therefore, the Abhisamayiilarrrkiira repeatedly states on the one hand that, [2~ 

because sriivakas and pratyekabuddhas have no understanding of the selfless
ness of phenomena, sriivaka iiryans understand merely the sixteen [aspects] of 
the four noble truths such as impermanence and so on, that pratyekabuddhas 
understand that external objects do not exist while not understanding that con
sciousness is truthless, and that the bodhisattva understands that even con
sciousness is truthless. On the other hand it states that all of the iiryan persons 
[sriivakas and pratyekabuddhas as well as bodhisattvas] of the three vehicles 
equally understand the selflessness of phenomena. 

Not only does the Abhisamayiilarrrkiira teach this, but even the Hlnayana 
sutrapitaka explains these two [apparently contradictory] possibilities.768 What 
is the purpose <?f stating these [two contradictory stances]? Even among the 
disciples who possess the lineage of the sriivakas and pratyekabuddhas there 
are two types: namely, those whose faculties are utterly ripe and those whose 
faculties are not. Hence, as I have already explained, [these two different 
claims are expounded in the scriptures] so as to accommodate both of these 
[types of disciples]. Though these two sets of two explanations 769 are put 
forth, one must realize that the explanation that sriivakas and pratyekabuddhas 
do not understand the selflessness of phenomena is set forth only for the sake 
of select disciples [whose mental faculties are not completely ripe], whereas 
the explanation that they do understand it must be taken to be the correct one. 
This, for example, should be understood in the same light as the 
PramiilJ,aviirttika's explaining that external objects both do and do not exist. 770 

Nonetheless, in the system of Arya [Vimuktasena] and Haribhadra the un
derstanding that "the person is not an independent substance that shares no 
characteristics· with the aggregates" is accepted as being the full-blown under
standing of the selflessness of the person. It is because of this that they accept 
that sriivakas and pratyekabuddhas have an understanding of the selflessness 
of phenomena. They do not, however, accept that "to understand the full- pi 
blown selflessness of the person" means "to understand the person's being 
empty of truly existing," [as do the Prasangikas, for example]. Be aware, 
however, that the ultimate intention of the root text of the Abhisamayiilarrrkara , 
[as opposed to the interpretations offered by the preceding two commentators,] 
is a Prasangika one, as it accepts (l) that the person's being empty of true 
existence is the meaning of the selflessness of the person, and (2) that there is 
no such thing as "inherent existence," even nominally. This method [of inter
pretation] will be explained more extensively elsewhere. 

What is more, as it says in the Great Exposition of the Avatiira: 

The meaning of saying that one should realize that in their system, 
that is, in the commentaries on the Alarrrkiira, there are two types [of 
interpretation] is this. It does not mean that in the system of Arya 
[Vimuktasena] and Haribhadra there is taught [the existence] of tWO 
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kinds of sriivaka and pratyekab ddha -
derstand the selflessness of h u aryans, some of which do un-
J p enomena and some of h' h 
nstead, in a previous sect" h . " W IC do not. 771 
, - ka lon, t e possibilIty of th . 
srava and pratyekabuddha -. ese two kinds [of 
l kii . aryansJ IS taught in th Abh' 
arrr ra In the context of the path k I . e lSamaya_ 
f th ' - now edge which c . o e sravaka and pratyekabuddh ( ogmzes the path 
h ) . . as nyan rang gi la h ' . 

s es , and as It IS taught l" h m s es pa l lam 
[d ' . lor t e purpose of 

Isclples] who possess the r ' _ accommodating those 
dh '. Ineage of the sravaka d 

as, It Implies that even in the H- _ an pratyekabud-
I l" Inayana there are both f' vesse s lor the profound [d t' f' It and unfit 

od oc nne 0 emptiness] wh 
mated.' Because, [from amon these . 0 are to be accom-
ter outnumber the former tI g h two, the fIt and unfit,] the lat
extensively taught. 772 ,or t e most part their path is more 

So, as it says here, come time to teach the tI . 
those of the sriivaka and pratyekabuddh I' pro ound [doct~Ine of emptiness] to 
there exist in the AbhisamalJiil kii a Ine.age whose minds are not yet ripe 

[
oF arrr ra many Instances' h' , 

pects of the four noble truths] such' In w Ich the sixteen as-
rough selflessness of the person are t:: I:permanen~e and so on and only the 
who are unfit vessels. To accom oct g h ' these being paths that ripen those 
dha lineage who are fit vessels ;: a:::a~1 ose o~ t?e sriivaka and pratyekabud
found [doctrine of emptiness] h y receiving the teachings of the pro-
Abh . , owever once their . d h 

lsamayiilamkiira sets forth '. . mm s ave become ripe the 
premise that even srm'aka d an expositIOn [of emptiness] based on the 
. ...." an pratyekabuddhas [248] 
Ing of selflessness. In this way [ I must Come to an understand-
~eaches us that even Arya [Vimukta:: a so see ~hat the preceding citation] 
1St these two ways of teaChing [th' .a] ~nd Hanbhadra accept that there ex-
half a mind believe that the d' 1" IS. POint 10 the AA]. How could anyone with 
and "those whose minds arelsn mt,~tl.on between "those whose minds are ripe" 
i bOIS made in reg d t d' ngs, ut that the iiryans' m' d' . ar 0 or mary sentient be-

If 10 S are not npe? 
. one were to accept that in the s . . -

Hanbhadr~ there are some sriivakas an~st:m of the Arya (Vimuktasena] and 
stand realIty, it would foUow th t ~ atyekabuddhas Who do not under
means of the noncomposite,,773 \ some aryans would be "distinguished by 
Were this so, how could (the t ~ ereas ~thers would not be so distinguished. 
by means of the noncomposite':~ ~~xp~am that "all iiryans are distinguished 
of [Tsong kha pa's] E " . at IS more, to take that to be the purport 
Work] . XPOSlllon (rNam bshad) mak . 

IS the misconceptualization of es It seem as though (the 
S~~tIy; and so here do not explain [t:' m~ron Who has never learned to think 
P am it as being wrong ( h'b IS g oss] as being more subtle just ex-

N Z I par ma bshad kyi I b ha ' 
Ii- ow fit is true that] other S -t' ogs su s d par bya' o)! 

maYana arhant does not f' va antnkas such as Bhavya believe that the 
ness of phenomena that is t:atg~hneral] :ave ~n understanding of the selfless-

, , ose w ose lIneages as sriivakas and pratyeka-



226 
A Dose of Emptiness 

buddhas are definite (rigs nges pa), first study the Hinayana path, need not 
understand the selflessness of phenomena, and in this way, without entering 
another p2.th, obtain arhantship by means of their own path. It is not, however, 
right to accept that in their system they {hold the position] that no sriivaka or 
pratyekabuddha has an understanding of the selflessness of phenomena. This 
is because in the system of any Svatantrika it is held that there are such things 
as bodhisattvas who, being of indefinite lineage (ma nges pa' i rigs can), first, 
when they abide in the Mahayana path, set themselves to studying and con
templating the selflessness of phenomena and after having meditated on it fall 
from their own path and come to abide in the sriivaka and pratyekabuddha 
paths; and because it is necessary to consider as a possibility their even having 
come to perfect the continuity of the meditation on that selflessness which had 
been previously understood, one must also accept that they can come to un-

derstand it even directly. 

4.2.3.1.3.5.2.3.2.2. The Explanation of the Meaning of the 
Uttaratantra and Its Commentary774 

Others have used {the following two citations] to substantiate the claim that 
sriivakas and pratyekabuddhas lack an understanding of the selflessness of 
phenomena. The Uttaratantra says: "Someone who lacks eyes cannot see the 

radiating orb of the sun.,,775 

And the Commentary states: 

{249] 

In brief, four kinds of personalities are said not to possess the eye that 
sees the tathiigatagarbha. What are these four? They are as follows: 
ordinary beings, sriivakas, pratyekabuddhas, and bodhisattvas who 
have newly entered the vehicle. As it has been said: "Oh Lord, this 
tathiigatagarbha is not an object that can be understood by those who 
have fallen into the view in regard to the perishable group {of aggre
gates] ('jigs tshogs la Ita ba), by those who delight in the distorted, 
and by those whose minds waver in regard to emptiness.' ,776 

{The interpretation] of this passage, however, is not {as they would have it], 
for by explaining it in that way it would imply, absurdly, that no ordinary 
being, nor even a bodhisattva who has newly entered the path, could have an 
understanding of the selflessness of phenomena, for this same explanation 
must [according to them] be interpreted to mean that no sriivaka or praty
ekabuddha has an understanding of the selflessness of phenomena {and as 
all four are mentioned in the citation, what applies to the latler two must 
also apply to the former two]. If it is accepted [that no ordinary being Of 

bodhisattva has such an understanding], then it follows, absurdly, that even a 
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bodhisattva on the path of preparation (sb selflessness of phenomena. yor lam) could not understand the [250, 

Moreover, were [this interpretation corre ]. 
the root text and commentary fii f ct It would follow, absurdly, that 
contradictory in so far as they s su fer h

rom 
the fault of actually being self

ay on t e one hand] that: 

The self-arisen ultimate 
Is to be understood by means of faith. 777 

thereby explaining that sriivakas and ra 
tathiigatagarbha by means of their faith ~n tyekabu~dhas do understand the 
to you the previous passage is st t' the Tathagata, whereas [according 
This follows because if the Tatha- a tm~] thdat they do not understand it at all. 

ga a IS un erstood by f f . 
have been understood. means 0 aIth, he must 

Therefore, what those scriptural . . 
"they fall 'into the view in regard t ~~ssage~ are saymg IS as follows. Th~t 
means that some sentient bein hoe penshable group [of aggregates]' " 

1
. gs ave not generated with' th' . 

va Id cognition that counteracts th .. 10 elr mmds the 
viewed. That "they delight in th ed,wa

y 
10 whIch the self of the person is 

e Istorted" means that ,- k 
pratyekabuddhas do not understand the btl some srava as and 
their misconceptualization of im su e selflessness of the person due to 
cause they do not possess the c petrmanefnce and so on as truly [existing]. Be-

f lor une 0 understanding h 
o the selflessness of phenomena [ . . . ,as yet, t e subtleties 
those bodhisattvas who have newl'y emtptmdeshs] IS Said not to be the object of 
. en ere t e path d" h . 
10 regard to emptiness." an w ose mmds waver 

In what way are they not objects ex ' . ., 
Those beings who lack eyesi ht penenced [by those mdIvlduals]? 
like] under their own power gth ~~nnot u.nde~stan,d what the orb of the sun [is 
lowing the explanations of ~the: bl:in see 109 It with their own eye~. Still, fol
orb of the sun must be h?s the~ can come to ascertam that "the 

somew at hke th " L k ' 
scribed earlier] cannot employ . IS. I eWlse, those persons [de-
h reasonmg under their 0 

t e tathiigatagarbha but foIl . h . wn power to understand [251: 
to come to an unde'rstandingo:~n~ t e ~eaChlflgS of the Tathagata they are said 
explain [these citations] as teach~nggrtah utall

y 
byd.means ~f faith. Were one to 

ty 
k b d a no or mary bemg , - k 

e a u dha understands realit til' -,' srava a, or pra-
What is . y a a , It would make no sense. 

more, 10 the Commentary to [the stanza] that goes: 

T
Thhere are four types of stains: that of the lustful 

at of the heterodo th f ' . , x, at 0 the sriivaka, and that of the 
pratyekabuddha. 778 

Where it expla' th h pa) it says: loS e tree types of misguidedness (thabs ma yin pa La zhugs 

The proud misperceive emptin d h . ness also misperceive empf ess, an t ose who mlsperceive empti-
mess even as regards the door of libera-
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tion. Overpowered by this, it is easy for a mountain of mis~rce.ption 
[to occur] in regard to the person, Kasyapa. But the proud s mlsper-

. ., t 779 
ceptlOn of emptmess IS no so. 

lf this is saying that misconceptualizing emptiness ~o truly eX.ist is misgu~d~d, 
what need is there to claim that it must also be saymg that mlsconceptuahzmg 
things to truly exist is misguided. Hence, this scriptu.re is teac~ing us that t~ey 
are misguided who seek liberation and yet have mlsco~ceptlO~s [concermng 
the nature of phenomena], [thinking that things] truly eXist, lackmg as t~ey do 
an understanding of the full-blown [doctrine of]. selflessness. Hence, 10 our 

system all realists are misguided. ..' 
Immediately following [that latter] CitatIOn, It says: 

There are two ways to be on the right track: (I) abiding within the 
ascertainment of the real (yang dag pa nges pa nyid du zhugs pa) that 
is associated with the vehicle of the sriivakas. and (2) that associated [252] 

with the vehicle of the pratyekabuddhas.
780 

Now because such an explanation that sriivakas and pratyekabuddhas are on 
the right track does not mean that they are on the right track with ~egard t? 
compassion and the arising of the altruistic mind (se~s bskyed pa), [mst.ead It 
must be claiming that they are on the right track] With reg~rd to the Wisdom 
that understands selflessness. Specifically, it must be refernng to the fact t~at 
they realize full-blown truthlessness, for within the present context, .th~t IS, 
when put in terms of being on the right traCk. or on the ~ro~g track, It IS not 
understanding truthlessness that \s here explamed to be bemg on the wrong 
track." Hence, these scriptures make it quite clear that sriivakas and praty
ekabuddhas do have an understanding of the selflessness of phenomena. 

[Opponent] Well then, why does the Commentary on this section say: 

that is, except for those beings who abide in the Mahayana a~d who 
have stainless understanding. Besides these, there are four kmds of 
beings, and they are (1) the lustful, (2) the heterodox, (3) ~riivakas. 
and (4) pratyekabuddhas. They do not understand the tathagatagar
bha; and the stains that do not allow [the tathiigatagarbha] to become 
manifest are also fourfold. 781 

[Reply:] This is an explanation of the fact ~hat the~ ~o not understand th~ 
stainless tathiigatagarbha and that it is not mamfest [wlthm them], where wha 
it means by "having the tathiigatagarbha become manifest by means of the 
elimination of the four stains" is the attainment of the dharmakiiya. for the [25 31 
Commentary on this section says: 

Those four dharmas. such as trust and so forth, that is, the antidotes, 
are what when meditated on bring about for the bodhisattvas the at-
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tainment of the perfection of the incomparable dharmakiiya. The four
fold stains of these kinds of beings are the fourfold stains. 782 

And again, the Commentary to the Uttaratantra says: 

From the cause, which is the improper mentation in which the childish 
who pcssess subconscious [obscurations] and who possess the appre
hension of signs engage in objectification, there arises the afflictions. 
From the cause, the afflictions, there arises karma. From the cause, 
karma, there arises birth. And all of these afflictions, and karma, and 
afflictions of birth that belong to the childish come about due to im
properly understanding this one element [the tathiigatagarbha]. 783 
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This is explaining that all of the afflictions of the childish arise under the 
influence of their not understanding the ultimate truthlessness [of things]. The 
words the apprehension of signs refers to the apprehension of true [existence], 
and the words improper mentation refer to apprehending things as inherently 
either pleasant or unpleasant, under the influence of that apprehension of true 
[existence]. It explains that based on that [improper mentation] all of the af
flictions arise and that due to that one accumulates karma and is reborn in 
saf!lsiira. This explanation is not the slightest bit different from the meaning of 
the previously explained quotes from the Bodhicaryiivatiira and RatniivaLr. 

Moreover, in this section the Commentary quotes a sutra: 

Oh Mafijusri, there can be no thought, cognition, or being conscious [254] 
of what does not arise and does not cease; and that of which there is 
no thought, cognition, or being conscious there is no misconception 
(kun tu rtog pa), no misconception qua improper mentation. The 
practice of proper mentation does not elicit ignorance. Whatever does 
not elicit ignorance does not elicit the twelve links of existence. 784 

It is stating that due to mistakes, namely, all of the proliferations of dualistic 
appearances of thought, cognition, and consciousness, [we apprehend] true 
arising, and that by means of proper mentation, namely, by means of the direct 
understanding that there is no true arising, we come to abandon the ignorance 
of apprehending true [existence], the misconceptualization that consists of im
proper mentation, and that by abandoning that we abandon the twelve links of 
eXistence. Therefore, there is not the slightest difference in the explanation that 
t~e innate apprehension of true [existence] is afflicted ignorance, and the glo
flous Candra's explanation that the counteractive force of the perfect wisdom 
of truthlessness is necessary to free ourselves from ~. 
. One should be aware of the fact that even though the Acarya AryisaIlga 
tnt~rprets the purport of the sutras of the final wheel from a Vijliiptimitra view
Point in such works as the Bhu",;s, the Sam"(,('a.\'(l. and the M~-
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graha, and so on, in this Commentary to the Uttaratantra he properly explains 
the philosophical viewpoint of the Prasailgikas. Though there are a multitude [2551 

of reasons [for saying this], as it would lengthen [our discussion] excessively, I 
will not write [further on this point] here. 

Therefore, those who would maintain that in the Maitreyadharmas785 and 
in the system that follows them sriivakas and pratyekabuddhas [are not ac
cepted] as understanding the selflessness of phenomena are like those who, 
bereft of the eyes of intelligence, follow and then commit themselves to the 
mere words of their ancestors. In other words, it is pointless! 

4.2.3.1.3.5.2.4. An Extensive Explanation of Scripture and 
Logical Reasoning Proving That It Is Correct [to Claim That] 
Sravakas and Pratyekabuddhas Have an Understanding of the 

Selflessness of Phenomena 

4.2.3.1.3.5.2.4.1. The Exposition of the Ll!gical Reasoning 

[Question:] Among the beliefs of the Mahayanists are two great traditions, one 
that believes that sriivakas and pratyekabuddhas understand the selflessness of 
phenomena, and one that believes they do not. So which do you yourself fol
low and advocate? 

[Reply:] I myself, under my own power, am not endowed with the ability 
to present arguments in regard to the tradition of any Mahayanist. Nonethe
less, through the kindness of my holy guru, who is free from all error, I have 
come to an unmistaken understanding that the stainless radiance of the logic of 
the glorious Candra has made clear the correct path of the meaning of the 
Arya [Nagarjuna's] purport. Based on this I have generated a fearless self
confidence in argument and analysis after having seen that, outside of the tra
dition of the glorious Candra, all of the explanations of the purport of the 
Arya [Nagarjuna] and the Conqueror [Sakyamuni], when examined in the light 
of the scriptural passages and logical reasoning that follow his methods, are 
like a pile of leaves exposed to a strong wind. 

Some maintain that merely accustoming oneself to the direct insight [256
1 

(mgnon sum du mthong ba) of the emptiness of a permanent, unitary, and 
independently existing person and to the sixteen [aspects] of the four truths,786 
such as impermanence and so on, one can completely do away with the appre
hension of the self of the person and the stains of the afflictions. To those who 
advocate this position, I pose the following questions. 

(1) Suppose one accustoms oneself, in accordance with the divisions of 
meditative practice, to the valid cognition that understands as impermanent all 
the entities that, from among phenomena and persons, you accept as being 
examples of phenomena. Will one or will one not then come to completely 
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perfect clarity in regard to the object meditated on in such a way that those 
entities are directly perceived to be impermanent? 

If one does not, then, likewise, it would follow that even if one under
stands the sixteen aspects of the four truths, such as impermanence, and then 
accustoms oneself to them, that neither can one come [to perfect the clear 
appearance of these sixteen, as one was not able to perfect the clear appear
ance of even one]. What is more it contradicts what is claimed [in th~ follow
ing scriptural passage]: 

Thus, by exceedingly accustoming oneself 
To what is real, [that is, emptiness,] and what is not, 

[that is, conventional properties of objects like impermanence etc.,] 
One perfects the meditation, 
Bringing as its fruits a mind clear and nonconceptual. 787 

If accustoming oneself in this way does lead to completely perfecting clar
ity, then it follows that that alone can rid one completely of the seeds of the 
reifying misconception which apprehends phenomena to be permanent, be
cause merely accustoming oneself to the direct perception of the aspects of the 
four truths, such as impermanence and so on, can rid one, [completely and] 
without a trace, of the reifying misconception that apprehends the person to 
be permanent. 

If one accepts that, then it follows that by means of completely abandon
ing the reifying misconception which apprehends phenomena to be permanent 
one can completely rid oneself of the obscurations to omniscience, for by [257] 
means of ridding oneself completely of the seeds of the reifying misconception 
that apprehends the person to be permanent one is able to rid oneself com
pletely of the afflictions. If one accepts that, then it follows, absurdly, that it 
is not at all necessary to meditate on the selflessness of phenomena as an 
antidote to the obscurations to omniscience. 

(2) [Opponent:] The direct realization of the aspects of the truth of suffer
ing, such as impermanence and so on, refers to the direct realization of the 
subtle impermanence (phra ba'i mi rtag pa) of the five aggregates that are 
taken up (nyer len gyi phung po Lnga), the actual exemplifications of the truth 
of suffering.788 By means of accustoming oneself to this, one rids oneself of 
the seeds of the reifying misconception that apprehends the five aggregates to 
be permanent. By means of that, one rids oneself of the seeds of the appre
hension of the person, which is imputed on the basis of the five aggregates as 
something permanent, unitary, and independent. Then one completely rids 
oneself of the afflictions. This is what we maintain. We are not claiming that 
by means of accustoming oneself to directly seeing the impermanence of the 
person one gets rid of the seeds of the apprehension of the person as perma
nent, thereby completely ridding oneself of the afflictions. Hence, we are not 
at fault. 
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[Reply:] Well then, what are the five aggregates, phenomena or person? If 
they are phenomena, it contradicts the claim [made by some of you] that the 
exemplification of the person is the fivefold aggregates, [and by others that, 
from among the five, it is the aggregate of] consciousness. 

If they are the person then, as you are claiming that strictly by means of 
accustoming oneself to seeing the person [the five aggregates] as impermanent 
one can rid oneself of the seeds of the apprehension of the person as perma
nent, and that then, by means of that, completely rid oneself of the afflictions, 
you have not been able to extricate yourself from falling into the same absurd 
conclusion I mentioned earlier. 

(3) It follows [from your position] that by means of abandoning the seeds 
of the apprehension of a self in regard to such phenomena as the aggregates 
one necessarily abandons the seeds of the apprehension of a self in regard to [258] 
the person, for by means of abandoning the seeds of the apprehension of the 
permanence of such phenomena as the aggregates one necessarily abandons 
the seeds of the apprehension of the permanence of the person. This reason is 
something that you yourself actually accept. If you accept [the predicate], 
then your tenets are undermined, for [in your own system] you accept that to 
abandon the seeds of the apprehension of the self of the person it is not nec
essary to realize the selflessness of phenomena. When I state this, what can 
you reply? 

(4) It follows that you are unjustified in distinguishing between the real-
ization of the impermanence and so on of the four noble truths as a path that 
can extirpate the seeds of the afflictions and the rough peace (zhi rags) of 
worldly beings as a path that cannot extirpate the seeds of the afflictions, for 
there is no difference as to the way in which both of these paths apprehend 
their object; that is, neither of them comes to understand the ultimate reality of. 
the object, the objects of both of these paths being conventional realities (kun 
rdzob kyi gnas tshul du grub pa). So what do you say to this? 

[Opponent:] The scriptures explain that these two paths differ as to 
whether or not they can extirpate the seeds of the afflictions. 

[Reply:] Who is claiming that the scriptures do not claim this? Just prove 
[to me] through reasoning that such an explanation is of a definitive meaning 
that is to be taken literally. We have already said that this was an exposition 
spoken for the benefit of those disciples who are not fortunate enough to di
rectly realize the subtle selflessness of the person. 

(5) If what is taught in the sutras of the first wheel, [that is, the first 
turning of the wheel of the doctrine,] such as the fact that the mere realization 
of the person's being devoid of a permanent, unitary, and independent self is 
the full-blown realization of the selflessness of the person, is of definitive [259] 
meaning that is to be taken literally, then how do you avoid advocating that 
one also ascertains the selflessness of phenomena merely by negating that sub-
ject and object are different substances, as taught in the sutras of the final wheel. 
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If you claim that to define the selflessness of phenomena in merely that 
way, [that is, merely in terms of their nonduality,] is in logical contradiction to 
what is taught in the sutras of the middle wheel, that is, that the fact that all 
phenomena are empty of truly existing is the reality of phenomena, then in the 
same way you should also be claiming that to define the selflessness of the 
person in merely the way it is explained in the first wheel is in logical contra
diction to what is taught in the sutras of the middle wheel, namely, that the 
person's being empty of inherently existing is the reality of the person. Both 
cases are completely similar. 

(6) If something is the apprehension of true [existence] (bden 'dzin) in 
regard to a phenomenon x, does it follow that it is also the apprehension of 
self (bdag 'dzin) in regard to that phenomenon x, or does it not? If it does not, 
then it undermines [your position] that if something is the apprehension of 
true existence, then it follows that it is the apprehension of self. If it does, 
then it follows, absurdly, that the mind that apprehends the true [existence] of 
the person apprehends the self in regard to the person, for it is the appre
hension of true existence in regard to the person. There is no response to the 
three cycles! 

(7) By reason of [your accepting] that all apprehensions of true [existence] 
must be apprehensions of the self of phenomena, not only are you forced into 
accepting, but you in fact [willingly] accept, that the apprehension of true [ex
istence] in regard to the basis, the person, is a form of apprehension of the self 
of phenomena. If that is so, then it follows, absurdly, that all of the thoughts 
which, referring only to phenomena as the basis, apprehend them to be per
manent, unitary, and independent are forms of the apprehension of the self of [260] 
the person, for all thoughts which, referring to the person alene as the basis, 
apprehend true [existence] are forms of the apprehension of the self of phe
nomena. If you accept that, it follows, absurdly, that the conceptual thought 
that apprehends sound to be permanent and the conceptual thought that appre-
hends the pradhana of the Sarpkhyas and so on are also forms of the appre
hension of the self of the person. This critique undermines the positions of all 
you "logicians" in one fell swoop. 

(8) The Abhidharmasamuccaya states: "[The truth of] cessation is defined 
as [the state] in which, having perceived reality, defiled entities, [that is, the 
afflictions and so on,] cease.,,789 In this way, [we see] that the truth of cessa
tion is said to refer to a specific [aspect] of reality, for [it states that] based on 
the inherent purity (rang bzhin rnam dag) the various seeds of the adventitious 
(blu bur) defilements (dri ma) are abandoned by means of the antidote. Hence, 
there is no difference whatsoever between scholars of the Madhyamika and 
Cittamatra [schools in this regard]. All accept that if something is a truth of 
cessation, then it must be [a form of] reality. Now it follows [from all this] that 
sriivaka iiryans directly understand reality because they directly understand the 
truth of cessation. You actually accept the reason and the opposite [of the 
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predicate] and, because you in principle accept the pervasion, [you are left 
carrying] a great burden of the most heavy internal contradiction. 

(9) The Cittamatrins accept that (a) all dependent entities (gzhan dbang) 
and conventional truths are objects that, when perceived, increase the afflictions; 
and (b) the objects that, when perceived, purify the obscurations belong ex- [261] 
elusively [to the category of] the real (yongs grub). Thus, for them to advocat~ 
that all the objects of the gnosis by means of which the sriivakas and pratyeka
buddhas completely get rid of the afflictions are dependent entities, and that 
they cannot perceive the real is a great internal contradiction in their tenets. 790 

(10) Based on the apprehension of the person as permanent, unitary, and 
independent there arises the mind that apprehends "mine" (bdag gir ba 'dzin 
pa'i blo) and the afflictions such as the lust that desires what pleases it and 
that does not desi;e what brings suffering. Likewise, based on the apprehen
sion of the person as truly [existent] there arises, completely analogously, all 
of the conceptions of "mine" as truly [existent] and so forth. Therefore, it is 
a grave mistake to make the distinction that the complete abandonment of the 
afflictions requires abandoning the apprehension of the person as permanent, 
unitary, and independent, but that it does not require abandoning the apprehen
sion of the person as truly [existent]. 

(11) It would follow [from your position] that there would be no relation
ship between all of the many instances in the scriptures when it says that at the 
end of the Lord's discourse on the fact that all phenomena are empty of true 
existence, when he had set forth that exposition of the doctrine, so many hun
dreds of thousands of living beings attained the fruit of stream enterer, so 
many attained the fruit of once returner, and so on. [There would be no rela
tionship between the doctrine preached and the fruit attained] because it is 
not possible for sriivakas and pratyekabuddhas to understand the selflessness 
of phenomena. 

4.2.3.1.3.5.2.4.2. Bringing Scriptural Exegesis to Bear 
[on the Problem] 791 

[This section will include discussion] not only of the previously quoted [citations] 
from the Avatiirabhii$ya but also other [scriptural passages] such as the follow- [262]1 
ing one from the Sthiriidhyiisayaparivarta Sutra quoted in the Prasannapadii: 

For example, a certain man who is present when a magician does a 
trick will, when he sees the woman conjured up by the magician, 
generate a mind of attachment. Coming under the influence of a mind 
of attachment, the audience becomes fearful and uneasy. Arising from 
his seat, the man leaves. He cultivates in his mind the fact that this 
woman is impure, impermanent, suffering, and void. He cultivates in 
his mind the fact that she is selfless. 

Translation 

What do you think, oh son of the f~mily, at that time, has that 
man proceeded correctly or has he proceeded incorrectly? 

Lord, the efforts of that man to cultivate in his mind the impurity 
of a woman who does not exist, to bear in his mind her imperma
nence, suffering, emptiness, and selflessness are incorrect. 

The Lord spoke: Oh son of the family, in the same way should 
one consider whatever monk or nun, layman or laywoman who culti
vates in his or her minds the impurity of a phenomenon that was 
never born, never arose, who cultivates in his or her minds the im
permanence, suffering, emptiness, and selflessness [of that phenome
non]. I do not say that those fools meditate on the path, for they are 
abiding in error. 792 
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And also, the Dhyiiyitamu$!i SiUra says: "Maiijusn. because they do not see [263] 

the noble truths as they are, sentient beings, whose minds are deluded with 
the four mistaken attitudes,793 cannot go beyond this wretched sarrrsiira . ,,794 

In response: "Maiijusn said, 'Lord, please teach us \i1f,at it is that, when per
ceived, allows beings to go beyond SQrrzsiira.' " In response to this request 

[the Buddha said]: 

When one meditates on impermanence and so on in s..:ch a way that 
one conceives of it as truly [existing], thinking, "I have gone beyond 
sarrrsiira ... I have obtained nirvii~a," thinking, "I have understood 
suffering; I have abandoned its cause; I have actualized cessation ... 
I have meditated on the path," there is said to arise the thought "I 
have become an arhant," and there arises the thought "If I tempo
rarily abandon the manifest common afflictions, as they were ex
plained previously, all of the defilements [must be] exhausted." But it 
is said that when they see themselves about to take another birth at 
the time of death, they come to doubt the Buddha [and his teachings] 
and because of this fault they fall into the great hells. Now this is 
something that applies to some who abide in such a [wrong] path but 
not to all. Then Maiijusri says, "then how should the four noble 
truths be understood? When I asked previously about liberation from 
sarrrsiira you said that it was necessary to see the four noble truths as 
they are, but what is the meaning of that?" In response to that [the 
Buddha said], "Mafijusri, whoever sees that all composite things are [264] 
not born understands suffering. Whoever sees that all phenomena do 
not arise abandons the cause [of suffering]. Whoever sees that all 
phenomena are utterly nirvii~ actualizes cessation. Whoever sees 
that all phenomena are totally unborn has meditated on the path.

795 

Having said that, it goes on to clearly state that that path leads to nirvii~, the 
end of rebirth. It states that insight into the four truths as essenceless is what 
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liberates one from saf!lsara, and that a path which is still conjoined to the 
apprehension of true existence cannot liberate one from saf!lsara. The Vajra
cchedika also says: 

"Subhiiti, what do you think, does he who is a stream enterer 
think to himself 'I have obtained the fruit of stream enterer'?" 
Subhiiti spoke: "No Lord, he does not. And why is that? Lord, it 
is because he has entered nothing. It is because of that that he is 
called a stream enterer.,,796 

and also: 

"Lord, Suppose there is a stream enterer, and suppose he thinks to 
himself 'I have obtained the fruits of stream enterer,' he would be 
apprehending its self. He would be apprehending sentient beings, 
he wo~ld be apprehending a life force, he would be apprehending 
a personality." 797 

The last three fruits [once-returner, nonreturner, and arhantJ are treated in a 
similar way [in what follows of this passageJ. To claim, however, that when the [265] 
stream enterer thinks to himself "in a mereLy nominaL way have I obtained the 
fruit of stream enterer" that that is the apprehension of the self is something 
both baseless and out of context. Hence, it is saying that he does not think to 
himself "I have obtained the fruit of stream enterer" in such a way that he con
ceives (ofthingsJ as truLy {existent]. Therefore, it clearly teaches us that sriivakas 
and pratyekabuddhas possess the wisdom that understands truthlessness. 

Moreover, in [the sectionJ on "the instruction on practice" (sgrub pa La 
gdams pa), the Paficavif!lsati says: 

"If this world were filled with monks the likes of Sariputra and 
Maudgalyayana, like a swamp packed with reeds, their wisdom would 
not amount even to one one-hundredth of a bodhisattva's single day of 
meditation on the wisdom engaged in the mother, (that is, which 
meditates on the perfection of wisdom]." Having said that, the Ven
erable Sariputra said this to the Lord: "Lord, the wisdom of a stream 
enterer, once returner, nonreturner and arhiJnt, the wisdom of a praty
ekabuddha, the wisdom of a bodhisattva, a great being, and the wis
dom of the tathiigata, the arhant, the perfectly enlightened one, all of 
those wisdoms have no divisions; they are solitary, unborn, nature
less, and empty. Lord, if what has no divisions is solitary, unborn, 
natureless, and empty, cannot be separated, cannot be perceived as 
different, then, Lord, how can the bodhisattva, the great being, when (266] 
he meditates for a single day on the wisdom that is engaged in the 
perfection of wisdom be said to surpass the wisdom of all sravakas 
and pratyekabuddhas?" 798 
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The meaning of the question he is asking is this: One s~o~ld ~ot take it .to 
mean that "it follows, absurdly, that it is not possible to dlstmgUlsh such. WIS
doms because the wisdoms of all of the aryan persons of the three vehicles, 
being empty of truly existing, have no divisions." This is ~cause, though t.h~y 
have no divisions ultimately, they can be divided conventionally. I:Ience, I.t IS 
correct to give as an answer "there is no problem" [fr?m the pomt of view 
explained earlier}, whereas it would ~ unrelated, [that IS,. out ~f context,1 to 
give the answer that' 'there is a great difference from the vlewpomt of wheth~r 
or not they possess all of the aspects of method and ~hether or not [theIr 
wisdom] is conjoined to [bodhi] cittotpada and cor~passlOn and so on. Ther~
fore, the critique implicit in the question is that, :'It foll~ws: absurdly,. that It 
is incorrect to distinguish the wisdom understandmg reahty mto supen.or an~ 
inferior, depending upon which of the aryan ~rsons .of the three vehicles It 
belongs to, because, all being inherently sohtary, mher~ntly un~rn, and 
empty, that is, lacking existence by virt~e ~f ~-:,n nature, hke water 10 water, 
they cannot be divided into different vanetles. Therefore, the reply. that goe.s 
"even though there are no divisions as rega.rds the ~spec~s of such wlsdo~s, It 
is possible to distinguish them into supenor and mfenor from the pomt of 
view of whether or not the wisdom meditated on possesses the supre~e of all 
forms of method and whether or not it is conjoined to cittotpiida" IS exten
sively taught in such passages as the following: 

"Sariputra, what do you think, does the wisdom of all of the sriivakas 
and pratyekabuddhas come close to the goal of the bodhisattvas, t~e 
great beings, who, when they meditate ~or a single day, engaged 10 

the perfection of wisdom, are engaged 10 the knowledge of ~ll a~
pects, which possesses the supre~e of a~l aspect~, and who thmk 1 
will work for the benefit of all sentient bemgs; 1 Will beco~e pe~ectly 
enlightened in regard to all phenomena and all aspects; 1 Will bnng all 
sentient beings to nirvii1J,a'?" 

Sariputra spoke: "It is not so, Lord". 
The Lord spoke: "What do you think, Sariputra, no matter how 

large may be the totality of sriivkas and pratyekabud~has, do ~ny of 
them think to themselves 'I will become perfectly enhghtened mto. a 
state of unsurpassed perfect enlightenment, and having d?ne so, I Will 
emancipate all sentient beings into a state of nirvii1J.G Without the re
mainder of the aggregates'?" 

Sariputra spoke: "It is not so, Lord." 
The Lord spoke: "Therefore, Sariputra, you should understand 

this exposition. The wisdom of all of the sravakas and pra~ekab~
dhas does not approach even the hundredth part of the bodhisattva s, 
the great being's, single day of meditation on wisdom.,,799 

[267] 

[268 
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Hence, it clearly explains that the inferiority of the understanding of the lesser 
vehicle and superiority of the greater is determined not by the fact that [the 
former] does not understand emptiness and that [the latter does], but by the 
fact that [the former's wisdom] is not conjoined to a special kind of method, 
whereas [the latter's] is. Although many instances could be cited i~_s~pyort ?~ 
such a position from the Extensive and Condensed Mother [PraJn~paramlta 
SIUras] as well, fearing that it would make my work verbose, I wlll forego 

citing [them here]. . 
What is more, in many of the sutras of the great vehlcle man!, great 

sravakas such as the Arya Mahakasyapa, Sariputra, Maudgalyayan!, Ananda, 
Anuruddha, Subhiiti, Upali, Mahanama, Purna MaitrayaQ'iputra, AjfiatakauQ
<:linya, and Asvajit engaged in question-answer sessions ~ith th~ Lord, in 
question-answer sessions with the likes of Mafijusr'i, and 10 question-answer 
sessions among themselves; and by means of this they set forth the essence
lessness of all phenomena, they set forth the equality of existence (srid) ~nd 
peace (zhi), and they did so in an extensive way. When this is the case, clalm
ing that sravakas do not have the slightest understanding of the essencelessness 
of phenomena is equivalent to denying the experience [of the senses]. 

[Opponent] All of those are false sravakas and not real sravakas. 
[Reply:] Then it follows, absurdly, that, as the Five Honorable Ones (lnga [269] 

sde bzang po), [the first five disciples whom the Buddha taught,] are sravakas 
in their lineage, the sutra of the first wheel that was taught to them as the 
chief disciples is not a sutra of the H'inayana pi!aka [because they were not 
real H'inayana sravakas]. Also, [because you claim that all the ones I men
tioned were fake sravakas,] name one example of a real sravaka in the actual 

entourage of the Lord. 
Moreover, the Arya RatnagU1;asa1J1caya says: 

Do not rely on those who think they are 
Tathagatas or sravakas, 
Who accept themselves to be pratyekabuddhas or to be the King of 

the Doctrine. 
There is nothing to be obtained !soo 

Also: "Even those who desire to train in the bhumi of the sravakas must train 
in the perfection of wisdom."sol Such passages also clearly demonstrate that 
sravakas and pratyekabuddhas have the wisdom that understands truthlessness. 
That this is the intention of the Acarya, the Arya [Nagarjuna], is also indis
putable. Concurring with the previo~sly citeQ passage from the Ratnavalf, the 
Dharmadhatustava 'l-l~o, says: 

Whoever does not understand it 
Circles in the three existences (srid pa gsum). 
I pay homage to the dharmadhiitu 
Which abides in all sentient beings. S02 
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It is saying that without understanding the dharmadhatu there is no emancipa
tion from the three existences. The Nirvikalpastava also says: 

The path to emancipation that was taught 
By the sravakas, pratyekabuddhas, 
And buddhas is the one reality. 
Realize that there is no other. 

The Bodhicittavivara!la also says that if one does not understand emptiness, 
one will not attain emancipation. [270] 

One out-and-out liar has said that that explanation from the Bodhicitta
vivara!lQ i~ saying that if one does not understand the mere emptiness of a self 
of the person, then emancipation is not possible, that is, that it is not referring 
to emptiness qua ultimate [reality]. 

[Reply:] The one who advocates 'such [a view] is advertising himself or 
herself as one who has never seen the scripture of the Bodhicittavivara!lQ. This 
is because the Bodhicittavivara!la itself says: 

The pacified mind will not become deluded. 
The lack of delusion is the understanding of reality, 
And the understanding of reality brings the attainment of emancipation. 
"Reality" and the "perfect end," 
"Signlessness" and the "ultimate," 
And the supreme bodhicitta are reality. 
They are explained to be emptiness. 
Whoever does not understand emptiness 
Has no possibility of emancipation. 
Those deluded ones will circle 
Within the prison of existence, the six realms. 803 

So without having seen what precedes that passage they quote the last verse 
alone by itself and explain the purport [of the entire passage] merely by inference. 

[On the Hfnayana and Mahayana Understanding of Nirvfu)a] 

Moreover, let me offer some small explanation of the following passage from 
the Ratnavalf: 

The Mahayana teaches birthlessness; 
The other [yana], extinction qua emptiness. 
As there is identity in the meaning 
Of extinction and birthlessness, refrain [from degrading the 

Mahayana]. S04 

As regards the view that both of these [extinction and emptiness) are syn
onyms (don gcig), one opponent says: if essences existed. because extinction 
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would not be possible, if one accepts that when the sriivakas obtain nirvii~a 
their composite [of the aggregates] is exhausted, it would be necessary to ac-
cept that the composite [of aggregates] was inherently empty from the very 
beginning. That is why the Hlnayana siUras' statement that when nirvii~a is [271] 
attained the composite is exhausted and the notion in the Mahayana siUras that 
the composite is empty are of the same meaning (don gcig). 

[Reply:] This is utterly wrong! Were that so, there would be no way to 
counteract the following reductio argument: "It follows, absurdly, that entities 
(dngos po) and emptiness are synonyms because if something inherently ex
isted, it could not be an entity." Therefore, the [actual] meaning [of their be
ing synonyms] is this. [Let us first consider] this passage from a Hlnayana 
sutra: 

The complete abandonment of this suffering, definitely abandoning it, 
is purification, is extinction, is separation from attachment, is cessa
tion, is pacification, is ability; not being conjoined to any other suf
fering, its not arising, its not being born, is peace. That is excellence. 
It is like this. The definite abandonment of all of the aggregates is the 
extinction of existence, is the separation from attachment, is cessa
tion, is nirvii~a. 805 

Now let us comment on the meaning of this passage. Because it employs the 
demonstrative pronoun [this] when it says this suffering, [the section that 
states the position] from the viewpoint of the suffering or aggregates contained 
within a [single] continuum in this way goes from "the complete abandon
ment" up to "ability." [The section] from the viewpoint of the suffering of 
a future birth goes from "not being conjoined to any other suffering" up 
to "nirvii~a." 

According to the realists' interpretation of this [passage], when one real-
izes n;rvii~a without remainder to say that' 'the aggregates are completely ex
tinguished" cannot be taken to mean that the aggregates have primordially 
extinguished all inherent [existence] because they accept that the aggregates [272] 
inherently exist. Therefore, they must explain the passage, and do indeed 
themselves accept that by the power of the path's complete abandonment [of 
the obscurations] the aggregates become extinct. This being the case, it fol-
lows, absurdly, that in the system of the realists the person who actualizes 
nirvii~a without remainder could not possibly exist because (1) when one ac
tualizes nirvii~a without remainder, the person who is actualizing it does not 
exist, and (2) as long as that person exists, the nirvii~a is not being actualized. 
They [the realists] accept the reasons, for they accept that when it is being 
actualized all composite entities and the aggregates become extinct, whereas 
all persons must be composite phenomena; and also because all persons must 
necessarily have aggregates. Because of this we cannot explain the meaning of 
this passage as the realists do. 
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According to us, the object of the gnosis of the sriivakas and pratyekabud
dhas that completely allows them to abandon the afflictions pacifies all of the 
proliferations of dualistic appearances. By means of this, they actualize cessa
tion which is [the fact that] all composite things, including the aggregates, 
have primordially extinguished inherent [existence]. This is what it means to 
actualize nirvii~a without remainder in the Hlnayana, and this is what the sutra 
is teaching. 

The Hlnayana sutras teach that the cessation which is the end of this kind 
of suffering is nirvii~a and the Mahayana sutras speak of a cessation that is the 
nonexistence of inherently [existing] birth. To claim that these two teachings 
ar~ both o~ the same mean~n? i~ t~e point being made by the Ratniivali passage 
[cIted earher]. Therefore, It IS lOdisputable that this is teaching us that sriivaka [273] 
and pratyekabuddha arhants directly realize the selflessness of phenomena. 

In this way [we can see] that this system sets forth the standard for 
whether or not a nirvii~a is with or without remainder based on whether the 
arhant has le~t behind the composite aspect of his body. It does not accept that 
whether or not it is without remainder is determined by whether or not the 
aggregates of suffering have been extinguished. Because the arhant, who has 
completely abandoned the afflictions, has no remainder of the appearance of 
true [existence] within the equipoise that actualizes cessation, the [fact that] 
~he ~ggregates and so on have primordially exhausted inherent [existence], [he 
IS saId to have obtained] nirvii~a without remainder. Because in the aftermath 
(rjes thob), when one has arisen from that [equipoise], there is a remainder of 
the appearance of the true [existence] of the aggregates and so on, [that non
eq~ipoised state] is called nirvii~a with remainder. Therefore, they also do not 
~he_ve th~t there is a definite order such that one must always first actualize 
~'rva~ WIth remainder and then actualize nirvii~a without remainder, [as hav-
109 "awakened" from nirvii~ without remainder, the equipoise, it is possible 
to once again enter nirvii~a with remainder, that is, an aftermath state]. In 
contradistinc.tion to this, that is, were it as it [is advocated by] the other sys
tem, not untIl the arhant had left behind the composite aspect, his body, could 
he be said to actualize nirvii~a because the previously cited Hlnayana siUra 
states that when nirvii~ is actualized, all the suffering of this life is com
~Ietely abandoned and extinguished. The Yukti$a$!ikii, in the process of refut
mg the other [system's] definition of nirvii~, says: 

If the aggregates do not cease, [274] 
Although the afflictions may be exhausted, one does not [obtain] 

nirvii~. 806 

:~ the commentary to this, having cited that very Hlnayana sutra quoted ear
ler, [Candraklrti] says in a very extensive way: 

Now in that sutra, the words "this suffering" refer to the suffering of 
the present [life]. It explains [the process within the present life] from 
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Franslation 

The phenomenon perceived then 
Is the actualization of nirviilJa. 809 
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This [refers] to the arhants direct realization of the inherent birthlessness of 
suffering. This is also the meaning of the sutra when it says: "Monks, the 
perceived phenomenon is nirviilJa," and also when it says: "My births are 
exhausted. I have relied on the brahmiiciirya (tshangs bar spyod pa). I have 
done what was to be done. I will know no other existence after this one." 

Moreover, the following passage from the Yukti$a$Jikii also explains this 
same point in a more extensive way: 

The knowledge of existence 
Is what is called nirviilJa. 
Just as things that arise and are then destroyed 
Are labeled as having "ceased," 
Likewise the Holy Ones [276] 
Accept a cessation that is like a magical creation. 
Because they have been destroyed, cessation has occurred 
But if it does not [require] knowing the composite, 
For whom can that become an experience 
And how can it be called destruction?8IO 

Therefore, this system [of interpretation] is a special great tradition for defin
ing nirviilJa, a tenet not held in common with any other philosophical school. 
In the process of defining nirviilJa in this way one can effortlessly determine 
for oneself that the fact that sriivakas and pratyekabuddhas have an under
standing of the selflessness of phenomena is the holy belief of the Arya 
[Nagarjuna]. It seems that in all earlier and later [schools] other [than our 
own] who boasted of being "Prasangika Mahyamikas" there did not even oc
cur the slightest suspicion as to the fact that the Arya Father [Nagarjuna] and 
his son [Aryadeva's] definition of nirviilJa may be different, that is, uncom
mon to that of other philosophical schools. Hence, we [have taken this oppor
tunity] to clearly explain exactly the beliefs of the omniscient Lord of Yogis, 
Our holy and glorious spiritual master [Tsong kha pal who is a direct follower 
of the Arya Father and his son. 

Even though we have in an extensive way proven, by means of many 
scriptural citations and logical reasons, that sriivakas and pratyekabuddhas do 
~ave an understanding of the selflessness of phenomena, the following ques
tion nonetheless may be asked. 

[Opponent] We must accept that the sixteen aspects, such as imperma-
nence and so on, and the selflessness that is the refutation of a self-sufficient 
SUbstantially existent person (gang zag rang rkya thub pa'i rdzas yod) are es
ta~lished by valid cognition. Therefore, it is also necessary to accept that the [277] 
C~lef disciples for whom these [doctrines] were taught accustom themselves to 
t eSe objects that are established by valid cognition in this way. At that time, 
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by virtue of accustoming themselves to those objects, it is possible that those 
objects, when meditated on, can be understood directly. This is proven by the 
reason that goes "because it is a quality of the special mental continuum that, 
by accustoming itself, the basis can be grasped by that which apprehends it 
without having to exert repeated efforts." That being the case, because that 
gnosis which newly and directly sees those objects is the path of seeing, it has 
the ability to eliminate all of the afflicted obscurations gotten rid of [on the 
path of] seeing. If that is accepted, it follows, absurdly, that by accustoming 
oneself to those objects that are directly perceived the afflicted obscurations to 
be gotten rid of [during the path of] meditation can be completely eliminated; 
and if that is accepted, you have repudiated your claim that simply by accus
toming onesel~ to the selflessness that is the refutation of a self-sufficient and 
substantially existent person and to the understanding of the sixteen aspects, 
such as impermanence and so on, one is not able to eliminate even the small
est seed of t,he afflictions. 

[Reply:] Well then, the SIUras of the final wheel teach a selflessness of 
phenomena that is the repudiation of the fact that subject and object are not 
different substances. It is necessary to accept that the chief disciples for whom 
this was taught establish this with a valid cognition and then meditate on it, 
and that by means of this meditation they come to newly and directly see that 
object. It would follow, absurdly, that at that time [they were engaged] in the 
Mahayana path of seeing. If that is accepted, it follows, absurdly, that that 
[path] has the ability to completely eliminate the obscurations to omniscience 
which are to be gotten rid of [during the path of] seeing. If that is accepted, it 
follows, absurdly, that by means of meditating on newly and directly seeing 
that object, one can completely eliminate the obscurations to omniscience that 
are to be gotten rid of [during the path of] meditation. If you accept that, it [278J 
follows, absurdly, that to become enlightened it is not at all necessary to un
derstand the Madhyamaka view. How would you reply to all of this, for the 
logic in both this [and your own argument] are completely analogous?811 

Therefore, granted that the reasoning which establishes [the existence] of 
yogic direct perception (mal 'byor mngon sum) proves that it is possible for 
one to first establish, by means of a valid cognition, such a selflessness of 
phenomena and then, meditating on it, to come to see it newly and directly. 
Nonetheless, that is not the Mahayana path of seeing, and though one may 
accustom oneself to that, it is not the supramundane Mahayana path of medi
tation. The statements that by means of accustoming oneself to the direct per
ception of such a selflessness of phenomena one can completely eliminate the 
obscurations to omniscience and then become enlightened must all be taken as 
statements of provisional meaning. Likewise, we do not claim that, even 
though the sixteen aspects, such as impermanence and so on, are established 
by valid cognition and then meditated on, it is impossible to see them directly, 
[that is, it is possible to directly experience them]. All we are saying is that to 
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site ('gal zla mi mthun phyogs), namely, the apprehension of true [existence] 
that is the reification that the person and phenomena exist inherently. There
fore, [the Prasangikas] accept that even the apprehension of a self of phenom
ena is afflicted ignorance. The Avatiirabhii$ya says: 

In this regard, because sentient beings are deluded in their perception 
of how it is that things exist, they are nescient (gti mug). Ignorance, [280J 
which has as its nature the ability to obscure the perception of [a 
thing's] essence, reifying entities that have no own-nature, is the con-
ventional (kun rdzob). 813 

Also: "In this way, we set forth conventional truths based on the afflicted 
ignorance which is the temporary collection of the branches of existence."S14 

And also, the Catu/:lsatakalikii says: 

One comes to possess attachment toward entities under the influence 
of afflicted ignorance (nyom mongs pa can gyi mi shes pa), which is 
a consciousness that reifies things into something more [than they 
are]. We determine [a state] to be the cessation of sa1Jlsiira based 
upon someone's having completely eliminated the seeds that throw 
one into sa1Jlsiira. It is because this has been taught that [the root 

text] says: 

The seed of existence is consciousness. 
Objects are its sphere of activity (spyod yul). 
If one sees the selflessness within objects, 
The root of existence will cease. 

As this explains, insight into the essencelessness of the object com
pletely overturns the seeds of existence, the cause of attachment. 
From this, sriivakas and pratyekabuddhas and the bodhisattvas who 
have obtained forbearance in regard to the dharma of nonarising 
achieve the reversal of sa1Jlsiira . SI5 

And also, the CatubSataka says: 

Just as the body organ, [that is, the organ of touch, pervades] the body 
Nescience abides everywhere. 
Therefore by destroying nescience 
All the afflictions will also be destroyed.

sl6 

In the Tfkii to that it says: "Because nescience is delusion [that arises] from 
conceiving of those [objects] as if they truly [existed], it is determined to be 
a reification of things into true self natures (bden pa'i rang gi ngo bO)."SI7 [2811 
Now [let us discuss] the reason why that apprehension of true [existence] is 
believed to be afflicted ignorance. Because it directly contradicts the way in 

TransLation 247 

which the wisdom that understands selflessness apprehends things, ignorance 
is the active opposite of gnosis, the cognition that is the understanding of 
reality. Without eliminating the apprehension of the aggregates as truly [exis
tent things] one cannot eliminate the apprehension of the person as a truly 
[existent thing]. Without eliminating that, under the influence of the [appre
hension of the person as truly existentj, one accumulates karma. Because that 
implies, as proven by the previously explained reasoning, that sa1Jlsiira cannot 
be overturned, ignorance is [considered] to be the root of sa1Jlsiira. Therefore, 
because this is the ignorance that is the first link among the twelve links of 
dependent arising, this is what is accepted as afflicted ignorance. The great 
Acarya Buddhapalita himself accepts this. The [Commentary] Buddhapiilita says: 

Therefore, the naturelessness of things is reality. By merely seeing 
that, emancipation is obtained. The Acarya Aryadeva also says: 

The seed of existence is consciousness. 
Objects are its sphere of activity. 
If one sees the selflessness within objects, 
The seeds of existence will cease. 818 

And also: 

Therefore, karma and the afflictions arise from a cause, that being 
conceptualizing things in an incorrect way. Conceptualizing things in 
an incorrect way arises from mental proliferations (spros pa); it arises 
from worldly ('jig rten pa'i) mental proliferations. Those who possess 
th~hought that conceives of phenomena found in the world and those 
not found [there with thoughts like] "this is a true [thing]," conceive 
of things in this way or that, and that is why conceptualization [is 
said to] arise from mental proliferations. Mental proliferations cease 
due to emptiness. Worldly mental proliferations [of things], both 
those found [in the world] and those not found [there], cease due to 
emptiness. The nature of entities cease due to the understanding of 
emptiness. They cease after having understood emptiness. Therefore, 
emptiness is reality, and by means of meditating on emptiness, one 
will come to understand reality. The understanding of reality is what 
we call emancipation. Again, the Acarya Aryadeva says: 

In brief, all of the teachings of the tathiigatas 
Can be condensed into two: 
That phenomena do not endure 
And that nirviitla is emptiness. SI9 

That this same point is the belief of the Acarya, the Arya [Nagarjuna], is 
unquestionable. This is because the Prajfuimula says: 

[282] 
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Emancipation [arises] from the exhaustion of karma and the afflictions. 
Karma and the afflictions [arise] from misconceptualizations. 
They [in turn] arise from mental proliferation, and mental proliferation 
Ceases due to emptiness. 820 

Having said that it goes on to say how that emptiness should be thought of: 

One overturns that which is expressed (brjod par bya ba) 
By overturning the objects of the mind (sems kyi spyod yul). 
Reality is similar to nirviitla 
In being unborn and unceasing. 821 

It is saying that mental proliferation, the apprehension of true [existence], is 
the root of karma and the afflictions and that the understanding of emptiness 
eliminates them, so that one, of necessity, attains emancipation. Emptiness is 
also explained [therein] as being the dharmadhiitu that is the cessation of all 
mental proliferations. Likewise, the Yukti$a$/ikii also says: 

If one finds any position whatsoever 
One will be seized by the writhing snakes of the afflictions. [2831 
Whoever has a mind with no abode 
Will not be seized in this way. 822 

It is saying that if one finds within the mind any abode, that is, any object 
apprehended as being truly existent, one will definitely be seized by the snakes 
of the afflictions. Hence, there is no doubt that he believes that the apprehen
sion of true [existence] is the ignorance that is the root of all of the af61ictions. 
We therefore also have proven that it is the Adirya's belief that sriivakas and 
pratyekabuddhas understand the selflessness of phenomena [because they have 
obtained emancipation, which has the former as a prerequisite]. 

Because there are opposing ways of defining afflicted ignorance, there 
also are tremendous differences in the ways that the other afflictions are set 
forth, as follows. The view in regard to the perishable qua apprehension of the 
person as a self-sufficient and substantially existent thing, and the six root 
afflictions and twenty subsidiary afflictions that arise due to it, afflictions 
explained in a· variety [of ways] in the Abhidharma pi!akas of both the 
Hlnayana and Mahayana, even in this [system, that is, in the Prasailgika 
school], are accepted as being real afflictions. Based on the innate apprehen-
sion of true [existence], which is not recognized as an affliction in any system 
from the Svatantrikas on down, there arises a thought that apprehends the ob-
ject as existing in an inherently pleasant or unpleasant way. Based on that 
there arise, one at a time, attachment, anger, and aversion. From conceiving 
that the three, pleasant, unpleasant, and neutral feelings, exist inherently there 
arises craving, [aversion] and so forth. Even the attachments that arise based [284

] 
on the apprehension of true [existence] without depending on apprehending the 
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person to be a self-sufficient substantially existent [entity] are considered to be 
afflictions. Therefore every affliction, be it desire, anger, pride, craving, or 
what have you, has two ways in which it can arise: it can arise based on the 
apprehension of the person as a self-sufficient and substantially existent [en
tity] or it can arise due solely to the apprehension of true [existence] without 
depending on the [former]. Hence, be aware that there are two [ways of con
sidering the afflictions]: one is the exposition of the afflictions as it is. com
monly regarded [among the lower schools], that is, as it occurs in the 
Abhidharma pi!akas of the Mahayana and Hlnayana; and the other is the ex
clusive exposition of the afflictions as it is regarded within this [Prasailgika] 
system alone. 

These afflictions, both common and exclusive, as per [the preceding ex
position], together with their analogous mental factors (mtshungs ldan), are the 
manifest afflicted obscurations (nyon sgrib mngon gyur) and the seeds that 
give rise to them are called the subconscious afflicted obscurations (nyon sgrib 
bag la nyal) or the germinal aspect of the afflicted obscurations (nyon sgrib sa 
bon kyi cha). 

[Question:] Well then, what do they accept to be obscurations to omni-
science? 

[Reply:] The Avatiirabhii$ya says: 

The latent potentialities of ignorance (ma rig pa'i bag chags) are 
what block one's cutting through to phenomena. The existence of the 
latent potentialities of the likes of attachment and so forth are also the 
cause of such things as engaging in [actions with] the body and 
speech. These latent potentialities of ignorance, of attachment and so 
on are also. exclusively what prevent omniscience and buddhahood. 
There is nothing else [that does so]. 823 

Hence, the point is clearly taught. In this [citation], the latent potentialities of 
ignorance refer to the latent potentialities of the apprehension of true exis-
tence, and the words "block one's cutting through to phenomena" are teach- [285] 
ing the definition of an obscuration to omniscience. The words "engaging in 
[actions with] the body and speech" refer to the negative reflex actions (gnas 
ngan len) of body and speech, like "hopping like a monkey" and calling 
someone a stupid woman. 824 The word also expresses that not only are the 
latent potentialities of attachment and so on that which blocks cutting through 
to phenumena, they are also the cause of the negative reflex actions of body 
and speech. Hence, it is demonstrating that those latent potentialities are the 
obscurations to omniscience. 

The negative reflex actions of the mind are the aspect of mental unclarity 
in regard to the situation of phenomena that are difficult to understand, like, 
for example, Maudgalyayana's saying that he could not perceive the rebirth of 
his mother into the worldly realm called the hell of brilliance with his extra-
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sensory powers no matter how long he looked. This is included among "those 
things which block cutting through to phenomena." 

[Opponent:] Because those latent potentialities of the afflictions that are 
the causes giving rise to the negative reflex actions of body and speech in 
arhants are afflicted obscurations, sravaka arhants have not completely aban
doned the afflicted obscurations. 

[Reply:] Well then it follows, absurdly, that even the latent potentialities 
that are the causes of the negative reflex actions of the mind are afflicted 
obscurations because the latent potentialities that give rise to the negative re
flex actions of body and speech are afflicted obscurations. If you accept [the 
premise], then it follows, absurdly, that if something is an obscuration to om
niscience then it must also be an afflicted obscuration, for both the aspects of 
r lental unclarity in the elucidation of subtle phenomena and the latent poten
t.ialities that give rise to them are [according to you] afflicted obscurations. 

Therefore, the negative reflex actions of the three doors [body, speech, [286] 
and mind] that arhants possess are accepted to be obscurations to omniscience 
in every school of both the Madhyamaka and the Yogacara. There is no one 
who holds the belief that they are afflicted obscurations. 

Moreover, latent potentialities are deposited by the apprehension of true 
existence and by the afflictions, such as attachment, that arise due to that 
[apprehension of true existence], and these latent potentialities that are depos
ited within a mental continuum are of two kinds. 825 One has the characteristic 
that it gives rise to a later equivalent of itself, that is, to the further apprehen
sion of true [existence] or to another affliction. The other has the characteris
tic that it has the ability to elicit the mere appearance of true [existence] (bden 
snang) , that is, an appearance in which the object appears to the six active 
consciousnesses ('jug shes) [the six sense consciousnesses] as if it existed from 
its own side. The first kind are latent potentialities of the afflictions qua seeds 
of the afflictions. They are not obscurations to omniscience. The second kind 
are latent potentialities of the afflictions qua seeds of the obscurations to om
niscience. They are not afflicted obscurations. Even though for something to 
be a seed of the afflictions it must be an afflicted obscuration, in order for 
something to be a latent potentiality of the afflictions it need not be an af
flicted obscuration. The germinal aspect of such an obscuration to omni
science, described as "a latent potentiality that is in error as to the appearance 
of duality" (gnyis soong 'khrul pa'i bag chags), and the aspect of the appear
ance of true [existence], that is, the appearance of an object to the six active 
consciousnesses as if it existed from its own side, which is based on those 
[previous] latent potentialities, is called a manifest obscuration to omniscience. 
Nonetheless, the six active consciousnesses [themselves] need not be obscura-
tions to omniscience. It is similar to the Sautrantika system where, in the case [287] 
of the conceptual thought apprehending a pot, the aspect of the appearance, in 
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which what appears appears as an external pot, is a universal and a reification, 
but where the consciousness to which it appears need be neither a universal 
nor a reification. 

Without making these kinds of distinctions, to blanketly accept that in 
the Prasailgika Madhyamika system every consciousness is ignorance and ev
ery appearance is an obscuration to omniscience leaves one with no alterna
tive but to conclude that [the Prasailgikas] are the equals of the heterodox 
Mlmaqlsakas, who accept that being defiled is the nature of the mind itself so 
that they end up accepting that when one has completely eliminated the 'ob
scurations to omniscience one does not understand phenomena in the least. 

The afflicted obscurations are of two kinds: philosophical and innate. The 
innate apprehension of true existence and the attachment and so on that arise 
due to it, together with its analogues, are the manifest innate afflicted obscu- ' 
ra~ion.s. The l~tent potentialities that give rise to later afflictions, whether they 
eXIst In the dIstant future or as an immediate effect, and which are deposited 
[within consciousness] by those [previous manifest thoughts], are the germinal 
aspects of the innate afflicted obscurations. The apprehension of true [exis
tence] that is philosophically constructed, the afflictions such as the apprehen
sion of an extreme (mthar 'dzin) and the apprehension of the superiority [of 
faulty disciplines] (mchog 'dzin) that arise due to that, the apprehension of the 
person as a self-sufficient and substantially existent person, and the afflictions 
that arise due to that, together with their analogues, are all philosophical man
i~est afflicted obscurations. The latent potentialities of the afflictions that give 
rIse to these are the germinal aspects of the philosophical afflicted obscura-
tions. Even though, for example, the mental consciousness (yid kyi rnam par [288] 
shes pa) that is the chief of the analogues of attachment is an afflicted obscu-
ration and actually afflicted, it is not an actual affliction. Hence, other analo-
gous phenomena should be understood to be diverse in this same way. 

The obscurations to omniscience are not divided into the two [categories] 
of innate and philosophical. The reasons are as follows. Were that so, then 
[each of these two] would have to be divided into two [further categories], 
namely, the [obscurations] abandoned during [the path of] seeing and those 
abandoned during [the path of] meditation. 826 If that were accepted, then it 
would be necessary to accept that the Mahayana path of meditation could 
eliminate the philosophical aspects of the latent potentialities [which cause] 
the error of dualistic appearance, and this cannot [be accepted]. Also, [the 
division into philosophical and innate obscurations to omniscience is not a ten
able one] because it contradicts the [Prasailgika's] belief that from the seventh 
bhumi on down it is not possible to eliminate even the smallest of the seeds of 
the obscurations to omniscience. 

(Question:] Why is it not possible to posit the minds that apprehend as 
Correct and nonerroneous the appearance of objects to the sense conscious-
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nesses as eXlstmg by virtue of their own characteristic, together with their 
seeds, as the philosophical obscurations to omniscience? 

[Reply:] The apprehension of the appearance of an object to the sense 
consciousness as truly [existent] is the apprehension of true [existence]. 
Hence, it is contradictory to accept that [on the one hand] those are philosoph
ical obscurations to omniscience and [on the other] to accept that every appre
hension of true [existence] is an affliction. 

What is more, suppose one engages in an analysis of whether or not that 
aspect of the appearance in which the sense consciousness' own object appears 
to be truly [existent] is erroneous. Based on faulty reasoning, to apprehend 
that [the object] exists as it appears, [that is, that it does truly exist and that 
the appearance therefore is not faulty,] is an afflicted philosophical apprehen
sion of true [existence]. Were this not so, then tell us what it is that you accept 
as being an afflicted philosophical apprehension of true [existence]. If there [289] 
were such a thing as a mind that arises in and of itself and that, without 
engaging in analysis, apprehends that it is correct for [things] to exist as they 
appear to sense consciousness, that is, that they truly [exist], then that would 
be an innate apprehension of true [existence] and not a philosophical one. 

Therefore, the definition of an obscuration to omniscience is "anything 
that is or counts as (rigs su gnas pa) an obscuration that acts principally to 
block the attainment of emancipation, which is the mere elimination of the 
suffering of saTflsiira, [as opposed to complete buddhahood]." The definition 
of an obscuration to omniscience is "anything that is or counts as an obscura
tion that acts principally to block a single mind's directly cutting through 
within one instant to [all] phenomena, that is, both truths." If one subdivides 
afflicted obscurations, they [are said to be] of two kinds: philosophical and 
innate. The definition of the first is "anything that is either an affliction, to
gether with its analogues, which arises under the influence of a philosophical 
position or a seed that gives rise to that." The definition of the second is 
"anything that is either an affliction, together with its analogues, which arises 
independently of the iilfluence of a philosophical position, [arising instead] 
from the mere seeds of that past continuum that has existed since beginning
less time, or the seeds that give rise to that." If each of these two [sets of 
philosophical and innate afflicted obscurations] is further subdivided, each 
[can be said to have members that are] manifest and seeds. The definition of a 
manifest philosophical afflicted obscuration is "anything that is a philosophi
cal afflicted obscuration and a mind that apprehends either an object (dmigs) 
or its aspect (rnam)." The definition of a seed of a philosophical afflicted 
obscuration is "anything that, though not apprehending either its own object 
or [that object's] aspect, nonetheless has the characteristic of having the ability 
to be the material cause (nyer len) that gives rise to a philosophical afflicted 
obscuration as its effect." The definitions of the two kinds of innate [afflicted 
obscurations] should be understood analogously. 

Translation 253 

The obscurations to .~mniscience, when divided, are of two kinds: mani- [290] 
fest and seeds. ~e de~~ltIon ?f ~e first is •• anything that is or counts as both 
(I) an obscuration eXist 109 wlthm the mental continuum of an a- t·ll . .. h ryanslm 
trammg w 0 has completely eliminated the apprehension of true [existence] 
and (~) an aspect of t~e error. of dualistic appearance, the appearance in which 
an object seems to eXist by virtue of its own characteristic." The d fi . t' f 
th sec d' •• h' helm Ion 0 

e, on IS ~yt 109 t at is or counts as both (I) something posited on 
?ne s mental. contmuum by an affliction, while being a latent potentiality that 
IS the matenal cause [gi~ing rise] to the error of dualistic appearance as its 
effect and (2) an obscuration existing within the mental continuum of an -'11 . .. aryan 
Stl 10 trammg who has completely eliminated the afflictions." 

. ~ven though the errors of dualistic appearance, together with their seeds 
wlthm the ~ental continua of bodhisattvas on the seven impure bhumis827 a~ 
not obscuratlOns that are contained within the mental contl'nua of - '11 . .. h aryans Stl 
I~ tram 109 w o. have completely abandoned the afflictions and the apprehen-
sion of true [e~lstenc~],. because they are of the same kind as the obscurations 
that are contamed wlthm their mental continua, they are said "to count as" 
those obscurations. 

"Philo.sophical afflicted obscurations" and "afflicted obscurations aban
doned [dunng the path of] seeing" are synonomous. "Innate afflicted obscura
tion" and "afflicted obscuration abandoned [during the path of] meditation" 
are synonomous. All obscurations to omniscience are abandoned [during the 
pat~ of] ~editation. There are none that are abandoned [during the path of] 
seemg. This concludes the exposition of the two [kinds of] obscurations. 

[How the Obscurations Are Eliminated on the Various PathsJ828 

Now I will. treat the subject of how those two obscurations are eliminated 
~n_ the vanous paths of the three vehicles. The Avatiirabhii$ya says: "The 
sravakas, .pratyekabuddhas, and bodhisattvas abandon afflicted ignorance.,,829 
~e bodhisattva spoken of is the same as the one mentioned in the previously 
~Ited passage from the Catu/:lSatakalfkii, namely, it is "the bodhisattva who [291] 
as obtained forbearance in regard to phenomena that are unborn." This refers 

to the bodhisattva who has obtained the eighth bhumi. 83o Hence the sriivaka 
and . ' _ ~ratyekabuddha arhants and the bodhlsattvas who abide in the pure 
bhumls have completely abandoned the afflictions. Even though both of those 
c.ommentaries explain it in this way, because, as quoted earlier this is [men-
honed] 'th' h . . ' . WI m t e context of explammg that the apprehension of true [exis-
tence] IS ffr t d . II [f a IC e Ignorance, a of these three instances are referring to the 
t act that] they have completely abandoned the apprehension of true existence 
ogether with its seeds. 
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Therefore, from the seventh bhumi on down not even the smallest seeds of 
the obscurations to omniscience are eliminated, for (1) the seeds of the appre
hension of true existence have not been completely eliminated, and (2) without 
completely eliminating those, it is not at all possible to. e~im:nate the error 
of dualistic appearance. Therefore, one commence~ to ehml~a~e . the seeds of 
the obscurations to omniscience only from the eIghth bhuml. Hence, [the 
Prasailgika belief] is not the same as the belief of the Svatantrikas and 
Cittamatrins, who accept that one commences to eliminate the seeds of the 
obscurations to omniscience from the first bhumi. Likewise, one s~~uld also [2921 
be aware that all of the following teachings from the sutras are expoSItionS that 
are of provisional meaning, which were taught for those disciples who, for t?e 
time being, could not be taught the subtle selflessness of phenomena~to WIt, 
the teachings that the misconceptualizations which are the apprehe~slons of 
true existence are obscuration to omniscience; that they are of two kinds, ~he 
ones abandoned [during the path of] seeing and the ones abandoned [dunng 
the path of] meditation, and that the ones abandoned [du~ing the path of] see-
ing are eliminated first, whereas the ones abandoned [dunng the ~ath of] med
itation are divided into nine [categories] such as small, medIum, and so 
forth 831 and that these are abandoned with the nine stages of the path of 
medi~ation as their [respective] antidotes. [All of these are provisional teach-
ings that cannot be taken literally]. , _ 

[Question:] Well then, why is it that no matter how long sravaka and 
pratyekabuddha arhants accustom thems~lv~s to the direct perception of the 
selflessness of phenomena they cannot ehmmate even the smallest of the ob-
scurations to omniscience? 

[Reply:] It is because the elimination of the ob.scurations to o~niscience 
cannot be accomplished by wisdom alone. It reqUlres that the wIsdom that 
perfectly meditates on the selflessness of phenomena be conjoined in a com
plementary way to the inconceivable special features of method that belong to 
the Mahayana, and the sriivakas and pratyekabuddhas. l~ck those aspects of 
method belonging to the Mahayana. They also do not eh.mmate e~en the. small
est of the obscurations to omniscience because, as explamed earher, thel.r med
itation even on the selflessness of phenomena, is very condensed, lackmg the 
perfec; meditation that takes place .through an ~xtensive analysis. . _ 

Now we turn to the way in WhICh those objects to be abandoned are ehm 
inated by their antidotes. Let us take the path of seeing as an example. ~he 
birth of the nonobstructed (bar chad med) path of the Mahayana path of seemg 
and the cessation of the afflictions that are abandoned [during the path of] 
seeing commence simultaneously. The birth of the nonobstructed .path of the 
path of seeing and the elimination of the afflictions abandoned [dunng th~ path 
of] seeing in such a way that they cannot arise again ~n the mental contmu~: 
occur simultaneously. The gnosis that in the second lOstant of that [proces ] 
directly understands the special kind of cessation, which is that the pure es-
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sential reality (chos nyid rang bzhin rnam dag) of the mind is free from the 
stains of the adventitious [obscurations] that are abandoned [during the path 
of] seeing, is called the liberative path (rnam grol lam) of the path of seeing. 

The elimination of the manifest objects to be abandoned in such a way [293] 
that they do not temporarily arise within the mental continuum does not re-
quire th~t a supramundane ('jig rten las 'das pa'i) gnosis eliminate the seeds 
of those [obscurations]; but the elimination of these manifest [obscurations] in 
such a way that it is impossible for them to arise within the mental continuum 
ever again does require that the seeds of those [obscurations] be eliminated by 
a supramundane path ('das lam). This much is something on which all of the 
philosophical schools of both the Madhyamaka and Cittamatra agree. 832 

According to those Cittamatrins who believe in a foundation conscious
ness, even though the mental consciousness in the continuum of someone who 
is equipoised within the path of seeing is of the nature of undefiled gnosis, it is 
not contradictory [to maintain, as they do,] that at that time contained within 
the foundation consciousness are the seeds of [obscurations] that are to be 
abandoned during the path of meditation. Hence, they accept that there exist 
the seeds of other things left to be abandoned within the continuum of some
one still in training, even while they are equipoised in a supramundane path. 

According to the Svatrantrika Madhyamikas who do not accept a founda
tion consciousness, at that time there is no foundation consciousness, nor do 
they accept an exemplification of the person, [that is, something that can be 
pointed to as being the person,] that is not consciousness. [They believe that] 
if within the mental consciousness that is the direct understanding of reality 
there exist the seeds of the remaining [obscurations] that are to be abandoned, 
then that mental consciousness would be defiled, which would contradict its 
being undefiled gnosis. If [on the other hand] there existed at that time another 
mental consciousness within [that person's] mental continuum that contained 
the latent potentialities of [the obscurations] that are to be abandoned, then it 
would follow, absurdly, that the person had two mental continua. Hence, [they 
conclude] that within the mental continuum [of someone] equipoised within 
the path of seeing there cannot exist the seeds of any [obscurations] to be [294] 
abandoned. Nonetheless, [they say] that even though those [obscurations] to 
be abandoned, for the time being, do not arise because the causes and condi-
tions [for their occurring] are incomplete, it is not the case that they have been 
prohibited from arising again due to an antidote. Even though those [obscura-
tions] that are to be abandoned are not present within the mental continuum at 
that time, [they maintain that] they have not been eliminated, [so that they can 
arise again when the meditator emerges from such an equipoise]. 

In the Prasangika system, even though there is no foundation conscious
ness, as will be explained later, [it is tt e belief that] it is possible for the mere 
"I" that is labeled in dependence on the aggregates to act as the basis into 
Which the latent potentialities of the afflicted phenomena are deposited. 
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.' ]. is not contradictory for there to exist the seeds 
Hence, [10 thiS ~atter system It 'd f [during the path of] meditation within 
[of the obscurattons] to be gott~n :~edo within the path of seeing. 
the continuu~ of some~~e eq~ithe Stream," the tenth bhumi, is the nonob-

The gnosls of t~e. End ost subtle of the remaining obscurations to 
structed path that ehmmates the m. . nce l'S the iiberative path that depends 

. . d [the state of] ommSCle , 
ommsclence, an d th] The detailed arguments (mtha 
on the first instant of that [nono.bdstructe

l
. P~nate' [those obscurations] that con-

ad ) to how those anti otes e Iml 
dpy pa as . d d" hould be known from other more exten-
stitute "what IS to be aban one s 
sive explanations. 

[THE STATUS OF 
INFERENCE IN THE 

MADHYAMAKA] 

4.2.3.2. As Regards the Refutation of That [Object of 
Refutation], the Explanation of the Differences between the 

Priisangikas and the Sviitantrikas 833 

4.2.3.2.1. Refuting What Others Believe. [Do Miidhyamikas 
Have Philosophical Positions?] 834 

/ 

Many later scholars who think themselves to be Prasailgika Madhyamikas 
make the following claim. 

[Opponent:] The Prasailgika Madhyamikas have no system of their own, 
no belief, and nothing at all that they accept. 835 Were they to have such be
liefs, then they would also have to accept such things as the syllogisms (gtan 
tshigs) that prove the beliefs of their own system, logical examples, and so 
forth. Were that so, they would essentially become Svatantrikas. It is for this 
reason that the Vigrahavyiivartani says: 

(1) Had I any beliefs 
Then I would suffer from that fault, 
But since I have ~o belief 
I alone am faultless. 

Were I to perceive anything 
As the objects of direct perceptions and so on 
Then that would have to be either proven or disproven, 
But since I do not you cannot accuse me. 836 

And again, the Yukti$a$/ikii says: 

(2) Great beings take no sides; 
They have no arguments. 
How can they who take no sides themsel ves 
Accept the positions of others?837 

l'he Catu/:lsataka says: 

[295] 
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(3) Whoever takes no sides 
Such as "is," "is not," and "is-is not" 

Cannot be accused . 838 
No matter how long one tnes. 

Th Prasannapada states: (4) "If one is a Madhyamik~, it is not right to use 
e £ f reason 839 for they [the Madhyamlkas] do not accept the 

the svat~ntra ~~m ~'840 And also. (5) "The point which is refuted in a reduc
alternatIve posItIOn.· £ e have no 
tio argument is something related to the opponent, not to us, or w 

beliefs.,,841 The Madhyamaktivatara says: 

(6) Does the annihilator come into contact with what is annihilated 

or not? . d 
If so, then the faults which already have been ment.lone. . 
Will definitely be incurred by those who hold .to thIS [vIew], 
But since I do not have a position, this reductIo doeS not apply 

to me. 842 

·f whether of the conventional or of the ultimate, a 
Hence whatever exposl Ions, I £ f onting 
Prasa~gika Madhyamika may set forth, are carr~ed .o~t ~ere y or c~~~ The 
others, but not because it represents [the Prasanglka s] own sy . 

Madhyamaktivatara says: 

(7) I do not accept, even conventionally, 
A real (dngos) dependent entity (gzhan bdang) as you yourself do .. 
Since they are effects, though they do not exist, I say that they eXIst 

. ] 843 
In light of worldly [conventlOn . 

. _ - . (8) " 'Since there is nothing to be refuted, I re-

J~: ~~~~~::~y~:C;;::,n;h::~sis even no such ~hin~4~s the refutation of another's 

position.,,844 This is what the opponent claIms. 

[Reply.] Those who make such claims have, as I have said earlier, misap-

h d d 
·the extent of what is to be refuted. Hence, they think that the rea-

pre en e . . II h ena Then once 
. g of the Prasangika Madhyamikas IS refutmg a P enom. 'h t 

sonm d seein that all those forms of reasoning can be used to refute w a 

:~~~eth~mSelV~s accept, they refute that all those. ~bsurdities e~g~i~n ~~~~; 

[296] 

1· ble to themselves Should such absurdItIes be urg, g 
are app lca . d . t them] their one 
unaware of how to avert such argum~nts, ~ when turne agams , 
last hope is to say, "we accept nothmg. - . ika 

This is what should be said to them. It follows, absurdly, that ,prasan~a), 
Madhyamikas are not advocates of p~ilosophical tene,ts (gru~ "!tha sm;~le to 
for they accept no philosophical positlOns (grub mtha ). If thIS IS accep f hilo~ 
you, then [the view that] they are the supreme among all advocates 0 P 

sophical tenets has been lost. 
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You, the person who advocates such [a position], have beliefs because you 
are a true believer in the position "I accept nothing." 

[Opponent:] To say that "accepting nothing" is accepting something is 
similar to saying "give me some money," and when answered "I have no 
money at all," to then reply "give me some of that money you call 'no 
[money] at all' .,,846 

[Reply:] It is a great mIstake to say this, for we are [not engaged in mere [297] 
word games and are instead] claiming that the heartfelt (zhe bas) claim to 
accepting nothing is an acceptance [of something]. We are not advocating that 
accepting nothing is accepting something. For example, although the perma-
nence of sound is not a tenet, the heartfelt claim that sound is impermanent is 
a belief. 

It is also not right [for you] to make the distinction that the reductio [form 
of argument] is not to be refuted but that the svatantra is. Why? Because in 
your own system, just as you cannot accept the svatantra, you also cannot 
accept the reductio, and [just as you accept that the reductio is posited as a 
valid mode of reasoning merely for the sake of some disciples and not because 
it actually is valid reasoning,] there is no contradiction in maintaining that 
according to the Prasangika system the svatantra is acceptable [as a valid form 
of reasoning] merely for the sake of some disciples, [hence reducing both the 
svatantra and the reductio to the same fate]. If you accept [the premise], then 
it contradicts your making such a distinction. 

In your own system it follows, absurdly, that even though the Prasangika 
Madhyamikas do not accept philosophical tenets, one can still consider them to 
be Prasangika Madhyamikas because they accept them when confronting 
others. 847 This is because Candrakirti' s acceptance of "Prasangika tenets" 
merely when confronting others, though he does not accept them in his own 
system, is enough to make him a Prasangika Madhyamika. The reason is some
thing you yourself accept. If you accept the premise, then it follows, absurdly, 
that the Conqueror Sakyamuni is a Cittamatrin because, though he does not 
accept the tenets of the Cittamatrin himself, when he taught the Saf!ldhinir
mocana Sutra he accepted them merely for the sake of other disciples. 

It follows, absurdly, that even when merely confronting others, it is not 
correct to accept the tenets of the Prasangikas because the person in whose [298] 
presence one accepts [these tenets], one who accepts [the tenets] when con
fronting that other person, and the tenets themselves, all of them, are nonex-
istent [according to you]. If you do not accept [this latter] reason, then you 
have transgressed [your own view] that it is incorrect to say that any phenom-
enon exists. 

It follows, absurdly, that by advocating from the heart that all words are 
false one is advocating from the heart that those very words are true in their 
meaning. This is because the heartfelt claim that "we accept nothing at all" 
does not imply [according to you] that one is a believer in accepting nothing. 
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Hence, these two expressions are self-contradictory, resembling ~ch other in 
every way. 848 

It follows, absurdly, that such scriptural citations as "had I any beliefs" 
are scriptures belonging to no advocate of philosophical tenets, for they are not 
the scriptures of anyone [school] from the Svatantrikas on down and [accord
ing to you] they are also not the scriptures of the Prasaitgikas. If you accept 
the premise, it follows, absurdly, that they are not Buddhists scriptures. 849 

It follows, absurdly, that the distinction between scriptures of definitive 
and provisional meaning is an incorrect one because the Buddha has [accord
ing to you] no system of his own. If you deny [this latter] reason, then you 
have transgressed [your own claim] that the person who perceives the ultimate 
Madhyamaka view can have no system of his or her own. 

It follows, absurdly, that one cannot declare the sriivaka Vatsiputriyas to 
be at all at fault after they examine whether or not the person and the aggre
gates are of the same or of a different substance [from the aggregates] because 
they advocate that whether the person and the aggregates are one substance or 
different substances is ineffable (brjod du med pa). If you claim that [the 
premise] does not follows [from the reason], then you must also give up the 
claim that the fact that the Prasangikas do not accept in their own system any 
such thing as annihilator and annihilated implies that no fault can be declared 
of the Madhyamika Prasangikas when they examine whether the annihilator 
comes into contact with the annihilated. 850 

Again, the Arya Nagarjuna and the glorious Candrakirti and so forth re
peatedly made one-pointed statements like "this is so," "this is not so," "this 
is correct," and "this is not correct" in the treatises they themselves have 
composed. Now if these statements do not represent the views of the authors 
who compose these [works], then tell me, whose views do they represent? 

Not only that ... there are many instances in those treatises when [the 
authors] actually use expressions like "I believe such and such" or "I ac
cept such and such." In the Vigrahavydvartanf, for example, it says: "If 

. . h Id 1 . h·" 851 The we did not accept convention, owever, we cou exp am not mg. 
Yukti$a$1ikii says: 

Those who believe that dependent things 
Are neither true nor false 
Like the reflection of the moon in water 
Cannot be deposed by [wrong] views. 852 

Also, the Lokiitftastava says: 

Clearly, whatever arises from causes 
Must be accepted 
As being similar to a reflection 

. h . . 853 For they are nelt er nonexistent nor eXistent. 
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The Prajfiiimilia says: 

Whatever arises interdependently 
Is accepted as being empty. 854 

The Prasannapadd says: 

It is ~u~ to the mer~ fact of its conditionality that [a thing] is accepted 
as eXlstmg c~~venhonally, but not on account of accepting the four 
[extreme] positions (phyogs bzhi), for [otherwise] it would follow, ab
surdly, that we would be advocating things to have an essence and this 
again, is not correct. When we accept the mere fact of its ~ondition~ 
~lity,. as [this implies] the mutual dependence of cause and effect, [it 
Imphes that the thing] does not exist by virtue of its own nature, and 
hence that we are not advocating things to have an essence. 855 

~his is clearly making the case that in our own system we accept the conven
tl~nal fact ~f mere conditionality, but do not accept an entity that inherently 
eXlst.s. Agam, the Prasannapadd says: "In this way too does this exist con
ventl~n~lly. Hence,. the Acar~as have expounded the fact that [things] exist 
by eXist 109 merely m mutual mterdependence. This should be accepted in just 
this way, without a doubt.,,856 This is saying that without a doubt we should 
accept conventional entities that exist one in dependence on the other. The 
Avatdrabhd$ya also says: "The sages believe that this position is free from 
fault and full of benefit. We should accept it without a doubt.,,857 And also: 

He~ce,. j~st as we accept the mere fact of the conditionality of that 
which IS mterdependent, as we also accept that [things are] labeled in 
dependence on [other things] (brtan nas btags pa), in our system we 
do not suffer from annihilating anything that nominally exists (tha 
snyad). This is not something that should be accepted [of us] even by 
our opponents. 858 

Again, the Avatdrabhd$ya makes many statements like the following: 

[Question:] Does the Acarya at all accept such a special kind of 
essence, [referring here to emptiness)? -

[Reply:] It is when confronted with such [a question] that the 
Lord [Buddha] taught in a very extensive way that whether or not the 
Tathagata arises, the reality of phenomena will nonetheless abide. 
"Reality" exists!859 

The Prasannapadii, commenting on the [Prajfiiimula] verse "not from itself 
not f~om another," says: "Hence, one should apply [the adjectives no, never: 
~d '~ no way] as follows. 'No thing is in any way ever born from itself.' 
LikeWise, [the adjectives] should be applied to the other three beliefs [born from 
other, both, and neither] in the same way." 860 Again, the {AvaliiraJb~a says, 

[300] 
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[commenting on the verse,] "When it does not arise from itself how can one 
claim that it does not arise from other things," 861 "Having elucidated the 
four beliefs, he explains them by proving them with reasoning.,,862 This 
clearly shows that the four beliefs, the fact that things are not born from 
themselves and so on, are the beliefs of the [Prasailgika's] own system. Hence, 
the Avatara says: 

Just as there is no Dharma 
Apart from this one, 
Likewise should the wise understand 
That what exists in these [treatises] exists in no others. 863 

And in the Bha$ya it says: 

Just as there are no other treatises apart from the Madhyamika trea-
tises that elucidate without error the Dharma called emptiness, like- [302] 
wise the wise should understand that the Dharma of emptiness that 
comes about from this system of explanations, encompassing our own 
views together with the arguments, exists in no other treatises. 864 

This is insistently stating that this method of setting forth emptiness, as it is 
explained by Candrakirti, is a special and uncommon system different not 
only from that of the realists, but also from that of the Madhyamikas [who 
follow] the Arya Sa1'fUihinirmocana. He adds that this is something the wise 
should by all means understand. Those who are poor in intellect and fortune 
may not be able to understand such a special system following the path of 
reasoning, but at least they should not slander it by saying "there is no such 
system"! To say "we do not accept any system, whether Prasailgika or 
Svatantrika Madhyamika" clearly identifies one as not being a Madhyamika. 
So do not take up such a contradictory system that prides itself on being the 
best among philosophical schools. 

How do we then explain the meaning of the scriptural passages cited above? 
(1) The verse from the Vigrahavyavartanf that goes "had I any beliefs" is 

the answer to an objection that goes as follows: 

If the essence of all things 
Did not exist in them all, 
Your own words too would be essenceless 
So that they could not repudiate essences. 865 

The meaning of this scriptural passage, which presents the [opponent's] argu
ment, is as follows: if nothing had an essence, then the words of the Madh
yamika's belief, "nothing has an essence," would also lack an essence. If that 
were so, then that belief would not have the ability to repudiate the existence [303] 
of an essence, nor could it bring about an understanding of essencelessness. 
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The meaning [of the verse that is] a response to this is as follows: were I 
to accept that everything is essenceless and then accept that the few words of 
the belief, "everything is essenceless," exist by virtue of an essence, then I 
would suffer from this fault [which you bring up]. In my system, however, the 
words of such a belief do not exist by virtue of any essence. Hence, I alone am 
without the fault you describe, namely, that of being self-contradictory. This 
is what is meant. [The passage] is not teaching that in general there are no 
beliefs. 

As has been explained previously, the verse, "were I to perceive 
any thing" 866 is teaching that a valid cognition and the phenomenon that it 
perceives are not inherently subject and object. It is not teaching that phenom
ena and the valid cognitions on which they depend are nonexistent. This is the 
very point expressed in the Tflca on th~ Catubsataka line that goes: "Exis
tence, nonexistence, both existence and nonexistence ... 867" when it says: 

It is impossible ever to refute someone who is an advocate of empti
ness. Since you do not even believe in emptiness, how is the realm of 
nothingness possible? Therefore, since there is nothing to the extrem
ist positions that accept existence, nonexistence and so forth as inher
ently existent things, it is impossible to ever offer a rebuttal of 
someone who advocates emptiness. 868 

(2) The meaning of the passage, "great beings take no sides," is as fol
lows. The Yukti$a$/ilciivrtti passage that precedes this verse states: 

Those who have not fathomed this reality, which is interdependence, [304] 
apprehend the self-characteristic of entities. Without a doubt: 

In those who believe in entities 
There arises attachment and anger. 
Their views are inexhaustible, they hold on to what is inappropriate 
And it is from this that disputation comes about. 

As this says, for those who do not adhere to the position that entities exist by 
~irtue of their own characteristic there is no disputation that involves uphold-
109 one's own position and the refutation of other's position, where these p0-

sitions are reified into real entities. It is not teaching that we have no system 
of our own. 

(4) The passage from the Prasannapadd that says that "we do not ac
cept the alternative position," should be interpreted in the context of the pas
sages from the Vigrahavyiivartanf and the CatubSataka and understood in a 
similar way. 

(8) If one interprets the passage that states. "Because there is nothing to 
be refuted, I refute nothing," to mean that "inherent existence is not refuted 
because there is no inherent existence," this becomes an instance of a contra-
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dietory pervasion. Hence, the meaning is this. The refuting agent does not 
exist by virtue of its own characteristic because there is not the slightest bit of 
inherent existence in what is to be refuted, the reified entity. In our own sys
tem we do believe that both what is to be refuted and what does the refuting 
are false and illusory things, for the Vigrahavyiivartanf states: 

Just as one magically created thing can obstruct another 
And one illusory man can obstruct another, 
Just as an illusion blocks another illusion, 
This refutation works in just this way. 869 

(5) The Prasannapadii passage that goes, "for we have no beliefs," 
means that we have no svatantra beliefs. It does not mean that we have no 
system of our own. This is how it is to be explained. 

(6) When the Avatiira states that it has no position it is saying that the 
faults that arise for the realists when they analyze causality in terms of the 
contact or lack of contact of cause and effect do not ·similarly apply to our
selves under an analysis of whether what is annihilated comes into contact 
with what annihilates. Realists believe that causality exists inherently and that 
it is necessary to establish [its existence] by means of reasoning that exists 
inherently; that is, that it must be established as something that can withstand 
analysis. We, on the other hand, have no inherently existent position involving 
things that are annihilated or things that annihilate. For us, it is not proper to 
claim that an inherently nonexistent and false thing can be thought of in any 
terms when it is analyzed through reasoning. This is the meaning. 

In the Bhii$ya, it states: 

We do not fall into a similar absurdity in our own system, for, from 
our perspective, even if the annihilator comes into contact with what 
annihilates, there is no annihilation; and even if the annihilator does 
not come into contact with what is annihilated, there is no annihila
tion, for neither the annihilator nor what is annihilated inh~rently ex
ist. Therefore, we do not think in terms of contact or noncontact. 870 

The phrase, "for neither the annihilator nor what is annihilated inherently ex
ist," is the commentary on the lines [of the root text] that go "I do not have 
a position." 

What is more, in the commentary to those lines it is stating that it is 
impossible for there to be a form of annihilation that, when analyzed with 
reasoning in terms of the two possibilities, is determined either to have or to 
lack contact. A form of annihilation that, when unexamined and unanalyzed, 
exists only nominally, however, is possible. The sutra passage that involves a 
question and answer session between the two great sriivakas, 871 whieh is cited 
as a proof text for this point, very clearly states that if one analyzes things by 
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examining them with reasoning into two possibilities, neither attainments nor 
realizations exist, but that attainments and realizations do exist in terms of 
mere worldly conventions when left unanalyzed and unexamined. 

Both the root text and the commentary of [MA] teach that the annihilation 
of what is annihilated by the annihilator is possible and that it is necessary to 
accept 'the existence of attainments and realizations. It does not teach that we 
have no beliefs. 

Moreover, those who believe that causality exists inherently can be refuted 
by examining whether a cause does or does not come into contact with its 
effect when it gives rise to it. As a rebuttal of the possibility that we also 
suffer from such a fault, the response is made from the viewpoint that we 
accept essencel~ssness, not through advocating that we have no system of our 
own. The Avatiirabhii$ya states: 

How so in your case? 

Because both [cause and effect] are like an illusion 
Therefore, I do not suffer from the fault and worldly entities still 

exist. 

For you who analyzes own characteristic in terms of what is produced 
and what produces it, this is what happens. Our system, however, 
maintains that because entities are mistaken reifications they arise, 
but are unarisen and illusory by nature. It maintains that, though es
senceless, they become the object of misconception, like the false hair 
that is perceived by one whose eyes are diseased. It is this system that 
is the inconceivable one. Therefore, the fallacy, as you have explained 
it, does not apply to us, and as the entities of the world are still 
established without examination, everything exists. 872 

What is more, if there are no beliefs or philosophical positions in our 
system, then how could the Conqueror Maitreya have said: "This [system] 
accepts this to be real and that belief depends on compassion"? The belief that 
the three jewels that can arise within one's own continuum in the future are 
something to be attained, the belief that the teacher is the Buddha, who has 
already in the past attained this in his own continuum, that the Dharma is the 
path, and that the Spiritual Community are those who help one on the path
all such beliefs, being part of the common and uncommon practice of refuge, 
would not be possible. Nor would it be possible to engage in the practice of 
the superior thought (lhag bsam) that accepts the task of dispelling the suffer
ing of all sentient beings, or of the aspirational [altruistic] mind (smon sems), 
that pledges to attain enlightenment for the sake of others, or of the active 
[altruistic] mind ('jug sems), that accepts the task of training in the practices 
of the bodhisattva, or of the disciplined mind (spong sems) that pledges to 
abandon every action that is not in accord with the training of the monk. This, 

[307] 
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of course, implies the complete destruction of the sprout that bring~ about the 
great medicinal tree that is the Tathagata, the one that heals all bemgs. 

[Opponent] Although we do not accept these things i~ our own system, 
we do accept them when cOl!fronting others. Hence, there IS no fa~lt. 

[Reply:] That being the case, your moral di~cipline, the generation of your 
[altruistic] mind (sems bskyed), your going for refuge, and so forth become for 
you mere words and are not from the heart. All these points have been very . 
clearly set forth Uust as Maitreya does in the preceding passage]. To. stat~ that 
all of the fallacies we set forth apply equally to you, and to accept this Without 
reservation, is truly amazing. 

According to the tales told by most of the meditators of this Land of 
Snows, to have the "view" (Ita ba) is to be devoid of beliefs. "Meditation" is [308] 
being devoid of all thought, being devoid of all action,. both positive and ~eg-
ative. The "fruit" is to be devoid of all hope. This IS what they advertise. 
However, all of this reduces to nothing more than the view that maintains that 
the mind should be blanked out, that nothing should be apprehended. Thinking 
that nothing is so or not so, they pride themselves on having generated under
standing in their minds. Those who maintain this great nihilism, that in ~ur 
own system we have no beliefs, are singing the same tune as those who mam-
tain the view of Hva Shang, that the mind should be blanked out. 

This has been an extensive refutation of the view that in the Prasangikas' 
own system nothing is to be accepted. This also serves as a proper refutation 
of the fact that the difference between the Svatantrikas and the Prasangikas 
consists of the fact that the Svatantrikas are the Madhyamikas who believe in 
valid syllogistic reasoning to establish the beliefs of their own system, whereas 
the Prasangikas only go about refuting the beliefs of the realists by means of 
reductio arguments, not accepting valid syllogistic reasoning themselves. This 
is because if they accept nothing in their own system, all of the previously 
stated faults will arise; and because if they do accept something, then they 
have transgressed their view that it is possible to believe in things without 
establishing them through valid knowledge. If one were to accept that what
ever one believes must be established by means of the valid cognition of direct 
perception, then it would follow, absurdly, that all phenomena should he evi
dent to one [because they would be ascertained through the direct perception 
of the senses], and there would be no difference between one's own system 
and that of the Carvakas who maintain that the only valid cognition is direct 
perception. If one accepts that understaIl9ing through inference is possible, 
one has strayed from one's original assertion that [Prasangikas] do not accept 
valid syllogistic reasoning. 

[The previously mentioned distinction between Svatantrikas and Prasan
gikas is also to be refuted] because, as explained earlier, it has been stated that 
there exist four positions: that things do not arise from themselves, and so 
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forth. Those positions cannot be established simply by direct perception with- [309] 
out depending on syllogistic reasoning. 

[It is also to be refuted] because many passages, like those that follow, 
teach a logical reason (gtan tshig) to prove the beliefs of our own system. The 
Avatara states: 

Because things arise interdependently, 
Concepts cannot be analyzed. 
And so, by the logical reason of dependent arising 
The infinite net of wrong views is cut. 873 

And also: 

Because there is no such thing as arising from self, from another 
From both, or causelessly, everything is essenceless. 874 

And also: 

Because there can be no action without an agent, 
There can be no "mine" without the self. 875 

Also, in the Bha$ya on the lines: 

Just as one [can see the negative consequences such as eclipses and so 
on even in the reflection] 

Of the variations that exist within the orb of the sun [when it reflects in 
water, for example,] 

[So that this occurs in a merely dependent and nominal way 
Without first having to determine the correctness of whether or not the 

sun and the reflection meet or do not meet]876 

it says: 

Because what we call a reflection does not exist in the least, it is in 
no way possible to entertain thoughts like "it [the sun's reflection) 
arises when it comes into contact or when it lacks contact with the 
orb of the sun." Nonetheless, when the reflection is perceived due to 
its nearness to the condition, the form [of the reflected object, here 
the sun,] it permits one to ascertain the point that one desires to un
derstand. Likewise, one should be aware that it is an annihilating en
tity, empty of inherent existence, that annihilates the entity to be 
annihilated and that it is a syllogistic reason that is devoid of adequate 
reality ('thad pa dang bral ba), that is, that is empty of inherent ex
istence, that proves a premise; and as there is no need to split them up 
into two [possibilities, for example, contacting or not contacting,] a 
similar reductio cannot be urged upon our own words. 877 
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This is making the case that it is our own position [to accept that] it is a 
syllogistic reason devoid of the possibility of inherent existence that proves 
a premise. 

[Another Opponent:] A Svatantrika is one who on examining reality, ac
cepting such a thing as a proof of essencelessness has the belief in essence
lessness within his or her own system, whereas a Prasangika is one who, 
though nominally accepting a position of his or her own on the occasion 0f 
examining reality, does not in his or her own system accept even the syllogistic [310] 
reason that proves essencelessness, but who instead refutes the beliefs of oth-
ers who accept the existence of an essence by means of a reductio argument. 

[Reply:] This teo is not correct, for by refuting the existence of an essence 
one is affirming the' nonexistence of an essence, as these two are in direct 
contradiction to one another, being mutually incompatible. Were this not so, 
just ask yourself how you would answer someone who says "we affirm es
sencelessness, but we do not refute the existence of an essence." 

Now what reason is there for not accepting a belief on the occasion when 
one analyzes reality? 

[Opponent] It is because if something exists when one is analyzing real
ity, it must ultimately exist. 

[Reply:] Well then, take the analysis of reality [itself]. It follows, absurdly, 
that it does not exist when one is analyzing reality because were it to exist at 
that time, it would have to ultimately exist. If you accept [the premise], then it 
follows, absurdly, that it is impossible to analyze reality by means of Madhya
maka reasoning; this is because it does not exist when reality is being analyzed. 
One should realize that this same methodology can be applied to the reasoning 
that analyzes reality, to the proponent (snga rgol) who is analyzing it, to the 
opponent (phyir rgol) for whom the analysis is being done, and so forth. 

It follows, absurdly, that the refutation of others' beliefs simply by reduc
tio arguments does not take place upon the analysis of reality because it does 
not ultimately exist. You have accepted the three cycles. 

The following are contradictory beliefs: (1) to advocate on the one hand that 
on analyzing reality there are no beliefs and (2) to accept that in one's own 
system all phenomena are accepted [as existing] nominally; this is because the [311] 
occasion on which one analyzes reality is itself a mere nominal entity. 

You are also very mistaken if you think that not having any beliefs ulti
mately means not having any beliefs on analyzing reality, for not even 
Svatantrikas accept having beliefs ultimately, and hence this cannot be a dis
tinguishing feature of the Prasailgikas. 

Although there appear to be many different variants on this view on the 
part of previous [scholars], such as the belief of the Pandit Jayananda and so 
on,878 I will not go into them here because (1) were I to mention them one by 
one it would make this work voluminous, and because (2) it is very easy to 
refute these other positions simply by following what I have already explained. 
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[Another Opponent:] The Prasan ika is . ~ 
of the logical object of refutation (rt: ky' ~ne w:o carnes out the refutation 
tio~ an~ so forth, without affixin gSthe I ~a~. ya), s~ch as arising, cessa
Svatantnka is one who carries out th g f q. aUfIer ultl"!ately, whereas the 
ifier ultimately. e re utatIon after haVIng affixed the qual-

[Reply:] This too is not correct. Take for' . . 
Extensive Mother Sutra in the A t - bh _' Instance, the CitatIOn of the 

va ara a$ya. 

Nomin~lly there is attainment and realization 
But ultimately there is no attainment or realization. 879 

So it does actually affix the qualifier ultimatel 
are many sutras of definitive meanin which d y, a~d so one ~a~ see that there 
the logical object of refutation Th gR _ _0 affiX the quahfler ultimately to 

. e atnavalz says: 
"I" and "mine" do exist 
But not in an ultimate sense. 880 

And also: 

How could the arising of a [sprout] 
Whose seed is false be true [or ultimate] ?881 

And also: 

Likewise, though cause and effect 
Appea~ in the world to be born and destroyed 
In realIty arising , 
And also cessation do not exist. 882 

Because these Sources affix the redic . 
i,c_al object of refutation, it wOUI~ follo~es ultimately and in reality to the log-
sastras according to you are S -t ~k' ab~urdly, that all of these slltras and 

va antn a scnptures. 
[Opponent:] Well then, how do ou i _ 

[there being a need] to qualif~ the o~· nterpret the Pra~annapada refutation of {312J 
[Reply:] The meaning of this is~:~t to.be re.futed with ~he word ultimately? 

says that the Acarya N- - . plal~e? In the Avatarabhii$ya where he 
. agarJuna refuted ansIng in lb' 
IS no ansIng from self" 'th . genera y saYIng "there 

. WI out makIng any q rf' . reahze that in the syll' , ,. ua I Icattons. So one should 
. oglsm, no entity is ultimat I b f 
It eXists, like sentient beings t " e y orn rom itself because 
qualifier is superfluous. ,or example, the word ultimately acting as a 

This is refuting that th I' f 
tat ion of arising from self ~t 1~a I ler :It.imately should be added in the refu-
to qualify other objects of' refuta~i~tn r: ~~ngl t.he fact that t~ere may be a need 
napadii makes such statements as'" I. u tlmately. That IS why the Prasan
not arise from themselve . It IS. by reason of the fact that things do 
qu r seven conventlOnally th t' . 

a Ify [its refutation with the word] It' I" 88~ It IS not appropriate to u lmate y. 
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Therefore, one cannot totally refute phenomena that nominally are estab
lished, [that is, proved to exist,] by means of valid cognitions without first 
qualifying the refutation with such expressions as ultimately or inherently, 
whereas things that do not exist even nominally can be refuted without any 
qualification. Nonetheless, though the Pri'isangikas and Svatantrikas do not 
differ in their belief that such things as the eye [consciousness] etc. must be 
refuted only after qualifying them with the word ultimate, according to the 
Prasangikas there is no difference between "not existing inherently" and ~'not 
existing ultimately," whereas according to the Svatantrikas things do inher
ently arise nominally. Hence, they believe that it is necessary to qualify [the 
refutation] by saying that [things] do not inherently arise ultimately. This is 
because there is a great difference in subtlety [between the Svatantrikas' and 
Prasangikas'] logical object of refutation. Hence, those many instances in the 
Slitras and siistras of definitive meaning in which qualifiers such as ultimately 
and inherently are actually affixed to the logical object of the refutation one 
should understand to also apply to those few instances in which [the qualifiers] 
are not actually affixed, being intended as [so qualified] by the context. 

[313] 

The Heart Sutra of the Perfection of Wisdom [for example] says "form 
does not exist, sound does not exist," and so forth, but the affixing of a 
qualifier during the synoptic preamble (mdor bstan) [of that work], "those 
aggregates should also be seen as being inherently empty" is an "initial clari
fication" (thog ma'i gsal byed), so that by applying it to all [other cases], one 
should say that "form does not inherently exist" and so forth [for sound and 

so on].884 
In this way [we see that] many sutras of definitive meaning must be ex-

plained through the application of a clarification. Otherwise, the belief that in 
the Prasangikas' system it is not necessary to apply the qualifier ultimately to 
the logical object of refutation is once again a case of the emergence of this 
evil system that believes that even nominally no phenomena exist. Hence, [this 
belief] must be refuted by means of all the reasons that I have outlined. 

Another ignorant opponent says this. 
[Opponent:] Even Prasangikas accept svatantra syllogistic reasoning (rang 

rgyud kyi rtags) because they accept a trimodal syllogistic reasoning (tshul 
gsum pa'i rtags)885 that proves a specific quality (khyad par kyi chos) based on 
a subject (chos can) that is established by the valid cognitions of both the 
proponent [of the syllogism] and the opponent [to whom it is proposed]. 
Should you not accept that this alone is what makes something a svatantra 
syllogistic reason then, just as [the Prasangikas would not be accepting sva
tantras simply by accepting the trimodal criterion for a syllogism], even the 
realist logicians could not be said to accept a svatantra form of syllogistiC 
reason, [which of course they do]. 886 Likewise, because the position that is 
born from a desire to infer a certain particular quality of a subject that is 
accepted as established by valid cognition is a svatantra position, even 
Prasangikas have svatantra positions. However, in the Prasangika system sva-
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tant~a syllogistic reasons and positions are accepted when contemplating the 
nommal, w.hereas ~hey are not accepted when analyzing the ultimate and when 
c~nt~mplatmg r~ahty. ~hy is that? It is because when analyzing the ultimate, 
wlthm the pu~vlew .(ngs ngor) of this understanding that analyzes the ulti
m~te,. t~e subject .dlsappears (snang ba [dog). Hence, we accept that for a 
~rasangl~a the subject is not established by a valid cognition, [and where there 
IS no subject there can be no syllogism]. 

I~ the s~stem of the Svatantrikas, that is, for Bhavaviveka and so on, 
~here IS no dIsappearance of the subject within the purview of the understand-
109 that a~al~zes the ~ltimate. That is why in their system they accept svatan-
tra syllogIstIC reasonmg even during the analysis of the ultimate Al . I .. h . • . so, 10 
exp amm~. t e meanmg of the scriptural passages of the PrajniimuLa, 
Buddhapahta and Candra use for the most part reductio arguments, whereas 
B.havya uses for the most part svatantra syllogistic reasoning. These are the 
dlffe~ences between Prasangikas and Svatantrikas. Apart from these there are 
no dIfferences. 

This is the position advocated [by this opponent]. 
[R~pl~:~ We find [in the Indian texts] that the syllogistic reasonings of 

the Prasanglkas are repeatedly called "inference based on what is renowned 
to. [or accep~ed by] others" [iro] (gzhan La grags kyi rjes dpag). Now if all 
t~lmodal logIcal reasons whose subjects are established by the valid cogni
tIOns of bot.h proponent. ~nd opponent are iro's then tell me how you would go 
a~u~ refutm~ the posItIon that all syllogistic reasoning used by the realist 
logICIans are Iro's? 

_ It. f~llows, absurdly, that even when they are analyzing the ultimate, the 
Prasanglkas ac~ept a svatantra logical reason because when a Prasangika [315] , 
proves to a reahst that the sprout is truthless, for example the subJ·ect th t . 
th t· bl· h db' , a IS, e sprou , IS ~s~a IS e y the valid cognition of both the proponent and the 
opponent and It IS based upon this subject [the sprout] that the Prasangika sets 
~orth the trimodal logical reason for the purpose of proving the particular qual
Ity, namely, truthlessness. 

~~p~nent:] At that time the subject is not established by means of a valid 
cogmtIon 10 t~e ~roponent's, [that is, in the Prasangika's,] system because he 
accepts that wlthm the purview of the understanding based on that log· I -

th b
· d. Ica rea 

son e su Ject Isappears. 
. [Reply:] ~hen it follows, absurdly, that every valid cognition that per

ceIves the subject .of that logical reason must be an inferential understanding 
b~se~ on that I~glcal reason. This is because, when the suhject disappears 
wlthm. the purvle~ of the understanding based on that logical reason, at that 
very tIm~ the subJe.ct cannot be established by a valid cognition. If you accept 
the premIse, then It follows, absurdly, that when a Buddhist cites "b . 

P
rod t" (b ) I emg a . uc yas pa as a ogical reason to prove to the Sarilkhya that sound is 

Imp<:rmanen.t, any valid cognition that perceives the subject [sound] must be 
the mferentIal valid cognition that understands that sound is impermanent. 
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forced to accept that the subject of that logical 
Were this so, one would be. d b l·d cognition before the inference 

. Id t be estabhshe Y a va I . 
reasomng cou no. urs) is but the blithenng of someone 
based on that reasomng arose. [Hence, yo 
who has never studied logical methodologhy· b· ct does not disappear within 

. h you accept that t e su Je . h 
What IS more, w en . I contradiction to the claim t at 

f S - tantrika you are 10 c ear d I 
the purview 0 a va .' t henomena that can withstan , og-
the Svatantrikas do not 10 any way accep ~ t be found a Madhyamika who 

. . S show me where there IS 0 I . 
ical exammaUon. 0 . ·th·n the purview of an u tlmate 

t· I phenomena eXist WI I 
accepts that conven IOna . '" e one to accept that there are no 

N I does this hermeneutic lorc [ f h 
analysis. ot on y _.. d Svatantrikas in terms of which 0 t e 
differences tx:tween Pras~nglkas. an[im licitly) condemns the Svatantrikas to a 
two schools) IS best, but 10 fact It h P f e realists for not even the 

. . ~. even to t at 0 som, . [3 
position that IS 10 enor ( h dbang) exists within the purview 16J 
Cittamatrins accept that the dependent g~ an h 

. h t lizes the ultimate trut . . 
of the understandmg t a rea.. udiation of direct experience, imply 109 

Again, such a hermeneutic IS a. rep h ·t· not correct for a Madhyamika 
h n who claims t at I IS 

(as it does) that t e perso _. I ) himself accepts svatantras. 
(Candraklrtl for examp e, . 

to accept svatantras, '. '" M-dhyamika to employ svatantnc 
d - t t ." It is not nght lor a a h 

The Prasannapa a sa es.. d d· that he who advocates, on t e 
,,887 A d I o· "It IS my un erst an 109 

inference. n as. M-dh ·ka viewpoint and, on the other, uses 
one hand, that ~e .accepts t.he afer~~:m a variety of very serious errors.,,888 
svatantric syllogistiC reasomng suf. I that it is not correct to use the sva-

(Opponent:) These (passa~es) Imp y 

tantra when analyzi.ng th~ ~Ltlmate. I oneself as the hopeless idiot one actu-
(Reply:) To claim thiS IS to revea d _ tensively explains the reasons for 

ally is. This is because the p~as.annapactaw~:hin the context of refuting arising 
why the use of the svata~tra IS mc~rre s the nonexistence of arising 
from self. Also, the logical reasomng tha~ pr~~~ate and the valid cognition 
from self is not reasoning that analyz~s. t e fU I Ii based upon that logical 
that ascertains the nonexistence of ansmg rlom sethe nominal and is not an 

rd ·fon that ana yzes f 
reasoning is only a va I cogm II. t Were this not so, then all forms 0 

understanding that analyzes the u ~Ima e. . that analyzes the ultimate. 
logical reasoning would end up bemg reasomng 

4.2.3.2.2. Setting Forth Our Own Position 
• .1" h M ning 01" S vatantra 

4.2.3.2.2.1. The ExplanatIOn OJ .t e ea 'J 

and Prasanga 

. . f both parties" and alsO: 
. be ·d· "Proof is somethmg that eXists or As It has en sal . .. d 

. ) the trimodal [cntena] an 
The enunciation [of a reason pos~essm~ th eyes of the opponent] 
the nonestablishment [of the predIcate 10 e 

Translation 

~ 
ascertained by both parties constitutes "a proof" or "a refutation," 
whereas if such an enunciation already has been established, or if it is 
doubted by either one, it is not. This is because it would require prov
ing it again. 
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As this says, when positing a svatantra position or logical reason, it is not [317] 
enough that both the proponent and the opponent establish by means of valid 
cognition the subject of the inquiry (shes' dod chos can), which is the basis on 
which a predicate is posited. Instead it is absolutely necessary that [the sub-
ject] be established compatibly (mthun snang du) in both the system of the 
proponent and opponent. Also, the trimodal criterion of the logical reason that 
proves the position [in question] must also be established by a valid cognition 
in such a way that it be established compatibly in the system of both propo-
nent and opponent. 

For the subject to be established compatibly in the system of proponent 
and opponent, the way in which valid cognitions establish their subjects must 
exist compatibly in both their systems. In the system of the realists, evident 
subjects889 such as form and so on must be established by the valid cognitions 
of direct perception (mngon sum) and they accept that any direct perceptual 
valid cognition is a valid cognition that perceives a svalak$atza (rang mtshan) 
as the object it witnesses (rang gi zhal bya).89O Even when apprehending a 
concealed entity (lkog gyur), such as the eye organ and so forth, as the sub-
ject, though the valid cognition that actually perceives that subject is inferen-
tial in nature, it must reach back to a direct perception via a string [of thoughts 
which extend back to it]. So it does not matter whether or not one actually 
calls that perceived object in regard to which that inference is a valid cognition 
a svalak$atza [because, due to the fact that it must extend back to a direct 
perception, it has its roots in the perception of a svalak$atza]. All realists with-
out exception accept that the perceived object is not something posited just 
nominally (ming tsam kyis), but that it exists from the object's own side (yul 
kyi sdod lugs su grub pa). That is why in the system or'the realists all valid 
cognitions that perceive their subject are believed to be valid cognitions in 
regard to subjects that exist by virtue of their own characteristic. Also, in the 
system of the realists, as all valid cognitions are consciousnesses that are non- [318] 
erroneous in regard to the objects of which they are valid cognitions, it is 
believed that if the subject of a logical reason is established by a valid cogni-
tion, that very subject must be an object found (rnyed don) by the valid cog-
nition that is nonerroneous with respect to it. Hence, as existence by virtue of 
something's own characteristic is even nominally impossible according to the 
Prasangika system, even nominally there is no such thing as a valid cognition 
that perceives an object that exists by virtue of its own characteristic. There-
fore, the way in which the subject is established by a valid cognition in the 
two systems, the realists' [and Prasailgikas'], cannot be compatible. Because 
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of this, [the Prasangikas] generate in the minds of their opponents an ascer
taining consciousness that understands truthlessness simply by means of iro's 

and reductio arguments. 
If this were to be enunciated in a brief and easily understandable way, one 

would say this: a svatantra logical reason is what is posited as a syllogistic 
reason for proving that predicate which the proponent wishes inferred in re
gard to a subject that is compatibly established in the system of both propo
nent and opponent, [a subject that is] the object found by a valid cognition that 
is nonerroneous in regard to a perceived object that exists by virtue of its own 
characteristic. An ira, on the other hand, is a syllogistic reason in which the 
subject, though not established by a valid cognition in a way that is compati
ble to both the proponent and opponent, is nonetheless a subject established by 
a valid cognition in the system of the proponent and by a valid cognition in the 
system of the opponent and that is posited while embracing (khris nas) what 
the opponent's system believes as regards the establishment by a valid cogni
tion of the subject, of the relation between the subject and reason (phyogs 

chos) , and so forth. 
The realist opponents do not refute that the eye consciousness is a valid 

cognition in regard to form and so on, and neither do [the realists explicitly] [319] 
admit it to be a valid cognition in regard to form that exists by virtue of its 
own characteristic. Nonetheless, the realists implicitly presuppose and accept 
in their hearts, [even if they do not admit it,] that the eye consciousness is a 
valid cognition in regard to form that is established by virtue of its own char
acteristic. Hence, until the time one abandons the philosophical tenets of 
the realists and understands those of the Prasangika Madhyamikas, nothing 
can be found that can be shown to be compatible between the realists and 
the Prasangikas, for whom [the eye consciousness] is not a valid cognition 
in regard to form that is established by virtue of its own characteristic, but 
is a valid cognition in regard merely to form [alone and unqualified]. One 
should therefore realize that in the realists' system there is no such thing as 
a valid cognition that fails to be valid in regard to form that is established 
by virtue of its own characteristic, nor is there such a thing as a valid cogni
tion with regard to mere form. What is more, this does not contradict the fact 
that [whether or not they accept it] there exist valid cognitions in the con-
l' .um of a realist that are not valid cognitions in regard to form that exists 
by virtue of its own characteristic, but that are valid cognitions in regard to 

mere form. 
To accept that an ira refers to [a logical syllogism] in which the subject 

and trimodal [criteria] and so on are not accepted by the proponent, but either 
are or ultimately will be accepted by the opponent, once again is the emergence 
of this tenet which accepts that the Prasangika Madhyamika accepts nothiog 
whatsoever in its own system. Hence, it is pointless [to even consider it]. 

I 
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[Opponent] Well then, show us an example of an . . . 
trimodal [criteria] are established and h . d Ira syllogism, how Its 
standing of the predicate is born.' ow, m ependence on that, an under-

[Reply:] In this regard, in the third chapter of the Pra' - - -I . . !]namu a It says: 

Were sIght to see its own nature 
That would not be sight. 
And how can whatever does not see itself {320] 
Ever possibly see others?891 

Therefore, positing as a logical reason that it d . 
the eye cannot see other things, like the [COl:: ~~~ se~ Itse.lf, it pro:es that 
nature. It is true that in the Prasan ik ' e, y vIrtue of Its own 
subject of that syllogism, the reason g anadst~wn sx

stem 
all three t~ings-the 

valid cognition, but still there is nothing th ~ pre belcate-are establIshed by a 
bo h a can shown to be compatibl 

a ut t e way the realist opponent and [the P _ . . . e 
valid cognition in th .. rasanglka] establIsh these by a 

elr respectIve systems. So embracing the beliefs that ar 
acce~ted by the opponent as regards the establishment of the subject d e 
son y a valId cognition, it is because [this 10 ical reason. . an rea
purpose of refuting another's belief in "si g . ] IS. posIted for the 
nature" that it is called "a . fi ght that [exIsts] by vIrtue of its own 

[ira]. It is in this vein that ~h~n ;::;~~'!~~:a ::p7~~::iS renowned to others" 

We do not use svatantra inferences, for inferences must have 
result the .refutation of another's belief In this h d a~ a 
that ., another is not seen" is an outc~me of t~:y~y~'~ :t e:;:~~dl~t~ 
,:n nature., Also, they accept that seeing other things is concom~tant 
( ed na ml byung ba) [wIth seeing itself]. Therefore when ther . 
such thing a . h.' ,e IS no . s seemg a t mg s own nature, there can be no such thing 
as s~emg another, as in [seeing] a pot, for example The e d 
see ItS own natur h . d . ye oes not i . e, ence It oes not see another. Therefore, not see-
o:g ItS own nat~re and s~eing another, such as [the color] blue and so 
. ' are contr.adlctory. It IS contradictory to inference [based on] wh t 
IS renowned m one' a is what is e . s own sy~tem (rang La grags pa'i rjes dpag). This 

Th lucldated by the mference which proves that [point]. 892 

. e logical reason, namely that the sub' IS established b l"d ~ect, the eye, does not perceive itself 
as form, where ~ha va 1 cognition;. and because seeing another [entity], such 
sible even nomin e seemg IS establIshed by virtue of its own nature, is impos- [321 
tion. How COUl;ll~h ttheref?re, that reason can refute the object of the refuta-
however if h a h oglc~l reason refute the object of the refutation 
ject of;h w

f 
ene.ver t e logIcal reason existed in the subject so did the ob' 

d. e re utahon and whenev d'd ..' -Id the other? H' . er one I not eXIst m the subject, neither 
. ence, even m our own system we must be able to make the 
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distinction that the subject of a syllogism based on what is renowned to others 
and the reason both exist, whereas the object of the refutation does not exist. 
It is not sufficient that the reason and subject and so forth be accepted merely 
by the opponent. That which is called "inference based on what is renowned 
to the opponent" is synonymous to "inference based on what is renowned to 

others," given that the proponent is a Madhyamika. 
Now let us turn to how the logical reason is proven. It is not necessary to 

prove [or establish] the existence of the subject, reason, and example to the 
opponent because he or she already accepts them. The concomitant relation 
(khyab 'breI) [between the reason and predicate] is as follows. For example, 
because we see water to be wet it is also possible to see earth that has [water] 
to also be wet. Were water not wet, then it would be impossible to perceive 
earth that had it to be wet. Likewise, if an entity had any essence that existed 
by virtue of its own nature, having perceived that essence in [the thing] itself, 
one would also have to perceive it in others that possessed it. In this way the 
opponent comes to understand the general concomitance by means of being 

shown an example which is renowned to him or her. 
Now let us put this within the present context. If the eye could see inher-

ently, first of all sight of itself would be perceived, and then sight of form and 
so on, and of the form within the composite whole in any object, would be 
perceived. Buddhapalita's commentary on the line: "Were sight to see its own [322] 

nature" explains: 
If the nature of phenomena were such that their own nature were 
seen, as other things would also possess it, other nature would also be 
perceived. For example, when water is seen to be wet, because it 
possesses it, even earth is perceived [to be wet]. When fire is seen to 
be hot, because it possesses it, even water is perceived [to be hot]. 
When the sweet fragrance of a jasmine blossom is experienced, the 
cloth that possesses it should also be perceived [to smell sweetly]. 
When an entity does not appear in terms of own nature, how could it 
be perceived in terms of other nature? Just as a jasmine blossom is 
not experienced to have a foul smell, neither will [that foul smell] be 
perceived within the cloth. Therefore, if sight sees its own nature then 
it would be possible to say "it is sight because it sees form and so 
on." But in fact sight does not see its own nature, and how can what 
does not see its own nature see other things? Therefore, it is not pos
sible to say "it is sight because it sees form." The Acarya Aryade

va 

also says: 
Were it the case that the essence of all phenomena 
Must first appear in things themselves, 
Then why wouldn't it also be 
That the eye apprehends the eye itself?893 
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Even though the eye's not seeing itself even nominally d . . 
does not see form and so on, were the si ht of fi oe~ not I~ply that It 
own nature, that sight would effectively ~co °trh

m 
to eXist by vutue of its 

h. Id me e essence of the eye d 
t en It wou be necessary to see [things] . d de ' an 
tions. In this way, we see that because the dl~ t~pe~ ntly of any causal condi-

d 
. IS mcllon between not s . . If 

an seemg form is impossible [when sight e . t . h . eemg Itse 
see both itself and another [entity such as f:"~;. 10 erently], It would have to 

[Opponent:] Just as fire does not burn itself but can burn .. 
though the eye does not see itself this doe t. . . an?ther, hkewlse, 

[Reply:] It is not the e e's seein s no vlt~~te agamst It seeing form. 
burning kindling. Instead, t~e forme/::;~.,:h;~~lllates against fir~'s merely [323 
dling by fire [in such a way that this proc ] . pa":,d to. the burmng of kin-
ture. It is in this way that our exam ess eXists y virtue of its own na-
exist in this way, then areYfire and ~~~::UI: re~emble the. predicat.e. If it did 
own nature or different [by virtue of th ~ umty that eXists by vlftue of its 

would follow, absurdly, that just as fire b:~n~7h: ~~t~~~]? I~ they are one, it 
itself. In the second case [that· ·f th . 10 109, It would also burn 
follow, absurdly that fi~ coul;s, ~ .e~ were mherently different,] it would 
they would be ~nrelated d d.ffianse m. ependently of the kindling because 

. an I erent thmgs like a ho d 
repudiate this, then you have und r . ' . rse an a cow. If you 
of "different" that exists by vir:u ml~e~ [your own view] that they are a kind 
expressing this same point that the ep 

0 .~t~ o~ln nature. It is with the idea of 
raJnamu a says: 

It is because sight is established 
That it cannot [be c d]· ompare With the case of fire [you bring up]. 894 

4.2.3 .2 .2 .2. The Explanation of the Reasons Why the Svatantra 
Is Not Accepted895 

One should be able to understand the in b· .. 
what has already been explained rPO t [ emg made 10 thiS section] from 
once again will mention it in a edar ler'd but for ~hose of inferior intellect I 

I 
. . con ense and easdy underst d bl 

t IS mcorrect for a Mfldh amika. an a e way. 
realist. This is because it is imY .bl t~ pOSit a svatantra logical reason to a 
be established by any kind of :~~ e o~ .the .~ubject, reason, and example to 
systems of the opponent and ro n cogmllon 10 a compatib~e way within the 
Mfldhyamika is positing to a ;e I~t ent, no matter what logical reasoning the 
[0. . a IS . 

pponent.] The Buddhist posits to the Vaise~ika the following [s II . ]. 

S b

. Y oglsm. 

u ~ect: sound 
Predicate: is impermanent 
Reason: because it is produced 
Example: like a vase. 



278 
A Dost! of Emptint!ss 

In so doing (the subject] is not qualified as "(soun~] that .arises. by the ~s
formation of the elements," which is the Buddhist s SpeCial behef (regard1Og 
the nature of sound], nor is it qualified as "(sound] that is of the quality of 
space," the VaiSe~ika's special belief. Instead, merely sound itself is the sub-
ject established compatibly by the two ~parties].. '. [324] 

Likewise, when the Prasangika POSitS for the realist the syllogism. 

Subject: form 
Predicate: does not inherently arise 
Reason: because it arises interdependently, 

[the subject, form,] is not qualified as "existing by virtue of its own chara~
teristic," the special belief of the realist, nor is it qualified as "[for~] that IS 
empty of existing by virtue of its own characteristi~," the special behef of the 
Prasangika. Instead, form alone is taken as the subJcct. So why should we not 
accept it to be something that is compatibly established by both the proponent 

and opponent? 
[Reply:] The subjects of those two syllogisms do not resemble each other 

as regards their being compatibly established by both ~roponent an~ op~nent. 
Why? Granted that [the valid cognition which e~tabhshes th,e sU?Ject] IS ~ot 
actually a valid cognition in regard to the properties of so~nd ~ be10g a quahty 
of space. Still, [the valid cognition] does establish comp~tlbly 10 ~th the Bud
dhist realist and Vaise~ika systems simply a sound that IS the object found by 
an auditory cognition considered to be a valid cognition that is no~er~oneous 
in regard to sound that is established by virtue of.its own charactens~lc. . 

Form is, in the system of the realists, the object found by a v~hd cog~l-
tion that i~ nonerroneous in regard to form's being establishe~ by virtue ~f Its 
own characteristic. In the Prasangika system, although form IS not estabhsh~d 
by virtue of its own characteristic, it is an object found by an.erroneo~s valid 
cognition to which [the form] appears as if it existed (by virtue o~ ItS own 
characteristic]. Just as all phenomena are divisible into two categones, those 
that are objects found by erroneous valid cognitions and those found by no~
erroneous valid cognitions, likewise, valid cognitio~s themselves ~re also d~~ 
visible into two categories, those that are erroneous 10 so far as objects appe 
to them to exist by virtue of their own characteristic, and those that are non
erroneous in so far as (objects] do not appear in this way .. The mere fact that [3251 
an object is the object found by an erroneous valid co?nitlon ~~s not. contr:~ 
dict the fact that there does exist a nonerroneous valid cogmtlon which pe. 
ceives it. Hence, just because it is an object found b~ an erroneous vah~ 
cognition does not contradict its being an object perc.~lved by the Budd~~~ 
gnosis which understands things as they seem to be UI snyed pa). For ex h 
pIe it'is true that the appearance of falling hair (skra shad' dzag p~) to t e 
vis~al consciousness whose organ has been affected by eye disease. IS merely 
an erroneous appearance, yet this does not contradict the fact that It also ap-
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pears to the nonerroneous gnosis of a Buddha. Likewise, granted that the 
truthlessness of a sprout is the object found by the inferential valid cognit~on 
that perceives the truthlessness of the sprout, and granted also that all inferen
tial valid cognitions are erroneous cognitions , 896 this does not imply however 
that the truthlessness of the sprout is merely an object found by an erroneous 

I

valid cognition, ~or otherwi~e it would follow, absurdly, that because sound is 
found by the auditory consciousness and because sound is like an illusion, the 
auditory consciousness finds sound to be like an illusion. 

4.2.3.2.2.3. Bringing the Prasannapada to Bear on This 
[Question] and Explaining [Its Meaning] 

Having accepted the teaching that a Madhyamika who accel?ts a svatantra log
ical rea~n suffers from the fault of having the basis [of the syllogism] not 
being established, that is, of having no subject, then, in stating the position of 
the opponent, the Prasannapadii says: 

[Opponent] In saying "sound is impermanent," the predicate and 
subject are taken as generalities and not as particularities. Were their 
specific peculiarities to be apprehended, then it would be impossible 
to call one what is inferred and the other that of which it is inferred. 
If, for example, "sound qua transformation of the four great ele
ments" were to be apprehended, it would not be established for the 
opponent. On the other hand, if one were to apprehend [as the subject, 
"sound qua] quality of space," it would not be established for the 
Buddhist. Likewise, even if one Vaise~ika accepts that sound is imper
manent, were sound qua product (byas pa) to be apprehended [as the 
subject], it would not be established for others. On the other hand, the 
Manifestationist (mNgon par gsal bar bya ba)897 position would not 
be established for [the Vaise~ika]. Likewise, if what is variously de- [326] 
stroyed requires a cause, that would be unacceptable to the Buddhist, 
whereas if [destruction] were causeless, that would not be established 
for the opponent. Hence, just as in these [cases] the predicate and 
the subject qua mere generalities are apprehended, in the present 
case [within the discussion of the Madhyamika's use of svatantra rea-
soning] it is a mere subject that is apprehended, apart from any spe-
cific peculiarities. 898 

~e Buddhist proves to the Vaise~ika that sound is impermanent. The Vaise
~Ika also proves to the Manifestationist that sound is impermanent. At both 
those times it is a merely general kind of sound that is apprehended as the 
SUbject, without its being distinguished by the specific beliefs of either propo-
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nent or opponent. Likewise, [continues the Svatantrika,] the Madhyamika 
proves to the realist that the eye, form, and so forth do not truly arise, and to 
the Saqtkhya that they do not arise from themselves. At such times, it is 
merely a general kind of eye that is apprehended as the subject, without spec
ifying it as either true or false according to the specific beliefs of either oppo
nent or proponent. Therefore, as the subject is compatibly established, there is 
no fault [with our position]. This is a statement of Bhavaviveka's beliefs. 

Wishing to set forth the refutation of that [position], the Prasannapadii 

first teaches that that point is incorrect: 

That is not so! When one accepts, as in this case, the refutation of 
arising as the predicate which is to be proven, then it vitiates against 
the claim that in reality the basis of that argument, that is, the sub
ject, is found to be a self-existing entity by a mistaken (phyin ci log) 
cognition. That is your own belief [as a Madhyamika]. The mistaken 
and unmistaken are two distinct [categories]. Therefore, when a mis
taken [cognition], such as that of someone with eye disease perceiv-
ing falling hair, apprehends what in fact does not exist [ the hair] to [327] 
exist, then how could he or she be said to be perceiving any existing 
object? When someone without eye disease does not incorrectly im-
pute [the existence of a nonexistent object] such as falling hair by 
means of his or her incorrect [cognitIon], then at that time how could 
the person be said to perceive any object that does not exist conven-
tionally? That is why the Acarya has himself spoken these words: 

Were direct perception and so forth 
To perceive any object whatsoever 
Then there would be something to be proven or disproven~ 
But as there is no such thing, there is no accusing me. 

Because the incorrect and correct [forms of cognition] are distinct 
[categories], therefore, while [a cognition] is correct it cannot be in
correct. So how could the eye that is taken as the subject [of your 
svatantra syllogism] exist conventionally? Hence, you have not dis
proven the faults [we have accused you of, namely,] that your subject 
(Phyogs) is not established and that your logical reason is not estab
lished. What you have offered is no answer at all!899 

Now to explain the meaning of this [passage]. The part from "That is not so!" 
up to "the mistaken and unmistaken are two distinct [categories]" is the ex
planation in brief. From "therefore" to the end of the verse it is the explana
tion of the line "the mistaken and unmistaken are two distinct [categories]." 
Everything below "because" is the condensed meaning. So first of all let us 
explain the meaning of the words of the explanation in brief. 
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It is the correctness of the belief that when Madhyamikas prove to a realist [328] 
that t~e eye. and s~ on have no true arising they take a merely general "eye" 
as the!r subje.ct wIthout qualifying it either by [the word] true or false [that is 
~epudlated wIth. the words] "That is not so!" It is taking the eye as the sub-
~ect, as the baSIS [of the predicate that] in reality there is no true arising, that 
IS ~efut~d, an~ the fact that it does not exist in reality is something that 
Bh~va~l.veka hImself accepts;, ~hy is that? It is because this is a case during 
WhICh . ~he ,~~e and so forth IS ~?ken as the subject, and "the repudiation of 
tru_e ansl~g IS taken as the predIcate to be proven. In this way we see that a 
Madhy~mlka must a~cept that the eye is found to be a self. ;!xisting entity only 
by a mls~aken conSCIousness that has been affected by ignorance as to reality. 
The reahsts, on the other hand, accept that the eye and so forth are objects 
found by an unmistaken consciousness unaffected by the causes of error. 
Hence, .the subject, the eye and so forth, will not be established compatibly. 
The .object found. by a mistaken consciousness and the object found by an 
unmls~aken conSCIousness are distinct [categories]~ that is, they are mutually 
exclUSIve. 

Now the ~xtensive ex?lanation: because they are distinct [categories] just 
as a ~rson WIth an eye dIsease [apprehends] hair that is not there, a mistaken 
[conSCl?USness] that has been affected by ignorance apprehends form and so 
on, ~hlCh do not exist by virtue of their own characteristic, as if they existed 
by vutue of their own characteristic, that is, [form] appears [to such a mis
taken cons~iousness] and a valid cognition finds the form and so on to exist. 
At such a time, however, how could a perception of any object, such as form 
a~tually exist by virtue of its own characteristic? That valid cognition does no; 
fmd form and so on to exist by virtue of its own characteristic! 
. Just .as a person. who does n?t have eye disease [does not perceive] imag-
mary haIr, the. unmlstaken gnosls of the aryan, which is unaffected by the [329] 
cause of error, Ignorance, and which does not impute the form and so on to be 
something it is not, does not find [true form]. At that time also the valid 
cognition that finds the ~orm to. e.xist is an erroneous consciousness. 900 Why 
does a nonerroneous vahd cogmtIon not find form and so on to exist? It is 
because ~hen the unmistaken aryangnosis arises, there can be no perception 
of any kmd of for~ whatsoever within the purview of that [gnosis]~ that is, 
the~e can be no obj~ct. that is conventional and no object that exists by virtue 
of .1tS own cha~actenstl~. Because there is no valid cognition that perceives an 
object that eXIsts by vIrtue. of its own characteristic the Acarya [Nagarjuna] 
?as state.d [the vers~ quoted in the Prasannapada passage] and that goes 

Were duect perception and so forth." 
Now the. condensed meaning is this. Because the object found by a mis

taken [consclousne~s] and the object found by an unmistaken [consciousness] 
ar~ ~utually ex~luslve, as we have seen, at the time it is not mistaken, that is, 
wlthm the purVIew of a nonerroneous valid cognition that understands reality, 
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no object can be found by a mistaken valid cognition. Therefore, how could 
the conventional entity, the eye, be the subject established compatibly for the 
two sides? 

Hence, you have not been able to overturn the faults [I have pointed out], 
namely, the fault of the subject (phyogs Icyi slcyon), that the basis, the subject, 
does not exist, and the fault of the logical reason (gtan tshigs Icyi slcyon) which 
[ensues from] the basis, the subject, not being established. So it says, "this is 
no answer at all." This is the meaning [of the passage]. 

The Svatantrika Madhyamikas believe that form does not truly exist even 
nominally, but they also accept that the eye consciousness of an ordinary lim
ited being (tshur mthong) is a nonerroneous valid cognition in regard to form's 
own-characteristic [existence]. Still, [according to us] if form and so on do not 
truly exist even nominally, they cannot exist even nominally by virtue of their [330] 
own characteristic, and so it becomes necessary to accept that the conscious-
ness to which [form] appears as existing by virtue of its own characteristic is 
erroneous. Hence, it is necessary to accept that form and so on are the objects 
found by an erroneous valid cognition, and because in the realists' system all 
form and so on are objects found by valid cognitions that are nonerroneous in 
their perception of [the fact that these objects] exist by virtue of their own 
characteristic, it is impossible for the objects to be established compatibly. It 
becomes incorrect, therefore, to posit svatantra logical reasoning. This is the 
way [the Prasailgikas] logically force [the Svatantrikas into giving up this form 
of reasoning]. It shows the contradiction in accepting that all phenomena are 
truthless and accepting the svatantra. This very fact is the reason why it is 
incorrect for a Madhyamika to accept the svatantra. 

Following that, the Prasannapada, wishing to demonstrate that the stated 
example [of the syllogism proving sound to be impermanent] does not resemble 
the actual case [of the syllogism proving form or the eye to be truthless], says: 

Even the example does not work. Both parties are alike in that neither 
accept [a syllogism] in which the specific properties of the general 
entity "sound" and the general entity "impermanence" are expressed 
[but take as the subject and reason only the unqualified general entities 
themselves]. Likewise, the general entity "the eye" is something not 
accepted even conventionally either by the advocates of emptiness or 
by the advocates of non emptiness, and because it is also something [that 
is not accepted] ultimately, it has no resemblance to the example. 90 I 

One person interprets this as follows. 
[Opponent:] The meaning is this. Even though there does exist in the sys

tems of both parties a sound that is neither the transformation of the elements 
nor a quality of space, no form that is neither true nor false is established 
compatibly in the system of both the realists and the Madhyamikas. 
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[Reply:) The one who claims this is no better than . 
Instead, I interpret it as follows. When a Buddh. an am~teur philosopher. 
sound to a VaiSe~ika, though neither of the ~st ~roves the Im~rmanence of 
establishing the subject] that verify either th 0 slde~ have [vahd cog~itions 
the elements or a quality of s ace both ~t sound IS the .transformatlon of 
[they think] establish a mere :ound' th t p~tlesb do .have vahd cognitions that 
. . a eXIsts y virtue of it h 
IStIC. Hence, it is the heartfelt belief of both. SOwn c aracter-
the object found by such a vall·d .. .partIes that the mere sound that is 
. . cogmtlon IS to be taken th b· . 
ImJ:><>sslble for there to be in the system of both M-dh a~ e su ~ect.. It IS 
valid cognition in regard to the e e alone a . a y~.lkas and realists a 
nonerroneous in regard to the ey y ,valid cogmtlOn that is neither 
"the eye" that· . h h ~ nor erroneous. Therefore, a general entity 

IS nelt er t e object found b . . ' 
nor the object found by a ml·stak I.d y a~. unmlstaken valid cognition 

en va I cogmtlOn is t . 
conventionally or ultimately by th h d ,no accepted, eIther 
who advocate] nonemptines; Thl·s °1·Sse w

h 
~ a

h 
vocate emptiness and [by those 

. w y It as no resemblanc t th 
pie, an~ this is what [this latter passage] means. e 0 e exam-

This same procedure demonstrates that th I . I .. 
also is not compatibly established for the real~st :~~ath:y~~~~tIC r~kaasoning 
PrasanlUlpadii says· "This sam . a yaml . The 
of havin b· .. .e method that IS used to express the fault 

g a aSIS, [that IS, a subject,] that is not established should be r d 
to express the same fault of not bein establish . app Ie 
reason 'because it exists' ,,902 It. g ed In regard to the logical 

. IS very easy to understand ap I in h 
~rguments, why the reason is not established by a valid co .t~ .p Y g t ese 
Ible way. gm Ion In a compat-

Immediately after this [passage] the Prasannapadii states: 

[331) 

~hatf; is more: the logician [Bhavya] himself accepts the outcome of 
e .a orementIoned argument. How so? An opponent sit th [332] 

lOWIng co~nterargument [to him]: "The causes and so f:h :hat ~r~~I
a~ut the Internal ayatanas in fact do exist because the Tathagata ha~ 
said s~, a_nd ~hat the Tathagata says goes! For example didn't h 
that mrvalUl ?" I ,e say 

. . IS peace. n response to this [he asks]: "What is the 
o~Ject you ~ccept as the logical reason, is it that the Tathagata said 
thl~ conventIOnally or that he said it ultimately? If conventionally the 
~bJect of the logical reason would not be accepted by yourself; if ul
timately, th.en when the. existence or both existence and nonexistence 
of the predicate ~~hos) IS not established it eliminates the possibilit 
of a causa~ condition, [that is, a logical reason,] whose nature is t~ 
ha~e an eXistent result, nonexistent [result], or both existent and 
eXistent result. Hence: non-

How can you .call it a reason that proves [the predicate]? 
Were that so It would be incorrect. 
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. h··· ply not a reason that . . f these words IS that t IS IS slm 
The meamng 0 . fore as ultimately there is nothing to be 
proves [the predIcate]. The~e t is ;hat your logical reason is not estab
proven nor a proof, th~ pom" Th. . how [Bhavya] enunciates the 
lished and. is contrad1ctor

y
ci it is :e::use he accepts this very method 

faults [of hIS opponent], an. 1 . 1 form of reasoning is not estab
himself as proving that th1~ &,oglca .n which one posits a real phe-
. d h t· all cases of mlerences 1 d 

lIshe , tam 1 . al reason the logical reason an 
(dngos po'i chos) as a OglC . 

nomenon . &' h· If thereby destroying all notion 
so on will not be establIshed lor 1mse , 

f 903 
of proo . . . 

. h· lf to be a follower of Candrakirt1 mterprets the 
One Tibetan who belIeves 1mse 
meaning of this passage as follows.. . . 

[Opponent:] When Bhavaviveka POSItS the syllogIsm. 

Subject: earth . . 
Predicate: is not ultimately sohd m nature [333] 
Reason: because it is an element 
Example: like wind. 

. 1· of his as follows.] If you [Bhavya] are 
[Candrakirti analyzes thIS syl o~l~m 1 t" ultimately then it is not es-

h ] "because It IS an e emen ' 
positing [t e reason . ou are ositing [the reason] "because it is an 
tablished for your~elf, and If y.. t stablished for the realist opponent, so 
element" conventIOnally, then It IS ~~ : 10 ical reason that is not established. 
that you. suffer from the fault o:u~:er f;om t:e fault of having the logical reason 
Were thIS methodology not to _ . k re contradicting your own statement 
not established, then you, ~havavIVe a,: "because the Tathagata has said 
that the logical reason POS1t;~~y a:~~;~al reason that is not established by 
so," suffers from the fault 0 m~ b .] "if you are saying 'because 
[your analyzing ~t as :'OU .do, t~at ~s'. Y ~r:~::~ished for the Madhyamika and 
the Tathagata saId so ultimate i' ~_lS ~o said so' conventionally, then it is not 
if you are saying 'becau,s,e the at aga a 

established for yourself.. . [th·s passage makes it seem as though 
[Reply:] This system of mterpr~;.mg on \Bhavya] himself, as if he had no 

it is] merely a case of . the fault fa m~n so it definitely does not represent 
familiarity. with. the SCIence of ~a:~~~t!'ion of such a method [of interpreta
Bhavya's mtentIon. ~erefore, t e ] cannot be the intention of this passage 
tion] that so underestimates [Bhavya 

from the Prasanna~adii. . of this scriptural passage as follows. ~hen 
Hence I explam the meamng h h· h of the two pOSItIOnS 

, h osition he asks t em w 1C - ta 
Bhavaviveka refutes t e opp . d the reason' 'because the Tathaga 
they accept, either that the object pos1te as. lly because a third alternative 
said so" exists ul.ti~ately ?r

l 
on~i .~on~:~tI~~~ma~elY, it is not established fof 

apart from these IS 1mposslb e. 1 eXl 
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the Madhyamika, and if merely conventionally, it is not established for the 
opponent. Hence, he states that the logical reason suffers from the fault of not 
being established for either party. Then the glorious Candra says, "Well then, [334] 
when we analyze the reason that Bhavaviveka himself uses to prove to the 
realist the nonexistence of true causality, we see that both the subject and the 
reason must be either objects found by an erroneous valid cognition or else 
objects found by a nonerroneous valid cognition, apart from which there is no 
third alternative. If it is the object found by a nonerroneous valid cognition, 
then it would not be established for a Madhyamika, and if it is the object found 
by an erroneous valid cognition then it would not be established for the realist, 
so that it becomes necessary to accept that the subject and logical reason suf-
fer from the fault of not being established because it is analogous to the rea
soning by which you, Bhavaviveka, have demonstrated, through your analysis 
of your opponent, that they suffer from the fault of having a logical reason that 
is not established. This is the meaning. 

In this regard [let me say that] according to Bhavaviveka, because the 
subject and the reason, merely nominally speaking, are objects found by non
erroneous valid cognitions even in the Madhyamika system, the fault of their 
not being compatibly established in the system of both parties does not occur. 
Though he would explain it in this way, however, the glorious Candra refutes 
him by demonstrating the contradiction between [claiming] on the one hand 
that form and so on are empty of truly existing and on the other that the eye 
consciousness and so on are valid cognitions that are nonerroneous in regard 
to form and so forth. Hence, in the Prajfuipradipa we find the expression 
independent (rang dbang) in such passages as "spoken from an independent or 
negativist (sun' byin pa) perspective" to be synonymous with svatantra. From 
[such contexts we know] a svatantra logical reason to refer to [a reason that] [335] 
generates an inference which understands the proposition (bsgrub bya) after 
the opponent has ascertained the subject, reason, example, and so on and the 
trimodal conditions in such a way that they are established compatibly by both 
parties, where the valid cognition establishes the object from its own side, 
perceiving it to be independent-[all this] without [the proponent merely] ac
commodating to the beliefs of the opponent [but actually accepting this faulty 
method of establishing the subject and so on]. Therefore, in a logical reason 
that is mutually posited among two parties both of which have correctly un
derstood the Prasaitgika viewpoint, for the purpose of setting forth some kind 
of nominal fact, the subject and trimodal criteria are established compatibly 
within the system of both parties. However, [even in such a case where the rea
soning is between two Prasaitgikas, the reason] is not a svatantra logical reason. 



[MADHYAMAKA LOGICAL 
STRATEGIES AND 

RELATED POLEMICS] 

4.2.3.3. The Explanation of the Reasoning That Refutes the 
Object of t~e Refutation 

4.2.3.3.1. The Actual Explanation of the Reasoning That Refutes 
the Object of the Refutation 

4.2.3.3.1.1. The Reasoning That Refutes the Self of the Person904 

The Avatlira says: 

The chariot is (1) not accepted as being different from its own parts, 
(2) it is not nondifferent, (3) nor is it that which possesses them, (4) it 
is not in the parts, (5) nor are the parts in it, (6) it is not their mere 
aggregation, (7) nor their shape, and in the same way ... 905 

If one searches for the chariot by means of the sevenfold analysis (dpyad pa 
rnam pa bdun), though no essence is found within the chariot, as long as one 
does not analyze it, it is possible to unerringly posit all the functions of a 
chariot, which is merely labeled as such in dependence on the chariot's parts. 
Taking this as an example, the same methodology is also applied to the per
son, and among all of the forms of reasoning tha~ set forth the selflessness of 
the person, this one is praised as supreme. 

First of all, let me briefly state the method by which the chariot itself is [336] 
searched for by means of the sevenfold analysis, and thus established as es
senceless. If the chariot exists inherently, then is it inherently one with or in
herently different from its parts? If the former is true, then, just as the parts 
are many, so would the chariot become many. If it were inherently different 
[from its parts], it would be of a different nature (ngo bo tha dad) [from 
~em], and whatever are of different natures and yet cotemporal must be unre-
hated different objects, and hence, like a horse and a cow, the chariot would 
ave to be perceived separately from its parts. Therefore, neither of the two 

Possibilities, being the same or being different [from its parts], is possible. 
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The two possibilities, of the parts inherently depending on the chariot and 
of the chariot inherently depending on its parts, also do not work. This is 
because in either case [the chariot and its parts] would have to be inherently 
different things and I have just finished explaining why this would not work. 

Neither will it work to say that the chariot inherently exists in such a way 
that it possesses its parts, as, for example, Devadatta might possess a cow or 
as Devadatta possesses his nose. In the former case of possession, [the two 
entities] are of different natures, whereas in the latter case of possession.they 
would have to be inherently of the same nature, and both of these [possibili
ties) already have been refuted. 

It also does not work to say that the mere assembly (tshogs tsam) of the 
chariot's parts is the chariot, for were that so, it would follow, absurdly, 
that the mere assembly of the complete {set of parts] set down in a certain 
place, wheels, nails, axle, all taken apart and deposited loosely, would be 
the chariot. 

It is also not correct to posit the special shape of the parts of the chariot to [337]1 
be the chariot, for were that so, is it the shape of the individual parts that is 
the chariot or is it the shape of the assembly of parts that is the chariot? In the 
former case, is the shape identical to the shape when it has yet to be put 
together [that is the chariot] or is it another shape, different from the former? 
In the first case there would be no difference between the shape of the wheels 
and so forth at an earlier time, when it was yet to be put together, and at a 
later time, when it already had been put together. Hence, just as there is no 
chariot at the earlier time, when it has yet to be put together, likewise later, 
when it has already been put together, there would also have to be no chariot. 
The second case, [its being another shape,] also does not work, for were there 
to be any other special features in the shape of the wheels and so forth when, 
at a later time, it already has been put together, features that do not exist in the 
wheels and axle and so on when, at an earlier time, it has yet to be put to
gether, they would have to be perceived, and they are not. 

It also does not work to posit the shape of the assembly of parts to be the 
chariot, for in our own system the shape of the assembly of the parts is the 
basis of labeling the chariot, nor does it work in the realist system, for they 
claim that the shape of the assembly [of parts] cannot exist as a substance, as 
the assembly itself does not exist as a substance, while accepting that the char
iot must exist as a substance. 

In this way, if searched for in these seven ways, no chariot is found; but if 
it is not analyzed, it is labeled as a chariot in dependence on its parts. In this 
same fashion one should realize that this [applies] in a similar way to all phe
nomena, such as pots and so on, for [it can be applied] analogously in accor
dance with all of the previous explanations of the reasoning that refutes [the 
inherent e~istence of the SUbject] by analyzing it in terms of whether or not it (3)~! 
is inherently one or different from its parts. Hence, the Avatara says: 
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It ;~ ~;~a~~r:~c: ~:ay that the mind [which apprehends] a pot [arises J 

Which exists in terms of matter and . 
of atoms]. so on, [that IS, as the accumulation 

~~cause it does not exist, neither can its matter exist 
erefore, [the pot] cannot be the shape of the [matt~r]. 906 

Let us now explain this by a I· h 
the chariot to the person We m ~Pf~lOg tk e methodology used in the case of 
"person" which is the .. us Irst as ours~lves whether that "I" or that 

d ·f:& baSIS that we conceptuahze when we think "I"· th 
same as or I lerent from the aggregates If it . . IS e 
aggregates [are many,] so would the self be IS the same, t~en Just as the 
That is not all, for the Prajiiaml1la says: many, even at one lOstant of time. 

If the aggregates are the self 
It would arise and be destroyed. 907 

Upon the destruction of the human . 
set of god aggregates may arise that!;~e~;tes durlOg a p~evi?us birth a new 
longing to the individual who w . I the same contlOUIty, [that is, be-

as preVIOUS y the man] Wh th· 
would follow that just as the aggregates of the . en IS o~curs, it 
so too would their selves Were th t . man and the god are dIfferent, 
[former] births The karm· a al d

a 
so, It would not be possible to remember 

. rea Y created would b d 
encounter karma that we had not created All f h e waste and we would 
sue. What is more, if the selve .th. . 0 t ese t.hree faults would en
virtue of their own characteristi~ ~~ 10 pa~~ and ~ut~re hves were different by 
bec~use of this those three faults' wo~rd ~ou be dIstlOct ~~elated objects, and 
to say that the '\elf and the nsue. Although It IS not contradictory 
that they are inherently diffe:;!;egat~~ ar~merely different tlominally, to say 
which follows from the previou~ou ~. e them u~related distinct objects, 
~ould have to perceive the self Yt ;xp amed reasonlOg. Were that so, we 
IS not perceived As th P . __ a~alr rom the aggregates, whereas this in fact 

. e raJnamu a says: 

Were the self different from the aggregates 

[The self] would not have the characteristics of the aggregates. 908 

The self would [339J 
i • not possess the characteristics of th . 
! 109, destruction, and abiding tI . e a~greg~tes such as ans-
I unrelated to the agg t .' or It would be an object dIstinct from and 
characteristi~s of a c:e;a ~s, J~st a~, .for example, a horse does not posse~s the 
arise and so forth] th . th

OW 
IlffthlS IS accepted, [that is; that the self does not 

c ' en e se would be a no c . h ould not be the h n omposIte p enomenon and it 
ing a per one w o. accumulates karma or experiences its ripening [be 
h manent unchanglOg thing] Th· , -
erent eXistence of th d d . IS very same reasoning refutes the in-

the e epen ence of the self and th 
POssession [of one by the othe] tI h e aggregates, as well as 

r, or t ese three positions [identity, depen-
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dence, and possession] have as a definite prerequisite that [the self and the 
aggregates] be different. 

If the mere assembly of the aggregates is the self there would then ensue 
the fault of the object of the action and the doer of the action being identical, 
for just as the aggregates are those taken up by the self [at birth], so too is the 
assembly of the aggregates taken up by the self, [whereas the assembly itself 
being the self, by hypothesis, it becomes both what is taken up and what takes 
up, thereby annihilating the distinction between action, object, and doer];. and 
because the continuity of the aggregates is also accepted as being that taken up 
by the self, this same reasoning refutes the possibility that the continuity of the 
aggregates is the self. 

It is also not possible for the shape of the aggregates to be the self be
cause, were that so, it would follow, absurdly, that the self was material909 

and it would also follow, absurdly, that when one is born into the formless 
realm the self would cease to exist. 

The fact that if it is searched for in these seven ways no self at all is to be 
found is what it means for the self to be essenceless. T1!is, however, does not 
repudiate the fact that, if it is not analyzed, the notion of person is a functional 
one. It being established by a nominal valid cognition, the person does nomi
nally exist. What is more, when the mind that thinks "I" arises, it does so in 
dependence on, that is, using as a basis, the five aggregates within one's own 
continuum [if one is in the form realm or below], and the four, [excluding the 
form aggregate, if one is a formless being]. Without using [such a basis it [340] 
would not arise] and that is why it [is said] to be merely labeled in dependence 
on the aggregates. 

When one repudiates the self through reasoning one also establishes the 
essen-:elessness of mine ness because mine ness is something that must be es
tablished in dependence on the self. That is why the Prajtiiimuia says: 

If the self does not exist 
How could "mine" exist?9tO 

4.2.3.3.1.2. The Explanation of the Refutation of 
the Self of Phenomena911 

4.2.3.3.1.2.1.(A) The Actual Explanation of the Reasoning That 
Refutes the Self of Phenomena 

Although many forms of reasoning setting forth the selflessness of phenomena 
are taught, the Prasannapadd states that if one negates that arising exists in
herently, the refutation of all other objects of refutation, such as inherent exis-
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tence and so on, becomes very sim Ie What' 
to refute true arising the most Prf '1 fi IS more, the Avatara states that 

powe u orm of reason' . h 
futes arising via the four possibilif ( b h' mg IS t e one that re-

b . les mu Z I skye 'gog) 912 Th fi 
very nefly mention this method here. . ere ore, let me 

The Sarpkhyas913 think that if thin s . 
causes, then they could not arise H g h do nO.t eXist at the time of their 
unmanifest way within the natu' ~n.ce, t ey claim that fa thing] exists in an 
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The Nigranthas fJains]915 claim that eve . . 
from another in the following Th rythmg anses both from itself and [341] 
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. None of these four ways of arisin are 
misapprehension of true [existence ~ appreh~nde~ by modes of innate 
they are apprehended by th . ]. onetheless, If thmgs existed the way 
Would definitely have to eXistei~n:na:eotf:rehension of true (existence], they 
have already explained. ese four ways. The reasons for this I 

. . First of all let me briefly mention . 
ansmg from self The . . somethmg of the reasoning that refutes 
b . exposItion of the Avatd I . 

a surdities as the seed and sprout h' ra, name y ItS pointing out such 
So on, are easy to understand T~VIJl; to have the _same color and shape and 
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. . t [Bhavya] says, "this is not correct 
In response to thiS, one opponen . (shi s) 
be [Buddhapalita] states neither logical reason gtan t g 

cause d because he does not eliminate the fault advo-
nor examp~e (~~e) a~ecause these are words of a reductio argument, 
cated by teo ers. site ob'ect [in order to determine the propo
we must tak:et~~g~nd bec~use it is evident that the proposition 
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(bsgrub bya) a Pb f others that causality is efficacIous 
that things would be orn rom, d ) 

(' bras bu dang bcas pa) and that it is finite (skye ba thu~ ~a Yho fa l't 
wn tenets" ThiS IS t e lau 

But these positions are contrary to our 0 . 

h -1' ] 921 of which he accuses [Budd apa Ita . 
. . s onse to it are extremely difficult to under-

Because thiS argument and the re ~ first [give the faulty interpretation 
stand I will explain them. Let me, owever, 

of] one person.. meanin of the section that goes "we must take the op-
[Opponent.] The ,~ . f< llows All valid reductio arguments must 

posite of the present. ~ontext IS aSru~ b ecO. Hence, so too must the reductio 
imply ('phen) a posltIve proof (sg .i- roof We know that we arrive at 
put forth by Buddhapalita i~~ly a PO~l ~vetl.ing 'the opposite of the reason of 
the predicate [of such a posI~lve proo [~f such a proof] is the opposite of the 
the reductio and that the logical reason ., f) that must be accepted as 
predicate of the red~cti~. Hence, (the posItIve proo 
valid logical reasomng IS: 

Subject: all things .. 
Predicate: have purposeful and finite arIsmg 
Reason: because they arise from others. 

Th' . [Bhavya's refutation of 
But to do so is to contradict our own tenets. IS IS 

Buddhapalita]. . C d f tes that such a fault exists is as follows. 
The way the glOrIOUS an ra_re u . to acce t svatantras, they also do 

Because it is not correct for a Madhyamlka p. 1 siting a 
not accept a positive proof qua implication of a rehductlO
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· Medr::

s 
:t speak [343] 

. 1 . t" proof because t e spe er 
reductio does not l~P Y a POSI .. ~e d because words show only the 
with the desire to Imply a poslt~ve proof an not expressing anything 

h h' peakers deSire them to express, . 
meanings t at t elr s 922 fore since Buddhapalita's reductio IS 

in~e~:!e~~!rod~~::S:~~e;he i~~;::l c~ntradiction in what the opponent 
on y . 1 Th' . [Candrakirti' s] response. 
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[Reply:] This interpretation is utterly ml~g~lde~, o~':. the svatantra 
ex lained at great length, there is no con~a~lctlon m .reJec mg ak of the 
an~ accepting valid forms of logical [SyllOgIStl~] r:e~sonmg, not t~hsr:dvocates 
fact that it is quite incorrect to consider t~e. PrasanglkaTha sYAste~ :"';; .. "a says: 

t · ply posItive proofs e vatara "Yo that reductio arguments canno 1m . 

Translation 

If what is dependent on others arises strictly from another, then from 
a flame heavy darkness could arise because of its otherness; but this 
is neither evident nor reasonable. Therefore, it cannot be, and there
fore the otherness of cause and effect is untenable. 923 
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Also, in the Bhii$ya to the verse that goes "everything would arise from ev
erything else because,,,924 it says: "If, as you say, the rice sprout arises from 
a rice seed which is different from it, then so too would a pot, cloth, and so 
forth, and that is not seen to be the case. Therefore, it cannot be.,,925 So we 
see that the commentary clearly explains the positive proofs implied by those 
two reductios that the root text explicitly teaches. Although there are many 
such [examples of reductios implying positive proofs in Prasangika treatises], 
as it would lengthen [the work excessively], I will not cite them. 

The Prasannapadii explains the meaning of Buddhapalita's reductio argu- [344] 
ments. The line "things that exist in and of themselves" is the extensive ex
planation of the word their; then it posits that as the reason. The line "it is 
necessary [for them] ... to arise again" is the extensive explanation of the 
line "that would make their arising purposeless," and "if things arose even 
though they already existed, they could never stop arising" is the extensive 
explanation of "utter absurdities would follow." These latter two are explained 
to be the predicates of the reductios. Because "the purposelessness of its aris-
ing" and' 'the neverendingness of its arising" are not explained to be the reasons 
[of the reductios in the Prasannapadii] , anyone who accepts that in our own 
system these are accepted as the reasons [can be considered only] to be poorly 
versed [in this literature]. There is also no way that anyone who is half acquainted 
with logical reasoning would ever maintain that all valid reductio arguments 
must imply a positive proof. So how could it be possible for someone like 
Bhavaviveka, a completely perfected mahiipa~4ita, to accept such a thing? 

Therefore, the opponent's position is to be inte.·preted as follows. Buddha
paIita's stated syllogism expresses no example or reason to prove that there is 
no arising from self, and hence it is nothing but a mere belief. Also, it does 
not eliminate the fault expressed by the Sarpkhya when he analyzes the belief 
as follows: "If by the words nonarising from self you mean [nonarising] from 
a result whose nature has become manifest, you have proven something already 
~stablished for us. If [you mean nonarising] from a cause whose nature is that 
It has unmanifes~ potential [to produce the effect within it], then, as everything 
that arises can arise only from such [causes], your concomitance is reversed." 

The words translated [into Tibetan] in the Prasannapadii as "because 
these are words of a reductio argument,,926 are translated in the Prajnapradfpa 
[of Bhavaviveka where they first occur] as "because these are words which 
:fer an opportunity [for the opponent to accuse us]." This means that, as f34S] 
f ese are words that offer the other party an opportunity to accuse us [of a 
ault], they are not correct. How does this opportunity arise? It arises because 
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it is necessary to take the opposite of the words as they are literally arranged 
within the present context. If, as per the literal interpretation, the proposition 
to be proven were "things do not arise from themselves," and the .logic~l 
reason "[because] arising is purposeless and endless," then the relatIOnship 
between reason and subject (phyogs chos) is not established [because the aris
ing of things is not purposeless and endless]. If the logical reason is that "if 
[things] arose from themselves, [arising] would be purposeless. and endless," 
then for the relationship between subject and reason to be estabhshed the prop
osition to be proven would also have to be established, [making the syllogism 
useless]. So it is not possible to take [Buddhapalita's reducti01 as it literally 
stands. Therefore, it becomes evident that here Buddhapalita himself believes 
the two opposites [of the literal] meaning to be the reason. This is how Bhavya 
interprets the beliefs of Buddhapalita. .. 

How does it become evident that it is the opposite [of the hteral] meamng 
that he believes to be the reason? It is evidenced by the former and latter uses 
of the words because it would, which are words that imply the opposite. How 
is this evidenced? In this way. From the fact that "their arising would be pur
poseless" [we understand that he believes it to be actually} finite. This is ~ow 
it is done. Hence, Buddhapalita, as proof for the prevIOusly stated behef, 
namely "that [things1 do not arise from themselves," does not posit the actual 
literally stated "arising would be purposeless and endless" as his reas~n: Al
though he does not actually state it literally, the word woul~ has the a~ll.lty ~o 
indirectly imply that it is the opposite [of the literal] meanmg, that ansm.g ~s [3461 
purposeful and finite, that is to be posit~d as the reason~ It. ,is ~lear that ~hls IS 
Buddhapalita's belief. This is the meanmg [of Candraklrtl s mterpretatIon of 
Bhavya's interpretation of Buddhapalita's reducti01· 

In this regard, when [Tsong kha pa's1 Great Exposition [of the 
Prajfiiimula, called1 An Ocean of Reasoning, says: "If it is n~cessary to. take 
the opposite of the literal reason, one must also take the opposite of the hteral 
predicate (dam bca') because they are similar,,,927 it is not .teaching t~at .the 
reasons for both [the reversal of the logical reason and predicate 1 are SimIlar, 
for there is no question at all that the faults arising from taking "the purpose
lessness and endlessness of arising" as the reason are similar to the faults 
l'l,rising from taking "no self-arising" as the predicate. Nor is it simply insist
mg't'hat1:h~redicate lllYst l;e the opposite of the literal predicate because the 
reason- is the- opposite- of the literal reason. Well then, what is the meaning of 
this passage? This is not [a general principle that is1 being claimed of every-

. .. kh . .] that thing that IS a reductio or a logical reason. Here [Tsong a pa IS saymg 
they are similar in that, when Buddhapalita cites as the reason that proves no 
self-arising the purposefulness and finiteness of arising, it beco~es necessar~ 
to accept as the predicate an opposite entity, that is, the opposite of the. ~on 
affirming negation (med dgag), which is the mere repudiation of self-afls1ng· 
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How they are similar as regards the need to accept that is as follows. It does 
not mean that they are similar in that [the predicate must be reversed by] citing 
"it arises from another" [as the new predicate]. The meaning instead is this. 
The object that is the reversal of the given predicate, that is, the nonaffirming 
negation that is the mere repudiation of self-arising, is a predicate that is an 
affirming negation (ma yin dgag). If the purposefulness and finiteness of aris
ing is posited as the reason, then the words of the proposition, that is, that 
"things do not arise from themselves," indirectly suggest (shugs la 'phen) that 
the quality being proven is that things arise from others. The reason is as [347] 
follows. By directly expressing that things arise in a purposeful and finite way, 
it is expressing that things arise; and by the words "they do not arise from 
themselves," it repudiates arising from self. Given that they arise, there are no 
two choices but that they arise either from themselves or from another. Hence, 
by claiming on the one hand that things arise, and on the other that they do 
not arise from themselves, it is suggesting that they arise from another. It is 
just like the case of claiming that fat Devadatta does not eat during the day. 
This indirectly suggests that he eats at night. Because Bhavaviveka himself 
accepts arising from another nominally, he advocates that [all arising] is in
cluded within t~lese two [possibilities]. The meaning of the following two pas-
sages from the Great Exposition should be understood in this same way. "In 
this regard, it is not that just as the reason is reversed, so too must the pred-
icate [be reversed]. Therefore, the reversed object is the nonrepudiation of 
self-arising.,,928 And also: "When it says: 'because arising is purposeful and 
finite, if the self-arising of things were not repudiated .. .' they would arise 
from others.,,929 The Exposition also says: "The [suggestion of the arising 
from another] does not [occur by] reversing the reason of the reductio because 
it is explained to occur by reversing the proposition, and because no self
arising is never claimed to be the reason.,,930 [This passage demonstrates the 
beliefs of] one individual who has never subtly analyzed such an issue and 
holds to the conception that Bhavaviveka's statement to the effect that "by the 
reversal of no self-arising, arising from another [is suggested]" is a statement 
[meaning] that Buddhapalita posits as the reason of his reductio argument "no 
arising from self" and that because it is necessary to take the opposite of this 
reason to be the predicate [of the positive syllogism implied by the reductio], 
arising from another becomes this predicate, [thereby being suggested or im-
plied by the reductio]. Because this individual has this doubt, for the purpose [348] 
of dispelling it [the Exposition] teaches this not to be the case. 

Bhavaviveka does not think that the reversal, [that is, the opposite,1 of the 
mere repudiation of self-arising is the reversal of the reason of the reductio 
that Buddhapilita urges on the SaqUchyas, for Bhavaviveka himself says that 
"because it becomes manifest that the predicate is an object to be reversed, 
things would arise from others." He is not saying that by reversing the reason 
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their arising from others [is suggested], and also because Buddhapalita does 
not claim, nor does he posit, "no self-arising" as the reason of his reductio. 
This is what [Tsong kha pal intends to say [in the Exposition passage]. 

So what does Bhavaviveka think he is proving by showing the fault of 
having to take the reversed entities as the reason and predicate? He states, 
"there arises the fault of contradicting our own tenets." There arises the fault 
of contradicting which of our own tenets? Now this definitely is not claiming 
that because [Buddhapalita] is accepting that arising is purposeful and finite, 
he is contradicting the tenet which advocates that it is purposeless and endless, 
and that because he is accepting arising from another, he is contradicting the 
tenet that there is no arising from another, for neither the Arya [Nagarjuna] 
nor Buddhapalita accept arising that is purposeless and endless. Well then, 
how does it [contradict our own tenets]? In the same way as it was just ex
plained. Advocating, on the one hand, that things arise purposefully and, on 
the other, that they do not arise from themselves indirectly implies [according 
to Bhavya] that they arise from another. If this is so, then as it is not the 
nonaffirming negation, that is, the mere repudiation of the self-arising of 
things, that acts as the proposition (bsgrub byar ma song), but the affirming 
negation indirectly implied by the predicate [of the reductio] that acts as the [349] 
proposition, then it contradicts our own tenet that the proposition must be a 
nonaffirming negation. This is Bhavya's intention. 

That a nonaffirming negation is the proposition is a tenet not only of 
Buddhapalita, but a fundamental tenet of all Mahayanists who comment on the 
purport of the Arya [Nagarjuna], whether Prasailgika or Svatantrika. That is 
why the Exposition says: "in this way it contradicts our own tenet that tile 
words not from self are referring to the mere repudiation of self-arising.' ,931 

It is an indication of extreme dilettantism on one's part to interpret this to 
mean, as does the Explanatory Commentary to the Prajfiiipradfpa,932 that it is 
in contradiction to the scriptures of the Acarya Nagarjuna, that is, in contradic
tion to the tenet that one should not accept arising from another and purpose
ful and finite arising, for it seems [that if one interprets Bhavya in this way], 
one has not understood even the mere fact that Bhavaviveka himself believes 
that the arising of things from others is the purport of the Ayra [NagarjunaJ. 

[Opponent:] [The Explanatory Commentary] is claiming that it is in contra
diction to the tenet that one should not accept the arising from others ultimately. 

[Reply:] But then it would be necessary to say that it is from the reversal 
of "no arising from self" that "ultimately arising from another" becomes the 
predicate, teducing one to advocating nonsense. So here it is not this that is 
being advocated, but instead that the reversal of no self-arising comes to es
tablish arising from another. So to say that [Bhavya means that] it is in con
tradiction to the tenet that one should not accept arising from another 
ultimately is [actually] re-futing Bhavaviveka because he accepts that there is 
arising from another but no arising from another ultimately.933 In this same 
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way it is easy to understand that it is not correct to reject purposeful arising [350] 
and to analyze it by [determining] whether he is not accepting purposeful aris-
ing altogether or whether he is not accepting purposeful arising ultimately. 

[Opponent:] Bhavaviveka accepts that, even though purposeless and end
less arising are posited as the reasons literally, it is the two reversed objects 
that, according to the intended meaning, become evident as the posited rea
sons. If that is so, then why does he teach that there is a fault of not express
ing a reason? 

[Reply:] There is no problem here, for he believes that this [reductio] does 
not express a svatantra reason that can prove no self-arising. In this regard the 
glorious Candra answers this by putting the meaning of the Prasannapadii in 
an easily understandable way. 

The svatantra reason that proves no self-arising does not suffer from the 
fault of not eliminating the objections advocated by others because in general 
Madhyamikas should not accept svatantra reasoning, and in this [particular] 
case no svatantra reason is posited to prove no self-arising anyway. We have 
already explained the reasons why the svatantra should not be accepted. 

[Opponent] Be that as it may, it is still necessary to state a faultless syl
logistic reason [based on what is] renowned to others with an example and so 
on, and this is not stated, so the previously mentioned fault still ensues. 

[Reply:] Even though an inferential [argument] is not stated, simply by 
means of a reductio [argument] that states the contradictions, an opponent can 
come to see the problems, that is, the internal contradictions, within his or her 
own position, thereby [eventually] abandoning that position. If they see such 
[faults] and yet do not abandon [their position], then it would do no good to 
expound an inferential argument. Do not argue with the insane! 

Therefore, it does not follow that inference [based on what is] renowned to 
others must definitely be stated to all opponents. When it is necessary to state 
[this form of argument] to someone, it is stated. Buddhapalita's statement, [351] 
"there is no need for what exists in itself to arise again," are the words ex
tensively explaining the passage, "that would make their." Hence, exists is the 
reason and the arising again of things is purposeless is the proposition. In this 
way we see that the explanation that extricates the power of the great meaning 
of these words of Buddhapalita is as follows: 

SUbject: the clay pot that is an entity accepted as existing in an unmani
fest state at the time of its cause 

Predicate: does not arise from itself 
Reason: because it exists, having already been established in its own 

nature 
Example: as in the case of the pot that is accepted as being manifest. 

This is the explanation of the way of positing the inference [based on what is] 
renowned to others as it is taught [by Buddhapalita]. Therefore, he does not 
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suffer from the fault of not having stated a concordant example that possesses 
both [the qualities of] the reason and predicate [of a syllogism based on] the 
renown of others, for the Sarpkhyas themselves already have established that 
the pot which is already manifest need not arise again. That very [syllogism] 
proves to the Sarpkhyas, who accept that the thing which they believe to be in 
an unmanifest state must arise again, that it does not arise again. So he does 
not suffer from the fault of proving what already has been established. Hence,' 
we are free of the fault as stated [by Bhavya]. 

How we are free of the fault that "since it is necessary to accept some
thing that is the opposite of the reductio, we are contradicting our own tenets" 
is a point taught in the Prasannapada and extremely difficult to understand. 
For this reason those who are devoid of the seeing guide of intelligence, in the 
midst of their darkness, spew forth the continuous and inexhaustible clamor in 
which they clearly announce their own concocted stances. 

Now this point that Bhavaviveka variously analyzes and in regard to which 
he faults Buddhapalita on this one occasion is that having to do with the four 
lines [of Prajflamula (I, 1)] that go "not from self, not from another." In his 
explanation, Buddhapalita sets forth the four positions of our own system, 
namely, that things do not arise from themselves and so forth. Then, to prove 
these four positions of our own system, he does not actually posit a trimodal 
syllogistic form of proof, but instead literally states only a mere reductio ar
gument that demonstrates the problems involved in accepting the opposite of 
these, our own, positions. 

This is the point on which Bhavya faults him. That is why our own Lord 
[Tsong kha pal in his Great Exposition of Insight says: 

"No thing, either inner or outer, can ever or in any way arise from 
itself" and likewise should [all of the adjectives and adverbs like ever 
and in any way, and so on] be applied to each of the other three 
positions934 [and not be isolated as predicates of a syllogism]. Arising 
from self is refuted by a reductio, and these positions, without being 
statements of example-reason that prove these [points], nonetheless 
teach the problems of the opposites of these positions.935 

So must it be understood. 
Bhavaviveka states our own position to be that "things do not arise from 

themselves" and then posits as proof of this, [that is, as the reasons,] "be
cause their arising would be purposeless" and "because their arising would be 
endless," and this [he says] is not correct. That purposelessness and endless
ness should not be posited as the reasons has been previously explained. Also, 
[he says that] establishing our own position and the arising of certainty in 
regard to it cannot be accomplished merely by means of a reductio that ex
poses the faults of the other's [position], hence requiring that a trimodal logi
cal reason be stated as proof of that position. What is more, the words "their 

[352] 

[353J 
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arising would be purposeless" in actuality implies the absurdity of purposeless 
arising and "would be endless" implies the absurdity of endlessness. A mere 
reductio argument urged against another, however, cannot prove our own posi
tion, that is, that things do not arise from themselves, which is why it is 
necessary to take the object that is the opposite of the absurdity, that is, of 
purposelessness, namely, that there does exist purposeful arising [as the rea
son], and because of this he thinks that there arises the fault of contradicting 
our own tenets. This is then, as it was explained earlier, how [Bhavya] disputes 
[BuddhapaIita's interpretation of Prajnamula (I, I)]. How could anyone then 
claim that his argument is a case of his thinking that all valid reductio argu
ments imply a positive proof? 

Therefore, when Bhavaviveka interprets the belief of Buddhapalita, he 
takes the two reductios: 

and 

Subject: things 
Predicate: absurdly, arise purposelessly 
Reason: because they arise from themselves. 

Subject: [same] 
Predicate: absurdly, arise endlessly 
Reason: because they arise from themselves. 

to be the actual exposition (dngos bstan) of the passages "their arising would 
be purposeless" and "utter absurdities would follow," and then he thinks that 
the two objects that are the opposite of the absurdities are evidently being 
believed to be the positive proofs, [that is, the reasons,] of [the proposition] 
"things do not arise from themselves." In this way [we see that] Bhavaviveka, 
in explaining the meaning of BuddhapaIita's commentary, sets up the force of 
the former and latter sets of arguments in such a way that the passage, "it is 
necessary for things that arise in and of themselves to arise again," becomes 
the extensive explanation of the passage, "because that would make their aris
in~ purposeless." Then he disputes [the validity of BuddhapaIita's claims] in 
thiS way, when [in actuality what he is refuting] is a mode of urging the re
ductio that, according to Candrakirti's interpretation, was never intended. 
Candra himself takes the former passages as the brief expositions and the lat
ter ones as the extensive expositions. 936 

Now, for the meaning of his [interpretation]: [according to him] the first 
reductio is: 

Subject: things that are accepted as existing in an unmanifest way at the 
time of their cause 

Predicate: absurdly, arise again, purposelessly 
Reason: because, their own nature being already established, they [al

ready] exist. 

[354] 
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Whereas if it is necessary to arise again even though they already exist, their 
own nature being already established, then the second reductio is [posited]: 

Subject: the mere arising of a seed 
Predicate: occurs in a continuous fashion without any end or finality 
Reason: because, even though it already has been established in its own 

nature, it must once again be planted and grow. 

He [Candra] comments that these two reductios are the ones urged [by 
Buddhapalita]. He does not posit as the reasons that prove the nonexistence of 
self-arising "purposeful arising," the opposite of the absurdity "their arising 
would be purposeless," and "finiteness," the opposite of the absurdity of end
lessness. When he posits a syllogistic reason [based on] the renown of others 
in proving that things do not arise from themselves, he posits [as the reason] 
that "their own nature, being already established, they already exist," and so 
there does not arise the fault of his having to accept that "purposeful arising" 
and so on are posited as the reason. Also, these two reductios, which have just 
been explained, are not urged [on the opponent] to prove the opposite of the 
absurdities, having posited the opposite of the absurd fact (thai chos) as a 
reason proving that things do not arise from themselves. Instead, these are 
mere reductios urging absurdities, that is, facts not accepted [even by the op
ponents], to show an internal contradiction in the Sarpkhya position that ac
cepts both (1) that things, having already been established at the time of their 
cause, already exist; and (2) that once again they must arise from their own 
nature. Hence, the opposites of the absurdities-"arising again that is pur
poseful" and "the mere arising of a seed not occurring in a continuous fash
ion without any end or finality"-are related to the beliefs of the opponents, 
the Sarpkhyas. In the position of us, the Buddhists, there is no acceptance of a 
belief in these two opposites. Hence, we do not incur the fault of contradicting 
our own tenets via the acceptance of the opposites of the absurdities. This 
being the meaning of the Prasannapada when it says, "the fact that is the 
opposite of th~ absurdity is something related to the opponent and not our own 
[position], for we have no beliefs," there is no fault. 

Therefore, Bhavaviveka, not realizing that the former and latter words of 
Buddhapalita's commentarial [passage] are to be taken as the brief exposition 
and extensive explanation [of the same point and not as expounding different 
points] and that he urges in this way the unacceptable absurdity that it is pur
poseless for things to arise again, [Bhavya] says that [Buddhapalita] should 
posit a positive proof of our own position, but that he has not actually done so. 
Hence, [Bhavya claims that] by the statements, "because that would m~~ 
their arising purposeless" and "because utter absurdities would foll~":', 
[Buddhapalita] is taking as the reason he posits the opposite of the abs.u~dltl~~ 
he actually urges, namely, [the opposite of] the absurdity that the anslOg 
things is purposeless and the [opposite of the] absurdity that it is endlesS. 

[355] 
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When [Bhavya] states this fault [in BuddhapaIita's system] Cand 
. . th th t h . ' ra answers 

him 10 e way a we ave Just explained. For this reason the Great E ._ 
rion says: XpOSI 

He [.Candr.a] teaches that Bhavaviveka, not understanding that the ab
surdity bemg ~rged is the purposelessness of having to arise again 
and the absurdity of endlessness, takes as the urged absurdities the 
pu~poselessnes~ and endlessness of arising in general, and in this way 
claims that their opposite must be accepted. 937 

Hence, not e.xactly understanding the word again, [he faults BuddhapaIita from 
an honest mistake]; he does not in any way state a fault that consists e t' I 
of wishful thinking. n Ire y 

[Op~~e?t:] This is n~t so .. When Bhavaviveka exposes the fault [in 
~uddhapahta s system], he I~ statmg that [arising from self] cannot be refuted 
slm~!y by means of a redu~~l0 ad absurdum [argument] that does not imply a 
posltl~e pr~of, hence requmng that the reductio imply a positive proof. Th 
reductio bemg: e 

Subject: the sprout 

Pre~i~ate: absurdly, does not once again arise in a purposeful and 
finIte way 

Reason: because it arises from itself. 

The opposite of that [reductio], that is, the positive proof implied by it, is: 

Subject: the sprout 
Predicate: does not arise from itself 
Reason: because its arising again is purposeful and finite. 

He~c~,. [Bhavya claims that Buddhapalita is] contradicting the Acarya 
[NagarJuna's] belief that arising again is not purposeful or finite. 

no e~~ePlY:] B~cause the ~rvasion (khyab pa) of [your proposed] reductio has 
them I~ac.y agamst the behefs of the Sarpkhyas, [that is, it is not accepted by 
red ,]. It IS reduced to being a proof based on what the one who is urging the 
[B uctIo has. [only] himself or herself determined to be the case (tshad grub). 
pe~~ e~en ~hls can not be, as for us] it is a completely improper reductio whose 

aSlon IS the opposite of h t't h ld b W . implied . . w a .. s ou e. hat IS more, the reason of the 
iOgisf POSItIve proof, the opposite of that [reductio], is a nonestablished syl-

IC reason [that is 't' .] reason (ph 0' . ' I IS n~nexlstent .. The relation between SUbject and 
actuall : gs ch~s) IS contra~lcted by vahd cognition, and the pervasion is 
reason r ~ e opposite of what It should be. This is what you have as your 
these? 'WhoW .could the faults of a reductio or a syllogism be any greater than 
great 'pa d~t IS ev~n more surprising, however, is that you should claim that a 
one of t~ It the hkes of Bhavaviveka, without actually finding even a single 

ose stated faults, should have nonetheless gone ahead and claimed 

[357] 
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. . -, tenet that one should not 
that [Buddhapalita) was contradlctmg the ~~arya s 

. . . t be purposeful and fmlte. . d 
accept ansmg agam 0 . ted by the other party IS urge , 

[Oppone~t:) ~hen the a~s~rdlty :C~~ a~c~:e opposite of the absurd fact. 
the one ur~I~g It must defm;t~~ndrakfrti to not accept the opposite of the 
Therefore, It IS not correct fo. 1· to be the meaning of Buddha
absurd fact of those two reductIos he calms 

palita's commentary. _ s. "How could the absurdity occur that, • 
[Reply:] The Prasannapada say. absurdity to an advocate of 

h the advocate of essencelessness proves a~ b d·t ?,,938 This 
w en the OppoSIte of that a sur 1 y. 
essences, he or she co~~s t~ posses:

l 
but to the two absurdities which refute 

does not refer to absurdIties 10 .gener , d by means of those two [re-
If Wh undeSIred facts are urge 

arising from se. en h urges them to necessarily accept 
.. t cessary for the one w 0 . . 

ductios), It IS no ne. . when a word demonstrates a meamng, It 
the opposite fact. T~IS IS beca~e, .ntention to express it (brjod 'dod) and 
does so only followmr the spe 93~r s ~ r this case] the one who is urging 
not independent of t~e s~eaker,. an. 10 erely of r~futing that arising again 
[the absurdity 1 urges It With the mtentI?n m 

. . 1· ng anythmg else). 
is purposeful, (WIthout Imp yl -mkh as believe and teach that it is merely 

[Opponent) Well then, the Sa . Y s of conditions that is the mean
the awakening of what already exists by mean . "I·t would follow that 

. . h sa "the sprout anses, . " 
ing of ansmg. Because t ey Y " h ut that they advocate anses. 
[such an expression~ would mean f~re [~~~n the texts) say "if it has the abil-

[Reply:] There IS no proble~.' ord to teach a certain meaning, and 
ity," they mean that both the ablhty of a w nin) are necessary [for the word 
(the speaker's) de~ire to enu~ciate .[th~t .:~: alr:adY explained the meaning of 
to have that meamng]. In thIS section t As the remainder is slightly 
the Prasannapadii's refutation of t~e ~vatan ra. 
easier to understand, I do not explam It here. 

940 

4.2.3.3.1.2.1.(B) The Refutation of Arising from Another 

[358] 

. . h r believe that effects are inherently dif-
Those who accept ans~ng. f~om anot e d [they are refuted as follows]: 
ferent from their own mdlvldual causes, an 

Subject: smoke .. d tl d·fferent from fire, and vice versa 
Predicate: absurdly, IS mdepen en. Y 1 

Reason· because it is inherently dIfferent. 
. . hin is a created thing941 that depends on 

The pervasion holds because If somet g If [the proposition) is accepted, 
. d· t its being an essence. f· 1 another It contra IC s . d·n t object unrelated [to Ire· 

then it follows, absurdly: that [smok:] ~~t :ha~r;:st as smoke arises from fire 
If that is accepted, then It follows, a su y, Id darkness arise from a flame, 
[without being at all related to it), so too cou 
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as, in so far as they1lre different unrelated objects, they have a similar relation-
ship [to the relationship between fire and smoke]. Likewise, it would follow "-J' 

that from causes and noncauses alike both effects and noneffects would arise. 
[Opponent:] Even though they are similar in being different, a barley seed 

and a barley sprout belong to one continuity and are of a common family and 
so forth. The barley seed and the rice sprout, however, do not [belong to this [359] 
same continuity], so the fault, the absurdity of everything arising from every-
thing else, does not arise. 

[Reply:] If [two things] are inherently different, a distinction of the kind 
[you are making] is not possible. This is because if [two things] are different 
in such a way that they are mutually independent [of each other], and yet still 
belong to the same continuity, then everything would belong to the same con
tinuity as everything else. This very point is expressed in the twentieth chapter 
of the Prajnamula: 

If cause and effect are different 
Causes would resemble noncauses. 942 

The Avatiira also says: 

If a thing arises in dependence upon something different from it, 
Then thick darkness could arise even from a flame, 
And everything would give rise to everything else 
Because of the similarity of the difference even with everything that is 

not a cause. 943 

Such are the forms of reasoning expounded [by Nagarjuna]. 
As regards the reasoning that leads to the faults of the extreme absurdities 

[implicit in the position of] those who accept arising from another, one Tibetan 
says that it is because cause and effect must be asynchronous, [the former 
occurring first and the latter later,] whereas if they were different, they would 
have to be cotemporal. But this is not correct, for were one to take such a 
stance, all of the faults [pointed out by one in] the refutation would similarly 
and in just the same way apply to oneself. 944 

Another Tibetan Opponent: According to the logical (rtog gel treatises, 
When one understands the pervasions, "wherever there is special smoke, there 
is fire" and "if something is produced, it must necessarily be impermanent," 
they are understood unerringly in regard to all places and times. At the time of 
understanding them, having understood them in regard to a single isolated 
case, such as [fire and smoke] in the kitchen and [the production and imper
manence] of the pot, then by reason of the similarity between these [two [360] 
specific pervasions] and the two pervasions in regard to other objects, one 
comes to correctly understand the two pervasions in regard to all objects and 
times. In the same way, [Candrakirti] urges these extreme absurdities [like 
darkness arising from flame] by means of the reason of the similarity of [the 
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two things] being merely different. This kind of reasoning is called induction 

(ldog pa gcig pa'i dpung 'phul ba). 
{Reply:] This method of interpretation is consistent with the logical expo-

sition of neither the higher nor the lower philosophical schools {for the follow
ing reasons]. The logicians do not claim that when causal or essential reasons 
(' bras rang gi rtags)945 are posited, having {first] understood the pervasions, 
"if there is smoke in the kitchen, then there must be fire in the kitchen" and 
"if the pot is produced, then the pot must be impermanent," one then goes on 
to understand {the more general] pervasion in regard to other objects and times 
by analogy. Instead, it is based on the examples of the kitchen and the pot that 
the {general] pervasions, "where there is smoke there is fire" and "if some
thing is produced, then it must be impermanent," are understood. When such 
pervasions are ascertained by a valid cognition, it cuts through the doubt that 
it is possible to negate fire and yet not negate smoke~ that it is possible to 
negate impermanence and yet not negate being a product. But here, even 
though {the understanding of this pervasion] manages to refute that cause and 
effect are different, it does not undo the doubt that the multitude of noncaus-

ally [related] things are different.
946 

Again, another opponent says this: the Prasangikas accept in their own 
system that nominally there is arising from another, for, merely nominally, 

cause and effect are different objects. 
[Reply:] This is quite incorrect, for, as it says in a previously quoted [pas-

sage] from the Prasannapada: 

[361] It is due to the mere fact of its conditionality that [a thing] is accepted 
as existing conventionally, but not on account of accepting the four 
[extreme] positions, for otherwise it would follow that we were advo
cating things to have essences; and this again is not correct.

947 

This is making th~ general distinction that the four [positions], arising from 
self and so on, are not accepted conventionally, and that it is an interdependent 
arising that is accepted conventionally. It is stating that no matter which 
of these four one accepts, one must accept that things exist inherently. 
The Avatara also says that arising which is [any of] the four extremes cannot 
be considered to be either of the two truths when it says: "On that occasion, 
no matter what reasoning [one uses], [arising from self or other cannot 
be considered to be correct either from ultimate or from conventional 
viewpoints].,,948 Also, when it says "arising from another does not exist even 
from a worldly [point of view]," it is explicitly stating that arising from an
other is not possible even nominally. Hence, you [the opponent) are flying in 
the face of all of these scriptural passages [by advocating that the Prasangikas 

accept arising from another conventionally, that is, nominally]. 
Therefore, the arising of results from a cause that is an inherentLy existing 

different object is what is meant by "arising from another." This is very 
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clearly the purport of those scriptures All th 
other, from the SvAtantrika Madh :ka ose who accept arising from an-

Translation 

fect are different substances The ya~llI s on down, accept that cause and ef-
. ., . re IS no one however h 
IS ansmg from another simply b' ' , w 0 accepts that there 
. ' y virtue of the fact that 

different objects with different n 949 cause and effect are 

P 
_ . 'ka ames. Were that not s th . . 

rasangl system a cause's me I be' . 0, at IS, If in the 
entailed arising from another it re

w 
y Id ~gll a dlffen:nt object from its effect 

h 

' ou 10 ow that 10 th P - ., 
t ere would also be auto-cognition ( . 950 e rasanglka system 
sciousness that cognizes an obiect th tr~ng fr~g) because there exists a con-

h 

J a IS 0 ItS own natu 951 Th 
w 0 accept this confusing the a reo erefore, those 'ok' pparent etymology ~ h 
thl that all of the etymologies of wor' ?r t e actual meaning, 
absolutely absurd. ds Imply their [meaning], which is 

4.2.3.3.1.2.1.(C) {The Refutation of the Arising 
from Both Self and Other} 

The position that accepts the arisin from bo 
both arising from self and arl'sl'n

g 
f th suffers from the faults stated of 

g rom another. 

4.2.3.3.1.2.1.(D) [The Refutation of Arising Causelessl 
and Conclusion} i~, y 

As regards the po . f h Sl Ion t at accepts [arising] to be c I ause ess, the Avatdra says· 

If their view becomes one in which ar" . . . 
Then everything would alwa . !smg IS Simply acausal, 
And for the pu f ~s be. ansmg from everything else, 
The hun rpose o. growmg nee, the world would not amass 

so on~~dS of [reqUired conditions], such as [planting] the seed and 

The Catubsataka also says: 

There would be no point to erecting pillars 
For the sake of building the house. 953 

It is e asy to understand that the fault h accepting this fourth alternative]. stat these passages imply [arise from 

All of the multitude of reas . Ult.irnately depend on the syolnlolgn~ tt.aught to .refute arising via the four extremes 
Icy, IS IC reasomng of de d . . 

gtan tshigs), which is the ref t . pen ent ansmg (rten 'brei u atlon of the fact that things exist by virtue of 

[362] 
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. . s of the reason that everything, whether ex-
their own charactenstlc by mean . t wn causes and conditions. As 
ternal or internal, arises in dependence on 1 s 0 

the Avatara says: 

Because things arise interdependently, 
Concepts cannot be analyzed. . . 
And so, by the logical reas~n of .depen~~nt ansmg, 
The infinite net of wrong VIews IS cut. . 

.. is the chief of all reasonmg. Now 
Therefore the reasoning of dependent anhsm

g 
955 w·lthin the syllogistic rea-

h b· t and t e reason 
the .[relation between] t. ~ su ~ec d has been proven for all the other [oppo-
soning of dependent ansmg alrea y. . causelessly and so there is no 

h ccept that thmgs anse ' . h 
nents] except those w 0 a . 956. by means of demonstratmg t at 

. The pervasiOn IS proven . h tl 
need to prove It. d nditions] is contradictory to m eren y 
arising in depe~dence [on.causes ~ c~s interdependent" then it must rely [on {363] 
existing. This IS because If ~o~ei~ :~sts inherently, then it cannot rely on an
other things] (ltos bcas), an 1 

other entity. 

[OTHER UNIQUE TENETS 
OF THE PRASANGIKA 

SCHOOL]957 

4.2.3.3.1.2.2. Explaining Other Facets 
[of the Priisangika Tenets] That Are Not in Common 

with the Cittamiitrins and Others 

4.2.3.3.1.2.2.1. The Explanation of the Uncommon Exposition 
of the Three Times 

4.2.3.3.1.2.2.1.1. The General Explanation of the Three Times958 

The Vaibha~ikas 959 posit the sprout as existing within each of the three times. 
Hence, they believe that the sprout exists both at the time of the future sprout 
and at the time of the past sprout, and they believe that the same is true of 
all entities. 

(1) In addition, the Venerable Dharmatrata [Chos skyob] says that when 
the sprout proceeds from the future to the present, and from the present to the 
past, the future and present entities are abandoned, but the substances within 
future and present time are not abandoned. For example, when a gold con
tainer is destroyed to make ornaments, it loses its shape; and when milk be
comes curd, it becomes another flavor-but [in either case] they do not lose 
their color. 

(2) The Venerable Gho~aka [dByangs sgrogs]960 says that even though 
each time possesses the characteristic of all three times, whether something is 
the "past," for example, is determined by whether it [the past] is predomi
nant. For example, when a man has the greatest attachment for one woman, it 
does not mean that he lacks attachment for other women. 

(3) The Venerable Vasumitra961 says that when a specific period, like the [364] 
future, even of a single entity like a sprout, has passed, it nonetheless exists in 
the future. For example, when a single playing piece (ri lug) is placed in 
stages in the first, hundredth, and thousandth position, it is called one, hun-
dred, and thousand, [respectively, though it is still the same piece]. 

(4) The Venerable Buddhadeva962 says that just as one woman can be a 
mother or a daughter depending on whom [the relationship] is based, likewise, 



308 
A Dou of Emptin~ss 

a single entity is future in regard to a previous [moment], and past with re-
963 

spect to a later .one. . . dvocates change [of a substance from a 
The. first vlewpotn~, beCa~~:slt a:d then back again], is similar to the 

nonmamfest to a mamfest s ak s topsy-turvy of the characteristics 
Vaise~ika system. The secon~ system 7 e action that is of a different nature 
of the three times. In the thud case, 1 an being accepted then the 

h such as the sprout, were ' 
from the p enomeno

n
id 

become a noncomposite entity, [that is, permanent]: 
sprout and so on, wou the s rout] then the occasions on 
If [the action] were of the same ~ature [as p Id ~ot be different. In the 

. red and dId not occur wou 
which the actton occu.r . , for the advocate of such a position to 
fourth case, because It IS necessary. final and intermediate, all three 
maintain that at every moment, prev!ous, 11 of ~he three times would exist in 
. . t at each of the three tImes a 

urnes must eXlS , d existed in its own nature at past 
. . t Again if the sprout an so on d 

theIr enUre y., b h . t of saying that the sprout an so 
and future moments, what would e t e ~tn " 

" d " or "was not yet ansen ? 
on has. ~asse away he AbhidOOrmakosa and its Bhii.$ya refute [these dif-

ThIS IS the way that t.. sition [that of the Sautrantikas,] to be 
ferent views]. It then explatns Its own ~ . ~s in general the nonarisen [as-

th h the cause of an entlty eXlS ' . 
that, even aug .' h f ture The passing away once again of an enttty 
pect] of a present entIty IS t ~ u '. th past. whereas what has arisen and 
that already has arisen from ItS cause IS e , [365: 

not yet ceased is the. present.%4 the three schools, the Sautrantikas, 
Th~r~ is no dl!feren.ce a~o~gamikas, as regards accepting the charac-

Cittamatnns, and Svatantnka ~ad y. h' Y and believing that neither past 
. d f' . 1" of the three ttmes tn t IS wa 

teristtc e tnl Ions . . the think that when an entity such as a 
nor future exist as enttttes. More?:er, Y h ts (coo shas) of the sprout 

11 of the enttttes that are t e par 
sprout passes away, a . d t become any other entity such as a pot. 
cease. Due to that cessation, It oes

h
no r htest nature of their own apart from 

Neither past nor future have ev~n t e.s Ig H they think that no past or 
the mere negation of the ceasmg .0bJect. t ~ncee~ist] (dngos por rna grub pa). 

future thing can be a~ e~ti~y, [th~~~S' ~~~a;~~cePt that the three times are en-
Although the Prasanglka Ma ya . t at the times of the 

d t ept that the sprout eXIS s 
tities (dngos po), they 0 no acc he do not resemble the Vaibha~ikas. As 
future sprout and past sprout. Hence, t . Y . this system [that is, in the 
regards the exposition of the ~h~ee tt~es tn ' 
Prasangikas' ,] the Catubsataka!lka says. 

. h t assing into the present. The past 
In this regard, the future IS t e no h~ me about in the present 
is the going beyo~d it. For somet l;~c~u~eo the arising of something 
means for it to anse and not cease. t't is rimary Because they 
in the present is referenced to the presen , 1 P ..' f these twO 
are yet-to-come and over, [respec~ivelY'16~he exposltto

n 
0 

times, future and past, are not pnmary. 
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So, for example, let us take a sprout. The passing away in its own second 
moment of a sprout that already has arisen from causes and conditions is the 
past time of the sprout. Even though the sprout in general does have causes 
that give rise to it, the temporary nonarising of the sprout within the context [366] 
of a certain time and place due to the fact that its causes and conditions have 
not completely come together in such a setting, that is, in the eastern direction 
during wintertime, for example, is the future time of the sprout. A sprout that 
has arisen and not yet ceased is the present time of the sprout. 

The Abhidharmapi/aka mentions nonexistent things, such as the horns of a 
rabbit, and nonentities (dngos par med pa), such as space. Although these do 
not arise, [the former because it does not exist, the latter because it is perma
nent,] this aspect of their nonarising is not considered to be their future. It is 
to exclude this that the text says, "even though they have causes, their non
arising ... " Therefore, even though in general there exist the causes to give 
rise to a phenomenon, the aspect of its nonarising due to the incompleteness of 
some causes that give rise to it at a specific time and place is posited as the 
future. The aspect of the nonarising of a phenomenon whose causes are im
possible, [phenomena whose causes] cannot come about under any circum
stances, is not posited as the .future. This is what is meant. 

Hence, when an opponent claims that "mere nonarising or nonarrival" is 
posited as the definigg characteristic of the future, [it is an indication] that he 
or she has not understood the exclusion [implied by] the passage, "even though 
it has causes." The opponent also is contradicting the passages frequently 
taught in the scriptures of the Mahayanists that say that the two times, the past 
and future of a phenomenon, are posited based on its present time. This is 
because the opponent is contradicting the fact that the future time of noncom
posite space depends on its present time; and this because the opponent advo
cates that if something is present it must necessarily be an entity [and space 
is not].966 

This much is something held in common by everyone from the 
Sautrantikas to the Prasangikas. Nonetheless, whether or not the past and fu-
ture are entities is not agreed on. The Prasangikas believe that just as the [367] 
previous moments of the sprout give rise to the later moments, so the previous 
moments of the passing away of the sprout give rise to the later moments of its 
passing away. 

[Opponent:] Well then, the moments of the passing away of the sprout that 
have arisen and not yet ceased would be present and, were that so, then the 
past and the present would not be mutually exclusive things. 

[Reply:] There is no problem here. The first moment of the passing away 
of the sprout is the passing away of the sprout. The subsequent later moments 
of the passing away are the passings away of their own previous passings 

c aWay. The passing away of the sprout is not the passing away of the simulta
neous passing away of the sprout, [that is, it is not its own passing away,] but 
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still it is the passing away of the sprout. Therefore, it is in general a passing 
away, and so it is only the past and not the future. 

In this same way, no matter what subsequent moment of the past there 
may be, its own nature must be posited via the passing away of some other 
entity. Likewise, no matter what subsequent moment of the future there may 
be, its own nature must be posited via the nonarising of some other entity. The 
present need not be posited with regard to either the passing away of another 
entity or its nonarising. Its own nature is that which has arisen and not yet 
ceased, like a sprout. Hence, the three times are mutually exclusive. 

" Therefore, an exemplification of the past, for example, is that aspect of 
the l-lassing away of the sprout in its second moment. An exemplification of 
the future, for example, is that aspect of the nonarising of the sprout due to the 
incompleteness of the causes and conditions in the eastern fields during winter-
time. An exemplification of the present is, for example, a sprout. [368] 

As for the characteristic definition of the past in the Prasangika system, it 
is as follows. Whenever it is posited it must be posited in dependence on the 
entity's own time, and it is the completed passing beyond of an entity from its 
own time, where the entity is the basis of such a dependence. Whenever it is 
posited it must be posited in dependence upon the entity's own time, and it is 
the phenomenon of the nonarrival at the entity's own time, where the entity is 
the basis of such a dependence, that is the characteristic definition of the fu
ture. That it has arisen and not yet ceased and that the appearance of its image 
[to the mind] does not depend on the appearance of the image of another phe
nomenon that already has completed going beyond its own time or not yet 
arrived at it is the characteristic definition of the present. 

[Opponent] If something is the passing away of the passing away of the 
pot, then it follows that it is the nonpassing away of the pot because it is the 
passing away of the passing away of the pot. If you say that the premise does 
not follow from the reason, then you have not understood the nature of double 

negation. 
[Reply:] This is nonsense! [Now I ask you,] does the nonarising of the 

wintertime sprout that lacks water, manure, and so forth arise or does it not? 
If it does, you must repudiate your advocacy of the fact that the future is not 
an entity, [that is, a causal thing). If it does not arise, it follows, absurdly, that 
such a sprout arises because the nonarising of such a sprout does not arise. 
When it is put this way, you cannot answer the three cycles (' khor gsum La Lan 
med). Were you to say that the predicate does not follow from the reason, then 
we would reply that "you have not understood the nature of double negation." 
When it is put in this way, again you have no reply to the three cycles. What 
is more, it is clear that the advocate of such a position does not at all under- Ph!.)] 

stand the meaning of "not understanding the nature of double negation." It is 
quite possible for [someone who advocates] that "the passing away of the 
passing away of the pot need not be the nonpassing away of the pot" to un-
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derstan~ the nature of double negation. This is because the passing away of 
the pot IS not mutually exclusive with either the pot or the nonpassing away of 
the pot,967 as there exists a multitude of things in a third category that is 
neither o~ the two .. Therefore, "understanding the nature of double negation" 
has meamng only m the context of exclusion of things the negation of one of 
which affirms the other (rnam bead yongs geod). 

Again, it is a joke to claim that in the system of the glorious Candra the 
present is defined as "what has arisen and not yet ceased," [omitting the sec
ond portion of the definition that we posited earlier,] and that the future has as 
one portion of its definition "what is about to arise." Think about the kind of 
answer you would give to the three cycles [when the following argument is 
made]. It follows that the nonarising of the sprout is produced, as it is an 
entity. You accept the reason. If you accept the premise, then it follows that it 
arises because it is produced. If you accept that, then it follows, absurdly, that 
it is present because it has arisen and not yet ceased [because this is what you 
posit as th.e definitio.n of the present].968 If the nonarising of the sprout has not 
already ansen from Its own cause, one loses the fact of its being an entity, and 
if it has, it contradicts its being about to be born. Therefore, all you have done 
is failed to distinguish between the nonarising of the sprout about to arise and 
the sprout's being about to arise. 

~very system from the Sautrantika up to the Prasailgika accepts that the 
passmg aw.ay of the spro.ut is the past time of the sprout, that the nonarising of 
the sprout IS the future tIme of the sprout, and that the time when it has arisen 

. and not yet ceased is the present time of the sprout. They do not differ in this 
regard. Therefo~e, whether or not something is the present time of the sprout 
must be determmed based on the sprout's own time. It is not the case that the [370] 
sprout is not [temporally] present simply because it does not exist at the time 
when. it is b~ing spo~en of by the persons who are engaged in a disputation 
over l~, for ItS nonexIstence at the time of those persons does not imply its 
nonexIstence during its own time.969 

. [Opponent] If something is past, then it must be a passing away and if it 
IS ~uture, then it must be a nonarising. Causes exist previous to their effects, 
WhICh exist later. Yet, former moments are past and later ones are future. 

[Reply:] Anyone who claims this has just failed to recognize that his or 
her own words are contradictory. 970 

4.2.3.3.1.2.2.1.2. The Explanation of the Proof of Why the Past 
and Future Are Entities 971 

This po' t . I' d' h -972 . . m IS exp ame m t e Prasannapada m two ways, according to 
~~npture and to reasoning. First the scripture: the Dasabhumika Sutra says: 

Old age and death occur due to the condition of birth.,,973 Hence, it is say-
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ing that death is the passing away of the sentient being who dies, and that that 
[passing away] arises due to the condition of birth. Again, that very same 
sutra says: "Death functions in two ways: it acts to destroy the compounded, 
and it brings forth ignorance, the cause of not being able to cut through the 
continuity [of the defiled aggregates].,,974 It is saying that death performs two 
functions: passing away occurs due to its cause, and the passing away itself 
creates ignorance. This implies that passing away has a cause which brings it 
about, and that the passing away itself has the ability to create an effect. It is 
with this same intention that the Prajfuimula says: "Entities and nonentities 
are produced.,,975 It is saying that both the entity, which is the pot, and its 
nonexistence after it has passed away are produced. The Yukti$a$#kii [of [371] 

Nagarjuna] also says: 

The peace that results from the exhaustion of a cause 
Is what is perceived as "exhaustion.,,976 

Hence, the exhaustion of a cause such as oil causes the exhaustion of an effect 
such as the [flame of the] lamp. Because [the Yukti$a$!ilr.ii] says this, there is 
no doubt that this is the intention of the Acarya [Nagarjuna] himself. 

As for the [arguments from] reasoning, the Prasannapadii says: 

Some accept destruction ('jig pa) to be causeless and then advocate 
that momentariness (skad cig ma) [belongs only] to the compounded 
('du byas). They say "because of its being causeless, like a sky 
flower, it does not exist." But then how could the momentariness of 
things be possible? How could there be composition in what is devoid 
of destruction? Therefore, this entire [position] should be understood 

to be incorrect. 977 

The Buddhist systems that accept that "passing away" and "destruction" are 
different things believe that as soon as entities exist, they are destroyed, no 
longer abiding in the second moment. They also believe that, as this destruc
tion arises from each entity's own cause, it does not depend on some later 
cause that is different from [the entity's] own cause. Yet they believe that the 
passing away in the second moment is a nonentity (dngos med) and hence 
completely acausal, [that is, permanent]. 

These [claims] are taught in the [Prasannapadii] to be fault ridden by 
pointing out that both passing away and not passing away must either similarly 
arise. from causes or both must not arise from causes, [but that the latter being 
causal and the former not is not acceptable]. This is done as follows. If its not 
having abided at the second moment is causeless, then its nonabiding within 
the second moment would also have to be causeless; and so it could not be 
momentary. If that were so, then it could not be compounded; and it would not 
be right for them to advocate that compounded things are momentary. This is 
the meaning [of the preceding passage]. In short, [we must ask] whether the 
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passi~g away t~at is causally independent exists or does not exist. If it exists, 
then It c~ntradlcts the. fact tha~ the destruction of the sprout is causally depen
~ent. If It d~s not eXist, then It contradicts that the passing away of the sprout 
IS causally mdependent. Because destruction refers to what is about to pass 
away, [to clai.m that] what is about to pass away depends on a cause, and yet 
that th~ pass.m~ away does not depend on a cause, is utterly contradictory. 
Otherwise,. sm:lliarly and absurdly, it would follow that even though what is 
~bout to anse IS causally created, arising is not causally created. Therefore, it 
IS an extremely easy task to prove by means of the reasoning that says "old 
age and death ~cur due to the condition of birth" that in this, [our own] 
s~st~m, the. passmg away in the se~ond moment depends only on the arising 
wlthm ~he first moment and on nothmg else, and therefore entities are momen-
tary thmgs that do not abide in their second moment. . 

[Oppo~e~t:] Even though it is not necessary for something to be c:msally 
created after It already exists, its existence nonetheless must be causally cre
ated. Hence, there is no fault. 

. [Reply:] Well then, to say that "even though it is not necessary for some
thmg to be causally created after it has passed away, the passing away itself is 
causally create~" is an analogous claim [which is anathema to you]. 

. Also, p~evlOusly, at the time of the seed, the sprout's own nature does not 
eXIst. La~er It. does, and hence the arising of the sprout is accepted as having a 
cause. ~Ikewlse, the passing away of the sprout also does not exist previously 
at the ~Ime ~f ~he sprout. Later it comes to exist newly, and hence, as its 
nature IS penodlc (res 'ga' ba),978 it exists in dependence on causes. Also as 
the Yukti$a$#kiivrtti says: "the exhaustion of the butter and its nature is' the 
cause of the passing away of the lamp.',979 Thus, it is correct to accept that 
the past has causes and effects. 

[Op~nent:] The exhaustion of the butter and the wick is not the cause of 
the passmg .away of the lamp. The exhaustion of the butter and the wick is the 
noncompletion of the conditions for the final moment of the lamp to give rise 
to a subsequent fut~re. It is because the conditions for a subsequent future are 
n~t com~lete that It does not arise, [and not that its passing away has some
thmg as ItS cause]. 
are [Reply:] I~ th~t were ~o, when the conditions for that subsequent future 
h complete, It will defimtely arise, and hence you have ended up accepting 
~ at the noncompleteness of the causes is the cause of the nonarising of the 
uture effect; and you have ended up accepting that the exhaustion of the 

c[ahuses of the abiding [of the sprout] brings about the exhaustion of its abiding 
t ereby t' h bo ' th . accep 109 t at th future and past are causal entities]. This is how 
e Y~ktl$a$!ikiivrtti explains [the reply]. 

Llk' h th ew~se, t e cause of the future, that is, of the temporary nonarising of 
n e sprout 10 a field during wintertime, is accepted as being the noncomplete-
ess of causes d d' . h' an con ItIons; t at IS, the exhaustion of previous causes and 

~ 

[372] 

[373] 



314 A Dose of Emptiness 

the nonarising of later ones. Therefore, it is necessary to set forth the causality 
of seed~ and sprouts and so on as they are witnessed by the world. In the 
world, people say: "because there was no water, my rice went bad," and "for 
want of food my son died." Such expressions, to the effect that for lack of a 
previous thing a later thing came to be lost, are common. Just as it is neces
sary to accept that the nonexhaustion of food and water are the causes for the 
life of the boy and good rice, (respectively,] so too must their exhaustion be 
accepted as the cause for the exhaustion (of the life of the boy and the good 

crop of rice]. There is no difference. 
This way of positing the past and the future is not correct for those who 

accept that entities exist by virtue of their own characteristic, that is, that the 
method of a cause's giving rise to an effect must be posited in such a way that 
it is found by logical reasoning, but it is correct for those who posit all enti- (374] 
ties, cause and effect, action and actor, and so forth, merely nominally (ming 
tsam), without analyzing or examining them. This is because darkness arising 
from the passing away of a lamp and a sprout's arising from a seed are in 
every way identical as regards the status of their being posited merely nomi
nally, (which they both are].980 

4.2.3.3.1.2.2.2. The Explanations of [Two Other Factors] 
Differentiating [the Priisaligikas from Other Schools], Namely, 
the Rejection of the Foundation Consciousness (kun gzhi) and 

the Acceptance of External Objects (phyi don) 

4.2.3.3.1.2.2.2.1. The Explanation of How, Even Though We 
Do Not Accept the Foundation Consciousness, the Relationship 

between Karma and Effects Is Still Possible 981 

Although the position of those who believe that entities do not exist inher
ently, (that is, of the Madhyamikas,] is that they do not accept the founda
tion consciousness and so forth, they nonetheless preserve in a perfectly pure 
way the relationship between karma and its effects. This is as follows. Even 
though karma and its result may be interrupted by a period of many lives 
or eons, that virtuous and nonvirtuous karma give rise to happiness and suf
fering, (respectively,] is something that all Buddhist (schools], both upper and 
lower, accept. 982 

(Opponent:] In this regard, if the karma remains until it gives rise to its 
effect, then it would be permanent, and as what is permanent cannot possibly 
be efficacious (don byed pa),983 no relationship between cause and effect 
would be possible. If, on the other hand, that karma passes away in the second 
moment of its activity, then there would exist no previously existing karma to 
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give rise to an effect. What is more, as the passing away of the karma is a 
nonentity, how could the result arise from the karma? [375] 

It is in response to such an argument that (different schools posit different 
entities to act as i~termediaries between karmic cause and effect]. To explain 
how, when karma IS about to cease, that is, before the second moment of its 
activity i~ which it already has ceased, karma has the potential to bring forth 
an eff~ct l~ t~e future, .as the basis onto which those potentials are deposited, 
the Clttamatnns conceIve of a foundation consciousness (kun gzhi rnam par 
shes pa). Some Vaibha~ikas, the ones who are different from the KasmIra 
Va.ibha~ika.s, believe in a substance (rdzas grub) which is a product that is 
neIther (mmd nor matter] (Idan min 'du byed), which they call the inexhaust
ible (chud mi za).984 This entity is an object different from karma and like a 
co~tra~t~al agreement for a loan (bu Ion gyi dpang rgya). Then, among the 
Valbha~l~as themselves s~me believe in the so-called attainment (thob pa)985 
of b~th Vl~tuouS a~d nonvutuous karma, again a substance which is a product 
that IS neIther (m1Od nor matter] and which is an object different from both 
karmas. Others, such as the Sautrantikas and the KasmIra Vaibhasikas con
ceive of. a continuity of consciousness (rnam shes ky; rgyun) that i·s co~tami
nat~d wIth latent karmic potentialities (las kyi bag chags).986 Therefore, they 
be~le~e that even though the karma ceases, there is no contradiction in its 
bnng10g forth an effect even after a long time. 

(According to the Yogacaras] karma deposits latent potentialities onto the 
foundation consciousness, and those latent potentialities are the results of the 
karma. The evolutionar~ continuity of those [latent potentialities] brings forth 
the effect, and so there. IS no contradiction in a previous karma's giving rise to 
~ future effect. Accord1Og to the Prasailgikas, after a karma has ceased there 
IS no contradiction in the cessation of the karma bringing forth an effe~t even 
after a ~ong time because the cessation of the karma is an entity [having causal [376], 
propert~es], for how it is that the past and the future are [causal] entities is 
somethmg we have already mentioned in great detail. 

[Opponent:] To have a ripening, (that is, an effect,] arise from the es
senceless cessa.tion of karma. would ~nt~il the absurdity of unending ripening 
and the absurdIty of nonsensIcally bnng10g forth the ripening (effect]. 

. (Reply:] There is no problem here. For example, the aspect of illusory 
half, ~nd not the horn of a rabbit, appears to the eye consciousness affected by 
e~e. dIsease, though both (the illusory hair and the horn of the rabbit] are 
sImIlar in being nonexistent. Likewise, one should understand that even though 
[two] k ··1 . h . bo armas are SImI ar 10 t at they do not 10herently exist, an effect is 
. rn .from the passing away of the karma that has not yet given rise to its 
r~pen~ng (effect] and not from the one that already has given rise to the 
flpenmg [~ffect], virtuous and nonvirtuous karma giving rise to happiness 
and I Suffenng, [respectively], without there being a mixing up of the individ
Ua [elements]. 
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o . nent:] Now we must analyze [the situation] as follows. Is the, sel~ at 
the t\:e~f the accumulation of the karma the self at the time of expenenc10g 
the ripening [result] or is it not? If it is, the one who accumulated the k~ma 
would be permanent. If it is not, the creator of the karm~ d~s not exper.1ence 
the ripening [result], and the one who experi~~ces the npemng [result] IS not 
the one who created the karma, thereby entall10g that karma already created 
can be wasted and that the one not created can be encou~tered. . 

[Reply:] There is no problem here. The self at the tlme of a.ccumulat1Og 

the karma does not experience the ripening. Still, the ~elf ,at the tl~e o~ accu-
It' ng the karma and the self at the time of expenenc10g the npemng ~re 

~~e~v~s" that are part of the "mere general self" (phyir ~ga tsam) , [that, IS, 
the self unqualified by any temporal prescriptions]. Hence, ~t becomes P,OssI?le 
to say that the self creates karma and that the self expenences the npemng 
[result] and therefore one does not encounter karma that has not been pro
duced, 'nor does one waste the one that has tx:en produced. One should under
stand this method [of interpreting karma and ItS results to be analogous] to all 
of the instances in which one is first a layman and later a monk [w?,en, ,~OUg~ 
it is not the monk who did a certain thing, he nonethel~ss sa~s, I d1 suc 

d h h'ld"] It l'S the same as all of the cases 10 WhICh the Buddha, [377] 
an suc as a c 1 . , , ' 
quite rightfully, engaged in linguistic expressions s~ch a~: ~t ,!hat tlm~" at 
that epoch, I was the king of beasts, called 'Supenor Limbs, [descnbmg 

his exploits in a past life]. 

4.2.3.3.1.2.2.2.2. Refuting the Fact That the Arya [Niigiirjuna] 
and so on Accept [the Foundation Consciousness] 

4.2.3.3.1.2.2.2. 2 .1. The Reason Why They Do Not Accept 
[the Foundation Consciousness] 

The glorious Candra does not accept a foundation cons~iousness t~at is _of: 
different nature from the mental consciousness. He says 10 the Avatarabhil$y . 

Therefore, as neither [ultimate nor conventional] ~uth has any.es
sence, not only does this exile into far reaches the VIews of eternal~sm 
and nihilism, but in fact it assures that, no matter how much tlm.e 
passes after the karmas have ceased, they are st~ll related. to theIr 
effects, without the need to conceive of the foun~at10~ ~?nsc~ousnes~: 
the continuity of consciousness, the "inexhaustible, attamment, 

and so forth. How so? 

Because it does not inherently cease, . . . 
Therefore, t~ough there is no foundation conSCIousness, It IS 

still possible. 
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One should know that no matter how much time passes 
After the cessation of the karma, the effect still arises. 987 

[Opponent] This teaches that the foundation consciousness does not exist 
ultimately. It does not teach that it is nominally nonexistent. 

[Reply:] This would imply that [Candrakirti was saying] that even though 
the foundation consciousness does not ultimately exist, karma and its effects 
are still possible, hence implying that Candrakirti accepts that karma and its 
effects are ultimately possible [which of course he does not]. 988 

Again, it is explained [by Candrakirti] that accepting the foundation con
sciousness is like believing in God (dBang phyug) as the creator of beings. 
Therefore, no intelligent person would dispute that the root text of the Avatlira 
and its Bhil$ya do extensively refute, ~ through both scripture and through rea
soning, [the existence of the foundation consciousness]. Nonetheless, one 
should not content oneself with knowing the mere fact that "even though we 
do not accept the foundation consciousness, it is still possible to posit karma 
and its effects." We must be able to state [reasons why, that is,] "if it is [378] 
accepted, such and such a fault will ensue." What are these faults? Those who 
accept a foundation consciousness that is of a different nature from the mental 
consciousness (yid shes) when consciousness (rnam shes) is divided into eight 
groups, must accept the way its perceived object (dmigs pa), its aspect (rnam 
pa), its nature (ngo bo), and its analogues (mtshung ldan) are posited in such 
works as the Saflldhinirmocana Sutra, the Mahiiyiinasafllgraha, the Nirtlaya
safllgrahiini, the root text of the Madhyiintavibhanga and its Commentary, and 
the root text of the Trifllsikii and its Commentary. Because no other text what
soever explains the nature, referent, aspect, and analogues [of the foundation 
consciousness] in a way that disagrees with the expositions set forth in those 
[works], such exegesis as are in disagreement with those [works] cannot but be 
considered mere self-fabrications, and something that exists in this way, [that is, 
in contradiction to the way it is presented in these works,] cannot be proven either 
by means of scriptures of provisional or definitive meaning or by reasoning. 

[Opponent] Even though [the Madhyamikas} do not accept [the founda
tion consciousness] ultimately, they concur with those [Cittamatra texts] in 
accepting it nominally. 

[Reply:] If this were so, then as the Trifllsikii says: 

The vijflapti that is the appearance 
Of the taking [of rebirth] and abiding [in the world] 
Is born ... 989 

~~d as th~ ~ahiiYiinasafll~ra~a and the Nirtlayasafllgrahiini, concurring with 
hIS, explam 10 great detad, It would be necessary to accept that everything 

that appears, both in the external world and internally within the bodies of 
sentient beings, is the mere appearance of the evolution (yongs su 'gyur ba'i 
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snang ba tsam) of the latent potentialities of the foundation consciousness. 
They also say that "therefore the referents within the foundation consciousness 
are indistinguishable (ma chad pa)." If one accepts this, there is no possible 
way to accept external objects even nominally.990 Because it is a logically 
well-founded tenet of this system [the Prasailgika] to accept the existence of 
external objects, their repudiation of the foundation consciousness is equally
well founded. Therefore, it is proven that neither the Acarya [Candraklrti] nor [3791 
the Arya [Nagarjuna] accept it. This is because the BodhicittavivaralJa (Byang 
chub sems 'greL)991 explains this just as per the reasoning of "the ontological 
equivalency of object and consciousness" (don shes yod med mtshungs pa'i 
rigs pa), which is taugh,t in the Avatara to refute the nonexistence of external 
objects. This will be explained later. 

What is more, if one accepts the foundation consciousness as it is ex
plained in those texts, because it cannot [in the Cittamatrin system which ac
cepts that consciousness ultimately exists] be established by a nominal 
nonfaulty consciousness that exists [only when] it is not being analyzed and 
examined, when one searches for how the object labeled .by the name founda
tion consciousness exists, it must be found by reasoning; and this forces one 
into accepting an inherently existing object even though one may not wish to 
do so. Therefore, the acceptance within the glorious Candraklrti's system of 
(1) the existence of external objects, (2) the lack of inherent existence, and (3) 
the existence of the foundation consciousness is nothing but a continuous ro
sary of mutual contradiction; [hence, we discard the latter]. 

If one accepts the foundation consciousness, it would be necessary to ac
cept that it is the perceived object of the afflicted consciousness (nyon yid), 
of the misperception of the perishable ('jig Ita), and of the innate misappre
hension of the "I" (ngar 'dzin Ihan skye), which would make pointless the 
Avatara's extensive refutation of the position that consciousness is the referent 
[object] of the misperception of the self (bdag Ita), for then it itself would be 
accepting that position. Therefore, that the foundation consciousness is not to 
be accepted is proven to be the purport of the Arya [Nagarjuna], because: as 
has already been proven, the Arya accepts the way of positing the referent 
object of the misperception of the self as it is explained by Candra. 

4.2.3.3.1.2.2.2.2.2. The Refutation of the Belief That [the 
Priisangika Miidhyamikasl Accept It 

[Opponent] Even the Acarya Candra accepts the foundation consciousness to [3801 
be of provisional meaning. He does not advocate it to be nonexistent, like the 
horns of the rabbit. In the Avatara he says: 

The existence of the foundation consciousness, the existence of 
the personality, 

Translation 

And the existence of the aggregates alone ... 
These teachings were given to those who could not understand 
The extremely profound meaning [of reality]. 992 
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If his stating them to be of provisional meaning implies that he does not acce t 
them, then it would be necessary for him also to not accept the personality a:d 
the aggregates them~elves because he treats them similarly. Then why is it, 
[you may ask,] that In the Avatarabha$ya he says: "The claim that God is the 
creator of all and the claim that the foundation consciousness is the creator of 
all are, e~cept for the fact that the former is accepted as being permanent and 
the latt~r Impermanent, identical.,,993 This is showing merely the similarity of 
t~e belief that they are the creator of all; it is not showing that there is no 
difference as regards their ontological status. Were this not so, it would be 
necessary to refute the meaning of the siUras. The Ghanavyuha says: 

Just as the moon abides 
Together with the stars in space, 
Likewise does the foundation consciousness 
Abide together with the seven consciousnesses. 994 

It would be necessary to refute the meaning of this citation [if the existence of 
the f~undation consciousness were denied]. Would you not also be refuting the j 
meanIn~ of the SuvarlJaprtibhdsottama, which states the functions (gnas gyur) 
of the eightfold group of consciousnesses separately. 

. [Reply:] Such claims are pointless blithering, for it is a case of the mind 
?cIng poss~ssed by the .demon of jealousy that, oneself not being trained even 
In. the termInology of different systems, makes one biased in favor of even the 
shghtest claim that opposes the system of others, hence being speech that 
throws all caution to the wind. 

~hat do you mean when you say that "the teaching that the foundation 
~onsclOusness exists is provisional"? Do you mean that it cannot be accepted 
lIterally or do you ~ean that, even though it can be accepted literally, simply [381] 
because the foundatIOn consciousness is a conventional entity it is provisional 
from this point of view? Under the present circumstances there are no other 
methods [for distinguishing] definitive from provisional apart from these. 

. In the first case, [if the teaching of the existence of the foundation con
!CIOusness cannot be accepted literally,] then it follows that the existence of the 
10undation co . be ak 0 

o nsclOusness cannot t en literally because the teaching of the 
eXistence of the foundation consciousness cannot be taken literally. If you ac
Cept [the premise], then it flies in the face of what you claim In the second 
~~se, [where the teaching of the foundation consciousness is cailed provisional 
Imply be °t . 0 • 0 

s cause I IS conventional,] then [It IS necessary to identify] within the 
Ystem of th I' C d h . 0 0 tend d e g.onous an ra t e baSIS of IntentIOn, which is that basis in-

e , [the entity the Buddha] had in mind, when he taught that the founda-
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tion consciousness exists. Having searched for such a basis of intention, even 
though it will not be the foundation consciousness that is one among the eight-
fold group of consciousnesses, there must still be some object that is the basis 
of intention, onto which, for some reason, the term foundation consciousness 
is labeled and taught. This, however, is not the case (for you]; the object des
ignated by the term foundation consciousness you accept as being the founda
tion consciousness that is one among the eightfold group of consciousnesses. 
This is because you accept the teaching that such a foundation consciousness 
exists literally, that is, as a statement of the existence of a foundation con
sciousness that is one among the eightfold group of consciousnesses. If you 
accept (the original premise that the basis of intention is the foundation con
sciousness itself and not some other phenorr.enon], then what of the scriptural 
passages in which [the Buddha] guides beings attached to heterodox views, 
who would be fearful if taught the profound doctrine of emptiness directly, as 
well as the statement in the Avatiirabhii$ya which says that it is intending (to 
refer to] the object emptiness that the words foundation consciousness are 
taught as a term: "It should be realized that, for the purpose of demonstrating 
(rjes su zhugs pa) that it is the nature of all entities, it is emptiness alone that 
is identified by the words foundation consciousness.' ,995 So it is saying that, 
intending emptiness as the meaning, the term foundation consciousness is 
taught verbally. Would you erase these [statements] by an action of your hand? 
Either that, or else why not go ahead and unabashedly claim (the absurdity] 

that Candrakirti accepts that emptiness is consciousness! 
(Opponent] Candraldrti accepts that such a foundation consciousness ex-

ists merely nominally, but that it does not exist ultimately, and he accepts that 
it is that portion of the sutras' teaching of a foundation consciousness that 
truly exists that is of provisional meaning (and not the entire teaching of the 

foundation consciousness itself that is provisional]. 

[382\ 

(Reply:] Well then, it would be also necessary to claim that the passage 
that says "the existence of the personality and the existence of the aggregates 
alone" is teaching that statements as to the inherent existence of the personal
ity and the aggregates are of provisional meaning (and not mere statements 
about the personality and aggregates themselves]. 996 This is because you ad
vocate a similar way of interpreting the provisional meaning of the foundation 
consciousness. If you accept such a thing, that reductio you previously urged 
on us would be utterly meaningless,997 for you should be advocating "it fol
lows, absurdly, that the personality and the aggregates are not accepted as 
truly existing, because such a teaching, (that is, in the MA,] accepts them as 
being of provisional meaning," whereas you advocate instead "it follows, ab
surdly, that the personality and the aggregates would not be accepted." Should 
you claim such a thing, (that is, that the aggregates are not accepted as truly 
existing,] then we would answer "a thousand times yes!" However, this would 
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be in direct contradiction to your own claim that Ca d ak- . d 
true existence even nominally. n r Irtl oes not accept 

. [Candraklrti's] very statement regarding the similarity of (I) advocat
Ing G~ to be th~ creator of the world and (2) the Cittamatrin claim that the 
foundation conscIOusness is the creator of the Id h ti . wor proves that he does not 
accept t e oundatlOn c~nsciousness, for we have already proven that [those 
who ~ccept th~ foundatIOn consciousness accept it to be the creator of all]· 
that IS, that m the texts, according to such I . ' M h _ _ . . exp anatlOns as that of the 
: ayanasaf!lgraha, It IS accepted as the totality of the seeds of all afflict d 

p .eno~ena (kun nas nyon mongs kyi chos kyi sa bon thams cad pa) Oth:r-
Wise, It means that one is positing something not ex lained b .-
commentaries and accepted only by oneself One woPuld b y an~ sutras or 

t I h 
.. . e acceptIng the na-

ure, causa c aractenstlcs and so on of a tI d· . . . ' oun at Ion conscIOusness that is not 
In accordance With any exposition such as that of the M h - -
advocating th t b h c. a ayanasaf!lgraha and 

at 0 e t e 10undatIOn consciousness that is of a diffe t 
from .the mental c~nsciousness. If [that is your claim], then think de~~ na~ure 
the kmd of refutation you would wage against us should pya out 
are 108 different types of consciousnesses !998 we accept that there 

To say that "you are repUdiating the meaning of the sutras [b . 
accept the foundation consciousness]" is merely a fault that boo:e::~u:mg to 
yourself. What response would you have to the thr I g upon 
the_ foll~wing argument: "it follows, absurdly, thate~o~~c t~: s;~a~~il ~~astat~ 
S~atantnka M~dhyamikas repudiate the meaning of the sutras tI g an 
sutras ~nd their commentaries state that dependent entities ' or [some] 
truly eXist, whereas both the P - .. k _. (gzhan dbang) 
istence even nominally" It rasladngl

l 
as :nd the Svatantnkas refute true ex-

. wou a so lollow absurdly th t 
should repudiate the meaning of the CoIl . ' ,a you yourself 

I' OWIng passage: 

ihere ~s no essence: there is no vijiiapti. 
B here IS. no f~undatlon consciousness, there are no entities 

ut the mfantIle logicians . 
Impute these things, themselves no better than corpses. 999 

~s~~~e a:~::r~:~:sfO[~h:~a~~oU~dc°benscioudsness .. Nor does this exhaust all of the 
Th tI urge agaInst you]. 

conscioeurse eore, w.e arewnot advocating that no sutras teach that the foundation 
n ss eXists. e simply I· h h -port (dg calm t at t ose sutras have an ulterior pur-

eVer . ongs p~ ca~) and are not to be taken literally. Accordin to ou h 
Iiter~I;~:~;:;et~mg IS the word [of the Buddha] (bka'), then it gmus; be' t~;~ 
ensue (a ~. one repudIates the hteral meaning of one sutra there would 
Satra [in ~~or I~g to you] the great fault of repUdiating the m~aning of that 
as it wou;; tntIr~ty]. A~though there is a great deal to be said (in this regard] 

engt en [thIS work] excessively and be of little purpose, I will no~ 

(383] 



A Dose of Emptiness 
322 

hi· m that even the glorious Candra 
expand on this any further. T~erefore,.t ~ c c~mpletely misconceive something 
accepts the foundatio~ consc~ousness ~sen~e I say: 
[to be the case] that IS not t e case. , 

·1 who think of themselves as sages 
The puen e 
Are the most childish ones. (384] 
If such be the likes of sag~s ? 

Then what must fools be lIke. 
. ts a 4-'0undation consciousness that A NagarJuna accep I' 

[Opponent:] The rya h ntal consciousness, for he says: 
is of a different nature from t e me 

') 

The closer it gets to a magnet. 
The quicker will a compass s~m 
And even though it has no mmd . 
It seems as though it possesses a mmd. 

Likewise the foundation consciousness, 
Though untrue, [appears] as if it were trtue. 
When there is fluctuation and m~vemen 
Then it takes up an existence (snd pa). 

Just like the ocean and wood, . 
The are tossed about (by the wmd]. . 

y the foundation conscIOusness 
In the same way 1000 

Wavers based on the body. . . 
. have it]. This scriptural passage 1~, It~elf 

[Reply:] This IS not as [you would. -t a position. Cittamatra [ mmd 
a portion of the refutation of th;e :~~::a :xternal things that are differ~nt 
only"] refers to [the ten~ts that] ~. f the inherent existence of the mmd 
objects from the mind, ':lthout repu la ~~~ the purpose of eliminating the fear 
alone. Such a teaching [IS propounded]. that all phenomena are essenceless. 
that the childish have tow~rd the _ te~~hm1 futes the fact that the inherentl.y 
It is not a definitive realIty. (~agarJuna ~er a'i sems kyi dag pa rang ~z~m 
existing purity of an eternal mmd ~gn~s -g~s is the direct object of an indlVld
gyis grub pa), as accepted by the oga~a~g p' a'i ye shes kyi spyod yul). Whe

h
n 

. . is (so so rang gl n - - ]." if t e 
ual autocogmtlve gnos h thetical rebuttal [of a Yogacara.. f 
he does so, he first sets. up the. yp~ would be impossible for the actIOn °a 
mind does not substantIally eXIst,. 4-' [th mind] to come here frorn 

th t is impossIble lor e "spoose 
movement to occur,. a, from this one to the next. As a re 00 
previous [state of eXIstence] or to g~ the compass and the driftwood ?ave 

00-

to this, he states that, even th.oug
L

.
k 

. even though the foundatIOn C ot 
·f they dId 1 eWlse, verne 8' 

minds, they move as 1 . .. ears as if it did, possessing the mo . us- [3· 
sciousness does not truly eXIst, It a~p d not accept a foundation conscIO 

of going and coming. Therefore, e oes '" 
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ness that exists by virtue of its own characteristic, as propounded in such 
works as the Mahiiyiinasarrzgraha. 

[Opponent] Nonetheless, might he not accept [the foundation conscious
ness to be] an illusorylike totality of the seeds of all utterly purified phenom
ena (sgyu ma Ita bu kun byang gi chos thams cad kyi sa bon thams cad pa) 
that is of a different nature from the six groups of consciousness? 

[Reply:] If he did accept that, he would have to accept that external ob
jects did not exist, and that form, sound, and so forth appeared due merely to 
the ripening of the latent potentialities within the foundation consciousness, 
whereas in that same work [cited earlier] he states: 

Phenomena are understood by consciousness. 
Were phenomena to be nonexistent, so too would consciousness. 
How is it that you reject 
The known but not the knower? 100 1 

So in such passages [Nagarjuna] states that the object and consciousness must 
either both exist or both not exist together, that they cannot have a different 
[ontological status]. Hence, that consciousness exists but that external objects 
do not is most certainly not the belief of the Arya [Nagarjuna]. 

Therefore, when a "foundation consciousness" is mentioned in those scrip
tures, it is the mental consciousness being labeled by the term foundation con
sciousness, for, as a response to the objection to the refutation of the inherent 
existence of the mind in general, [by calling the mental consciousness founda
tion consciousness] it is demonstrating how a mind that lacks true existence 
nonetheless can function (bya byed rung ba). [We also know that it is the mental 
consciousness being called foundation consciousness by Nagarjuna] because in 
that work the mind designated by the term foundation consciousness is taught 
to be the mind that, at the point of transferring to another existence, takes up 
that existence. 1002 In another set of the scriptures of the Arya (Nagarjuna], the 
father, and his son, Candrakirti, in the context of the Guhyasamaja practice, it 
is stated over and over again that the death mind and the birth mind are both 
the mental consciousness. What is more, as regards this [latler scripture], in 
the second chapter of the Root Tantra of Guhyasamiija, the tathiigatas recite 
the verses of bodhicitta. From among those, some are the verses of bodhicitta 
SPOken by Vairocana. Because it comments on the meaning of these [verses, 
the work of Nagarjuna paraphrased earlier] is called the BodhicittavivaratuJ, 
[The Commentary on Bodhicitta] (Byang chub sems 'grel). Hence, this work is 
One that is a part of the Guhyasamaja [literature]. 

[Opponent:] Having given thought to the several instances of terms like 
fOundation consciousness and afflicted consciousness (nyon yid) occurring in 
th~ Guhyasamiija cycle, the Arya father and his son have come to accept 
WIthin the Guhyasamiija a foundation consciousness that is of a different na
ture from the six groups. 

[386] 
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. . ' n of fools who have not come to un-
[Reply:] This sta~ce IS t~e bhth~; etther the great scriptural exegesis that 

derstand even the basIc term1Oolog~ f the Guhyasamaja cycle. As 
h & dation conscIOusness or 0 h 

teaches about t e loun. d' t and as this is also not t e 
b' t er whIch experts 1SpU e, h . 

this is not a su Jec ov. . I'n not set forth an answer to t e1r 
proper place [for such a dISCussIon], WI 

arguments here.. _ ch as the Extensive, Intermediate, and Con-
Therefore, 10 many sutras, s~ S _ ] 1003 when the number of con-

h [p ..I: tion of Wisdom utras, . d N 
densed Mot er e'Jec . . f consciousness are explame. 0 
sciousnesses is taught, ~nly SIX gr~~~~%:n~rmocana and so on explain th~t [in 
more than that are explamed. The . d' nsciousness and an affhcted 

h . there exist] a foun atlon co h 
addition to t ose SIX. f the six groupings. Hence, t e 

h f dIfferent natures rom d 
consciousness t at are 0 't foundation consciousness, an 
sutras expound two methods: one that POS1 s a 

one that does not. M't anatha when he comments on 
In accordance with this, the Lord ~1 rte

y 
0 diffe~ent ways]. In the Madh-

. f h -tras also [does so 10 w . . h the meamng 0 t ose su , _ d' th Dharmadharmatavlbhanga e 
. . . th Sutralamkara, an 10 e h 

yantavlbhanga, 10 e .' and uts forth the position that t ere are 
posits the foundation conscIousness -I Pk- and in the Uttaratantra, he does 

b· t I the Abhisamaya am ara M-dh no external 0 Jec s .. n . a~d sets forth the Prasangika a _ ya-
not posit a foundatIOn consc10usne~ t ternal [objects]. The Acarya Arya 
mika systemlOO4 that does not rep~ 1a e. ex f the Uttaratantra in accordance 

d t xplain the 1Otentlon 0 l' 't 
Asanga also oes no e. . _ ] Svatantrika systems~ he exp ams 1 

V" - t' [that IS C1ttamatra, or h 't [3871 with the 1Jnap 1, :.. stem In the Mahayanasarrrgraha e C1 es, 
in accordance with ~he prasang~\~sy d t:on consciousness, the following pas-
as proof for the [exIstence of] t e oun a 1 
sage from the Abhidharma: . . 

The element (khams) from time beg1Omngless, 
It is the abode of all phenomena. 

It is because it exists . . _ 1005 
That all beings can attam mrval)a. s 

. s in the Commentary to the Uttaratantra a 
This very passage, however, he cIte L;; bha the inherent purity of the 

. be' have a tatnugatagar , be' g 
proof that all sentlen~ lOgS . f th foundation consciousness as 10 

mind. Hence, accept10g the te~ch1Og 0 eken with a basis of intention, ernp-
., I . g of hav10g been spo 1006 

of provlSlona meam.n .' different from the glorious Candra. 
tiness, in mind, he IS 10 no way 

E 1 Objects Are 
4 2.3.3.1.2.2.2.3. The Explanatio~ of ~~ xterna 

. posited Nommally 

bel' f of the 
. _ h' n extensive way the Ie s. he 

The Madhyamakavatar~ .sets fort 10 ~ent [to be refuted]. In so dOlng, tOll 
Cittamatrins as the pos1tlOn of an op!>? that external objects such as fo 
Cittamatrins [are portrayed] as accept10g 
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and so forth do not exist and that consciousness truly exists; they [are not 
portrayed] as accepting that consciousness truly exists and that form does not 
exist [at all]. Were the Cittamatrins to accept that [there is no such thing as 
form], then they could not accept any term like form aggregate, [the list] form, 
sound, ... , the three worlds (khams gsum), the environment, and so on. In 
India there were not even any heretics, let alone Buddhists, who, while realiz
ing that they must be flying in the face of everything directly seen [by the 
world], nonetheless claimed their position to be supreme. Even the Carvakas 
are nihilistic only in regard to those things that are not witnessed. They do not 
claim that what is directly seen, [for example, an object such as form,] does 
not exist. It seems, however, that in Tibet there are many who take those tenets [388] 
that fly in the face [of experience] to be supreme. 

(Opponent:] Then how do you interpret the line in the Madhyamakiivatiira 
that goes, "If form does not exist, then do not grasp the mind as 
existing," 1008 [as this seems to indicate that the Cittamatra position being re
futed accepts that form does not exist altogether, and not just that form qua 
external object does not exist]? 

[Reply:] It means that "form qua external object does not exist" and not 
that form is altogether nonexistent. Were that not so, that is, if you accept 
such a thing, [namely, that the Cittamatrins repudiate form altogether] on the 
basis of those words alone, then the Cittamatrins would also have to accept 
that phenomena (shes bya) do not exist because (the Madhyamakavatara] also 
says: "If the mind were to exist while phenomena do not." 1009 

Hence, in the Bhii$ya, in the section [commenting] on the verse that goes, 
"the vijfzapti arising from the sense organ," \0\0 it says: "Hence, having shown 
in this way that there is no eye organ different from consciousness, so as to 
teach that even form exists in a way that is not separated from consciousness, 
we say .. .'dOII In the commentarial passage after [the verse] it says: "Al
though external objects such as blue and so on do not exist, the appearance of 
blue and so on does occur within consciousness.',\012 (The position of the 
Cittamatrins] should be understood just as it is stated here. 

For those idiots who would claim that the Cittamatrins accept external 
objects nominally, all of these arguments and rebuttals in the Avatara and its 
Bha$ya become unintelligible, for (both Candraklrti and the Cittamatrins] 
would be holding similar views, that is, that nominally external objects exist 
but that ultimately they do not. 

[Opponent] Well then, what is the reason by virtue of which external 
objects are accepted in the Prasailgika system, and how do they explain the 
purport of those sutras that teach that there are no external objects? 

[Reply:] The ultimate reason is this. Form and so forth appear to sense [389] 
~onsciousness as if they were external objects, distant [from consciousness] as 
It Were. If they did not exist in this way of appearing even nominally, then the 
refutation [of its existing in this way] could not be carried out by a valid 



326 A Dose of Emptiness 

cognition that analyzes the nominal independently of a valid cognition that 
analyzes the ultimate. This is because it is impossible for a valid cognition 
that analyzes the nominal to refute external objects, and when it is analyzed by 
a valid cognition that analyzes the ultimate, even consciousness does not 
exist.1013 Not even the Cittamatrins themselves would advocate that [external 
objects] could be repudiated by a valid cognition that analyzes the nominal, 
for in the Cittamatrins' own system the refutation of external objects must 
depend upon valid cognitions that analyze the ultimate, such as [the valid cog
nition born from an understanding of the] syllogistic reason of the simultaneity 
of the object and perception (lhan cig dmigs nges); 1014 [they believe that the 
refutation of external objects can be performed only in dependence on a valid 
cognition that analyzes the ultimate also] because the emptiness of things ex
isting as they appear qua external objects is the ultimate truth or reality ac-

cording to the Cittamatrins' own system. . 
What is more, if there were no external objects nominally, it would be 

necessary to accept that form was of the nature of consciousness. If that were 
so, there could be no way in which it could be established by an ordinary 
nominal consciousness that understands its object without analyzing or exam
ining it logically. Hence, when form is analyzed logically, that is, analyzed as 
to whether it is of the nature of matter or of consciousness, it would have to be 
found to be of the nature of consciousness. If that were so, as form would have 
to exist by virtue of its own characteristic, we consider it far more pleasing to 

accept that form is an external object nominally. 
For these very same reasons we do not accept the foundation conscious- [390 

ness. This is because it is impossible for an ordinary nominal valid cogni
tion to establish the existence of the foundation consciousness independently 
from a valid cognition that analyzes the ultimate, and when it is analyzed 
by a valid cognition that analyzes the ultimate, it does not exist. Even thou~h 
the Cittamatrins do not accept that all valid cognitions that establish the eXIS
tence of the foundation consciousness are valid cognitions that analyze the 
ultimate, they do accept that they must depend on valid cognitions that ana
lyze the ultimate because they accept that [the establishment of the existence 
of the foundation consciousness] depends upon the reasoning that refutes ex-

ternal objects. 
As regards the reasoning which the Cittamatrins use to systematically re-

fute [external objects], from spatially partless atoms on up, it goes: 

If you put six [of these atoms] around the one [in each of the four direc-

tions, top and bottom], . 
The subtle atom [in the middle] would have six parts [the parts facIng 

each of the atoms placed around it]; 
But if these six parts were the same, \015 
Then even the composite [of the seven] would become one atom. 
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But such ~ argument does not vitiate against the Prasailgika's acceptance of 
external objects, for the Prasangikas do not accept external objects as things 
that are found when searched for logically. They only accept them when [they 
are.l.eft] unanalyzed, unexamined. [It also does not refute the Prasailgika 
posI~lon] because, though they accept external objects, they do not accept 
spattally partless atoms even nominally. That if one accepts a partless entity 
on~ ~u~t accept true existence is something on which all Madhyamikas, both 
Prasanglkas and Svatantrikas, agree. 

.[O~ponent:] It is not right for Prasangikas to accept external objects, oth
erwIse It would follow, absurdly, that the Cittamatrins WGuid be inferior to the 
Sautrantikas, as, on the one hand, both [Cittamatrins and Sautrantikas] accept 
that consciousness is truly existent and, on the other, those who advocate that 
external objects exist, [as do Sautrantikas,] are better off than those who do 
not, [the Cittamatrins]. 

[Reply:] Whoever holds this misconception is making it clear that he or [391] 
she understands nothing of the higher or lower philosophical schools. [There is 
th.is rel~tive superiority of Cittamatra over Sautrantika and of Prasailgika over 
Clttamatra] because the Sautrantikas accept that partless atoms and the kind of 
reasoning t~ which .[such beliefs] give rise [are things that can be established] 
when exam~ned logIcally, whereas the Cittamatrins, justifiably, repudiate such 
external ~bJects by means of the reasoning that refutes such external objects 
[that are Independent and composed of partless atoms]; the Cittamatrins [on 
the ~ther han~ fa~ in that] they do not accept an external object that exists just 
no~m~al~y whtle It is not being logically analyzed or examined, [and so] the 
Prasanglka~ refu~e .tha~ [position] by means of the reasoning that [points out] 
the ontologIcal sImIlanty of object and subject, [that is, that one cannot be any 
more real than the ot~er]. Therefore, though the Sautrantikas and Prasangikas 
resemble. each. other In the mere fact of their both accepting external objects, 
the way In whIch each accepts them is utterly different. 

[The Priisangika Interpretation of the Cittamiitra SutrasjJOJ6 

Now we should mention the way in which the meaning of those sutras that 
teach the Cittamatra are to be interpreted. The Cittamatrins, in the 
~ahiiyiinasaf!lgraha, [for example], cite as proof [of their doctrine] the follow
Ing sutra passage from the Dasabhumika Sutra: "These three realms are mind 
only (sems tsam)." 1017 However, both Bhavaviveka and the glorious Candra 
[state] that the word only in that sutra does not eliminate [the possibility of] 
ext~rnal objects. Just as the passage that states that even the three realms in 
theIr entirety "are borne from the karma of various worldly beings," 1018 [the 
~ormer passage is claiming that the three realms] are created by karma. Karma 
IS of two kinds: mental (sems pa) and mentated (bsam pa). 1019 Therefore, the 
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three realms are created by the mind, and hence the word only is stated [by the 
Buddha] to refute a creator other than the mind, such as God. This is how 
[Bhavya and Candra] answer [the Cittamatrins' interpretation]. That [such pas
sages as the one in the Dasabhumika] are refuting creators other [than the 
mind] is something that the Lankiivatiira also teaches: 

I have explained as being mind only 
The continuity of the personality, the aggregates, 
And also causality and atoms, 
And creators, such as pradhiioo and God. 1020 

Because the three realms are a creation [of karma], mind is said to be more 
basic than matter, as is shown, once again, by the following sutra passage: 

Under the influence of karma 
Sentient beings are born into times of darkness. 
Mind is like color and a precious crystal 
In the worlds of hell and heaven. 1021 

Again, the Lankiivatiira Sutra says: 

It is not external objects that appear. 
It is because the mind, appearing as the variety [of things], 
Resembles the body, its possessions, and the abode, 
That I have explained them all to be mind only. 1022 

Here is how Bhavaviveka replies to the Cittamatrins' interpretation of this pas
sage. This sutra is not refuting external objects, thereby teaching the mind
only [doctrine]. It is refuting that consciousness apprehends [its object] 
without the aspects (room med du 'dzin). There is no appearance without as
pects. The mind is born in a likeness to, for example, the body sense organ 
and the form that is experienced, via the multifarious appearances of the as
pects. There is no seeing without aspects. The glorious Candra, on the other 
hand, does not repudiate the fact that this sutra is teaching the Mind Only 
[Cittamatra]; instead, he interprets the teaching of mind only to be of provi-

sional meaning. 
Now there are two kinds of proof for the fact that this sutra is not to be 

taken literally: scriptural and logical. The logical one is the very same reasoning 

[392] 

that establishes the ontological similarity of [external] objects and conscious-
ness which was explained earlier. As for the scriptural [proof], the. Av~:~;~ 
says: "This was taught by the teacher to be of provisional meamng. _ [3931 
And in the Bhii$ya to this [verse], the following passage from the Laitkiivata

ra 

is quoted: 

Just as a' physician gives 
Different medicines to different patients, 

Translation 

In the same way has the Buddha also taught 
The mind-only [doctrine] to sentient beings. 1024 

The words this scriptural passage [in the lines from MA] that go: 

Other sutras of this same type 
Are elucidated by this scriptural passage as being of provisional 

meaning. 1025 

329 

do not refer to the just cited passage [from the Lankiivatiira], but to three 
groupS of scriptural passages quoted in the Bha$ya. 1026 In general, at this place 
in the text, the root text of the Avatara and its Bhii$ya [explain that] there are 
. h' 1027 h' h be five t mgs w IC must proven to be of provisional meaning, and four 

scriptural passages that prove them [to be so]. The five things that must be 
proven to be of provisional meaning are 

1. The Lankiivatiira's teaching that there are no external objects, and that 
[everything] is mind only. 

2. The teachings of other sutras that there exists a permanent, stable, and 
truly existent tathiigatagarbha (rtag rten bden grub kyi bde shegs 
snying po) that is the totality of the Buddha's qualities and that has 
existed inherently in the mental continuum of every being since begin
ningless time. 1028 

3. The Salfldhinirmocana's teaching that there is a foundation conscious
ness that is of a different nature from the mental consciousness. 

4. Again, the Salfldhinirmocana's teaching that the dependent (gzhan 
dbang) and the real (yongs grub) exist by virtue of their own character
istic. 

5. And also, the teaching from that [same sutra] that there are three final 
vehicles. 

( I) The scriptural passage which proves that the first one is of provisional 
meaning has been previously cited, [that is, it is the Lankiivatiira passage]. 1029 

The necessity (dgos pa) for teaching that there are no external phenomena is to 
revert excessive attachment that arises with reference to external form and so 
on; ~~d [even though the teaching that there are no external objects is of a 
provISIonal character], based on the ascertainment that external objects are 
essenceless, [Cittamatrins] will [eventually] come to ascertain that conscious
ness [too] is essenceless. 

~2,> The scriptural passage which proves that the second [doctrine] is of 
provIsIOnal meaning is in the Lankiivatiira: 

"Likewise, the doctrine of a tathiigatagarbha has been taught within [394] 
the sutras spoken by the Lord; and this the Lord has said to be inher-
ently pure clear light, and hence primordial purity itself, possessing 
the thirty-two exemplary marks and existing within the body of every 
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sentient being. The Lord said that, like a jewel of great worth 
wrapped within a dirty cloth, it is enwrapped by the cloth of the ag
gregates, dhiitus and iiyatanas, that it is suppr~ssed by attach~ent, 
anger and obscuration, that it has become stamed by the stam of 
conc~ptualization (yongs su rtog pa), and that it is permanent, stable, 
and enduring (rtag pa rten po ther gzugs). How is this tathiigatagarbha 
advocated by the Lord any different from the self advocated by the 
heterodox? Lord, the heterodox also teach the advoc.a~y of a se~f th~! 
is permanent, creator, without qualities, pervasive, and md~structlble. 

The Lord spoke. "Mahamati, my teaching of the tathiig~tag~rbha 
does not resemble the self advocated by the heterodox. Mahamatl, the 
tathiigatas, the arhants, the utterly perfected. buddhas teach by the 
word tathiigatagarbha notions such as emptmess, the p~rf~ct end, 
nirviina, nonarising, marklessness, and wishlessness. To ehmmate the 
abode of the fear that the childish have in selflessness, we have 
taught, via the teachings on the tathiigatagarbha, the sta~e o~ nonc?n
ceptualization (rnam par mi rtog pa'i gnas) , the exper~entl~ object 
of no appearance (snang ba med pa'i spyod yul). Maha~atl, future 
and present bodhisattvas, great beings, sho~ld not be fl~ated uJ><:ln 
the self. For example, Mahamati, a potter wIll make a v~nety of dl~
ferent vessels out of a single pile of clay parti~les ~ith his ~and~, his 
skill, instruments, water, string, and effo~t. Llk~w~se, Mahamatl, t~e 
Tathagatas, in a.variety of ways, possessmg sk~ll m m~ans, and WIS
dom of the reality that is the reversion of all misconceived character
istics, that is, of the fact that phenomena lack a self: just like a potter, 
teach [but a single ultimate doctrine], using a vanety of wo.rds and 
letters, whether you call it teaching tathiigatagarbha or te~chzng self
lessness. Therefore, Mahamati, the teaching of the t~thagatagarbha 
does not resemble the claims of the heterodox regardmg the self. In 
this way, Mahamati, the Tathagatas teach the tathiigatagarbha by 
means of the tathiigatagarbha teachings so as to lead those who are 
fixated on the claims of the heterodox regar~ing the s~lf. How can 
those who possess an attitude that has fallen mto the vie,: tha~ con
ceptualizes a real self come to possess an attitude that abides m the 
experiential object of the three emancipations (rnam par . th~r pa 

[395] 

gsum). how can they quickly become perfectly awakened wlthm the 
, . h t?' , \030 

supreme and utterly perfect enhg ten men . 

Th·· ·t d l·n the Bhiisya [to MA].1031 The fact that if such a tathiigatagarbha 
IS IS CI e. . h h teach-

existed, it would resemble the self of th~ heretics [i~dlcates t at su~ of the 
ings] are not to be taken literally. The mtended baSIS (dgongs gzhl) [ fi 
teaching of the buddha essence, that is, what the Buddha was actually re ef-

[396J 
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ring to,] is the essential purity, the reality of the mind. The purpose (dgos pa) 
is to eliminate the fear of emptiness in those who have extremely solid latent 
potentialities that are fixated upon the self of the heterodox, and who, if 
taught emptiness directly, would be frightened. Because the satra teaches 
[things] in this way, one should know that those individuals who nowadays 
advocate that the teachings of such a tathiigatagarbha are of a literal and de
finitive meaning are themselves attached to the self of the heretics! \032 

The teachings of such a tathiigatagarbha, which are stated in the 
iAnkiivatiira and in the Bhii$ya to be of provisional meaning, are not [the 
teachings found in the work] whose meaning is extensively set forth in the 
Mahiiyiinottaratantra, that is, the Tathiigatagarbha Satra, one of the "ten gar
bha satras" renowned nowadays among latter-day Tibetans. This is because 
this [latter] satra is one that merely teaches that the tathiigatagarbha, the re
ality of the mind (sems kyi chos nyid), though temporarily stained, is essen
tially pure. Still, to the extent that it possesses adventitious defilements it 
cannot actualize the qualities of a Buddha; but when the adventitious stains are 
cleared away, then all of the qualities of a Buddha, such as the [ten] powers 
and so on, are actualized . .This doctrine is taught in terms of nine examples 
and nine [exemplified] meanings, and the Uttaratantra also comments on this 
in this way. Hence, it is because this satra does not at all explicitly teach that 
the tathiigatagarbha truly exi~~~~' that even when it possesses adventitious de
filements it inherently possesses all of the qualities of the Buddha, such as the 
powers, and because it has no meaning that must be interpreted in an ulterior 
way, as it literally teaches that because the reality of the mind is uncom
pounded, it is permanent, stable, and enduring, and that when it becomes free 
of adventitious defilement, the qualities of the Buddha such as the powers are 
actualized; [it is for all of these reasons that the Tathiigatagarbha satra is not 
the satra being claimed to be of provisional meaning by the Prasailgikas]. 
Anyone who claims: "as becoming free of the adventitious defilements brings 
about the actualization of all of the qualities of a Buddha, even at the time of 
possessing defilements, the powers and so on are inherently present" is mak
ing himself known to be a real fool. 

(3) The Bhii$ya states that this very same satra proves that the teachings 
on "the existence of a foundation consciousness of a different nature from the 
mental consciousness" are of provisional meaning. How is it that the provi
sional status of the existence of such a tathiigatagarbha proves that the foun
dation consciousness is also of provisional meaning? The Ghanavyaha teaches, 
for example: 

The various bhamis are the foundation consciousness 
And the tathiigatagarbha are the virtuous ones. 
The tathiigatas teach this garbha 
By means of the words foundation consciousness. 

[397] 
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Even though the garbha is known as the foundation consciousness, 
Those whose minds are weak (blo zhen rnams) do not realize it. 1033 

The Latikdvatiira also states repeatedly that these two are synonyms; that is, 
that the tathiigatagarbha is known as the foundation consciousness and that it 
comes together with seven [other] consciousnesses. This does not mean, how-
ever, that the foundation consciousness and the tathiigatagarbha are mutually [398] 
encompassing categories, so that if something is one it must also be the other. 
Instead, it means that the object that [the Buddha] had in mind when he used 
the words foundation consciousness and the object he had in mind when he 
used the word tathiigatagarbha are the same, for he used both of these words 
to refer strictly to emptiness, the reality of the mind. That is why the Bhii$ya 
says: "It is because it is the essence of all things that one should know that 

d fi d · . , , 1034 emptiness alone is designated by the wor s oun allon conscIOusness. 
Hence, because (1) the teachings of the foundation consciousness and such a 
garbha both have the same basis of intention, that is, that [the Buddha] had 
the same thing in mind [when he taught both of them]; (2) the purpose of both 
[is also the same], namely, the elimination of fear in those who are attached to 
heterodox views; and (3) were they to exist as literally [taught], then both of 
them would likewise suffer from the absurdity of being in no way different 
from the self of the heretics, \035 the scriptural passage that teaches the 
tathiigatagarbha to be of provisional meaning also proves that statements [con
cerning] a foundation consciousness are also of provisional meaning. 

The statements that the tathiigatagarbha truly exists; that it is a perma-
nent, stable, and primordial entity that is positive and independent; and that it 
inherently contains the qualities of the Buddha such as the powers and so forth 
cannot be taken literally. Still, the basis of intention of those statements, that 
is, what was [actually] intended [when the statements were spoken], the reality 
of the mind covered with stains (sems kyi rang bzhin dri bcas), is the actual 
tathiigatagarbha. Because this too is the object that is the basis of intention of 
the statements concerning the foundation consciousness, the [sutra] passage 
quoted in the Mahiiyiinasa",graha as proof of the existence of the foundation [3991 
consciousness, 

The element (khams) from time beginningless; 
It is the abode of all phenomena. 
It is because it exists 
That all beings can attain nirviitla. \036 

f f h . t e of is quoted in the commentary to the Uttaratantra as proo 0 t e eXls enc 
the tathiigatagarbha. Although a great deal is to be said as re~ards .theS~ 
[points], as the size of the document would become too large, I will wnte n 
further on it here. . 

(4) Again the Latikdvatiira says: "Mahamati, the characteristics of emptl-
b & d ·th·n the ness, nonarising, nonduality, and essencelessness are to e loun WI I 
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sutras of all the buddhas." 1037 This is quoted in the Bhii$ya. 1038 and immedi
ately after that the sutra sa~s: "No matter what sutra it may be, they should 
all be understood .to contam that very meaning, [that is, emptiness].',,039 
These are the sCrIptural passages that prove the provisional status of th 
SQ1"dhini~m.ocana's statements that the dependent exists by virtue of its ow~ 
chara~ter~stIc. The reasoning that proves that those passages are of provisional 
meamng IS as taught extensively in the Avatiira. 

(~) As for the scriptural passage that proves the Sa",dhinirmocana's ex
panatlon of three final vehicles to be of provisional meaning, realizing that it 
already had been quoted [by Nagarjuna] in the Sutrasammuccaya. it is not 
q~oted [by Candr~] in the Avatiirabhii$ya. 104O As for the reasoning [used to 
disprove the doctrme that there are three final vehicles], the purpose of teach
~ng three vehicles, even though there do not exist three final vehicles, is taught 
In such passages as: "Because, when its reality is understood, all defilements 
are eliminated." 1041 

In this way [we see] that both our accepting external objects and our not 
accepting the foundation consciousness stems from our not accepting inherent 
existence even nominally. 

In th~ Madhy~makdvatiira it says that the Cittamatrins cite such things as [400] 
the conscIOusness 10 dreams, the sense consciousness to which imaginary hair 
appears, and .so forth as examples that, even though external objects do not 
eXist, the subject,. tha.t is, the consciousness, to which they appear as if they 
were external, eXists mherently. At such times, even though there are no ex-
ternal elephants or imaginary hair, because it appears as if there were, the 
objects are considered to be false (rdzun pa). [Though the Cittamatrins claim 
that only the external object and not the consciousness is false, however, the 
M~dhy~mikas] answer that such examples are not appropriate, for just as the 
Object IS false, so too should the subject, the consciousness, be a false thing 
that does not exist by virtue of its own characteristic, so that there is no dif-
~erence between whether or not object and consciousness exist inherently. This 
IS an extremely powerful argument for refuting [the position] that there is no 
ext.ernal [world] but that consciousness exists, for by this method [of argumen-
tatIOn], the actual example [offered by the Cittamatrins] is repudiated, and an 
example that is proved by means of other reasoning, as is the case in the proof 
of the existence of past and future lives, is not found, so that a valid syllogistic 
reason to prove [the idealist] position becomes impossible. 1042 

In our own system we do not accept that sense consciousness exists within 
a dream. Hence, because the appearance of a herd of elephants within the dream .. . . 
. conscIOusness IS an appearance only withm the mental consciousness it 
IS .not a form element (gzugs kyi skye mched). Though nothing external can 'be 
saId to b th ~ f I h . 
th e e orm 0 an e ep ant at that tIme, the appearance that appears as 
el e form of an elephant is form that is external. It is form that is a dharma 

ement (chos kyi skye mched) which is the object of the mental consciousness 
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. r . and from among this [latter category], it 
alone (yid shes kho 00" yul du gyu )b' ',' gzugs) like the appearance of 

. .' . ry (kun rtags pa, h 
is a form whIch IS Imagma . . h . d that has meditated upon t e un-

. h bo s wlthm t e mm . . 
the world filled WIt. n~ e 1043 The appearance that appears as Imag!-
pleasantness [of cychc eXlst~nc]. [affected by cataracts], the appearance. m 
nary hair to the sense consciOusnes:nd the appearance in which the reflectiOn 
which a mirage appears ~s ~ater,. ] re form elements because they are 

'f [wlthm a mlfror , a . N appears as one s ace . I) of sense consciOusness. ow 
forms that are the appearing objects ~soong yu 
we must examine the following questiOn. 

JI044 
. A World Spheres: The Case of Water 

[Sense PerceptIOn cross 
. t nd the world is not of the nature of 

[Opponent·] [If there are external obJec sa. r of water that appears to a 
. ld [ consider] then, a £lve ? 

mind,] how shou one . 'us and blood that it appears to be or not. 
preta lO45 as pus and blood? Is It the p t d as an external object or is it not? 

. [h us and blood] to be accep e 
Also, IS t e p. d the Mahiiyiinasa1Tlgraha says: 

[Reply:] In thIS regar , . 
. 1 thing is different for different mmds, 

Becaus~ a smg e h t family [of beings] they belong to, 
Dependmg upon w a od 

(401) 

Whether preta, animal, human, o~ g '1046 

We accept the object to be nonexIstent. 
[ k] by the venerable spiritual 

In the explanation (bshad sbyar) of that wor 

friend Ni\:lsvabhava it says: d _ 
. . of his or her own karma, a preta sees e 

By virtue of the £lpe~m~ ers to be filled with pus and so forth. An 
posits of water such as £lv . of it as its own abode. Hu-

f PIe a fish,] conceIves . "I 'n animal, [ or exam , f h water and thmk WI 
mans conceive of .it ~s. s:~;~" ~~r~il;~nter it." The gods who are 
wash in it," "I WIll rm If'. f' 't space see it as space, for they 

. . d in the element 0 m 1m e eqmpOlSe 1047 

have no recognition of form. ne's 
. h t all phenomena are whatever 0 •• ' 

[Opponent 1:1 It is for thIS reas.on. t poa ssible to say in a definitive way It 
ind makes them out to be. It IS 1m 

own m . . " . . he 
is this" or "it IS not thIS. .' for a being] as it appears wlthm t 

[Opponent 2:] Because It ~sdtrue s[ngle entity that [has the propertieslfo~ 
f th t being's own mm , a d tr water 0 purview 0 a 1048 . 'thin a preta's purview, an ue 

wetness and fluidity IS true pus WI [4l1: 
. themselves 

a human. h positions are makmg h t 
[Reply'] Those who advocate t ese N' thas 1049 The entity t ad 

. 1 b the likes of the lrgran . an 
known to be utter foo s, . to. e nd fluidity appears to be pus 
[possesses the characte£lsucs 1 of wetness a 

Translation 335 

blood to the eye consciousness of a preta. It appears to be water to the eye 
consciousness of a human, and nectar to the eye consciousness of a god. At 
that time do you accept those eye consciousnesses to be valid cognitions or do 
you accept that some [among the three] are valid cognitions, whereas others 
are not? In the first case, it would follow that there was something that was 
pus and blood, clear water, and nectar [all at the same time], whereas there 
exists a valid cognition that is unmistaken about [these three] being mutually 
exclusive. Because that single entity would be established as being pus and 
blood by a valid cognition and not being pus and blood by a valid cognition, 
valid cognitions could no longer serve the slightest function as agents of ver
ification. To accept this, and to claim that only that is true which appears to 
one's own mind, and that it is not therefore possible to decisively posit some
thing to be x or not x, reduces one to being unable to decisively distinguish 
between the correct philosophical position of the Buddhists and the incorrect 
position of the heterodox. Therefore, because the teachers of the heterodox 
and our own teacher, the perfect Buddha, would not be distinguished in good
ness, what worse karma is there than this, the slandering (skur ba bdebs pa) of 
the three jewels? 

[Opponent] Some [of these eye consciousnesses] are valid cognitions, but 
some are not. 

[Reply:] Then which are not valid cognitions? 
[Opponent:] Some gods seeing nectar and the pretas seeing pus and blood 

are mistaken appearances that have been affected by [these beings'] own par
ticular karma, that is, those eye consciousnesses are not valid cognitions, 
whereas humans seeing [it as water] is a valid cognition. 

[Reply:] Then tell us why humans seeing it as cool, clean water is not the 
result of their karma as well. Therefore, [the humans' perception] is in every 
way analogous. It too could not be a valid cognition. If only the eye con
sciousness of a human could be a valid cognition and if the eye conscious
nesses of other sentient beings could not be valid cognitions, then the same 
Would be true of the ear consciousness. Because [this would mean] that there 
could then be no valid cognitions in the continua of any nonhuman beings, it 
Would be impossible for there to arise ascertaining consciousnesses (nges 
Shes), and for there to occur the elimination of reification (sgro 'dogs chod pa) 
In regard to any object within the continua of any nonhuman beings. Because 
that would imply that these other beings could not even recognize each other, 
thOse Who advocate such a thing are more stupid than even animals. 
th Now if you are wondering what we ourselves accept; it is this. We believe 
v~~ the eye consciousnesses of all three [beings], god, human, and preta, are 
w Id Cognitions. Nonetheless, we do not believe that the vessel filled with the 
an~ and fluid [substance] is the common basis of all three [substances]: clean 
SUb COol water, pus and blood, and nectar, [that is, the liquid is not all three 

stances]. [Instead, we believe] that one part is pus and blood; that one part 

[403] 
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is clean, cool water; and tbat one par/ arises as nectar. It is not tbe case, 
bowever, that as soon as tbat vessel filled witb tbe wet and fluid [substance] 
comes into existence, tbese tbree parts also come into existence; it is not that 
for as long as the continuity of tbe vessel filled witb the wet and fluid [sub
stance] exists, so long does it engage in possessing the continuity of tbe three [4G4\ 
parts. Instead, it is when tbe pre/a comes close to it tbat tbe previous moment 
of tbe wet and fluid [substance], acting as a mat""ial cause (nyer len), and the 
prew's own karma, acting as the dominant cause (bdag rkyen), make one part 
of tbat vessel filled witb wet and fluid [substance] arise as pus and blood. 
Likewise, when a god approacbes it, tbe previous [moment of tbe] wet and 
fluid [substance], acting as tbe material cause, together with tbe god's own 
karma, wbicb acts as tbe dominant cause, cause one portion to arise as nectar. 
When tbe god and preW leave it, bowever, because the karmic dominant cause 
is not complete, tbe later continuities of pus and blood and nectar do not 
arise. It is by virtue of the pre/a's evil karma tbat be sees tbe pus and blood 
part, and it is because be bas not accumulated good karma tbat he does not see 
tbe nectar part. By virtue of bis good karma, tbe god sees the part of the 
nectar and does not see the part of tbe pus and blood, Therefore, wben the 
preW takes that vessel in bis band and begins to drink from it, all of tbe parts 
become exclusively pus and blood as soon as it reaches tbe prew's moutb. 
This is because it bas become an object used exclusively by a preW. The other 

two cases should be understood in the same way, by analogy, 
[Opponent:1 What was this vessel filled with the wet and fluid [substance] 

before the three beings, god, buman, and pre/a, bad arrived at tbat place? Was 

it water, or pus and blood, [or nectar]? [4i1' 
[Reply:] If it were a river, a spring, or a well that came from tbe earth, or 

were it taken from [anyone] of those, then it would be originally ordinal) 
water, as it originally arose from a karmic domain in wbicb bumans are dom
inant. The pools of nectar tbat exist in some special god realms are orig

inall
) 

nectar, as tbey arise from the dominant cause of the karma for enjoying such 
things as pools of nectar, [tbat is, tbe karma tbat gods possess]. In sbo

rt
, 

wbetber it is water or nectar before tbe prew and so on arrive depends on the 
environment from wbicb tbat wet and fluid [substance) came; that is, wbetbe' 
the environment came into existence due to the dominant cause of bumans' 
karma, or from the dominant cause of gods' karma, and so forth, 

This same metbod of explanation can also be applied to the following 
example. Wben the band that bas been blessed by certain special mantras 
touches a red-bot piece of iron, it does not feel bot, but if the hand of another 
man were to touch it, it would be bot and it would born. This piece of iron h's 
two tactile parts: one that is hot and one that is not. The band that has be'~ 
encban

ted 
by spells experiences a tactile sensation tbat is not bot and doO

s 
"", 

experience the beat. When the band of another man toucbes it, bO
wever

,.;, 
experiences the tactile sensation of beat and does not experience the taCI, 

Translation 
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sensation. of no heat L'k ' , I eWlse should 0 d 
parts and whole·· applies to such scriPtural

ne 
un erst and that the division into passages as: 

Pretas in the springtime are b 
And in the winter even th urnt even by the moon, , e sun makes them cold 1050 

So, when the rays of the ' , ' moon and the karma of 
sprmgtIme, the one part of the' a preta come together in th 
bodily sensations of the prela c:::':~ : ~ay: that has become the object of th: 
rays of the sun in wintertime and th k ee 109 of heat at that time, When th 
part of the slln's rays that has becoe arma of a preta come together, tbe on: 
the preta causes a feeling of coolnes;n~~:n obJe~t of the bodily sensations of 
the karma of a prela, tbe rays of t~' mo ever ,t has not corne togetber witb 
two different feelings, that is, the hot fe ?n ~re not accepted as having these 
one who accepts that the s ehng IS not accepted' also the ' un possesses th b "re IS no 

Hence, without baving understood tb e su stance of darkness. 
suffenng for yourself by laboriousl fe ~eanmg of the texts, do not create 
cepts], Even though a single entity :,~~ ut~ng these [points that no one ac
and nectar, depending on the karma 0

1 
, ar,ls~ as clear water, pus and blood 

karma of eacb will not [permit them f mdlvldual beings, we believe tbat th; 
that part which is the fruit of their l~o ~e the other parts, that they only see 

[Opponent'] [A B ' n arma, 
friend d ' non- uddhlSt] claims that whe ' , an a foe he is [seen] to be I n a smgle being is seen b a 
IS. not seen to be botb [pleasant an peasant and unpleasant [respectivel ] ~ut ::~ are mutually obscured by aC~i~;P::;~~~~ by each, for these [tw~ ~ual
si I refut~d by the reasoning of Dharmak- f [L~ gz~gs~, ThiS, however, has 
, ng, e entIty cannot be seen in two lr 1. lkewlse IS your position that a 
m dl[fRferent ways, also refuted by D::~~!~t ~]hat only different parts are seen 

eply:] You are onl ak" Jrll , 
miliar 'th b Y m 109 It clear to all th t those ;;: oth the scriptural exegesis of Dharm~- you are completely unfa-

om you are trying to refute, The lines: lrll and With the beliefs of 

If, in depe d A n ence upon sight of that 
nother form were to arise 1051 ' 

[406] 

[are to be ' ' , , 
viewed Interpreted as follows], [A hetero the ob' up close, there arises a transparent ~ox !"hool believes that,] when [407] 
tive f, ~ect; and that, when viewed from ~ ac lh

ve 
lorm between the organ and 

orm betw h alar, t ere arises a differe . een t e organ and the object H a nontransparent ac-
Object] b,:"e In the clarity or lack of clar't .. ence, [they believe] that there is 
"Pt>ear

an 

ue and so on when close or fa: ~ l~ the sense consciousness of [the 
to the ce (rnam po sbar ha) [of the b.' u they do not attribute this to the 

Positio~::nce of this intervening ac~:c;!/o t~ consciousness [but instead 
cepts, [the Buddhist] refutes th [m, avmg expressed what this 

em as follows J ' 
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Of the active form that arises between the eye 
When viewed from up close, I a~d the blue [itself] obscures the blue, then 

consciousness that apprehends blue 0 apprehending blue does not see 
dl th t the eye conscIOusness h 

it follows, absur y, a 0 a ain it follows, absurdly, that t e eye 
the blueo If it does not obscure It, then gl 0 dividually sees both the clear 

o s it from up c ose 10 0 

consciousness that perceive 1 d that the eye consciousness seemg 
active form and the blue simultaneous y, an ent active form and the blue 

o 0 0 'I both the nontranspar , , 0 

it from afar mdlvldual Y sees 0 d [ those who accept active 
the reductlos urge on 

simultaneously, T~ese are 0 0 about the form [or body] of one man 
form"] No one IS accept 109 anythmg 0 thing more amazing than the 

o d leasant There IS no 
being both pleasant an unp 0 • fit thee'" scriptural texts to conform to 
meaningless explanation that tnes to ~..., 
such a refutation, [as you attempt to b

dO
]. the eye consciousness of a preta 

Here we are not accepting that. e~ween f s through which [filter] the 
o an active lorm 0 pu , 

and clean water there anses . . nd if you try and urge upon 
o b the eye conscIOusness, a h 

clean water IS seen Y 0 f the preta does not see t at part 
o h th eye consciousness 0 us the absurdity t at e ould heartily agree! Because 

h 0 lean cool water, we w . hO 
[of the liquid] t at I~ c , lief that it is not seen by that [being]' IS t IS 
you yourself share this sameo be 0 'fl: d by sleep? Get your act together! 

o f who IS sull a lecte h ak- f [408] 
not a reductio 0 o.ne , h bP,jief that the reasoning of D arm if I 
Therefore, it is not 10 regard to suc a < < 

is directed. . 1 refutes the belief that the five dis-
The glorious Dharmaklrti extenSive Y . the five [elements]-earth, air, 

o d bOl hlegm and so on, 11 h eases such as wm, I e, p .' 0 I ).1052 and so forth are ate 
fire, ~ater and space; .the fi~e sPlflt~~g~~~iC~i!~;. [He refutes the fact] ~hat 
direct efft.:cts of the five pOisons, ~ol d so on have an invariable relaUon
attachloent and phlegm, anger and I e'h

an 
f er in the lines: "Because they 

ship in which the latter proceed from t e or~ , lOt' ,,1053 By changing the 
o 0 d d are not theif qua lies. 

are not invanable, wm an so on h h t rodox one should know that [the 
words of this reasoning that refutes t e h e e ceding opponent's view]. The 
resulting argument] perfectly ref~tes d~t ~t ~::ult of jealousY is the deceiving 
view that noncompounded space IS a

H 
ue do not become partisan to these 

f b h of utter fools. ence, t 
thought 0 a unc than what the heterodox accep . 
babblings, which are much worse even . objects seen in six different 

[Opponent:] By claiming that there are 0 SIX a sin Ie object is seen in 
ways you are also contradicting ~he eXPolan~~:c~~:~ a sin!le thing is different 
six different ways, as expressed 10 the hne 

o d ,,\054 d fof 
for different mm s. f d talk How would you respon, d 

[Reply:] This is extremely unre me.. 'n Ie man his head, an 
example, to the ~laimoth~t wkh~ndtheff~:~i!~~~ ~!:O:e: five adtors doing [l'/e 

rform five dlstmct 10 so, 0 

so on, pe . 1 doing the five actIOns? ingle 
actions and not a SlOg e man fi l'mbs aT"" limbs that are parts of a s n is 

[Opponent:] Because these lYe I . ~ say that that one rna 
erform five different actIOnS, we 

man, when they ~ . There is no contradiction. 
performing five different actIOns. 
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[Reply:] [Well, in exactly the same way], because tqe single entity that 
[has the characteristics of] wetness and fluidity is a whole that has [six differ-
ent] parts that are seen in six different ways, how is [this view of ours] in [409 
contradiction to the line "because a single thing is different for different 
minds"? [Have we not given a rationale, via this example, for calling these six 
different- ways of perceiving the parts of the object "ways of perceiving the 
single object," just as the five different actions of the five limbs are called 
"actions of the man"-each of the former being in the relationship of part 
and whole to the latter?] 

[Opponent] Let the object that occupies the place of the single [entity that 
possesses the characteristics of] wetness and fluidity, that is, the whole, be 
perceived by those who possess the condition, that is, the karma, of a god, a 
man, and a preta. You believe that occasionally, when [such beings] come 
together, the parts of that whole, the pus and blood, the nectar, and the clean, 
cool water, are actually present. If that is so, then it would be necessary that 
in the place OCcupied by the one river there exist those various substances. 
Hence, one material thing would not displace another, [as is commonly ac
cepted by all]. \055 

[Reply:] The one who advocates this has not yet come to understand the 
nature of reasoning; before the dawning of an opponent, the sun of his refuta
tion has already risen. \056 It follows [according to him] that it is impossible for 
many different entities, the parts, to exist in the place occupied by a single 
whole, for were it possible there would arise the absurdity that other material 
things would not be blocked from arising in the place occupied by one mate
rial thing. If you accept the [original premise, that the parts cannot exist where 
the whole does,] then it follows, absurdly, that in the place occupied by a 
ceremonial pot there do not exist the many [parts] such as the spout, the base, 
the hollow cavity, and so forth. What is more, when a bowl is filled with a 
mixture of clean, cool water, milk, beer, and blood, it follows, absurdly, that 
other material things are not blocked from arising in the place occupied by one 
material thing because four different things, clean, cool water, milk, blood, 
and beer, exist simultaneously in the place occupied by that bowl full of liquid. 
Our omniscient Lord [Tsong kha pal believes that at that special time [when 
all three beings simultaneously witness the bowl of liquid we call water] there 
exist at one time many parts, which arise as pus, nectar, and so forth, in the 
boWl full of liquid. He does not at all accept that in the place occupied by the [410 
boWl full of [substance possessing the characteristics] of wetness and fluidity 
there exists a bowl full of pus, a bowl full of nectar, and a bowl full of clean, 
clear water; nor does he at all accept that at the place occupied by one mole-
CUle of water there exist simultaneously a molecule of nectar and a molecule 
~~sPus. ~s he in ~ac~ claims no such thing, wh~n you demonstrate any fault [in 
[ POsItIon], thmkmg that he does teach thiS, then you are only showing 
o W~at kind of person] you yourself are [and not what the Lord Tsong kha pa 
IS hke]. 
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·nter ret Vinitadeva's explanation [of 
[Opponent:] Well the~, how do y~u \. hiest drop of pus, how could there 

this point], "When there IS not evhen ~ e ~ Ig of their karma that they see it [to 
. f 11 f it? It is due to t e npemng I 

be a nver u 0 :,. _ . -ka? \057 All these arguments and ana yses 
be pus]," in his VITJlSatlka~v~vrttzhtl V·. 't·ka in the Svavrtti, and in the 

. reat detaIl 10 t e lmsa I , . 
carried out 10 g . 1 t ref~te external objects. If the appearance 
Svavrttitfka are performed stnct yo. usness is an aspect bestowed (gtad) 
of th~ aspect of blue within the eye 1 COb~SCItO then a human's perception of an 

. 's] by an externa 0 ~ec , . 
[on conSCIousnes 1 d a preta's perception of It as pus, . 1· as clean coo water, an 
entity, a SlOg e nver" that arise due to the external ob
blood, and feces would become appearances s would have to be appearances 

h . i g of those appearance . . 
ject. Hence, t e ans n ak. f karmic latent potentialIties. It 11 depend upon the aw emng 0 d 
that do not at a forth whose latent potentialities have awakene 
appears only to pretas and so I 1 they appear in this or that way due 
accordingly and not to others. n gener~ , Thus [the passage] is saying 

. f h ture of conSCIousness. • , 
to karma that IS. 

0 
t e. na f us that is an external object, that is, that 

that when. there IS no smgle dr~p 0 ~ow could there exist a river filled with 
exists as It appears [to that beln~]~ot den that] these [beings] see it [as pus 
external pus; nonetheles~, [I~ dO~f karma y Were it not so, [that is, were thIS [411] 
and so on] due to the npenmg .. t ce of pus and so on qua exter-h· . ncipally the noneXIS en passag~ not teac 109 pn. f us alto ether,) then [why] immediately 
nal objects, but the ~onexistence 0 Po one~t's] argument, does there ensue 
after this [passage], 10 rebuttal to an [pP. pus and blood to the preta 

. h h s and blood appeanng as . . 
the absurdIty t at t e pu . k d h answer that even though It IS of 

·bl ct as food and drm , oes e . h. 
cannot POSSI y a . t of being an external object, t IS 
the nature of conSCIousness alone and em~ y er that is either beneficial 

d· t th fact that it can act 10 a mann 
does not contra IC e. . 1 . a many examples in the root text 
or destructive. Thi~ is expla~ned ex~e~~I~; y;::nction, just as a dream can be 
and commentary 10 such .hnes as. thY explained] it would contradict all 

. ,,1058 So were It not [as we ave , . . be 
destructive. '. . in the VimSatika's own system It IS -
of these [passage.s]. ThIS I~ be~.ause to a preia there is in reality no pus that 
lieved that when It ap~ars 10 t I:r:;Ythe mere appearance of pus. 
can act as food and dnnk a:art. ber eving the mere literal interpretation ~f 

Now you, who take re uge 10 1 meanin consider what It 
the words without at all analyzin~ the .layoulthof thhe the Lor~' has said that the 

. . ,.,.;; tti· "LikewIse, at oug f 
says 10 the VITJlsatllWsvaVr . . h. h· g is for the purpose 0 

'" d so forth eXIst t IS teac 10 h 'Ie elements such as lorm an , , . ' ba'i ched du). Those words ~ 
the disciple's spiritua~o~:owth (du~ ba I s~: [and because you insist on takIng 
an ulterior purpose." Bec~use It says ri ht ahead and accept the ab
everything in the scriptures lIterally], then go e: arance of form to the eye 
surdity that there is no form except for ~hh~l. mt~f th:::ven the Oirvakas. If yOU 

. Th· makes you more m lIS Ie d 0 on, conSCIousness. IS h re is no external form an s ] 
accept that this [one passage] teaches that t e h . [VimSatika passage 
[hence not taking it literally,] and yet accept t e preVIOUS . 
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as you explained it earlier, [that is, literally,] then has fear besieged you [into 
: the present action] or is it just a cover-up? 

[Opponent] If the eye consciousness of some pretas to which a river filled 
with pus appears is really a valid cognition in regard to real pus, then consider [4121 
this passage from the Suhrllekha: 

Trees become fruitless for them 

And their mere glance makes a river dry. 1060 

It would then be correct [for you 1 to also accept that the eye consciousness of 
a preta to which things appear in that way is a valid cognition in regard to the 
drying up and nonexistence of rivers such as the Ganges, and that it is a valid 
cognition in regard to the sudden disappearance of the fruits of trees very 
heavily laden with fruit. This would therefore imply that it was correct to 
accept that at that time the River Ganges actually was dry, and so forth. 

[ReplY:1 There is no problem. Such a preta first sees that river from far 
away. If he did not, he would not go to it with the thought that desires to drink 
[from it]. Thus, desiring to drink, he approaches; but obstructed by his karma, 
his eye consciousness does not see the river. When he does not see it, he sees 
instead the bottom, a river bed filled with dirt, rubble, and so forth. If it were 
not obscured by the river, men too would see that. In this way, they directly 
see the dirt on the bottom of the river. Due to their not seeing the river, which 
would act as an obstruction, they see the bed at the bottom of the river, and 
doing so they conceptually think "the river is dry." Such a conceptual thought 
(rtog pa) is a mistaken consciousness (log shes) in error with regard to its 
conceived object (zhen yut). It is not a valid cognition in regard to its con
ceived object. That eye consciousness is a valid cognition in regard to the 
rubble and pebbles of the river's bottom. These do actually exist. It is the case 
that their eye consciousness does not see the river and not that the river ap- [413] 
pears to be nonexistent. 1061 Likewise, it is the case that karma obstructs their 
seeing the fruit so that they do not see it, and see only the branches of the 
tree. Hence, [that eye consciousness] is a valid cognition in regard to the 
branches of the tree, but it does not perceive the fruit to be nonexistent. The 
conCeptual thought that apprehends the fruit to be nonexistent is a mistaken 
ConSCiousness that is in error as regards its conceived object. That is why we 
do not accept it to be a valid cognition in regard to the conceived object. 

Therefore, when we consider the river and the dirt at its bottom, the eye 
Consciousness of man is a valid cognition in regard to the [river) water and is 
n~t a valid cognition in regard to the dirt at the bottom; whereas the eye con
~IOusness of a prela is a valid cognition in regard to the dirt at the bottom, 
L~t is not a valid cognition in regard to the [ontological status of the] river. 
1kewise, before Some kinds of food reach the mouth of some pretas, they are ord· 

Inary food, but when they reach their mouths, the further succession [of 
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moments] of the food actually becomes fire, by virtue of the preta's karma. 
Were this not so, that is, were the fire that is the basis of that appearance not 
real but only a mere appearance of fire to the mind, it would follow tha~ it 
could not scorch their mouths and burn their throats and stomachs, which 
would be a form of skepticism in regard to karma and its result. If the mere 
appearance that appears to the mind in this way could burn. and so on, then the 
mere appearance that appears as hair [to the one suffenng from cataracts] 
could act as hair, that is, it could be braided and so forth; a~d the mere ap-

arance that appears as a bee to the one suffering from eye disease could. act 
: a bee, stinging one's body. Hence, all of the dist~nctions between whether 

. the basis appearing to any consciousness actually eXists or not would become 
utterly without purpose, and it would follow, absurdly, that even the appear
ance of a mirage as water could act as water. 

Therefore, a river appears as pus and blood to some pretas, as nectar to [4141 
the gods, arid as a home to som~ cre~tures, ~nd s~ forth; and these e~e con
sciousnesses as well as the way m which [their objects] appear ar~ vahd cog
nitions. If the entities that are the basis of the appearance, [that I~, the pus, 
nectar, and so on,] did not exist, then the entities that are the basIs for what 
appears to a hell being, that is, fire, weapons, and so forth, would not at all 
exist over and above the mere appearance of fire, molten iron, the ~orest of 
razor leaves, and the weapons and so on that appear to the eye cons~IO~snes~ 
of a hell being. This is because the reasoning in both cases, [that IS,. m the 
case of pretas seeing pus and hell beings seeing we.apons .and so o.n,] IS anal
ogous. If you accept that, [that is, that what hell bemgs witness bemg done ~o 
them is mere appearance,] then there would follow the a~surdity th~t there IS 
no possibility for the real burning of the body or the cuttmg of the h~bs over 
and above the mere arising of such appearances to the mind. Thus, It wo~ld 
follow that hell beings dnd pretas and so on would have no feelings of boddy 
suffering whatsoever, over and above mere mistaken m~ntal appearances. ~h:: 
greater skepticism can there be in regard to karma and Its effects than the hk f 
of this? How would you refute someone who advocated that the appearance? 

. . f as a valId fire and water and so forth to the eye conSCIOusness 0 a man w 
b h h t the slightest cognition in regard to the mere appearance' ut t at t ere was no . ou 

entity such as fire or water that was the basis of the ap~arance, [that IS, Y 
would end up refuting such a person just as we are refutmg you]. 

. f themselves [Opponent] Because it is established by the expe~lence 0 men . d 
that [fire and water] have the ability to perform functions such as burmng and 

. d d 'nk' f d water 0 cooking, and [acting as sources for] washmg an n mg, Ire an 

actually exist. d blood 
[Reply:] Well then, why do you deny th.e actual existence of pus an blood, 

and so on, for it is established by the expenence of pretas that pus an~ and 
and the fire that has fallen into their mouths and so on, can act as fi 
drink, can burn their throats and so forth? 

Translation 
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[Opponent] That is mere fancy (rloms pa tsam) due to an error in so far 
as it is established by the experience of those pretas. 

[Reply:] Then even with men it would be mere fancy established byexpe- [415] 
rience under the influence of error. 

[Opponent] Well then, they would not really perform the functions of 
cooking and washing. 

[Reply:] To say "well then, they would not really burn the throats of 
those pretas" would be completely analogous. Hence, you are either accepting 
that there is no phenomenon whatsoever that can really perform a function or 
else you are accepting that the entities that are the bases of whatever appears 
to beings in the lower realms and gods, due to their individual karma, do not 
have the slightest ability to perform the functions of creating happiness or suf
fering. Because [in either case] this would mean that [these entities] would be 
in no way different from the fictitious hair that appears to one who suffers 
from eye disease, you are confusing a view of skepticism in regard to karma 
and its effects for an exposition that has been set forth via valid reasoning. 
Don't go showing off! 

The Avatara says: 

Similar to the sense organ of one who suffers from eye disease 
Is the preta's perception of pus in a river of flowing water. 1062 

Both the root text and the commentary explain that both the eye consciousness 
of pretas who see pus and blood in the river, that is, the consciousness that 
possesses the object, and the object itself, equally lack any inherent existence; 
and that, just as there exists a consciousness, a possessor of objects, in a 
merely nominal way, as long as it is not being examined or analyzed, there 
also exist external objects. [The MA] is showing that this situation is similar to 
one previously explained, that is, that the eye consciousness of the patient 
with eye disease and its external object both lack inherent existence, but that 
fr~m a strictly nominal [viewpoint] the eye consciousness to which the falling 
hair appears and its external object both exist. 1063 How could it possibly be [416] 
showing [instead] a similarity between the fact that the hair that is the basis of 
the a~pearance can perform no function over and above its merely appearing 
as half to the consciousness to which the hair appears and there being in reality 
no pus and blood that is the basis of the appearance over and above their 
appearing to the eye consciousness of pretas to which they appear? [Were that 
s~,] it would mean that the argument between the Madhyamikas and 
CUtamatrins was not over whether or not object and consciousness had the 
same ontological status, but over whether or not the basis of appearance of the 
appearances of erroneous consciousnesses exist; and it would be clear that you 
have not even seen the section of the Bha$ya [to MA] that deals with the verse 
tha~ goes, "Due to the power of the eye disease, the hair that is seen,,,I064 in 
Which the "" C h . 

opponent s posItion IS set lort . It makes It clear that you are just 
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another one of those who are for the most part false teachers in the midst of 
retinues satisfied with the mere sound of the words of the lecturer, [as opposed 

to requiring that the meaning make sense]. 
[Opponent] The Bodhicaryiivatiira says: 

Who purposely creates the weapons 
[Used to torment] the beings of hell? 
Who creates the ground of burning iron? 
Who creates those multitudes of fire? 

All such things have been said by the conqueror 
To arise from sinful minds. 1065 

This is indicating that the weapons of hell and the ground of burning iron and 
so forth do not really exist. If they did, then who created them? These are all 
the mere mistaken appearances of the mind. Hence, it is analogous to the mind 
of the preta [who sees] pus in the river of flowing water. 

[Reply:] To claim this is to claim that the fact that a holy being who has 
correctly trained himself or herself in the path of the ten virtuous actions and 
is born as a god and the fact that a sinful being who has committed the five 
heinous sins and is born into hell are both mistaken appearances of the mind 
with no difference in desirability; that is, that there is not the slightest differ-
ence as regards the pleasure or suffering that is actually experienced by the 
body [in these two states]. Hence, there would be no difference between 
dharma and nondharma, and it would be fitting for all great beings to make [417] 
only that kind of mental prayer to exert themselves in the practice that takes 

demerit as its object. 
[Opponent] Well then, what is the meaning of that scripture, [that is, the 

Bodhicaryiivatiira citation]? 
[Reply:] The words who purposely creates and who creates are indicating 

that there is no other being, no one at all, not even God, who creates the 
weapons and burning iron of the hells in a premeditated way. 

[Opponent] Then who or what is the creator of them? 
[Reply:] The creator is the sinful mind of those beings who have accu~u

lated that karma in their own previous lives and who then experience the np
ening of it [in hell]. It is indicating that, as this is the source, the mind itself i.s 
the chief creator of happiness and suffering. Do not claim that because ~t 
arises from the mind which is the cause of this [suffering or happiness]' It 

therefore does not exist! 
[Opponent:] Well then, do you accept that when a god, man, and preta, 

possessing the proper karma, assemble, there appears in the place occupied by 
a bowl full of [liquid possessing the characteristics] of wetness and fluidity a 
[whole] bowl full of nectar to a god, a [whole] bowl full of pus to a preta, and 

so forth? 
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[Reply:] At that place, pus does appear to the preta, and the basis of that 
appearan.ce does actually have the ability to act as pus. Nectar does appear to 
th~ .god In that place, and the basis of that appearance does actually have the 
abllity to .act as nectar. We believe this. It is not necessary, however, that there 
appear with absolute precision the same amounts; that is, a [completely] full 
bowl of nectar or a [completely] full bowl of pus. Were it necessary, then it 
would ~lso be nec~ssary that the amount of a bowl full [of liquid] appear even 
t? a ~Icrobe the lIkes of which cannot be seen by the ordinary eye, and that 
hv~s . In th~ bowl full of liquid [possessing the characteristics of] wetness and 
fl~ldlty with the thought of its being a home. Were that so, then the depth, [418] 
Width, and breadth of the ocean would have to appear exactly as it is to the 
tiny fish who lives in the ocean. It would also be necessary for it to appear as 
a .bowl .f~ll ~f weapons when it appears as weapons to some demigods (lha ma 
ym) [wmch It of course does not]. Even if it were necessary that at that time 
there appear exactly similar proportions, that is, a [complete] bowl full of pus, 
a [com.pl~te] bowl full of nectar, and so forth, this still presents no problem for 
us. T~ls IS because no one could refute the assertion that, though those eye 
~onsclOusnesses are valid cognitions merely in regard to pus that has the abil-
Ity t~ act as such ~nd in regard to nectar that has the ability to perform the 
functIOn of the baSIS of appearance, they are not valid cognitions in regard to 
the aspect. of the proportion; that is, of just how much it is that appears. In 
~hese [van?us] ways, this point has been misapprehended by those of small 
Intellect uSing [as their source] the mere words of those who cannot analyze it 
so ~h~t the~ do n?t realize the eloquence of the holy to be ek1quence. Seein~ 
th~lr incertitude In regard to karma and its effects, I have explained it in a 
shghtly more elaborate way. 

4.2.3.3.1.2.2.3. The Explanation of Why We Do Not Accept 
Autocognition (rang rig)1066 

4.2.3.3.1.2.2.3.1. The Explanation of How We Refute the 
Position That Does Accept 1t 

4.2.3.3.1.2.2.3.1.1. The Explanation of the 
Opponent's Position 

The t . . f, au ocogmtlon accepted by the Sautrantikas and the Cittamatrins is as 
Oll?~s. The Tarkajviilii clearly indicates this by setting forth the opponents' 

POsItIon: 

The C~ttamatrins claim that consciousness appears in two ways: self
reflectively (rang snang ba) and reflecting the object (yul snang ba). 
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The consciousness that reflects the object takes on the aspect of the 
external object. This [latter consciousness] then becomes the object of 
a self-reflective consciousness. 1067 

Self-reflective refers to the subjective aspect (,dzin mam) , and reflecting the 
object refers to the objective aspect (gzung mam). The objective aspect, which [419] 
takes on the aspect of the object, is explained to be the object of the subjective 
aspect. Hence, the experience of the objective aspect by the subjective aspect 
is the meaning of autocognition. Therefore, in the Sautrantika and' the 
Cittamatra systems both, every consciousness has a subjective aspect which is 
of [that consciousness'] own nature. This [subjec,tive aspect] is directed strictly 
internally, and it is devoid of all dualistic uppearances.

1068 
It cognizes itself. It 

is a subjective aspect that is independent (yan gar ba) and that cognizes both 
itself and the objective aspect without at all depending on the appearance of 
any object whatsoever. These same points are clearly expressed by many scrip
tures such as the Pramii1J,avarttika in such lines as "Permanently it faces 
within, toward itself" 1069 and "Both the cognized and cognizer have no 
aspect.',1070 Moreover, in the Satyadvayavrtti it says: 

When refuting autocognition ... that consciousness, [that is, auto
cognition,] should be understood to be the cognition of the nature [of 
something] nondualistically and [it should be understood] to be non
existent. If that were not so, it would not be correct. 1071 

which means that because there is no such thing as autocognition devoid of all 
dualistic appearances, there is no such thing (gzhan dbang) as the lack of 

subject-object duality. 
The chief form of reasoning that the realists claim proves the existence 

of such an autocognition is this. If they were to posit a [standard syllogism 

of the form]: 

[Subject:] the autocognition that autoexperiences the eye consciousness 

that apprehends blue 
[Predicate:] exists . . . 

there could be found no example possessing [the characteristics of] both the 
reason and predicate that could be posited, [that is, accepted by,] the opponent 
[to whom the syllogism is being posited]. So they do not go about proving it in 

this way, and instead do so as follows. 
After the eye consciousness has seen blue, there arise consciousnesses that 

remember the object and that think, "I have seen blue." They remember the 
possessor of the object, [that is, the eye consciousness itself,] and think, "I [420] 
have seen." Just as it is impossible for there to arise a consciousness that 
remembers the blue unless it was preceded by an experience of the object blue, 
likewise it would be incorrect for there to arise a memory of the eye co

n
-

Translation 347 

sciousness apprehen.ding blue unless it was preceded by an experience of the 
possesso~ of the object, the eye consciousness apprehending blue. Therefore, 
[they cl~lm that] the.re does exist the experience of the eye consciousness ap
prehendmg blue. ThIS can only.be of two types: either it is a reflexive experi
~nce (ra~g myong), or an ~xpenence of something other (gzhan myong). Were 
It ex~enenced ?y a conSCIOusness that is something different from [the eye 
conSCIOusness] Itself, whether cotemporal with it or occurring after it, it would 
be necessary to accept yet another entity that experienced [that one experi
ence], and. so on ad infinitum. If the latter moment of the eye consciousness 
apprehendmg the blue experiences the former, there would follow the absurdity 
that ~he latter moment co~ld not transfer its attention [lit. the action of appre
hensl~n] to the blue [.as It .would be preoccupied with apprehending the eye 
CO~scI~usness, ~ence. Implymg that we see everything for only one moment]. 
ThiS disproves Its bemg an experience of something other. Therefore it is es
tablished. as bein? a reflexive experience. Because it is impossible' for it to 
ap~ear distant t~ I~self, we have established the existence of autocognition de
VOId of all dualIstic appearances. This is what they say. 

4.2.3.3.1.2.2.3.1.2. The Explanation of How to Refute It 

4.2.3.3.1.2.2.3.1.2.1. The Refutation of the [Logical] Proof 

Do you infer [the existence of] this experience using as your reason the fact of 
memory qua inherently existent thing, or do you posit as your reason mere 
memory [unqualified by whether or not it inherently exists]? In the first case 
because for a Prasailgi~~ there is no. difference between [inherently existin~ 
~emory] an~ ~utocogmtIon, both bemg nonexistent, [positing the reason of 
mherently eXIstmg memory] as proof of autocognition is improper. In the sec
~nd case.' . positing mere memory, the result [of the reflexive experience of 
utocogmtIOn], as the reason proving the existence of a preceding special 

cause, namely, the reflexive experience [of autocognition], involves an errone
~~s .pervasion (khyab pa 'khrul ba). 1072 It. is just like inferring the [existence] 

fire glass from the mere [presence of] fire and the [existence] of water glass 
from the mere [presence of] water. 1073 Even though it is possible to establish 
t~at a mere experience preceded it by reason of having a memory, that expe
nence cannot be fit into a pattern of "reflexive experience," and "experience 0: another" as accepted by both Sautrantikas and Cittamatrins. It is just like [421] 
~a~ ifact that o~e cannot repudiate that a butter lamp is of a radiant nature (gsa/ 

rang bzhm) even though one can reoudiate that the lamp radiates itself 
and that it is radiated by an object differ~nt from itself. 

[~ppo~ent:] B~t a butter lamp is radiated by itself. 
You [ eply.] Then It follows, absurdly, that darkness is obscured by itself. If 

accept that, then it follows, absurdly, that there should be no obstacle to 
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clearly seeing the form of a pot within pitch black darkness, for at that time, 
the darkness, being obscured by obscuration, [that is, by itself], would not be 
seen, [thereby leavi'lg the seeing of the pot unhindered]. As the Prajiiiimuia says: 

If the self-, or other-, nature of a lamp 
Is what makes it appear [luminous], 
Then there is no doubt that the self-, or other-, nature of darkness 

Is what obscures it. 1074 

Because, according to you, the earlier experience and the later memory 
are inherently different things, they become different in such a way that they 
are mutually independent of each other. If that is so, they would have to be 
unrelated different things, and it would therefore be incorrect for the later 
memory to remember the earlier experience. Otherwise, [if a consciousness 
unrelated to another one could remember it,] then the memory consciousness 
within Devadatta's continuum could, absurdly, remember an experience in the 

continuity of Yajiia. 

4.2.3.3.1.2.2.3.1.2.2. The Refutation of the Belief
J075 

By repudiating the [Yogadira's] proof for the existence of autocognition as 
explained, we also repudiate the existence of autocognition itself. 

If that subjective aspect, to which there appear no objects of a different 
nature from [the mind] itself, apprehends that very subjective aspect, then the 
existence of valid cognitions would not depend on the perceived [objects] 
(gzhal bya), and neither would the existence of perceived [objects] depend on 

valid cognitions. 1076 
No matter how much thought one gives to the independent subjective as-

pect that is directed internally, [that is, to autocognition,] it is impossible to 
get an image of any difference between the cognized [object] (rig bya) and 
cognizing [subject] (rig byed).I077 Were that so, [that is, were it impossible to 
gain a conceptual mental picture of the relationship between subject and object 
within autocognition,] and despite that were one to still maintain that there can [4221 
be posited a cognized [object] and a cognizing [subject], then it would be just 
as correct to maintain that within a single sprout there exists its own arising 
agent, [that is, its own cause,] (skyed byed) and its own arisen [effect] (bskyed 
bya). If that were so, then there would ensue the absurd fault that all actions 
and their doers (bya byed) would become identical, which is why [the 

M adhyamakavatara] says: 

When the actor, the action, and the process are not one, 
Then it is not reasonable for something to experience itself. 1078 
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4.2.3.3.1.2.2.3.2. The Explanation of How We Posit Our Own 
System, Which Does Not Accept [AutocognitionJ 

[Opponent:] Even the Acarya Candrakirti accepts that from a merely nominal 
point of view there is such a thing as autocognition, the subjective aspect 
experiencing itself. 

[Reply:] This claim flies directly in the face of instances in the Madhya
makiivatarabhti$ya in which [Candrakirti] says that, though autocognition does 
not exist even nominally, memory can still arise. 1079 For example, after refut
ing the ex.istence of any form of autocognition and memory that exist by virtue 
of their own characteristic, he says: 

[Opponent] But from the point of view of worldly parlance ('jig 
rten gyi tha snyad) . . . 

[Reply:] Even according to that, it is impossible for memory to 
possess autocognition as its cause. 1080 

and also: "I will show in this way how memory arises without auto
cognition." 1081 
.. Well, how ~oes memory arise in our own system if there is no autocog

?ltIOn even nommally? Let me take the meaning of what is extensively taught 
10 the Madhyamakiivatara root text and its Bha$ya and put it in a somewhat 
more easily understandable form. 

Subject: indefinite 1082 
Predicate: even though the subjective appearance that is internally di

rected and devoid of dualistic appearances does not experience itself, 
there is nonetheless a reason for why a memory arises that thinks "I 
have previously seen this blue lotus" 

Reason: because (1) the eye consciousness that previously perceived 
the blue lotus and the later memory of it are not inherently different; 
(2) one can, by seeing one's own eye consciousness, say "I see"; and 
(3) due to the fact that both the object seen by the previous eye con-
sciousness and the object remembered by the memory are the same [423] 
object, such a memory arises. 

This perfectly establishes it. 
The glorious Santideva explains it in a like manner. In the Bodhicar

yavatara he says, first citing the opponent's position: 

If autocognition did not exist, 
How could consciousness remember?1083 

He gives the answer that the pervasion is uncertain, [that is, that just because 
there is memory does not imply that there must be autocognition,] as follows. 
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Even though there is no autocognition that experiences the subject, [lit. that 
which possesses the object, that is consciousness,] there does not occur the 
fault that it is incorrect for the memory of that subject to arise. When a mem
ory of form arises, that memory does not occur at the expense of the subject, 
[that is, at the expense of losing memory of \he consciousness that appre
hended the form,] for both object and subject are remembered in an associated 
way, as when we say, "I have seen this form before." When at a later time we 
remember the object and subject in an associated way, it does not necessarily 
follow that the subject need have been experienced when previously the object 
was experienced. For example, if a mouse bites a [hibernating bear] during 
wintertime, although the poison of the mouse abides within the body [of the 
bear], at that time he experiences the bite but does not experience the poison. 
At a later time, when [the bear] hears the sound of thunder [and awakens from 
his hibernation], there arises a memory and he thinks,. "previously, when I 
was bitten, poison must have entered my body." Therefore, even though the 
poison was not experienced when it previously entered, later, the memory of 
the bite elicits the memory that poison must have entered. Likewise, even 
though the object-possessor may not have been experienced when the object 
was previously experienced, later on it nonetheless is possible for the memory 
of th~ object to elicit the memory of the object-possessor, [that is, of the con
sciousness that earlier had perceived that object]. This is what [Santideva him
self] accepts. He continues in the Bodhicaryiivatiira: 

From its relationship to the experience of 
what is other, [that is, the object,] 

[The vbject possessor] comes to be remembered, like the poison of 
the mouse. \084 

~ 

This must be analyzed. Even in the Prasailgika system it is necessary to 
accept that all of the [five] sense consciousnesses and the mental conscious-
ness (yid shes) exist. If these consciousnesses establish, [that is, verify,] their [424] 
own existence, it would contradict our refuting autocognition. Were it neces-
sary, on the other hand, that they be established as existing by other con
sciousnesses (shes pa don gzhan), there would ensue the fault that [the process 
of existential verification] would be endless: 

How could their existence be known? 
It is not fitting to say they exist if they are not apprehended. \085 

So how do we escape from such a fault, [that is, from the fault of either aC
cepting autocognition or of giving up the idea of existential verification,] that 
seems to apply similarly to our own position? This point is extremely difficult 
to understand, Nonetheless, I will mention the stainless opinion of my omni
scient, glorious, and holy master [Tsong kha pa], The Prasannapadii says: 

Translation 

Because the determination of the number ' , , 
on the perceived [objects that those val'd of va!l~ cogmtIons depends 
because the nature of the tw I'd I ~~gmtlOns apprehend], and 

h ,ova I cogmtlOns is 'd' way t at It corresponds to th posIte 10 such a 
[objects], \086 e nature of the kinds of perceived 

As' it says, the number of valid cognif ' 
perceived [objects] (gzhal bya) 1087 0 I IO~S I~ determined by the number of 
cognitions of the aspects of th' , n y y ,Virtue of the arising within valid 
, I' e perceived [objects] is th 
109 va Id cognitions posited Th e nature of the perceiv-
f bl" ' ese words refute that fi 

o esta Ishmg such valid c 't' , ' apart rom this method , , ogm Ions there IS a 
their bemg established by auto ' " ny separate method such as cogmtlOn, ' 

,[Opponent] Then what does it mean t ' 
tabhshed as existing merely b th t: 0 say th~t valId cognitions are es
perceived [object]? y e act that the vahd cognitions establish the 

[ReplY:J In this regard, let me first an 
occur to another, The meaning f h alyze a Source of doubt that could 

, 0 suc an explan f ' h SClOusness that apprehends bl' , a Ion IS t at the eye con-
bl ue IS estabhshed as " 

ue on the part of eye consciousness th t eXlstmg by the perception of 
necessary to accept that the e ,a apprehends blue, Therefore it is 
h ' ye conSCIOusness that h ' 

t e eXistence of the eye conscl' h appre ends blue establishes 
, , ousness t at appreh d bl 
I~ IS necessary to accept that the e e co' en Sue, If this is so, then 
hshes the eye consciousness that ~prehnsc~ou~~ess that appr~hends blue estab
because this is so, it is necessary to en sue" Do no~ think, however, that 
understands (rtogs) it. Were that th accept th~t It cogmzes (rig) it or that it 
th t th e case, then It would b 

a e eye consciousness is both h' e necessary to accept [425J 
eye consciousness, If this were so 71 a; c~gmzes and what is cognized by the 
refutation of the realists' b I' f ' ,a 0 t e, problems demonstrated during our 
to us, [statements like]' ,~/~s 10 autocogmtion likewise would apply as well 
d 'd ,not correct for the b' , 

eVOI of all dualistic appearances d' f su ~ectIve aspect that is 
ne [' an IS 0 the same t ss It perceives] to itself expe " na ure as the conscious-
~hought one gives it, the image ~:et:~e c~sel~ becau~e, no matter how much 
~ect] never appear differently so that all g~lzed [object] and cognizing [sub-
Identical." 1088 ' actIOns and their doers would become 

If that [eye ' 
a ' conSCIOUSness] understood it If h ' 
cce~t It as either a direct understa d' (:e, t en It would be necessary to 

~tandIng (shugs rtogs), and we cann~t 109 n,gos rt~gs) or an indirect under
t~ What fault there is in accepting t:~cept It ~s, either, You may be wonder-
s, Ugs kyis) the aspect of the ob' t P,roposItlon that "in the process of 

SClous ' ~ec appeanng to that c ' 
n ness IS itself established "Well ['f h onsClOusness, that con-
ess und ' " I t at were so that' 'f 

ab' erstood Itself indirectly in the ro "IS, I a conscious-
A .. ~~~t,] then it Would follow absu dl p hcess of directly understanding its 
'Vl.luayan ' r y, t at the equip 'd ' a path of seeing that I" OIse gnosls of the 

rea Izes reahty understands itself the ' , gnosls, 
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possessor of the object, in the process of directly understanding reality, Why 
are we urged not to accept that? [If we do,] it would follow, absurdly, that the 
reality, the perceived [object], in regard to which that gnosis is considered a 
cognitive valid cognition (rig shes tshad rna), \089 would not be a strict non
affirming negation (med dgag), the mere negation of true existence, being 
instead an affirming negation (ma yin dgag). This is because in the process of 
making the mere negation of true existence its direct object, it affirms a pos
itive object, the gnosis, as a mental object. It would also follow, absurdly, that 
the word truthlessness indirectly affirms as its expressed [meaning] (brjod 
byar) the mind that understands truthlessness, That is why [Tsong kha pa's] 

Great Exposition of the Prajiiiimuia says: 
[Hypothesis:] Then even the existence of essenceless

ness 
must 

be understood indirectly, hence being established by a cognitive act 

(rig shes). [Reply:] Were that so, then the words the sprout is essenceless [4261 
would have to indirectly teach the existence of essencelessness, for 
the mind that follows [the hearing of] those words indirectly under-
stands its existence. Therefore, it would be an affirming negation that 
indirectly affirms another phenomenon apart from the mere negation 
of the object to be refuted, thereby prohibiting its being a nonaffirm-

ing negation. 1090 

Try to interpret that passage (and still maintain that the understanding of emp
tiness indirectly understands anything like the mind that is cognizing it or even 
the existence of the emptiness itself]. If the cognitive act that understands es
senceless

ness 
were to establish the existence of the subject, {that is, of the 

cognition itself,] indirectly in the process of directly understanding the es
senceless

ness
, then what need is there to say that it would also indirectly un

derstand the existence of the essencelessness (and hence, as Tsong kha pa has 
clearly stated that the latter does not take place, how could the former]. If the 
direct understanding of an object indirectly establishes the existence of the ob
ject possessor, then it would be contradictory to claim that it did not indirectly 
establish the existence of the object itself. If you accept that, then, as it is 
necessary to definitely accept, as the Lord himself has repeatedly said, that 
the existence of essencelessness is established by a nominal valid cognition 
and not by a cognitive act, [and as your position violates this, your attempt at] 
setting forth the Madhyamaka's own system collapses once again. 

To accept that a consciousness x directly understands itself is to miscon-
ceive the position of this system because it would follow, absurdly, that every 
cognitive valid cognition would be both a valid cognition that analyzes the 
ultim~te and a valid cognition that analyzes the nominal. If, by the power of 
taking as its direct object the negation of true existence, the existence of the 
consciousness itself is directly understood, then, by the power of taking the 
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negation of true existence as a mental b· . t f. 0 ~ect, a positiv h IS ence 0 the consciousness] ld be. e p enomenon [the ex-

f
. ,wou affirmed h d .' 

[0 emptmess, reality] as a nonaff. ' ence egeneratmg the status 
all direct understandi~gs must hav~r~~:~r ~:ation. To sometimes accept that 
shar bas khyab pa) and on oth . ~ects] appear to them (room par 
. d. ' er occasIOns to acc t th IS Irectly understood by autoc ... ep at every consciousness 

1091 ogmtlOn IS to have a . memory. As the Great Exp·f if major problem with one's [427] 
• OSl IOn 0 the Avatara [of Tsong kha pal says: 

Were It as others believe, that is that . ... 
by a valid cognition without II'. a valId c~gmtlon IS established 
lished simply by th~ establ. ha owmg t~at a valId cognition be estab-

. IS ment of Its per . d [ b· 
valId cognition could be establ" h d . d celve 0 ~ect], then a 
[object]. 1092 IS e m ependently of the perceived 

So, to claim that the author of th G .. 
nition is established by itself b e l~deat Ex~~sltlOn accepts that a valid cog-
. ' y a va I cogmtIon eith d' I 
IS to completely misinterpret [h'" . ' er Irect y or indirectly IS mtentlOn]. ' 

What we advocate is as follows The . 
establishes the existence of th . ey~ conscIOusness apprehending blue 
does it establish it? We do not e I e~e c:ns~lOusnes.s apprehending blue. How 
ceiving the blue The eye c c .alm t at It establIshes it by virtue of its per-

. . onsclousness apprehendin bl b 
perceIving blue leads directly t . g ue, y virtue of its 
hension of the blue by the eye 0 a. conscIOusness that remembers the appre-

. conscIOusness apprehend' bl I· 
conscIOusness which remembe th . mg ue. t IS that very 
sciousness apprehending the ~~ e

h 
appr~h~nslOn of blue by the eye con-

"bl d ue t at elImmates both th 'f' 
ue oes not exist" and that "th . e reI Ication that 

not exist," so that it is a valid e ~~e cons~lOusness apprehending blue does 
th t h cogmtIon whIch can lead t th 

a t ese do exist simply by one's turnin ,. 0 e ascertainment 
phyogs pa tsam). Hence the m g ?ne s mmd to the matter (blo kha 
in regard to the existen~e of themory cons~lOusness itself is a valid cognition 
con . e eye conscIOusness Wh thO I 

SCIousness remembers th bl . d . en IS ater memory 
the apprehension of the blu: its u:b:t t ~s .not do so at the expense of making 
seen blue," picks out the appreh J~c. t

f 
IS a memory that, thinking "I have 

both th b enslOn 0 the blue He " c ,e lue and the apprehension of the bl ,nce, It IS a memory of 
i:nsclousness apprehending blue establishesu;heTherefore, even though the eye 

h
g blue m dependence on the . eye conscIOusness apprehend-

tee perceptIon of the blue it· 
L'k ye consciousness apprehending bl [d' "IS not established by 
bll eWlse, even though the eye cons. ue nectly, m an autocognitive way] 

Ue th clOusness apprehending bl . . 
g'd' e eye consciousness apprehending bl' , ue perceIves the [428] 
Inr to the apprehension of blue b th ue IS .not a valId cognition in re-

stead . . y e eye conscIOusness h d' 
e\J ' It IS the consciousness that r b appre en mg blue. 
Je Con . emem ers the apprehe· f b lap SClOusness apprehending blue that i ' , nSlon 0 lue by the 

prehension]. s a valId cogmtIon in regard to this 
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The nonaffirming negation that is the mere negation of true existence is 
perceived by the aryan trainees' equipoised gnosis understanding reality in a 
way that resembles water mixed with water, [the object, emptiness, and the 
gnosis appearing to be inseparable]. It does not at all perceive either the exis
tence of the truthlessness nor the existence of the gnosis itself. Nonetheless, 
the later memory consciousness that remembers the understanding of reality on 
the part of that gnosis establishes the perception of reality by that gnosis, and 
hence it also establishes the gnosis. Therefore, in dependence on the cognitive 
act, both the existence of the cognitive act and the existence of reality are 
established, but the cognitive act itself does not establish the existence of the 
cognitive act and the existence of reality. That is why the Great Exposition of 
the PrajiiiimUla says: 

Without depending upon any other intervening valid cognitions, based 
on the power of the cognitive act, there can arise a mind that is in 
direct opposition to the misapprehending mode of the reification that 
misapprehends essencelessness to be nonexistent. Because that very 
[mind] eliminates that reification, [we say that] based on the cogni
tive act the reification is eliminated. It is not that the cognitive act 
[itself] cuts through the reification, however. 1093 

From such citations, together with their examples [in the Great Exposition 
of the Prajfiiimula] , the way of positing the later memory consciousness as 
a valid cognition is extensively explained. Then, in the Great Exposition of 
the Avatara, the way of establishing a valid cognition by means of establish
ing the perception of the perceived [object] by a valid cognition is explained. 
One ought to know how to explain [these points] by fitting together these 
two explanations. 

In the Exposition of the Avatara it says: [429
1 

The apprehension of blue is established by the very establishment of 
blue. For example, it is similar to the fact that the subject, [that is, 
the consciousnesses that apprehends the object,] is remembered by 
that very memory of the object; and that memory does not arise due 
to the subject experiencing itself, as others accept. 1094 

And also: "In this way [we see that] the apprehension of blue is not estab
lished by autocognition as others accept, but is instead taught as being estab
lished by the valid cognition of direct sense perception." 1095 Even though 
[Tsong kha pa says this], he is not claiming that the apprehension of bl~e 
perceives itself, and that the direct perception that apprehends blue is a vahd 
cognition in regard to the existence of the apprehension of blue. [The mean
ing] of the previous [citation] we have already explained. The latter one mean~ 
that "the existence of the apprehension of blue is taught as being establishe 

in dependence on the direct perception which apprehends blue." 
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Likewise, nonconceptual mistaken cons . , 
sciousness to which two moons a clOu~nesses such as the sense con-

II ppear or to which imagO h . 
we as the conceptual mistaken' mary aIr appears as 

d consclOusnesses such as th h ' 
soun as permanent and the apprehe' f e appre ension of 
regard to the portion of their appear nSlon °h a ~elf, are all valid cognitions in 
f h ance; t at IS in regard t th 

o t e. two moons and the appearance of sound as' ?096 e appearance 
conSClOusnesses' perception of su h permanent. Hence, these 
these consciousnesses in a way si c'

l 
appeahrances establish the existence of 

I'd . . ml ar to t e preceding [c f . 
va I cogmtIons]. However: in the f h . ase 0 nonmlstaken 

h '. ' case 0 t ose still on th h f '. 
thoug rea~lty directly appears to their e ui i ' e pat. 0 tram 109 , 
stands reahty, the portion of the q po sed Wisdom that directly under-
reality to those gnoses is not thea~ar,:"c;, ~hat is, the direct appearance of 
the portion of the ap~arance were ~~c. ~ ~. ose gnoses. This is because, if 
that reality appears directly and' f't elr m

h 
Ire~t object, it would contradict 

. , I I were t e direct obiect th 
to eXIst the appearance of duality 'th' h . J , ere would have 

] . WI 10 t at [gnosls] becau th [ 
ance IS a conventional object different f: th . ' se at appear-
is, if a dualistic appearance existed th ~om] h at ~nosls. If that were so, [that 
gnosis is equipoised on reality] th erem, t e? It would contradict that [the 
h ' e way water mIxes into t & 

t e mmd of a perfect Buddha 't'" wa er, lor, except for 
common locus of those two [' t~atiS. IIl~P~ssI~le for, a single mind to be the 
d' I ,IS, It IS ImpOSSIble fo . I [430] 
Irect y cognize both the ultimate truth d h .r a SlOg e mind to 

theless, the memory of reality directl an t, e conventIonal.truth]. None
(1) the existence of the gnosis (2) th Y ~ppeanng to that gnosls establishes' 
of th ' e eXIstence of reality and (3) th . 
, e appearance that is the appearance of realit Th' ' e portion 

hon of how we reject autocognition. y. IS concludes the exposi-



[THE TWO TRUTHS AND 
THEIR COGNITION] 

4.2.3.3.2. The Explanation of the Two Truths, Which Is the 
Basis Set Forth by Reasoningl097 

4.2.3.3.2.1. The Basis for the Division [into Two Truthsjl098 

[The set of all] phenomena themselves is taken as the basis for the division. As 
the Pitiiputrasamiigama Sutra says: 

In this way, the Tathagata has an understanding of both the conven
tional (kun rdzob) and the ultimate (don dam pa). Phenomena 
themselves become used up [when fit] into this [framework] of con
ventional and ultimate truths. Because the Lord has seen emptiness, 
has understood it, has perfectly actualized it, because of this, he is 
said to be omniscient. 1099 

The Great Translator rNgogllOO and others explain that it is the intention 
of the Bodhicaryiivatiira that the ultimate truth is not something known, a 
phenomenon (shes bya), but this is a .mistaken position, I 101 for it contradicts 
[Santideva's] explanation in the Sik$iisamuccaya, where he quotes that very 
sutra [just cited] and says that the known, that is, phenomena, are the basis for 
the division into two truths. [It is also mistaken] because it would follow, ab
surdly, that the Buddha taught the ultimate truth without understanding it, [as, 
according to you, it cannot be understood]; and also because it would follow, 
absurdly, that the very way in which pillars and pots and so on appear is their 
reality because phenomena could have no thusness (de bzhin nyid) qua reality. 
[Finally, it is mistaken] because it would follow, absurdly, that there would not 
be the slightest difference between the way things appear to the minds of or
dinary beings and to that of iiryans. 

[Opponent] Well then, how do you interpret this passage from the 
Bodhicaryiivatiira: 

The conventional and the ultimate 
Are what are accepted as the two truths. 
The ultimate is not an object of the mind; 
The mind is accepted as being conventional. 1102 
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[Reply:] It is an extremely erroneous .per~asionI103 to claim, ~s so~e do, [43 1] 
that the mind's being a conventional [entity] IS proof that the ultlmat~ IS not 
an object of the mind. This instead should be explained as follows. The ftr~t t.wo 
. h h d· .. ·nto the two truths Then for the purpose of clanfymg hnes teac t e IVlslon I . .' . . 

the nature of each of these categories, [it explaIns In the next ~wo hnes~ that t~e 
nature of the ultimate truth is as follows. It says that the obJe~t that IS ~eahty 

b· t f mind deluded by dualistic appearances IS the ultimate. and not an 0 ~ec 0 alb· f . 1 
The nature of the conventional is as fOllow~. !he me.nta 0 ~ect 0 a. nomma 
mind is accepted as being conventional. ThiS IS how ~t _must be e~plaIned, _for 

. f the following passage from the Puaputrasamagama Sutra the meamng 0 . _ _ 11. 
quoted in the Sik$iisamuccaya applies to the Bodhlcaryavatara as we . 

That the conventional is the usage (spyod pa) of th~ world .is seen by 
the Tathagata. That which is the ultimate is inexpressible (brJod du med 
pa), unknowable (shes par bya ba ma yin pa), utterly unknowable 
(mam par shes par bya ba ma yin pa), completely unknowable (y~~~s 
su shes par bya ba ma yin pa), not demonstrable (rna bstan pa). 

The division of phenomena into two truths is a [bipartisan] enumer~tion 
meant to exclude any third alternatives. This is because when . one. afflf.ms 
somethings as being a false, deceptive object, one must be negatIng It~ bem~ 
the ob·ect reality, which is not deceptive; and also .because ~he deceptive an 
the n~ndecePtive are mutually exclusive, contradIctory th~ngs (phan ,~shu: 
s an s pa'i dngos 'gal). Along these lines the. Madhyamakaloka ~ays. Tw 
$,en!mena that possess the characteristic of bemg mutually exclUSIVe must ~ 

1 t d in such a way that the negation of one affirms the other, and hence It [4321 
re a e . h. ·th" 1105 And also. not correct to conceive of somethIng t at IS nel er. . 

Two things related in such a way that the affir~ation o~ one negates 
the other are said to [possess] the characteristic of b~l~g mutu~llY 

1· Whatever two things possess the charactenstIc of be.ng 
exc uSlve. [ . h. th ] Whatever 
mutually exclusive must include ever.yt~ing Wit In em. 1-
two things include everything else ~lthIn them ~xclude any oth7~ a _ 
ternative. For example, [this is so] In such particular cases as em 

. b d· d ,,1106 bodied and dlsem 0 Ie . 

d· (d ' al) the af-That in the case of things that are directly contra Ictory . ngos ~. . n in 
firmation of one negates the other is [a point accepte~] without dIStl~C~I~tra_ 
both the PrasaIigika and Svatantrika systems. For thiS reason the Puap 
samiigama Sutra again says: 

The "Knower of the Universe" did teach 
These two truths without hearing them from a~other. 
There is the conventional, and likewise the ultimate. 

. h 1107 There can never be a third trut . 

Translation 
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[Question:] Then how are the four truths collected into the two truths? 
[Reply:] The truth of cessation is an ultimate truth, whereas the other 

three truths are conventional truths. This is because the Avatiirabhii$ya says: 
"Then how could there be four noble truths that are different from the two 
truths?" 1108 Having asked this question, it says, by way of an answer: "The 
truths of suffering, cause, and path are included within the conventional truth. 
The truth of cessation is of the nature of the ultimate truth." 1109 What is more, [433] 
[Candrakirti's] Yukti$a$!ikiivrtt; also explains it in this way. 

[Opponent] The truth of cessation is not reality (chos nyid) because the 
refuted objects negated to posit the truth of cessation ar ~ the adventitious stains 
that are a refuted object that in general can exist, whereas that which is negated 
to posit reality, true existence, is a refuted object that cannot possibly exist. 

[Reply:] This is an extremely erroneous pervasion, for it would follow, 
absurdly, that a nonpot could not be a non-"rabbit's horn" because the refuted 
object that is to be negated in positing nonpot, that is, the pot, is a refuted 
object that in general exists, whereas the refuted object that is to be negated in 
positing non-"rabbit's horn," that is, the rabbit's horn, is a refuted object that 
cannot exist. 

The belief that the truth of cessation is an ultimate truth is something 
characteristic not only of PrasaIigikas; it is held in common by both the 
PrasaIigika and Svatantrika systems. 1110 Were that not so, then let us consider 
the liberative path (mam grot lam), one of the two parts of the equipoised 
gnosis of the path of seeing that directly understands reality, [the two being] 
the unobstructed path (bar chad med lam) and the liberative path. III I [If the 
Svatantrikas did not accept that cessation was an ultimate truth,] then it would 
contradict the fact that in their system this liberative path is accepted as actu
alizing (mngon par byas pa) a cessation that is the abandonment of the seeds 
of the obstacles [removed during the path of] seeing (mthong spang sa bon). 
[They must accept cessation to be an ultimate truth, for otherwise] it would be 
in utter contradiction to the following position. They accept that the nature 
body (ngo bo nyid sku) and the final truth of cessation of a perfect Buddha are 
synonyms. Accepting this, they claim that the reality possessing the two puri-
ties is the nature body. 1112 [They must also accept this, for otherwise] it would [434] 
follow that this system should not accept a position which advocates that the 
nature body is an ultimate body and that composite bodies (' du byed Icyi sku) 
are conventional bodies. [Finally, they must accept this, for otherwise] it 
would follow that the Abhisamayiilaf!lkiira commentaries of Arya [Vimuk
tasena] and Haribhadra become meaningless when they divide the aspects of 
the truth of cessation into the sixteen emptinesses.1113 

Therefore, for the great translator rNgog, the father, and his sons, to be
lieve as they do is to advocate that the ultimate truth is not a [knowable] 
phenomenon and to hold in their hearts what they cannot [out of shame] ad
VOcate [openly], namely, that the truth of cessation is not an object of the 
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mind. When the Lord [Tsong kha pal himself states in the Exposition of the 
AvaUira "Whether the truth of cessation is advocated as being a conventional 
truth is' undecided," 1114 he is not referring to the Mahayana Svatantrikas of 
India nor to the belief that arose in Tibet that in the Prasaitgika system the 
truth of cessation is a conventional truth. He is referring to those scholars, 
which we have just mentioned, who advocate what they do when they explain 
the scriptures of the Svatantrikas. What is more, take the syllogism, "the truth 
of cessation is not reality because the refuted object negated in positing reality 
is a nonexistent refuted object whereas the refuted object negated in positing 
the truth of cessation, the stains, is a refuted object that exists." According to 
this system, the difference between the Prasailgikas and Sv~tantrikas ~s that 
according to the Prasailgikas [the syllogism] lacks a pervaSion, [~hat IS, the 
predicate does not follow from the reason,) whereas accordmg to the 
Svatantrikas, it has a pervasion. Apart from this they have no reason whatso
ever for claiming that in the Svatantrika system the truth of cessation is a 

conventional truth. 

4.2.3.3.2.2. The Meaning of the Words 
[Ultimate and Conventional] 

The meaning of ultimate truth [lit. highest object truth, (don dam bden pal is 
as follows]. Most Svatantrika Madhyamikas explain that the word highest re
fers to the undefiled equipoised gnosis that understands reality, and th~t t~e 
word object refers to its object. Nonetheless, as regards [the ety~ology] 1~,thIS 
[system, that is, in our own, the Prasailgika,] t.he Pra~a~napada. states: .Be~ 
cause the object is that, and as it is also the ~Ighest, It IS the. highest o?Ject, 
and because it is the truth, it is the highest object truth, [that IS, the ultlmate 
truth]." 1115 Hence, because that very object itself is the highest .or ~orrect 
(yang dag pal reality, it is the highest object. In th~ world s~methmg IS con
sidered to be deceptive if in reality it is one way whIle ~p~an~g anothe~. The 
opposite of that is said to be nondeceptive. Because It IS thiS, [the highest 

object] is said to be the truth. . 
Therefore the true in the expression empty of true existence even nom.'· 

nally and the ;ruth in the expression ultimate truth are completely differe~t [10 
k "kii ... -na IS the what they refer to]. That is why, when the Yu tl$a$11 says mrva. 

sole truth," 1116 the Vrtti says: 

How so? Because the compounded appears mistakenly, it deceives the 
childish but nirvii~a is not like that, for it always abides in a nature, 
an esse~ce, which is acausal. It never appears to the childish to be 

h fi .' because causal in nature as the compounded does. T ere ore, It IS . 
nirvii~a always abides in nirvii~aness that in strictly worldly terms It 
is called a highest truth. 1117 

[4351 

[4361 
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Even though nirvii~a is an object found by the gnosis of an iiryan, and 
even though the ultimate truth i:; an object found by the gnosis of an iiryan, 
this does not vitiate against the fact that [the proposition] "nirvii~ is an ulti
mate truth" must be established by a nominal, worldly valid cognition. For 
example, sound is an object found by the ear consciousness, and imperma
nence is an object found by direct perception, nonetheless, [the proposition] 
"sound is impermanent" must be set forth by inferential means. 

[Opponent:] We accept that there is a single common locus that is three 
things-an object (don), highest (dam pa), and the truth «bden pa)-and that 
the word truth has two connotations. Sometimes what is nondeceptive is called 
the truth, and sometimes what really exists (gnas tshul la grub pa) is called 
the truth. Emptiness is called the truth in the first [sense of the word truth] 
and not [in the second, which is a reference] to the object to be refuted. IllS 

Both emptiness and the ultimate truth _are false things (rdzun pa). 
[Reply:] This is just one giant menacing mass of direct contradiction. Be

cause a false thing refers to something that is deceiving, the two [concepts] of 
truth and falsity, in this sense, mutually exclude each other in a direct way. As 
the PrajfiiimUia says: 

The Lord has said that any phenomenon 
That is deceiving is false. 
All composite things are deceiving phenomena, 
Hence they are false. 1119 

And in the commentary to that, the Prasannapadii says: "All compounded 
things are false and have the quality of being deceptive, hence they are like a 
mirage. Whatever is true does not have the quality of being deceptive, like, for 
example, nirvii~a." 1120 

Let us now turn to the meaning of the words conventional truth (kun rdzob 
bden pa). The basis of the etymology of the word conventional is the innate 
misapprehension of truth that grasps an object as existing by virtue of its own 
nature. It is because it is true within the purview of that [innate ignorance] 
that it is called conventional truth. The reason for that etymology (sgra bshad) 
[that is, the reason why ignorance is given the name conventional-lit. "con
cealing,"] is because it obscures our seeing the nature of things as they are. If 
the etymological criteria of a word x are fulfilled, it follows that that [entity 
which fulfills them] is an etymological basis (sgra bshad gzhi) of that word; 
but just because something is the etymological basis of a word x does not 
imply that it is the referent (sgra 'jug gzhi) of the word x. For example, a 
turtle born from a lake fulfills the etymological criterion of being lake born, so 
it is an etymological basis of the words lake born. However, anything that is 
the referent of the words [lake born] must be a flower. 1121 

Therefore, although the likes of the gnosis that directly understands reality 
is a referent for the word conventional truth, it is not an etymological basis for 

[437: 
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it· and even though reality is a truth within the purv~ew of the !?~ate[ ~ppr~
h~nsion of true [existence], it need not be a. "conventtonal truth, I O~th~;:~ ~ 
fulfilling the criteria for being an] etymologIcal baSIS doe~ not "t~~'~he limbed 
the true referent of the term], as is the case, for examp e, WI . 

e ,,1122 This method of explaining the etymology of the words conventl:n:1 
on h'. ken of in the context of both the root text and commentary 0 t e 
trut IS spo d I . obscures its na-Avatara [dealin with the verse that goes]: "Because e . USIon . " 

.. g . I t th" 1123 The Bha$ya on thIS passage states. In 
ture, It IS a conv~ntIona ru. .. ower of the afflicted ig-
this way conventional truths are posited under the p . ,,1124 Th 
norance ~hat has been accumulated by the ~ifferent ~arts of e~Istence. e 
meaning has already bt:en explained. Agam the Bhli$ya says. 

Moreover, the sravakas, pratyekabuddha~,. and bodhi.sattvas who have 
abandoned ignorance see composite entities to be. hke the. nature of 
reflections. For them they are of the nature of f~Igned thmgs (bc~s [438] 
ma) and not true, for they do not conceive of thmgs as truly [eXI~~ 

tent]. The childish, however, become confused (bslu ~a~ byed pa), b. 
for those different from them, [that is, from the c~lldIsh,] by [theIr 
perceiving them to] arise interdependently, like illusions ~nd ~~ fO~~~5 
h [ 't thI'ngs] become for them mere conventIonahtIes. t ose compos 1 e 

Now as regards the meaning of this [passage, one opponent has this to~~y]. 
[Opponent] This is demonstrating that form and so forth are for or I.nary 

beings conventional truths, but for the aryans who have abandon~d af:h~ted 
ignorance they are not a conventional truth, for they do not conceIve 0 t em 
as truly [existent]. . h 

[Reply:] Any such teaching is just blithering, fo~ (1) .to CIte t at some
thing is not apprehended as truly [existent] by a certam mmd. as proof of ~he 
fact that for that mind it is not a conventionality is a contradIcto~y perva~Ion 
(' I khyab)' (2) to cite that for the conventional mind of ordmar~ ~mgs 
[t~~ngs] ap~ar to truly [exist] as proof of the fact that it is lacking withm the 
[minds] of aryans is a completely unrelated pervasion (khyab 'brei gang ya~g 
med); and (3) also because it follows that if a conventional tru~h does not eXIst 
within the purview of a buddha's [mind, as you are sugge~tmg, because. he 
has abandoned apprehending things as truly existent,] then It must, absurdly, 

be nonexistent. .. d 'thin 
Therefore the meaning of the commentary is this. Whatever mm WI 

the continuu~ of an aryan has the truth [present within it] is ~ot. a conven
tional mind that posits [things] as being conventional. truths. ThIS IS becaus;, 
as they have abandoned the apprehension of true eXIstence. completely, th I Y 
see form and so forth as mere conventionalities, never seemg them as tru y 
[existent]. That is what it means. . . eed 

Even though that mind does not perceive [thin~s] as truly eXIstent,. It n as 
not be the case that within its purview another mmd does not see [thmgs] 
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truly [existent]. Pots, pillars, and so forth are conventional truths. Even though 
pots and pillars and so forth are established by the valid cognitions of ordinary [439] 
beings who have not found [certainty] in regard to the Madhyamaka view, they 
cannot be determined to be conventional truths by the valid cognitions of or
dinary beings who have not found the Madhyamaka view. This is because, if a 
valid cognition determines [something] to be a conventional truth as it is ac
cepted by a Madhyamaka, it is necessary that the valid cognition determine it 
to be conventional. If it determines that, it must determine it to be a false 
[thing], and if it determines that, it must repudiate that it is a truly existent 
[thing, thereby having to have cognized emptiness, which an ordinary being 
who is not a Madhyamika has, by definition, not done]. 

The conventional in the expression conventional truth and the conventional 
in existing conventionally do not meat). the same thing. This is because we call 
something a conventional truth on account of it being true within the purview 
of the innate apprehension of true existence of a conventional mind, whereas " 
something is considered to exist conventionally because a valid cognition that 
examines the conventional finds that it exists. Therefore, the first conventional 
should be understood to refer to the innate apprehension of true existence and 
the second to the valid cognition that analyzes the conventional. With this we 
complete the explanation of the etymology of the two truths. 

4.2.3.3.2.3. Considering Whether They Are 
the Same or Different 

As both the root text of the Avatara and its commentary say in the context 
of the verse that goes, "Both of the natures of things that are found are 
apprehended," 1126 all conventional and ultimate phenomena have natures, and 
if their natures exist they must be either the same or different because what
ever [two things] exist must be either one or different. Therefore, those multi
tudes of former [scholars] who claimed that the two truths were of neither the 
same nor different natures are just advocating that the two truths do not exist. 

In this way [we can see] that the two truths are either of the same or of 
different natures. If they are of different natures they must be distinct unrelated [440] 
things because things that are of different natures cannot have a single-nature 
relationship (bdag gcig 'breI) and also because, as reality is a noncomposite 
phenomenon, it cannot be related to anything else causally (de byung du 'brei 
ba).1127 If they are unrelated things, then it follows, absurdly, that reality is 
not the essence of the conventional because it is a thing that is distinct and 
unrelated to the conventional. If [one claims] that [the predicate] does not 
follow [from the reason], then there would be no way to avoid the absurdity 
that everything is the essence of everything else. If this is accepted, then it 
follows, absurdly, that the stains of the mind could never be eliminated be-



364 A Dose of Emptiness 

cause the reality that is the inherent purity [of the mind] (rang bzhin gyis rnam 
par dag pa' i chos nyid) is not the essence of the mind. 

Therefore, the two truths are of the same nature but have different 
opposites 1128 (ngo bo gcig La Ldog pa tha dad), having a single-nature relation
ship such that if one did not exist neither could the other (med na mi 'byung 
ba' i bdag gcig 'breI) just like production and impermanence. Just as it says 
in the Bodhicittavivara1J,a. reality is not perceived as being different from 
the conventional: 

The conventional is explained to be emptiness. 
Emptiness alone is the conventional. 
In the sense that if one does not exist neither will the other, 
They are like production and impermanence. 1129 

[Opponent] The expression "of the same nature but having different op
posites" occurs within the context of logic (rtog ge) but not within this [sys
tem of] scriptural exegesis. Nor is it correct for them to be of the same nature 
because (1) when the conventional arises or ceases so too would the ultimate 
have to arise or cease, and also because (2) neither of them has a nature. If 
both of them had natures their natures would be dual. My own system is [to 
accept] that the two truths are [the brand of] "different" that repudiates iden
tity (gcig pa bkag pa' i tha dad). 1130 

[Reply:] How would you answer if I were to tell you that [your own] expres- [441] 
sion, "[a brand of] 'different' that repudiates identity," is "a logical term and 
not one that occurs in the scriptural exegesis of this [Madhyamaka system]?" 

[Opponent] Even though the term does not actually exist [there], the 
meaning does. 

[Reply:] Then what applies for the one case, [that is, your use of the term,] 
applies in general, [so that my use of the technical term is also justified]. 

As for your claim that what is of the same nature must arise and cease in 
unison, it comes about based on a faulty understanding of the meaning of fol
lowing passage from the Prama1J,avarttikam: "If they are not different they 
would have to arise and be destroyed in unison." 1131 Based on the [misinter
pretation of that passage], you mistakenly think that [two things] that are of 
the same nature must be the same. How would you answer if we [present you 
with the following argument]? Is a pot and [the category of] knowable phe
nomena (shes bya)1132 of the same or of different natures? If they are of dif
ferent [natures], it would follow, absurdly, that the pot would not be a 
knowable phenomenon. If they are of the same nature, then [following your 
line of reasoning] when the pot arises or is destroyed, so too must [the cate
gory] of knowable phenomena arise and be destroyed. 

Those who, on the one hand, claim that the two truths have no nature and 
yet advocate that the real essence [of things] is emptiness are scoffing at their 
own words. How would you answer if I present you with this argument: it 
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follows, ab~urdly, that the two truths have no essence because they have no 
nature, for If they had essences, it would follow, absurdly that reality would 
be dual. ' 

[Opponent] Just because something is an essence does not mean that 't 
must be an essence qua logical object of the refutation. I 

[Reply:] Then likewise, just because something is the nature [of somethin 
else] does not mean that it need be the nature qua logical object of the refutation~ 

4.2.3.3.2.4. The Nature of Each [of 
the Two Truths] Individually 

4.2.3.3.2.4.1. The Definitions 

The definition of an ultimate truth is "that [phenomenon] WhI'ch h fi d 
b t" l"d 0 • , w en oun 
y a cer ~m va I~ogmtlOn, [characterizes that valid cognition] as one that is 

engaged m an ultimate analysis." The definition of a conventional truth is 
"t~at [phenom~non] which, when found by a certain valid cognition, [charac
terIzes thllt v~hodo cognition] as one that is engaged in a nominal analysis." 
These are defmItIons that can be considered faultless both I'n the t f 
th P - . Ok ,sys em 0 

e rasangi as and that of the Svatantrikas. 

4.2.3.3.2.4.2. The Divisions 

4.2.3 .3 . 2 .4.2.1. The Divisions of the Ultimate Truth 

I~ it is divid~d in an extensive way, [the ultimate truth can be said to have] 
:iIxteen emptmess.es; 1\33 if in an intermediate way, (1) the emptiness of enti
th

es
, (2) ~he emptmess of nonentities, (3) the emptiness of own nature and (4) 

ne~semptmess of other nature; if [divided in] a brief way, there is the 'selfless-
of the ~~son an~ of phenomena. This is explained in the Avatara. 

d Now thIS IS how It occurs in the scriptures of the Svatantrikas the Satya-
vaya says: ' 

Because the refutations of arising and so forth 
Are concordant with reality (yang dag pa), 
We accept them to be ultimate. 1134 

A.nd the M adhyamaktil ka . "B 
conco . ~ sa~s. ecause even the nonexistence of arising is 
ally s~dant ~Ith th~ ultimate m this way, it is called ultimate but is not actu-
Pa). 1135 ;or ~n reah~y the ultimate is beyond all mental proliferation (spros 
dam dot ey claIm that there are two kinds of ultimates: real ones (don 

ngos) and concordant ultimates (mthun pa'i don dam). Real ultimates 

[442] I 
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t al cognitions that directly understand reality via the com-
are the nonconcep u . f"'rations of the dual appearance of its object. Al-
plete reversal of the roh '-' like the inferential cognition that understands 
tho~gh t~e ~once~tua on~r'view can overcome the proliferaticns of the ap
reahty, ~lthm theIr o~n P ] b 'ause they cannot overcome the proliferations 
prehensIon of true [eXl~tenc:r~ u~~imates that are concordant to those former [443] 

~:e:,u~!ti~~~:;~n~:~et t~~ cognition .(rig shes) is considered ultimate and then 

divided into real and concordant ultImates. ." 1 
hI s of the sprout is a real ultImate, It IS a so 

Even though the trut essnes l' f . 
said not to be a real ultimate that eliminates the two ~inds of pro 1 erat~ons 
within the purview of the inferential cognition [of emptmess]. whe~ co~~ar~d 

. h' h things appear to the direct understandmg 0 rea 1 y m 
to the way m w lC .] d d al appearances have 
which both the proliferations of true [exIstence an u . 
been eliminated. A nonaffirming negation, such as. truthlessness, ISf :r~~~:e~!~ 
fmate and such affirming negations as the composIte (tshogs pa) 0 

1, are considered to be concordant ultimates. Hence, one .must 
ness and dsprhout . which [ultimates] are divided into objects and subjects. 
understan t e way m 

. l Jl36 
4.2.3.3.2.4.2.2. The Divisions of the ConventlOna 

Within the Svatantrika system, we find that the Satyadvaya says: 

Even though they are similar in that they appear, 
We divide the conventional . ) 

d ". t" (yang dag rna ym Into "correct" (yang dag) an mcorrec 1137 

Because some are efficacious (don byed nus) and some are not. 

So as it says, they accept these two [kinds of. c.onventional ~ntitie~], r::!~o~~ 
. I t'tl'es and unreal conventional entltles. Because m thetr sy . 

ventlona en 1 .' 't' . mposslble to . . t by virtue of their own charactenstlc, 1 IS 1 
consclousnesses eXls . H ce subjects are 
have an unreal conventional entity that is a consclO~s~ess. . en ~ d unreal. 
not divided into real and unreal, only objects ar~ dlvlde~ mto re an 

As for the Prasailgika position, as the Avatara says. 

Whatever is apprehended by the six healthy organs 
Is understood by the world. . . 
Some are true from [the viewpoint] of the world Its~lf, . 
The remaining are considered false even from [the vlewpomt] of 

1138 
the world. t 

I b d rldly consciousness, bu 
One can divide th~ngs into real and u~~: a~~ to:v:'

o 
though, within the pur~ 

we do not do so m our own syste~, so a.. . correct and incor~ 
view of worldly consciousness, [thmgs] can ~ dIVIded l~~ 'ousness is 
rect, this division that exists within the purVIew of wor y conSCI 
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not accepted in the Prasangika's own system. This is the meaning. It is defi- [444] 
nitely not to be explained to mean that, because the division into correct and 
incorrect is based on worldly consciousness, the Prasangikas do not accept it 
in their own system. Were that so, then it would follow, absurdly, that they 
could not in their own system set forth the exposition of the conventional truth 
[with all of its valid divisions] because to do so one must depend on worldly 
consciousness. 

Therefore, when we say that the division into correct and incorrect exists 
within the purview of worldly consciousness, we mean that the division into 
correct and incorrect [conventional entities] is made by an ordinary innate 
worldly mind ('jig rten pa'i blo lhan skyes rang dga' ba), and not at all that 
the division into correct and incorrect [conventional entities] is made by a 
worldly nominal valid cognition ('jig rten pa'i tha snyad pa'i tshad rna). This 
is because to say that one is accepting [the correct] as an object established by 
a valid cognition and yet to not accept it in one's own system is an indication 
that one has transgressed the methodology of those who advocate logical rea
soning; and also because that worldly mind in the purview of which form is 
apprehended to be correct is an apprehension of true [existence,] and hence 
cannot be a valid cognition. 

Let me put this in a more easily understandable way. Both the eye con
sciousness to which the reflection of a face in the mirror appears as if it were 
a reflection and the reflection of the face itself are understood to not exist as 
they appear, even by ordinary worldly beings. 1140 Ordinary worldly beings can 
in no way understand that the actual face does not exist as it appears, hence 
there is a difference between these two [the actual face and the reflection] in 
that, within the purview of the consciousness of an ordinary worldly being, 
[the former] exists as it appears whereas the latter does not. 

In the Prasangika's own system there is no difference between the face [445] 
and the reflection as regards whether they exist as they appear, for both are 
sImilar in being empty of existing as they appear. Likewise, within the pur-
view of worldly consciousness, both the sensory perception to which two· 
moons appear and the appearance of one moon as two are both mistaken (log 
pa). This is because both, completely independently of a valid cognition that 
analyzes the ultimate, can be understood independently not to exist as they 
appear by an ordinary worldly mind that has not been affected by the cause of 
the illusion. Pots, pillars, and so forth, and the eye consciousnesses to which 
they appear are correct within the purview of worldly consciousness. This is 
because, within the purview of ordinary worldly minds that have not been 
affected by the cause of adventitious illusion, both exist the way they appear; 
and also because understanding them to be empty of existing as they appear 
definitely depends on a valid cognition that analyzes the ultimate. 

Therefore, the glorious Candra has said that there is a division into correct 
and incorrect within the purview of worldly consciousness. He has never said 
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that there' is a division into correct conventionalities and incorrec.t .convention
alities within the purview of worldly consciousness. My ~wn spmtual ~aster 
also does not accept this. In fact, it is utterly ina~proprl~te to accept It be
cause within the purview of ordinary worldly mmds, pillars, pots, and s~ 
forth 'are not conventionalities, and also because it is u~terly .absurd to ~Slt 
something as false based on a mind in the purview of which thmgs are ~slted 
as truly [existing, which is exactly what a mind that apprehends somethmg as 

correct is doing]. . , h [446 
[Question:] What is the reason why, in th.e .Pras~ilglka s own syst~m, t ey ] 

do not accept that the conventional can be divided mto correct and mcorrect 
[conventional entities]? ., . . 

[R I'] I will tell you. It is not appropnate to divide the convent~onal 
ep y. . . d"d h tonal into correct and incorrect because it is not possible to IVI e t e con:en I 

into things that exist as they appear and those tha~ ~o no~; ~d that IS so ~
cause eveJ;l merely nominally, all conventional entities eXist m one way ~hl~e 
appea~ing in another, [so that none of them can exist as they .appea~]. Th~s IS 
so because all conventional entities, even from a mer~ly nommal [vlewpomt], 
are erroneous subjects (bslu ba'i chos can); and that IS so because al~ conven
tional entities, even from a merely nominal [viewpoint], .are false thmgs. 

[Opponent:] That [last reason] is not established, [that IS, they are n?t false~. 
[Reply:] Then it follows, absurdly, that nominally. they. truly eXIst. ~IS 

follows because truths and falsities are mutually exclUSive directly contradict-
ing [concepts] (phan tshun spangs pa'i dngos 'gal). . .. 

Moreover, it would follow, absurdly, that [if there w~re such a dl~lslon of 
conventional entities into correct and incorrect], then nommally the obJec~s .that 
appear (snang yul) to the consciousnesses of ordinary beings could be .dlvld~d 
into erroneous ones and nonerroneous ones, for nominally there eXists thiS 
division of conventional entities int~ correct ~nd inco~rect ones .. I~ ~ou ~cce~~ 
[the premise that the objects appeanng to ordmary bem~s are dlvlsl~le m th 
way], then it follows, absurdly, that nominally there IS such a thmg as an 
inherently existing entity because (1) the appearance of for~ t? th~ eye con
sciousness of an ordinary being is an appearance of form as If It eXisted fro~ 
its own side (rang ngos nas) and under its own power (t~hugs thub tu), ~n 
(2) the eye consciousness [by the premise you acce~ted] IS not .erro~eous ~_ 
regard to the objects that appear to it. To deny (1) IS to contradict direct e 
perience, and to deny (2) means that you must give up your acceptance of the 
former absurd hypothesis. . 

If, from among the two divisions of the conventional into correct ~d I:~ 
correct, something were to be correct, then it wo~ld hav~ t~ be um~llstak ss 
(Ph yin ci ma log pa). Hence, if there existed an ordmary bemg s consclo~sne 

. I . t d mcor-that from among the two divisions of the conventIona mto correc an [4471 
rect: was correct then with.out a dou~t it would be .neces.sary to accePt.~h! 
there existed an ordinary bemg's conscIOusness to which thmgs appeared 1 
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unmistaken way. If that were accepted, though anathema to one, one would 
have to accept that nominally things did inherently exist. Yet [as Prasailgikas] 
we have the belief that even nominally inherent existence is impossible. There
fore, to accept that in our own system it is possible to divide [the conven
tional] into correct and incorrect [entities] is an incorrect and obscured view 
that is compatible with none of our philosophical tenets. 

Therefore, the difference between the Prasailgikas and Svatantrikas as re
gards whether ordinary beings can have a nonerroneous consciousness, [the 
former accepting that they cannot and the latter that they can,] stems from the 
fact that they differ as to whether in their own system. they accept a division of 
things that are conventional entities into correct and incorrect ones; and that in 
turn stems from whether they believe that nominally things exist by virtue of 
their own characteristic. This being the case, the Svatantrika's method of di
viding the conventional into correct and incorrect is improper, whether they 
claim that it is so only within the purview of the world or they claim it to be 
so according to the Madhyamika's own viewpoint. Whether or not someone 
believes in substantial existence (rdzas grub) is based on whether that person 
believes in existence by virtue of [a thing's] own characteristic and whether he 
or she divides things into correct and incorrect. Whoever would claim that in 
the Prasangika system there is a belief in substantial existence in a merely 
nominal way has no intuition as to how in this system all phenomena are con
sidered to be merely labeled existent things even nominally. The Avatiirabhii$ya 
says, after an extensive citation of the Dasabhumika Sutra: 

Therefore, anyone with intelligence [will realize] after seeing the cita- [448] 
tion from this [source] that the conceptualization that consciousness 
exists substantially, that this utter conceptualization, is an involve-
ment with views. 1141 

And also: 

We understand that because those with no intelligence become at
tracted, in whatever small measure, to the [idea of] substance, then, 
like pouring water into the dependent phenomenon of a pot before it 
has been fired, their intelligence becomes polluted, and hence all the 
worldly terminology established from strictly worldly [usage], like 
sit! go! do! cook! and so forth, as well as form, feeling, and so forth, 
are all destroyed. Because of that, the mind [involved] in these [ideas 
will remain] strictly in existence and not attain higher states. 1142 

This is stating that if one accepts dependent entities to exist substantially, none 
of the terminology of the world becomes possible. Also, in the commentary to 
the line that goes, "In this context whatever reasoning," 1143 it explicitly says 
that substantial arising is impossible even nominally. And both the root text 
and the commentary on the line, "Because it is engaged in substantialism it 
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would not be incorrect," 1144 are explaining that if tbe o~ ject substantially 
existed, the mind qua subject must be unmistaken, The Catu!Uataka/ikii also 
explicitly explains that true existence, substantial existence, and inherent exis
tence are synonyms. Without realizing (that you are contradicting all of these 
texts], you boastfully claim (that the Miidhyamikas accept substantial exis-

(Opponent:] Well then, how do you interpret the Bhi#ya when it says: tence nominally). 

For example, suppose someone says, "[someone) has stolen my pos
session (lit. substance]," and someone else argues and examines (what 
the first person said asking], "what possession (has been stolen]" and (449] 
(the first person replies], "it is a pot," to which (the second person 
replies], "the pot is not a substance hecause it is a knowable phenom-
enon, just like the pot in a dream." Such a refutation of the one by 
the other, in that it is the repudiation of worldly meaning by worldly 

usage, is contradicted by the world. 1145 

(Reply:] The claim is being made with the presuPposition that in the 
world wealth is called stuff and it is teaching that it is not correct to logically 
analyze [this and by such means] to refute such worldly [usage of] terminol
ogy. If, by the mere fact that we emploY the terminology (tha snyad byed pal 
of a certain amount of possessions (lit. substance] to refer to a certain amount 
of wealth, one must accept substantial existence nominally (tha snyad du), 
then it follows, absurdly, that this (system, that is, tbe Priisang

ika
,] must ac

cept autocognition nominally, for in the world there exist such expressions as 
"\ see myself." \t would follow, absurdly, that nominally there must exist such 
things as a permanent entity (rtags dngos) and true existence because in the 
world we employ expressions like "water always (rtag tu) falls" and also be
cause there exist expressions \ike "only this one is true, the other is false." 

Having given an explanation of the exposition of the two truths, \ will 

now turn to some topicS that are ancillary to this. 

[The PrQsangika Interpretation of the Three Nature Theory 
of the Yogacaras]J146 

If the exposition of the twO truths in the Prasangika's own system is as \ have 
explained (earlier], then what is the Priisailgika's own exposition of tbe t_ 
natures (ngo bo nyid gsum) like? The Avatarabha~ya says: 

For example, as regards the dependently arisen phenomenon of a rope (450
1 

that is imagined to be a snake, it is an imaginary (entity], for it does 
not exist in that way. As regards the real snake, it is real, for it is not 
imagined. Likewise, an essence is also imagined within dependent phe-
nomena that are produced (bytU pa can); but as it has been said that: 

Translation 

Essences are not created 
Th d . ey 0 not depend on other [things] 

the nature of things is not rod . 
:;prehended dependently ~rise~c~~~~e :lal

y
SiS in which previously 

. SImIlar to reflections is the tr ce entItIes are determined to 
objects (spyod yul), for it is not i~: ~ned amo~g. the Buddha's mental 
the fa~t that they have realized r .g ne . This ~s because it is due to 
[of thmgs], without contactin eahty by actualizing the sole essence 
they are called buddhas . Th g fi(ma reg par) produced entities th t 

. . ere ore one sh ld ' a me~mg of the sutra after having u 'd o~ explain the intended 
position of the three natures called;;" ers.tood, m this very way, the ex-
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Let me condense th. agmary, dependent, and real. 1147 

e meanmg of this and .. 
way. An essence qua fundamental .. .put It m an easily understand 
dently arise; that is, within ph realIty IS Imagined within things that d able 
gard to which the Buddha' enomena that are dependent. The b· epen-

::\i:j~C~ea::~~:~:~:,~ E~:E ~;::~~:~; :a:~~t i:h: ~~~:!:~:~:~:t~i~~ 
~~ni:athose [objects] into reality, or r.::~d~~·f Thdat part which is the reifica: 

gmary, and their bein em . un amental nature of thin . 
out contacting produced enti~es" pty of mherent existence is the real ,,~;~s 
bon that is a. means that within th . . -
causally creat:;o;~:i~i:~~:,;;,~~~go:~lity there can be n: ~bj:~::t O~tt~:g::-
ventlOnal phenomenon whats y are ~causal] entities [excluded] e oever can be Its object. ' no con-

4.2.3.3.3. The Explanation of h . 
Ascertains the Two Truth [T~ e Valid Cognition That s, at Is, All Phenomena] 

4.2.3.3.3.1. The Definition 

The definition [of a I· .. not d .. va Id cognitIOn in gen I]· " 
(' dZineC;lVed m regard to the phenomenon ~~:t IS the consciousness that is 

s angs gyl yul)." IS ItS own apprehended ob·ec 

[Opponent:] Well th . 'J t 
object does. en, [If the valid cognition .. claim so m a nondeceived way,] how cognIzmg a conventional 

jects t~~~td:~e~~:]~~~!!onal [phenomena] are ~a;c~~~v:v:~~e~toSn[traddichting your [R. ' an ence ob-

hand .eply:] There is no problem for it i 
takes'I.Itt be .an o~ject that deceive~ in so fSar

not co~thr~dictory that, on the one 
as ItS oble t [h as, wit m the . 'Nay it. ' c, t e way in which it a consCIOusness that 

io rega~l:ts'hand that, on the other hand, thi~~:~~ does. not accord with the 
10 a po .f 0 t e phenomenon in so far as it est bl" ~ cognItIOn] IS nondeceived 

Sl Ive way (ji Itar yongs su bcad I a IS es that phenomenon as it is 
. pa tar grub pa).1149 

[451 
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In every system, from the Svatantrikas on down, all valid cognitions are 
nonerroneous (ma ' khrul pa) in regard to the phenomenon with respect to 
which it is a valid cognition. Here (in the Prasangika system], however, both 
the valid cognition within the continuum of an ordinary being and the valid 
cognition that analyzes the nominal within the continuum of an aryan who is 
affected with the latent potentialities of the error of dualistic appearance are 
erroneous consciousnesses with regard to the phenomenon with respect to 
which they are valid cognitions. Form appears as form to the eye conscious-
ness, and it also appears to exist by virtue of its own characteristic. Still, [the 
eye consciousness) cognizes (gzha£) form to be form, but it does not cognize 
form to exist by virtue of its own characteristic. Even though (the eye con
sciousness) is a valid cognition in regard to (1) form, (2) the appearance of 
form, and (3) the appearance of form that exists by virtue of its own charac
teristic, it need not be a valid cognition in regard to form's existing by virtue (452) 

of its own characteristic. 

4.2.3.3.3.2. The Divisions 

As regards the divisions, the Prasannapada's expianation
ll50 

that is fourfold
(1) direct [perception] (mgon), (2) inference (rjes), (3) scriptural (lung) valid 
cognition, and (4) valid cognition by analogy (nyer 'ja£)-iS based on [com
ments in) the Vigrahavyavartanf root text and commentary. 1151 Scriptural valid 

cognition is inductive inference (yid ches rjes dpag) that cognizes extremely 
obtuse [points] (shin tu lkog gyur).1152 Analogy is a valid cognition that infers 
obtuse [points] (lkog gyur) in dependence on an example. Hence, [both scrip
ture and analogy] are contained within [the category of] inference. Therefore, 
he is not denying [the usual1 categorization of valid cognitions into [just the 

two subdivisions] of direct perception and inference. 
As regards the valid cognition of direct perception, we have already refuted 

autocognitive direct perception (rang rig mngon sum). (The Prasangikas) also 
repudiate (the notion of] mental direct perception (yid kyi mngo

n 
sum)tl53 as it 

is explained in the Pranul!laviniicaya. This is because the Catuhsataknlikii sayS: (45

3
J 

These two (types of] consciousness do not cognize the same object. 
One cognizes the aspect of the object in a direct and positive way. It 
arises first. The second is not a consciousness that acts directly. Un-
der the influence of the sense consciousnesses it conceives [of the 
object) and is born. Hence, (due to this connection to sens~ percep-
tion] it is said to "cognize its object" [and not because it is actually a 

form of direct cognition]. 1154 

Sense consciousness clearly cognizes objects such as form and so forth. 111" 
mental consci"usness cognizes them under the influence of the sense cOO' 
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sciousnesses. It does not directly and I 
consciousnesses This is wh t .t . ~ early cognize them as do the sense 

. . a I IS saymg The m t I . 
cognize their objects under th . fl . en a consclOusnesses that . e m uence of the s . memones (dren pa). ense consclOusnesses are 

It i~ not, however, that they do not acce . perce~tlOn, for the Catubsatakatikii sa s. ,,~ [s~m~ notIOn ~f] mental direct 
expenence, like feeling and so ~n It dY . or IS It somethmg which is an 

d 
. oes not engage b· I· 

soun and so on via the sense organs" 1155 I. . 0 ~ects Ike form and 
like pleasant and painful feelings (t h· b t IS saYI~g that kinds of experience 
the mental consciousness are val" d

S 
or .a! that are m the entourage (' khor) of 

(mngon gyur) phenomena. I cognitIOns that perceive their own evident 

Feeling, the mental event (sems ' b un ) th . .. 
mental consciousness is a valid ~ . g at IS wlthm the entourage of the 
pleasant, painful, and' neutral are CcoOggnn~t1°dn; hand the three [types of feeling] 

. . . . ' Ize p enomen ( hal b ' 
give ~he defmltlon of feeling to be "a s c· I . a ~,z ya). The sutras 
ever IS experienced is experienced as rrh Ja ~xpenence. They say that what
Even in worldly parlance we say "I I er p ~asa~t, unpleasant, [or neutral]. 
periencing pain." This indicates ~hat a: e~penenc~ng pleasure," or "I am ex
which experiences it (myong b e a w at IS e~penenced (myong bya)and that 
because this [difference betw~e~ ppe~r as different [things] to the mind; and 
both by scripture and reasoning etxhpene.nced a~d. ex~riencer] is also proved 
c ] d h ' ere IS no slmllanty bet [ ase an t e refutation of an i d d ween the present 
when it faces inward has th n epe~ ent (yan gar ba) subjective aspect that 

. ,e capacity of [ .. . ' 
cognized entity (rig bya) and co .. .glvmg nse to] the appearance of 
we do not suffer from the absur:~lzllng fenhtlt~ (rig byed) as different. Hence 

B
. tau t 0 avmg to acce t . . ' 

ecause m our own system .t... p autocognltlon. 

Y 
. d· I IS ImpoSSible for a B ddh· 

oglc uect perception (mal ' b u 1St not to accept 
te ] d. yor mngon sum) here [in th P - . 

m Irect perception is said to be of three kinds 1156 e rasangika sys-

The Prasannapadii says: . 

If in the world there existed an h· . 
(mtshan gzhi) a specifi h yt .m~ hke a characterized object 

. ' c c aractenstlc (rang gi t h . 
a genenc characteristic (spy.'. ha. m s an nYld) , or 
an object perceived with. d. I I mts n nYld) , everything would be 

be 
m Irect perception H h 

nonobtuse (lkog tu ma ) Th . ence, t ey would [all] 
sciousness that possesses gyu~.. erefore, together with the con
rect perception. 1157 an 0 ~ect there would have to occur a di-

Within the context (of this assa e C - . . 
perceptual valid cognition from :monan~~aklrtl] I~ ~~rely identifying a direct 
~d inference. He is not teachin that ~f e two. dIVISI?nS of direct perception 
directly to the omniscient gnosis g(of B ~~me~hmg ~XIStS, then it must appear 
something is a specific (rang) au. hal, nor IS he teaching that whether 
ev.d or a genenc (spyi) [ch .. lent (mngon gyur) fo· h. aractenstlc], it must be 

, r m t e section following that scriptural passage the 

[454] 
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Prasanoopaoo says: "The consciousness that possesses as its object something 
obtuse and that arises from nonerror in regard to the proposition to be proven 
through reasoning is inference.' d 158 Therefore, the meaning of the previous 
Prasanoopada passage is this. No matter what phenomenon the realists accept 
as either a specific or generic [object], any consciousness possessing dualistic 
appearance that takes that phenomenon as its direct object (dngos yuT) must 
have the appearance of that object within it; and the object of any conscious
ness in which the appearance of the object arises in the consciousness is di
rectly perceptible (mngon sum pa). At that time it is teaching that there is an 
explicit use of the word direct perception when applied to objects, and an 
allegorical sense of the word direct perception when applied to subjects, [that 
is, to the consciousnesses cognizing the objects]. Therefore, [Candrakirti] ac
cepts that if an object is "directly perceptible" (mngon sum pa), it must be 
evident (mngon gyur) , and that what it means for something to be a direct 
perceptual valid cognition is that it be a consciousness not deceived in regard 
to its own evident object. Consciousnesses that possess dualistic appearances 
must be undeceived in regard to the appearance of the objects that appear to 
them. Therefore, it is necessary to accept that all consciousnesses are direct 
perceptual valid cognitions in regard to the appearance of the objects that ap
pear to them. Thus, even though the two kinds of apprehension of self and the 
sense consciousness to which two moons appear and so forth are mistaken [455] 
consciousnesses, they are nonetheless direct perceptual valid cognitions in re-
gard to the appearance of the two selves and in regard to the appearance of 
two moons, [respectively]. This is because they are consciousnesses that are 
undeceived in regard to their own directly perceptible objects that are based on 

those [appearances]. 
The sense consciousness to which two moons appear is a consciousness 

that is undeceived in regard to the two moons that appear to it, for, because it 
takes such an appearance as its direct object, the ascertaining consciousness 
(nges shes) that ascertains that appearance can be elicited (' dren) indepen
dently, without reliance on another valid cognition. Even though the sense 
consciousnesses to which the two selves appear and to which two moons ap
pear are valid cognitions in regard to the appearances of the objects that ap
pear to them, they need not be valid cognitions in generaL. This is because 
they are minds that are not valid cognitions in regard to their individual ap
prehended objects (' dzin stangs Icyi yuL La tshad min). Therefore, simply be
cause something is a valid cognition in regard to the appearance of an object 
that appears to it is not enough to make it a valid cognition in general. 
Whether something is a valid cognition in general is determined by whether it 
is a valid cognition in regard to its apprehended object. For example, the 
Sautrantikas believe that the fact that something is simply a mistaken con
sciousness in regard to its own appearing object (soong yuT) is not enough to 
make it a mistaken consciousness. Instead, whether something is a mistaken 
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conscIOusness is determined by wheth .. . 
gard to its apprehended object Th ;r It IS a mistaken consciousness in re-
not being able to distinguish betw:

re 
o[re,. ~e]do not suffer. from the fault of 

those that are not. en mm s that are valId cognitions and 

. Now from this method of interpretation one . . 
Idea], namely that given that all c. might entertam [the following 

h 
. ' onsclOusnesses are valid . . . 

t elr own individual appearance h.f .. cogmtlons 10 regard to 

d 
. s w y, I somethmg IS a al"d .. 

regar. ~o ItS own appearances, need it not be a valid co .f v 1[. cogmtlon in [456] 
exammmg this, one might conclude thO "M. gm Ion 10 general]? In 
nesses, like the sense consciousness toIS~hichl~take~ nonco~ceptual conscious-
pa) appears, are valid cognitions. and thO . ~magmary hair (skra shad ' dzag 
in regard to what appears to the' Th. ~s IS cause they are valid cognitions 

I m. IS IS because the ch· f b· 
ceptua consciousnesses is the appe· b. Ie 0 ~ect of noncon-
apprehension of sound as perman atnn

h
g 

0 ~ect. In the case of the conceptual 
.. . en, owever even thou h . t . 

mtlon 10 regard to what appears t .t . ' g I IS a valid cog-be .. 0 I , It need not be a valid . . 
cause It IS not a valid cognitio . cogmhon. This is 

and the chief object of conceptua~ :n re~ard to its ~onceived object (zhen yut), 
However, one should t ons~lOus~e~ses IS the conceived object.,,1159 

. no entertam thiS Idea for ti II . 
reasomng, nonconceptual mistak . ' 0 owmg that line of 
ti~ns, as follows. Despite the fac~~h~~nt~~o::.nesse~ could not be valid cogni
sClOusnesses are their appearing ob· h lef objects of nonconceptual con-
. ~ects, t e mere appe ( 
IS not the chief appearing object. Th . . arance snang ba tsam) 
(snang gzhi) of that appearance is the ~h~~iaanng . obJec~ qua appearing basis 
mere appearance of blue is not th h· f ppeanng object. For example the 
ness that apprehends blue Instead

e ~t I.e a hPpearing object of the eye conscious-
th [. ., I IS t e blue qua bas· f h 

at conscIOusness] that is the h· f. IS 0 t e appearance of 
Therefore, even though [a m. ;] ~e appe.anng object of that [consciousness] 
anee, if it is not a valid COg~~ionlS. a valtd

d 
cognition in regard to an appear: 

what appears to that [consciou 10] r~g~r to any object that is the basis of 
a . sness , It IS not a valid . . . 
ppeanng object in regard to who h. . . cogmtlon, for ItS chief 

ent Th IC It IS a valId cognitio Id be 
. . us, whether something is a mistaken . n wou nonexist-

c~l~f appearing object that is the b . f conscIOusness depends on the 
dlstmguish between the fact that t~~S 0 appear~nce. Hence, there is a way to 
not. a mistaken consciousness and th ey~ consciousness apprehending blue is 
which falling hair appears is a . tak e act that the sense consciousness to 
nonconceptual consciousnesses m~~ulden .~~ns~ousness. Were it not so, then all 
could be no nonconceptual mistak el e.r ave to be mistaken or else there [457] 

Th. be. en consclOusnesses 
th IS 109 the case, some have thou ht h ·f·· . 

at whether or not some thin· . g t at I It IS necessary to accept 
chief appearing object, then it ~~:t :1:I~aken consciousness depends on the 
not a nonconceptual consciousness is a ~ecessru:Y. to accept that whether or 
appearing object. This ho . b valid cogmtlon depends on the chief 
a conclusion born fro~ . wever, IS ut ~ la~k of subtlety in one's analysis· it is 

mcorrect exammatlOn. Be aware that nowhere i~ the 
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, th e to be found a single statement to 
L d [T ong kha pa] IS er , , 

scriptures of the or s , ak Cl'ousnesses are valid cogmtIons, tual mIst en cons , 
the effect that nonconcep "t possible to determine somethmg 

, ' b' th case that It IS no 
[OpmIOn:] It emg e "deceived in regard to the phe-, ' , 'ply because It IS un , , 

to be a vahd cogmtIOn Slm "t' ecessary to [make the cntenon] 
n that is its apprehended object, 1 IS n 

nomeno d ' d 1160 

that it be newly .<g~a~ du) un e~elv~l) the fact that it is necessary for a valid 
[Reply:] ThIS IS mcorrect " or

d
, omething not established by a merely 

, ' be wly undeceIve IS s 'd 't' cogmtIOn to ne 'h [' 't established] by a vah cogm Ion , ' ' nd (2) nelt er IS 1 
nominal vahd cogmtIon, a , t fi d any valid cognitions whatso-

I , t for thIS does no m , 
that analyzes the u tI,ma e, [th t is part (1) of the reason,] IS true 

" ew] The former, a , , d' 
ever [withm ItS purvl ' ,,' lied to [a mind] that is undeceIve m 
because the term valid cogmtwn IS aP

d
P, 'nnate worldly mind that has not 

, ' d by an or mary 1 
regard to the object percelv~, e of error (glo bur gyi 'khrul rgyus) and 
been affected by an adventitious ~ahus alyzl' ng or examining it. Applying the 

[' b' t] without elt er an 'I d that engages ItS 0 Jec, h' to do with its bemg new Y un e-
, "to a mmd] has not mg , 'f f term [valid cogmtwn f that the logicians cIte m avor 0 

ceived, It is also so because all of the ,proo s Iy as part of the definition of a 
, f ' t' the expressIOn new " 'd the necessIty 0 mser mg ,,' t that being that It IS poslte 
, ' ' d f m a specIal vlewpom , , ' 

valid cogmtIOn are cIte ro b' t found on logical exammatIOn, 
as a valid cognition in regard to ~n 0 j~kC down there is a belief that all 

. f the Svatantn as on , ' [458] In every system rom 'd to their appeanng object , , erroneous m regar , 
inferential valid cogmtIOns are , d to their conceived object, but in thIS 
and that they are not e~roneous m regar t d for'the following reason, The im
[Prasangika] system thIS cannot be ,accbe

p 
e, t of its own characteristic to the 

d pears to eXIst y vIr ue d N permanence of soun ,a~ the im rmanence of soun, ow 
inferential valid cogmtIOn that underst~dSgh it ap~ars in this way it does not 
if the logical reason (rtags), that even t o~ " 'IS an erroneous conscious-

. that the mlerence 
exist in this way, does not prove f d then it contradicts the fact that 

h ' permanence 0 soun , ,to ness in regard to t e 1m to the eye conscIOusness 
h " n though blue appears " an 

the logical reason t at eve "'t does not exist [in that way] c 
exist by virtue of its ow~ charac~enstlc, 10US in re ard to blue, 
prove that the eye conscIousness IS errone thing i~ a mistaken consciousness 

Therefore, in this system, wh~ther so~: cognition that directly contradicts 
is determined by whether ther~ eXIsts ~ v: rehends its object. Whether it is ~ 
the way in which [that ~onscl0usnes~ J~ whether it is erroneous in regaf _ 
mistaken consciousness IS not determl~e y, ts a valid cognition that contra 
to its conceived object or by w~ether t ere eXlS e 

dicts the way things appear to It. onsciousnesses do not have a mod s 
Those who claim that nonconceptual c, h' tudied for it seem 

" ) aking wIthout avmg s , re-
of apprehension ( dzm stangs are spe 1't a consciousness' mode of apP'te 
that they have confused into a ~ing~e he: I

s
;angs) [which in actuality are q~~at 

hension and its mode of co~ceptlo~ ,z ~ mode ~f apprehension refers to 
different things],1161 A vahd cogmtIOn s 

3n 

valid cognition's positive (yongs su gcod po) mode of apprehension of its own 
perceived object. To accept, on the one hand, that attitudes to be abandoned, 
like the apprehension of the self, and its antidote, the wisdom that understands 
selflessness, are contradictory modes of apprehending the single object (dmigs 
pa) they are focused on and, on the other, to accept that direct perceptual valid 
cognitions have no mode of apprehension is a great internal contradiction. 

Now let us discuss the meaning of real (dngos) direct percept (mngon 
sum)1l62 and that which is just labeled (btags) [direct ~rception without actu
ally being so]. In general, we dv not accept that if something is a direct per
ceptual valid cognition, then it contradicts its being a direct percept. It depends 
on the individual object, as follows. Blue is a real full-blown direct percept [459] 
of the eye consciousness that apprehends blue. The eye consciousness appre
hending blue [on the other hand] is labeled a direct percept based on the blue 
[without actually being a direct percept]. At the same time, it is a real full-
blown direct perceptual valid cognition; but the eye consciousness apprehend-
ing the blue is the actual full-blown direct percept of, for example, the 
extrasensory perception that knows the mind of someone else; that is, it is 
directly seeing the eye consciousness [of someone else] as it apprehends blue. 
That extrasensory perception is labeled a direct percept based on such an 
eye consciousness, and [at the same time] it is an actual full-blown direct per
ceptual valid cognition. This is how one should understand the meaning [of 
these terms,] 

Therefore, in this [PrasaIigika] system, the consciousness that remembers 
blue, that is elicited by the eye consciousness apprehending blue, in so far as it 
is an experience of the evident phenomenon blue that it takes as its appre
hended object, as witnessed by experience, is an undeceived consciousness, 
Hence, it is accepted as being a direct perceptual valid cognition. Thus, being 
a subsequent consciousness (bcad shes) and being a valid cognition are not 
mutually exclusive; it is also not contradictory for something to be both a di
rect perceptual valid cognition and a conceptual thought that perceives the 
meaning of a word. In this vein, the Prasannapadii states: 

Moreover, since words qua direct percepts are what express nonobtuse 
meanings, meanings associated with the senses are direct percepts, In 
this regard, as they are associated with the senses, nonobtuse entities, 
like the pot and blue, are direct percepts. Because the consciousnesses 
that understand them, like clay and the fire that bakes it, are the re-
sult of direct percepts, [those consciousnesses] too should be called [460] 
direct percepts, 1163 

Even though both the Prasannapadil and Catul:z,Satakali/cii extensively 
teach a refutation of the claim that being non conceptual (rtog bral) is part of 
the definition of a direct percept, as it would lengthen this exposition exces
sively, I will not go into it here. 
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According to this method of interpretation, then, valid cognitions are of 
two types: direct perceptual valid cognitions and inferential valid cognitions. 
The definition of the first is "a consciousness that, without depending on a 
logical reason, is undeceived as to the directly perceptible phenomenon that it 
takes as its apprehended object." The definition of the second is "a conscious
ness that, depending on a logical reason, is undeceived in regard to the obtuse 
phenomenon that it takes as its apprehended object." 

Just because something is a valid cognition that understands a directly 
perceptible object does not mean that it is a valid cognition that understands 
that object directly, as is the case, for example, with the consciousness that 
remembers blue. Therefore, something's being a direct perceptual valid cogni
tion does not imply that it directly understands its object. For were that not so, 
[that is, were it to necessarily understand its object directly,] then it would 
follow, absurdly, that there would be no difference between the way the object 
is perceived by the eye consciousness apprehending blue, and the way it is 
perceived by the consciousness that, arising after that [eye consciousness], re
members blue; and also because if that were accepted, it would follow, ab
surdly, that even blind people could see form directly. 

The first, [that is, direct perceptual valid cognitions,] have three divisions. 
( 1) Sensory direct perceptual valid cognition is defined as "a conscious

ness that, directly arising from a physical organ as its dominant condition 
(bdag rkyen) , is undeceived as regards the directly perceptible phenomenon 
that it takes as its apprehended object." An example is the eye consciousness. 

(2) Mental direct perceptual valid cognition is defined as "a consciousness [461] 
that directly arises from the mental organ (yid dbang) as its own special dom-
inant condition and that, without depending on samiidhi, is undeceived in re-
gard to the directly perceptible phenomenon that it takes as its apprehended 
object." An example is the consciousness that remembers blue and that arises 
after the eye consciousness apprehending blue. 

(3) Yogic direct perception is defined as "a nonconceptual conscious
ness that directly arises from the samiidhi which is the union of mental quies
cence (zhi gnas) and insight (lhag mthong) as its own special dominant condi
tion, and that is undeceived in that it directly perceives as its apprehended 
object either the aspects of the [four noble] truths or the subtle or gross forms 
of selflessness." In the system of the Svatantrikas, Cittamatrins, and 
Sautrantikas, if something is a consciousness that directly understands the six
teen aspects of the [four noble] truths, such as impermanence and so on, then 
[that consciousness] must be an iiryan gnosis. 1164 [For them,] the conscious
ness to which the world appears as bones, that arises from the samiidh; med
itating on ugliness, is not a valid cognition. They also believe that the gnosis 

to which the generic image (don spy;) of reality appears, within the path of 
preparation (sbyor lam), is not a direct perceptual valid cognition because it is 
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a conceptual thought that apprehends the . 
cept that there can be no yogic direct r m~amng. o~ words. Hence, they ac
sentient beings. pe ceptIon wIthm the mental continua of 

I~ this [Prasangika system], as we have ex I . 
a logical understanding of the ultimate subtle tamed, even before coming to, 
lessness, there is such a thing d .. orms of the two forms of self-

, , as un erstandmg, throu h ' 
tatmg on the sixteen aspects of the four truths g . reasonmg and medi- [462] 
on, the selflessness of the person such as Impermanence and so 
. d qua mere repudiat' f h 
m ependent substantially existent thin d ,Ion 0 t e person as an 
tion of subject and obiect as d'f~ g, a~ , emptIness qua the mere repudia-
• J I lerent entItIes If ' 
mto account all of the aspects f th .' one practIces, fully taking 

d Oe practIce that in I be ' 
tome to those [obiects] one w'll vo ve comIng accus-

. J, I come to a clea d d' 
those objects. Gnoses of this sort _ r an Irect perception of 

. , are not aryan gnos b 
yogic direct perceptual valid cog 't' H es, ut are nonetheless , m Ions. ence w bel' , 
perceptual valId cognitions do exist with' th ' e leve that yogic direct 
ings. This concludes the explanation f t: e m~n,tal continua of sentient be-

, 0 e exposItIon of valid cognitions. 



[CONCLUSION] 

4.2.3.4. Having Set Forth Emptiness, How to Meditate'on It JJ65 

The fortunate should understand this in dependence on the extensive exposi
tion found in the Stages of the Path of our glorious holy spiritual master 
[Tsong kha pa]. 1166 It seems as though there are many individuals who, with
out the slightest expertise in the correct and incorrect methods of practicing 
mental quiescence and insight as they are taught in the scriptures and com
mentaries and in previous spiritual masters' own treatises, and without having 
accustomed themselves in the least to the points of the essential instructions 
(man ngag) for deepening their experience into the bliss of the samiidhi that 
turns [the mind] inwardly, have had their words, under the false name of "es
sential instructions into mental quiescence and insight," extensively compiled 
into expository treatises. Nonetheless, because those who have not studied 
even the mere terminology of the essential instructions for practice are not 
to be taken either as the objects of refutation or support by scholarly persons 
who are well-versed in the methods of accomplishing ordinary and special 
samiidhis, I will not engage in an exposition [of their views]. 1167 [463] 

4.2.3.5. The Exposition of the Result That Is 
the Culmination of Meditation 1168 

Having, in an extensive way and by means of correct reasoning, understood, 
through the method explained earlier, the most subtle form of selflessness, 
Without separating oneself from the portions of the practice that allow one to 
acCustom oneself to the very view that has been understood, by practicing to 
perfect the Mahayana path, one comes to travel in stages the paths of faithful 
activity (mos pa spyod pa'i Lam), [that is, the non-aryan paths of accumulation 
and preparation,] and the ten bhumis of the aryan, the Diamondlike Samadhi, 
the gnosis of the tenth bhumi, the "Limit of the Stream" (rgyun mtha'), which 
eliminates without a trace being left the latent potentialities of the error of 
dUalistic appearances. In the second moment after [that] one actualizes the 
dharmakiiya (chos sku), which is a state of "equal taste" (ro mnyam du gyur 
Pa), in that the reality of the "nn possessing the two purities becomes irre-
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. . bzhin n ill), like water when mixed with 
versibly (intermixed1 ~Ith reallt~e of the ~ing of the tenth "bhUmi, called 
water. At that same t!~e, ~he is oi the nature of mind, comes to be adorned 
"Limit of the Stream,. which ha d ) In the second moment after that it 
with the mark~ and slgn~ (m~:n : spe~ rdzogs pa'i sku), its continuity not 
becomes the sambhoga~a (. g P~til the end of the universe, inseparable 
interrupted for even a s~ngle Ihnstda~;makaya. That is why it is said that: "By 
in nature from the gnosls of tel' d" 1169 

. f h . d the bodies are actua Ize . 
the cessauo~ 0 t e mm '_ ana of the pdramitds, one achieves enlightenment 

Accordmg to the ~ahay . h 1170 whereas the place where one acts out 
for the first time only. 10 Ak~n~!~n:d at a later date, is the desire realm ('dod 
(tshul ston pa) becommg enhg 'I'n regard to such topics as the iden- [464] 

Th h th re is much to ana yze I . 
khams). oug e f . f the form body's being matenal 
tification of Akani~tha ~nd the. re I utat~on 0 I will not write about it here. 1171 

and so on, wishing to diSCUSS ~t fe sew ~;~' of the way the Buddha's gnosis 
Instead, let me here give a bne expoSI Ion 

understands obje~~~ . . h Buddha's own appearances (rang s~ng la~ no 
[Opponent:] Wlthm t e h '" there is no. gnosis that IS contamed 

h t ver is seen' t erelore, 
phenomenon w a soe . ' 1173 It is only for the purpose of others, 
within the Buddha's own contmuum. . f "gnosis" That is why the 

. h h puts forth a notion o· 1 
his diSCiples, t at e . d h kings of the minds and menta 

. Avatarabhd$ya says: "I have explame t e wo~ ak ,,1174 
f b ddh hood to be mist en. 

events within the state ~ u a . t the sources of refuge, for it would 
[Reply:1 This is a giant slander agam~ who is to be protected, by what 

be necessary to accept that he would hnotWhnotwis more because it would follow 
h id tect and so fort. a, ( 'd s means he s ou pro, 1175 h . hteen unshared attributes rna re 

that the ten powers (SlObs beu), t e elg I' . 'thin the mental continua of 
ll) 1176 d so forth are not qua lues WI . . f? 

pa beo brgya, an ental continuum they are qualities 0 . 

buddhas, then tell me exactly. ~h~se m
he 

has actualized the sole essence, h~ 
The Avatdrabhd$ya also says. Smce. d h B ddha ,,1177 And also. 

r Th t is why he IS calle t e u· . Ie 
has understood rea Ity. a understand all phenomena in a slOg 
"You of wholesome knowledge .' such passages. 
instant ,,1178 You are in direct contradiction ~o m:n

y 
II of the efforts made on 

If 'there is no result, no omniscient gnosls, t ~; ~ purposeless, and in the {465 'od f three countless eons wou II 
the path for a pen 0 e were no phenomena at a . 
end it would be necessary to accep~ that ther

that 
is based on a misunde'rstand-

It seems to be an instance. of thiS Sy:t:: lain that one should avoid under~ 
ing of the meaning of the sCriptures tha. p. nt of dualistic appearances an _ 
standing the ultimate truth fr.om the V;et~:'~roliferations of dualistic appea;h 
that one should avoid percei:mg. ~ny 0 t f n1 claims that the ultimate tr~p_ 
ances, and that [based on thiS mlsmterP

f
re ad ~~. method [of interpreting sen " 

I have already re ute IS I eventS, 
is not a phenomenon. . of "reversing the mind and menta If there 
ture) above. As for the meamng_ 'What is the ultimate truth? 
the Prasannapadd says: "The Sutra says, 
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is no movement of the mind in regard to anything, what need to mention 
words.' It is inconceivable (rnam par rtog pa med pa) in such terms." 1179 As it 
is stating that the lack of movement of the mind refers to nonconceptualiza
tion, it is meaningless to [cite this] as proof of there being no gnosis. 

[Opponent:] Well then, in your own system what is this gnosis' method of 
understanding phenomena? 

[Reply:] On the stages of the path, while one is still in training, the stains 
of the latent potentialities of the error of dualistic appearance that apprehends 
the two truths to be different things have not been eliminated. Hence, it is 
impossible for the ultimate and conventional truths to simultaneously appear to 
a single mind in a direct way (mngon sum du). Therefore, equipoise and after
math states (mnyam rjes) occur sequentially, [as opposed to simultaneously]; 
and the equipoise and aftermath states are of different natures. 

At the level of buddhahood every latent potentiality of the error of dual-
istic appearance has been eliminated. Hence, a single gnosis can directly un
derstand all the phenomena included within the two truths simultaneously. The [466] 
two gnoses, that which cognizes [things] as they are and that which cognizes 
things as they seem to be, are of the same nature, as are the two gnoses, that 
during equipoise and that during the aftermath period. 

When, in this way, the Buddha's gnosis enters into emptiness, like water 
mixing with water, that gnosis directly and simultaneously understands con
ventional phenomena in such a way that they appear as dual, that is, as distant 
from the [consciousness] itself. Even though this dualistic appearance exists, 
however, it need not involve the error of dualistic appearance. Therefore, even 
though that gnosis is both a gnosis that understands [things] as they are and 
one that understands [things] as they seem to be, the gnosis understands reality 
as it is and does not understand it as it appears to be. It understands the con
ventional as it seems to be and does not understand it as it is. 

That portion of it which is the understanding of reality as it is via the 
waning of dualistic appearances is equipoise and that portion of it which un
derstands conventional phenomena as they appear to be via dualistic appearances 
is the aftermath state. The commentary to the Uttaratantra verse that goes: 

Because wisdom, gnosis, and liberation, 
As regards their clarity, radiance, and purity 
And also as regards the fact that they are not different, 
Are like light, rays, and the sphere of the sun. 1180 

says: 

Therefore, the nonconceptual supramundane wisdom that the Buddha 
possesses clears away the obscurations [that block) the reality of phe
nomena. Hence, it is similar to clear light. The gnosis of all phenom
ena, the aftermath state, becomes engaged in all aspects of every entity 
qua phenomenon. Hence, it is similar to a radiating net of lights. 1181 [467] 
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[The aftermath state spoken of] is not an after~~th state that. ~ri.ses after an 
equipoise, as happens during the paths of trammg. Instead, It IS called ~ 
aftermath state because it is a state obtained due to the power of that eqUi-

poise. Also, as it has been stated: 

The gnosis of omniscience . . . ' . 
Is accepted as possessing the charactenstlc of ~mg a dIrect ~rceptlOn. 
We do not accept that others are direct perceptIon, even partIally. 

and also in the Satyadvayavrtti, "One instant of his knowledge pervades the 
entire sphere of phenomena.,,1I82 Thus, [the Budd?a's gnosis] understands e~
ery phenomenon of the three times directly and sImultaneously. When he dI
rectly perceives today's sprout, the gnosis that perceives today's sprout also 
directly perceives last year's sprout and next year's s.p~out. No~etheless" it 
does not perceive the sprout of those two years qualifIed as be~ng today s. 
If the gnosis is today's gnosis, the entity perceived by that .[gnosls] need . not 
exist today, just as is the case with the extrasensory perceptIon that perceIves 

past lives. ' 
[Opponent:] If the Buddha's gnosis does not understand the Budd~a s gno-

sis it contradicts [the claim] that he understands all phenomena. If It unde~
stands it indirectly (shugs La), it undermines the claim that. th~ Buddha I) 

wisdom, {being a form of direct perception,] does not have ~ mdtrect ~nder
standing [of anything]. [If it is not indirectly understoo~, but .mste~d] dtrect~y 
appears (dngos su snang), then does he unde~st~d thmgs [10 thIS way] ?vla 
dualistic appearance or in such a way that dualIstIc appeara?ce has ~an~d. In 
the first case, as it would itself appear to be different from Itself, whIle m. fact [468J 
not being so, it would follow, absurdly, that it was an erron~ous CO~SCIOUS
ness. In the second case, as it would be a direct understandmg of Itself by 
itself in such a way that dualistic appearances had waned, you would ha~e ~o 
accept that it was an autocognitive direct perception, [which you as Prasan-

gikas reject]. 
[Reply:] It is not correct for the Buddha's gnosis to understand the Bud-

dha's gnosis indirectly. What reason can you give for it being th~ c~s~ that 
even though the Buddha's gnosis is the object of the Buddha's gnosls, It IS not 

appropriate for it to appear directly? " be-
[Opponent:] If it appeared directly, then the Buddha s gnosls .would . 

come both cognizer and cognized; and if that were so, then the actmg subject 

and the object acted upon would be identical. . oU 
[Reply:] The same would be true in every way of [the alternatIve y 

propose, namely,] indirect cognition, for other~ise it would follow, absurdly, 

that indirect cognition would not count as cogmton. to 
[Opponent] If something directly cognizes itself, t~en i~ m~st appear 

itself, and there occurs the absurd fault of something bemg hke Itself. 
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. [Reply:] So show us what problem there is with advocating the opposite 
VIew, as we do, namely that if something directly cognizes itself then it must 
cognize itself without appearing to itself. ' 
. [Opponent:] If one object i~ directly cognized without its aspect [appear-
109] (rnam med du), then all objects would have to be directly cognized with
out their aspects [appearing]. 
. [Repl~:] ~en. how would you reply if I said that it follows, absurdly, that 
If one object IS dIrectly understood in such a way that dualistic appearances 
had waned, then all objects must be directly understood in such a way that 
dualistic appearances have waned? 

[Opponent:] If one object is ultimate, then all objects are ultimate. 
[Reply:] Then how would you reply if I were to say that it follows, ab- [469] 

surdly, that if one object is not different from itself, then all objects cannot be 
different from themselves? 

Now, does the Buddha's gnosis understand the Buddha's gnosis via dual
istic appearances or in such a way that dualistic appearances have waned? In 
the first case, it follows, absurdly, that the Buddha's gnosis is different from the 
B.uddha's gnosis because it appears to the Buddha's gnosis as dual, [that is, as 
dIfferent,] from the Buddha's wisdom, and that is a consciousness that is non
erroneous with respect to its appearing object. In the second case, it follows, 
absurdly, that the [gnosis] is an ultimate truth because it is directly understood 
by the Buddha's gnosis in such a way that dualistic appearances have waned. 

When analyzed in this way, we [respond that] we do not accept the first 
[alternative], and to the pervasion of the second one, [that what is understood 
by the Bu~dha's gnosis in ~hat way must be an ultimate truth,] one should give 
the follow1Og response. SImply because [Buddha's gnosis] is directly under
stood by the Buddha's gnosis in such a way that dualistic appearances have 
":aned does not imply that it must be an ultimate truth, for if something is 
dIrectly understood by the Buddha's gnosis in such a way that dualistic appear
~ces have waned, because it would have to be identical to the Buddha's gno
SI~, the Buddha.'s wisdom would have to have its dualistic appearances wane 
With respect to It, and if something is identical to the Buddha's gnosis, it must 
be conventional. 

Do not entertain the doubt that if one accepts that all of the phenomena 
that are positively indivisible but different only in a negative [or verbal] way 
(l~og pa tha dad pa'i grub bde dbyer med kyi chos) from the Buddha's gnosis 
dIrectly appear to the Buddha's gnosis, then one must also accept that the Bud
~.ha's gnosis ~irectl~ cognizes itself. [If that were so, then] the Buddha's gno-

IS that perceIves th10gs as they seem to be, absurdly, must directly understand [470] 
~ven t~e Buddha.'s gnosis because the Buddha's gnosis is a phenomenon dif-
e~ent 10 a negatIve [or verbal] way from the Buddha's wisdom understanding 

thlOgs as they seem to be, while positively indivisible from the Buddha's wis-
dom understanding things as they seem to be. You accept the pervasion. If 
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there is no pervasion that if something is a phenomenon that is different from 
the Buddha's gnosis understanding things as they seem to be whil~ positively 
indivisible from the gnosis understanding things as they seem to be, then it 
must be something that directly appears to and is understood by the Buddha's 
gnosis understanding things as they seem to be, then give up [your acceptance 
of] the pervasion that if something is a phenomenon that is different from the 
Buddha's gnosis while positively identical to the Buddha's wisdom, then it 
must directly appear to and be understood by the Buddha's gnosis. If you ac
cept [the original premise, that the Buddha's gnosis understanding things as, 
they seem to be directly understands the Buddha's gnosis), then [I ask this): if 
something is directly understood by the Buddha's gnosis understanding things 
as they seem to be, then it must be directly understood by the Buddha's gnosis 
or need it not be so understood? If it need not, then for something to be an 
[object) directly found by the Buddha's gnosis understanding things as they 
seem to be it need not be something directly found by the Buddha's gnosis, so 
that it would be impossible to refute someone who accepts that the conven
tional is what is directly found by the Buddha's gnosis. If it must [be directly 
understood by the Buddha's gnosis), then it follows, absurdly, that the Bud
dha's gnosis directly appears to and is understood by the Buddha's gnosis un
derstanding things as they seem to be because it is a phenomenon different 
from the Buddha's gnosis perceiving things as they seem to be while being 
positively indivisible from it. The pervasion is a true one. If you accept [the 
premise), then it follows, absurdly, that the Buddha's gnosis is directly under-
stood by the Buddha's gnosis because it directly appears to and is understood [471] 
by the Buddha's wisdom that understands things as they seem to be. You have 
accepted the three cycles! 

Although there is more to be said, 1 will leave it at that. 
This concludes the explanation of the exposition [of what occurs) at the 

time of the result, [buddhahood). 

[Concluding Verses] 

The supreme leader, the masterful incarnation of logical reasoning, 
The merciful father has established for me 
The wealth of the hood of the Lord of Nagas, the eloquence 

of Nagarjuna, 
Which acts to grant one all requisites and desires. 

The bright rays of the logical methods of the glorious Candra, 
Freeing one from the hundredfold clouds of mental proliferations 
With the water that opens the Kumuda [flower], my own mind, 
Are the sources of hope for the fortunate ones of today. 
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~h: corre~t vi.ew [~f emptiness] is the ultimate jewel 
u ~xpertlse m thiS incomparable analysis ' 

Untamted by the polluting stain of' '. 
I t b mISCOnceptIons 
s 0 e purchased by method d' ' an m no other way. 

When one tastes the el . 
That come from churni~gu~hnt saymgs of t~e spiritual master 
S' h e ocean of SCrIpture 
e;~~s! ~x::~~~ of the poisoned waters of schol~rly pride and 

As stealing away a life f h . 
off places. 0 appmess, one banishes them to far 

Seeing the tremendous spread of the' . 
Of scholars Who plant th . mistaken SCrIptural exegesis 
What hie Impure seeds of evil views 

sc 0 ar could not generate pity , 
On those beings wh th h . . 

0, oug aspIrIng to the dharma walk & f: . 
B . ' so lar rom It? 

ecause thiS system is apprehended only by th 
Who are renowned in the hi h [f, ose 
It is different f g est orms of] reasoning, 
H . rom all othe;s and extremely subtle 

ence thIS system like the C ' . 
sUbtle. ' onqueror s own scriptures, is extremely 

Though I do not know how to arran e w . . 
And am devoid of the abil't t g .ords m a lIterary fashion 
Alas I I h . I Y 0 prove thmgs logically 
As if a k:

e ~;:~;::d m the composition of these words [472] 
g posed on me some penance as punishment. 

~ust as t~e majority of the doctrines advocated 
y the Tibetan gZhan ston 1183 fi II '. 

In the opposite way the m~ority :f o;~:: :~:I~~edhtheir .stupidity, 
ology advocates a yamlka method-

Is ~itness to the unerring path of logic [which they take]. 

thIS elucidation which clears awa th 
That comes from the [sun] orb of ~he e d~rk~ess of the three worlds 

~:en~ ~p the lotus of the correct view ~:/::p~[n:] own mind 
rejoice, ye hosts of clear minded ones! . 

~y this virtue may I, in all my lives, 
A eVer abandon service to my spiritual master 

nd by apprehending all of the doctrinal " 
May I Come to resemble Aj'ita [M'tr ] methods_ ~f the Conqueror, 
Th al eya and Manjusri. . 

Or ~h~~od ~istem of Nagarjuna is held within the womb 
Gir no. e woman of wealth [Tibet], 
M dIed With the four winding rivers 

ay her activity make the world a' be . 
more autIful place. 
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[Colophon] 

This Treatise That Perfectly Elucidates Reality, The Profound Doctrine of Emp
tiness, Called "Opening the Eyes of the Fortunate" was composed by the 
learned Venerable [mKhas grub] dGe legs dpal bzang who, with the cupped 
hands of faith, took up the holy stainless nectar of the eloquent words from the 
lips of the one whose nature is the knowledge and compassion of all the bud-
dhas of the three times rolled into one, the crown jewel of the [sages of all the] 
500 [year periods in the history of Buddhism], the dust of whose feet serves as 
the crown on the heads of all the lords of sages, the omniscient one, whose 
virtuous enlightened activity pervades every spot of this ocean clothed [earth], 
making him incomparable at the task of raising the banner of the Tathagata's 
teachings all the way up to the peak of existence, the chief son of the Lord [473] 
Mafijusri, the king of the doctrine, the great Tsong kha pa bLo bzang grags 
pa. [He took it up with these cupped hands of faith] and tasting it with the 
tongu~ of analysis, he came to possess, in regard to the logical analysis of the 
stainless intent of all of the Tathagata's scriptures, the self-confidence of the 
intelligence that cannot be overcome by opponents. Seeing that the scriptures 
composed by the Lord Master [Tsong kha pal were 'very extensive and ex
tremely subtle, making it difficult for those of inferior intellect to understand, 
and impossible for them to condense into a single line [of reasoning], with the 
thought of being of benefit to them and without in the least contradicting the 
intended meaning of the Lord Master, he condensed them into a single line of 
reasoning that was easy to comprehend. 

This was written down by bLo gros chos skyong, 1184 [a scholar] well versed 
in all of the tripi/aka and the tantras and who, being a one seater,1185 abides 
by the stainless discipline of the Conqueror. It took place in the Southeast 
Nyang section of gTsang [province], a place that is a source of knowledge, 1186 
in the great temple of the great college called dPal 'khor bde chen,1187 a ver
itable park for expounding eloquent expressions. 

May this [scribal work] as well cause the precious teachings to spread and 
expand in all directions and abide forever. 

Appendix 1 
The Verses to Rong ston 

The following is a translation of the . 
rje wrote to Rong ston pa on th . polemIcal verses that mKhas grub 
'khor chos sde in 1428 Th e occaSIOn of their cancelled debate at dPal 
"B' . ey are to be found in KYP. tI I' 

IOgraphy" for an account of th ' 0 lOS 6a-7a. See the 
these verses. e events leading up to the composition of 

The superior power of the .lineage of the su . 
precious element of the d I . preme vehIcle arises from the 

Th . ua accumulatIOns I 
ere IS no obstacle to the space of h . 
~y the swift magical stallion of an~ly:~~mena when one is led there 

ThIS vast ocean-clothed earth of h .' '. 
of the sun of reasoning. t e scnptures IS Illuminated by the rays 

How can a firefly travel next to th . . 
of which has never before been ;e:~~' thIS Jewel of the sky, the likes 

Nonetheless this "Sakya" bo . R ' mm oog 
Was. of a mind to attack the teachings, 
Havmg taken up the b 
And like a child boast~ngnerf°bef ~he scriptures of gShen rab 
H 0 mg a scholar. 

e calls us to debate with him ' 
From quite a distance away, 
Repeatedly shouting out the insults 
Of an erratic ascetic. 
But whenever I approached you 
Y4 b ' E oU

b 
ecame discouraged, were filled with fear 

m arrassment, and sadness and' ' 
You went 100kI'ng & &.' seemg yourself abandoned 

lor a reluge. ' 
Face to face I say to f'll 
Who h . . you, I ed as you are with the d kn 

IC IS the deSIre to find fault ar ess, 

~ the pure white brilliance of the glorious Candra 
at you shall be destroyed b the h ' 

The rays of the maker of the ~a ~ underbolt of my reasoning. 
explanations y, t e sun of my master's proper 

Rave been bl~ked b h 
y t e growth of the tree of your jealousy, 
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For yours is a dense forest of evil explanations. 
First he tells me to debate him 
But then, seized with fear, 
He blithers something like, 
"I didn't stop them!,,2 
Over and again you take refuge in a vessel of lies 
And lacking the clothing of shame or guilt, 
Wearing the belt of your monastic discipline loosely, 
You hide behind the blind 
Of the evil words of your disciples, a pack of fools. 
Finding a refuge in the words of your benefactor 
Who has said that in this district 
Conferences of scholars are not allowed, 
You tell him what a great kindness he has done you. 
Though many hooded niigas, the scholars, 
Have come together in this place as judges, . 
From their respective oceans, the great seats of learOl~g, 
Which possess the play of a string of the waves of sCrIpture and 

reasoning, 
The word has come from him who is your protector 
That, having returned to their respective abodes, 
The oceans, which are the treasuries of water, 
The maf.l{iaLa of disputation will not take place. 
Now remember your threats as [I have explained them here], 
Threats that in reality have proven to be powerless, 
And in the future do not spread in secrecy 
Evil rumors about the proper explanations of sages. 
Having advised and refuted you, 
Realize that your efforts at speaking untruths 
And your resultant blithering, the consequence of shame, 
Proclaim to scholars that you are like a sheep or ass. 

I live in the gorge of a snow mountain, the Tathagata's teach~n.gs. 
My mane heavy with the weight of a thousand scriptural tradItIons, . 
Possessing the power of the inexhaustible claws and fangs of reasomng, 
I alone am the supreme sage, the lion, king of beasts. 

3 

Appendix 2 
The Eighteen Great Contradictions 

From sGra pa Shes rab rin chen pa'i rtsod Lan Lung rigs seng ge'i nga ro, in 
Miscellaneous Works of the First Panchen Lama (from the rDzang la mkhar 
Ms. Collection, (Gemur, H. P.: Topden Tsering, 1979), pp. 373-462. 

1. "yuL kun brdzun dang yuL can bsLu med 'gaL" (p. 407): To claim that 
all objects are false things contradicts the fact that there is such a 
thing as right knowledge of those objects. 

2. "yuL der 'khruL dang de La tshad ma 'gaL" (po 409): To claim that [a 
cognition] is erroneous in regard to its object contradicts its being a 
valid cognition (pramii(la). 

3. "rjes dpag yod dang bsgrub ngag med pa 'gal" (p. 412): To claim 
that there is such a thing as inference contradicts the claim that syllo
gisms do not exist. 

4. "mthun snang med dang .chos can tshad grub' gal" (p. 414): To claim 
that [the subject of a syllogism] does not appear in a common way [to 
the proponent and opponent] contradicts the claim that the subject is 
established by a valid cognition. 

5. "phyi don tshad grub rdul phran cha bcas 'gal" (p. 417): That exter
nal objects are established by valid cognition contradicts the claim that 
elementary particles have parts. 

6. "rigs drug tshad rna rdos bcas tshad grub' gal" (p. 421): That each 
of the six classes of beings has [its own] valid cognition contradicts the 
fact that the gross [aggregates] are established by a valid cognition. 

7. "skra shad med dang klung mag yod pa 'gal" (p. 422): The claim 
that illusory hair does not exist contradicts the claim that rivers of 
pus exist. 

8. "rdzas grub med dang dngos po yod pa 'gal" (p. 424): The claim that 
there is no substantial existence contradicts the claim that things exist. 

9. "gzhan skye med dang sa myug rdzas gzhan 'gal" (p. 424): The claim 
that there is no arising from another contradicts the claim that the 
seed and the sprout are different substances. 

10. "bden brdzun yod dang / yang log med pa 'gal" (p. 425): To claim 
that there are such things as truth and falsity contradicts claiming that 
there is no such thing as the correct and incorrect [conventionals]. 
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11. "yan lag la dpyad bum pa mi rnyad dang skad cig. la dpyad zhig ~a 
rnyed pa 'gal" (p. 427): It is contradictory not to fmd a pot when Its 
parts are analyzed, but to find destruction when a moment is. analyzed. 

12. "rang rgyud smra bas rang bzhin smras pa dang / rang bzhm med blo 
de der grub pa 'gal" (p. 430): It is contradictory to claim that those 
who advocate svatantras are essentialists while the mind that [cog
nizes] essencelessness exists in that way. 

13. "nyon mongs can min ma rig yod pa dang / shes par 'gyur pa'i shes 
sgrib med pa 'gal" (p. 432): Your claim that there is such a thing as 
nonafflicted ignorance contradicts the claim that no knowledge obscu
rations are forms of consciousness. 

14. "gzhung gzhan nas bshad kun gzhi rang rig sogs / 'gog na de dag 
rang lugs mi 'dod dang / sde bdun nas gsungs tshad rna mi 'dod kyang / 
rang lugs tshad ma'i rnam gzhag shes pa 'gal" (p. 432): The fact .that 
the foundation consciousness, autocognition, and so forth as explamed 
in other [non-Madhyamaka] texts are repudiated and not accepted in 
your own system contradicts the fact that your own syste~ sets f~r.th a 
general exposition of valid cognitions, albeit not the vahd cogmtIons 
as taught in the seven treatises [of the Pramal)ikas]. 

15. "mi rtog sogs rtogs rnal 'byor mngon sum dang / de'i sbyor lam rtogs 
par mi sleb 'gal" (p. 439): The fact of that there exists the under
standing of nonconceptual states and yogic direct perception [in n~n
Madhyamaka systems] contradicts the fact that [those who practice 
these states] cannot reach the point of attaining their own path of 
preparation. 

16. "gzhan sems shes pa yid mngon yin pa dang / bden bzhi shes pa rnal 
'byor mngon sum 'gal" (p. 439): The claim that the cognition of o~h
ers' minds is a form of mental direct perception contradicts the claIm 
that the cognition of the four [noble] truths is a form of yogic direct 
perception. 

17. "kun mkhyen ye shes chos kun 'jal pa dang / shes bya phyed la tshad 
ma min pa 'gal" (p. 440)~ The claim that the gnosis of omniscien~e 
perceives all phenomena contradicts the claim that it is not a vahd 
cognition in regard to one-half of phenomena. 

18. "rdzas yod bdag smra gnas ma bur nges dang / rnam shes bdag 
smra'i dbu sems yod pa 'gal" (pp. 440-441): To claim that to advo
cate a self that substantially exists is something that the Vatsiputrl~as 
do contradicts claiming that [some] Madhyamikas and the Cittamatnns 

believe that consciousness is the self. 

Notes 

Introduction 

The Introduction has benefited from the comments of D. Seyfort Ruegg. 

I. Metaphysica, trans. W. D. Ross, in the Basic Works of Aristotle (New York: 
Random House, 1966), p. 689. 

2. Jose Ortega y Gasset, What Is Philosophy? trans. Mildred Adams (New York 
and London: W. W. Norton, 1964), p. 67. 

3. The verse continues: 

StilI, in this country of snow mountains 
Most of those who seek water go after mirages instead. 
Even though the source of happiness has been expounded in the scriptures 
Of my supreme and incomparable master, ,those of little fortune 
Fail to find this curative, which is the correct view. 
Witnessing that the multitudes are following evil and mistaken paths, 
That they are becoming confused when forced to distinguish the true path from 

the false, 
My mind fills with pity for them. 

Collected Works, vol. ta, folios 17la-b. All references to the Collected Works of Tsong 
kha pa and his two disciples are to the Lhasa Zhol edition, unless otherwise specified. 

4. This is not to say that this insight was unique to the Buddha, being already a 
well-i!stablished principle of the religious movements at that time. For a discussion of 
some of the philosophical issues surrounding this question see K. Potter, Presupposi
tions of India's Philosophies (Westport, Conn.: Greenwood Press, 1963), pp. 1-25; see 
also A. L. Basham, The Origins and Development of Classical Hinduism (Boston: Bea
con Press, 1989), Chapter 4, "Mystical and Ascetic Traditions." 

5. 1 have discussed the theory of antidotes (skt. pratipaqa; tib. gnyen po) in 
"Women and Illusion: Towards an Aesthetics in Buddhism," a paper delivered at the 
American Academy of Religion (1987), unpublished; see also Abhidharmakosa (AK) (I, 
26), (V, 61), and (VII, 8); and Abhidharmasamuccaya (AS), W. Rahula trans. in Le 
Compendium de La super-doctrine (Paris: Ecole Fran~aise d'Extreme-Orient, 1980), p. 
14: "De plus, la fonction des chose favorables (kusaLa dharma) consiste it eliminer ce 
qui leur est hostile (vipaqa) et la fonction des souilIures majeures et mineures (kLesopa-
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klesa) consiste a faire obstruction a leurs opposes (pratipak$a)." On pratipak$abhiivanii 
see p. 116 of . that work; also S. Anacker, "The Meditational Therapy of the 
Madhyiintavibhiigabhii$ya," in M. Kiyota and E. W. Jones, eds., Mahiiyiina Buddhist 
Meditation: Theory and Practice (Honolulu: University of Hawaii Press, 1978), pp. 
101-107. This is not to say that Buddhists everywhere and at all times have advocated 
an agonistic theory of mind (thoughts fighting other thoughts) implied by the antidote 
model for .purification. There have been movements throughout Buddhist history that 
have stressed the innate purity of the mind, advocating, instead of the poison-antidote 
model, one in which this innate purity is tapped or made manifest in what we might 
call the irenic, as opposed to the agonistic, model of purification. 

6. On the sources for this doctrine in the Pali scriptures see L. O. Gomez, 
"Proto-Madhyamaka in the PaIi Canon," Philosophy East and West (PEW), 26 (1978); 
137-165; see also Steven Collins, Selfless Persons: Imagery and Thought in Theraviida 
Buddhism (Cambridge: Cambridge University Press, 1982). 

7. An excellent overview of early Western scholarship on the subject of empti
ness is to be found in 1. W. de Jong, "Emptiness," Journal of Indian Philosophy (JlP) 
2 (1977): 7-15 .. 

8. Title of one of the first scholarly texts in English on the doctrine of emptiness, 
the work of T. R. V. Murti, The Central Philosophy of Buddhism (London: George 
Allen and Unwin, 1974). 

9. On this hermeneutical method see my forthcoming article in the Minoru Kiy
otafestschrift, "The Canonization of Philosophy and the Rhetoric of Siddhiinta in Indo
Tibetan Buddhism," and my forthcoming article in a volume of critical essays on the 
Primordial Tradition, "A Link of Non-being: Buddhism and the Concept of an Hierar
chical Ontology." See also my "The Concepts of Truth and Meaning in the Buddhist 
Scriptures," JlABS 4, no. 1 (1981): 7-23; also H. V. Guenther, "The Levels of Under
standing in Buddhism," Journal of the American Oriental Society (JAOS) 78 (1958): 
19ff, anthologized in H. V. Guenther, Tibetan Buddhism in Western Perspective (Em
eryville, N.Y.: Dharma Publishing, 1977). 

10. See the TTC's second stanza of the "Concluding Verses." "Candra" refers of 
course to Candrakirti, the author of the Prasannapadii, though perhaps not the first, 
certainly the most famous of the Indian "Prasailgikas," a name that seems to have 
been applied to Candrakirti's school only in Tibet. 

II. On the concept of "purport" see D. S. Ruegg, "Purport, Implicate and Pre
supposition: Sanskrit Abhipriiya and Tibetan dGongs pa/dGongs gzhi as Hermeneutical 
Concepts," JlP 13 (1985): 309-325, in part a response to M. Broido's earlier article in 
JIp 12 (1984). 

12. This is not to say that such a synthesis was not attempted prior to Tsong kha 
pa. This seems, for example, to have been the very tack taken by rNgog 10 tsi ba; see 
L. W. J. van der Kuijp, Contributions to the Development of Tibetan Buddhist Episte
mology (CTBE) (Wiesbaden: Franz Steiner, 1983) Alt und Neu Indische studien (no. 
26), pp. 36-38. It was Tsong kha pa's particular synthesis, emphasizing as strongly as 
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it did the fact that the ultimate could be h 
particular attention and criticism Se I aLPprWoac ed conceptually, however, that drew 

d T . e a so . . 1. van der Ku" "s d' . 
an hought of mKhas grub rje I' Kh ',. IJP, tu les In the Life 
Philological Remarks on Dignaga: mp a~ grub rJe s EpIstemological Oeuvre and his 

s ramanasamuccaya I " (SK I) B . 
che Studien (BIS) (1985) 75-105' I' " ' - erlmer Indologis-. , see a so P. WIllIams "A N 
MI bskyod rdo rje's Critique of dG 1M' ote on Some Aspects of 
and his "rMa bya pa Byan chub e b;gs p~ adhyamaka," JIP II (1983): 125-145; 
(1985): 205-225; as well as !y "The pts~n . g~kUS ,on. Madhyamaka Method," JIP 13 

E . rasangl as VIews on L '. T'be 
pa xegesls Concerning the Question f S - " oglc. I tan dGe lugs 

o vatantras, JlP 15 (1988): 55-62. 

.13. On "sectarian" developments in Tibetan Buddhi . 
of Tibet, trans. from the German and It r b sm see G. TUCCI, The Religions 
California Press 1980)' D Snell I adlan . y G. Samuel (Berkeley: University of 
bhala, 1987). O~e of th~ ~st avagl'lraobvle, no-Tibetan Buddhism, vol. 2 (Boston: Sham-

e sources on the sub' t . 
pa perspective, is Thu'u bkwan bLo b h . . ~ec , WrItten from a dGe lugs 

zang c os kYI snyl m ' G b h 
(New Delhi: Ngawang Gelek Demo d) h' has ru mt a shel gyi me long 

,n .. , w IC has yet to be translated into English. 

I~. The rTogs dka'i snang ba (Toh. no. 5461) 
r:vam grel !ik chen (Toh. nos. 5505-5506), COllect~~~/ected Works, vol. ka, and the 
t~vely. References are to the listings in the Ca~1 orks, vols. tha ~nd ~a, respec
tlOn of Tibetan Works on Buddh' P. K ogue of the Tohoku Umverslty Collec-
S . ISm, . anakura et al ed (S d' 

emInary of Indology of the Tohok U·. '" s. en aI, Japan: The 
I' u mversIty 1953) 0 Kh . , 

works, see van der Kuijp "Stud' . Kh' .' n m as grub rJe s pramiil)a 
, les In m as grub rJe I," p. 78 passim. 

15. Tsong kha pa left us no major work in the field _ . 
great commentary on the Abh,' -I kii of pramal)a studIes, and his 

samaya am ra the gS h . . 
later dGe lugs pa scholiasts to be t d'f'f' I' er p reng, IS conSIdered by the 
. 00 I ICU t and rad' I" . 

hon stresses that it is to be used t' I Ica In Its vIews. The oral tradi-
cau IOUS y as Tsong kh 

rashness of his youth" In '. ' a pa wrote the work "in the . any case It dIffers t' . 
expressed by rGyal tshab rje in his N b h d some Im~s radically, from the views 
pha rol tu phyin pa man ngag g' brt am

b 
sa, the full tItle of which is Shes rab kyi 

d iS an cos mngon pa t ' . 
on gsal ba'i rnam bshad snying po" (11 h r r ogs pa I rgyan gyi 'grel ba 

kha. The other work referred to is rGY:I~g~a~ . ~ . no. 5433), Collected Works, vol. 
byas pa'i rnam bshad thar lam h' . s a rJe s Tshad ma rnam 'grel gyi tshig Ie' ur 
Collected Works vol cha On p d

ym 
clfma log par gsai bar byed pa (Toh. no. 5450) 

I . ". or ers 0 commentary a d t I I '. ' 
astlc tradition see my doctoral diss t t' 'rL n extua ayenng In the scho-
if La er a lon, ~ rte Developme t if B ddh' . 

o nguage and Its Culmination I' 'r'b M n 0 a u 1st Philosophy 
U · . n ~ I etan adhyamak Th h 

mversIty of Wisconsin 1987) Ch 2 a oug t (DBPL) (Madison: 
commentarial enterprise 'and so~e t:pter 

. ; I I have also discussed the nature of the 
ered at the 1987 meeting of the Inter eo~etlca probl.e~s related to it in a paper deliv
Rest Commentary? The Hermeneut' natfloT~abel ASSOCIatIOn of Buddhist Studies, "Is the 
r h ICS 0 I tan Mona t" E '" IS ed as part of a book entitled B ddh' s IC xegesls, soon to be pub-

u Ism and Language. 

16. dBu ma la 'jug pa'i rgya cher b h d 
COllected Works vol mao and d'D s a p~ dgongs pa rab gsal (Toh. no. 5408) 
b ,., aU ma rtsa b ' t h' I' ' 
a'i rnam bshad rigs pa'i rgya mtsh 11 h a I s Ig e ur byas pa shes rab ces bya 

Drang nges legs bshad' 0 ( 0 . no. 5401), Collected Works vol ba His 
snymg po (Toh no 5396) C ' . . 

Very well also be added to this list. '. ,ollected works, vol. pha, might 
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5501) Collected Works, vol. tha, his 17 De 
bdun yid Icyi mun gsal (Toh. ~o. k' SK-/ p. 78. The rGyud sde · s . g this wor , see , 

synthetic work on pramii(la. Concernm orks vol. nya, has been edited and translated 
.,. rnam (Toh. no. 5489), Collected W; , I .1" the Buddhist Tantras (The Hague: Spyl I . d A Wayman in Fundamenta S OJ by F. Lessmg an . 

Mouton, 1959). . T ng kha pa's Speech of 
Robert A. F. Thurman m so .. 18 

See note 16; translated by . N J' Princeton Umverslty Press, · I EE (Pnnceton, ... . G 
ld in the Essence of True E oquence , k by Geshe Yeshe Thabkay IS soon to 

o " . fTsong kha pa s wor . ) 
1984). A H10dl translation 0 . H' h Tibetan Studies, forthcommg . h' C ntral InstItute for Ig er 

appear (Sarnat. e LRCM) (Toh. no. 5392), Collected 
. . pa chen mo ( . . th 

19. Byang chub lam gyl rlm a man in Calming the Mind and Dlscernmg e 
liT ks vol pa' translated by Alex W y . . P 1978) Portions are also trans-nor, . , I b' Umverslty ress,. . R I (C

MDR) (New York: Co urn la. . D endent Arising and Emptmess 
ea 'd I dissertation, ep I' f 

lated in Elizabeth Nap~r. s. octo~;). Napper plans to complete a new trans atlon 0 
(DAE) (University of VIrglma, 19 , 

· . , - clion in the near future. 
the entIre vlpasyana se At-' 's most famous text, the 

. h t is perhaps Isa L' h 20 
This is set forth 10 w a by R F Sherbourne, S.J., A 19 t 

. . h h tocommentary .. All 
Bodhjpiithapradipa, trans. Wit t.e au of Tibet Series, vol. 5 (Boston: Ge~rge . en 

th 
Path and Commentary, Wisdom ha pa Materialen zu emer BlOg-to e HEimer Rnam t r rgyas. . 

and Unwin, 1983); see also ,"_. _ _ )' (W' sbaden: Otto Harrasowltz, 1979). -, (D' mkarasrlJnana Ie 
raphie des Ailsa lpa. h' rk have been translated into 

21. See note 16; the first Ive c. . T"b Buddhism (London: Rider, I . fi hapters of t IS wo . 980) 
E 11'sh by Jeffrey Hopkins in CompasslO~ m I etan

f 
the work is being translated by 

ng d st Important 0, 0 
The sixth chapter, the longest an mo h t yet appeared in published form. ne 
Jeffrey Hopkins and Anne Klein, bu~ as n~ influencing the structure of the TTC, 
might also include as the fourth maJo~. ~orthOUgh not as important as the d~u ma 
Tong kha pa's rTsa shes lik che~, w IC, h TTC is nonetheless influential. 

s . rms of its 10fluence on t e , 
dgongs pa rab gsal 10 te . h T'bet n dOe lugs pa tradition for 

. TTC' s renowned 10 tel a . d pe_ 2
2 Although the entIre I h th Sva-tantrika section has enJoye s 

. . . 't seems t at e 1544) a its extreme clarity of expos"'on, I ) bt,un Chos kyi rgyal mtshan (1469- B' s 
cial popularity among schol.",. Se r:.:de

the 
author of the yig chru for the Se ra :;. 

disciple of the second Dala~ bl~ rna ,. sidon (Bylakuppe: Se ra blockpnnt 
College, for example, says 10 hiS dBu rna I PY 
tion, undated), folio 102a: 

You are the supreme one among sch~lars, 
Oh pandit who has been so often praised 

k' "and others 
By the "Yama Dharma- mg d Lord Victor [Tsong kha pal. 
And within the scriptures of thedse~~:ang have explained 

h mKhas grub dOe legs pa , _] 
You, 0 " . of the Svatantrikas" [Bhavya . . 
The system of the Chief . 0 I ex lain [their doctnne], ou. 
Based only upon [your interpretatIon] d h PexPlain it without reference to y 
Unsatisfied with [the analyses] of others w 0 
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23. These are sometimes referred to as the "eight great difficult points" (dka' 
gnas chen po brgyad) of the Madhyamaka and there are several texts devoted exclu
sively to this subject in dOe lugs pa literature. There are no separate works on this 
subject by mKhas grub rje, but there does exist a work in eighteen folios by Tsong kha 
pa, to be found in his Collected Works, vol. ba (Toh. no. 5402), called the dKa' gnad 
brgyad gyi zin bris rje'i gsung bzhin brjed byang; more accurately, it is a work written 
as notes on a teaching of Tsong kha pa by rOyal tshab rje and identical, for a1l intents 
and purposes, to one found in the lea volume of the latter's Collected Works (Toh. no. 
5426). There the text is called the dBu rna'i rtsa ba t!ko' gnas chen po brgyad kyi brjed 
byang. £Oyal tshab rje is also the author of the rTsa ba shes rab kyi dka' gnos chen po 
brgyad Icyi bshad pa, Collected Works. vol. ja (Toh. no. 5451). Each of these texts is in 
sixteen folios. According to the brJed byang. the eight points or subjects can be delin
eated as follows (folios 1-2a): 

Related to the Basis (gzhi) 

I. The Prasangikas do not accept the foundation consciousness even nominally. 
2. They do not accept even nominally the existence of svalak~alJas. 
3. They accept external objects. 

Related to the Path, That is, the Methods for Understanding Reality 
4. They do not accept the svatantra form of reasoning. 
5. They do not accept autocognition. 

6. The exposition of the two obscurations (sgrib pa). 

7. Why they accept that sriivakas and pratyekabuddhru have an understanding of 
the selflessness of phenomena. 

Related to the Result 

8. How a buddha's wisdom of the conventional world functions, which involves 
the acceptance of four facts and the rejection of four others. 

The bShad po has an identical enumeration of the eight points. mKhas grub rje never 
explicitly identifies the eight points, though he covers, usually in greater detail, all of 
the eight points mentioned by £Oyal tshab rje. Most of this discussion is to he found in 
section 4.2.3.3.1.2.2. of the 7TC. Compare also to the "seven questions" of Mi pham 
rgya mtsho (1846-19]2), discussed in F K. Ehrhard, "Observations of Prasangika 
Madhyamaka in the rNying.ma·pa school," in Tibetan Studies (Proceedings of tbe 
Fourth Seminar of the International Association for Tibetan Studies), ed. H. Uebach 
and 1. L. Panglung (Munich: KommiSSion fOr Zentralasiatische Studien Bayerische 
Akademie der Wissenschaften, 1988), p. 140, n. 7. 

24. SNT, folio 7b, states that although mKhas grub rje spread the knowledge of 
"both S';lra and tantra in general, in particular he spread throughout Tibet the vision of 
the protector Nagiirjuna, the special Priisatigika system as interpreted by the Lord Tsong kha pa." 

25. We find in the rnam thar (hagio-biographical) literature mention of more ex
plicitly polemical works, the records of debates (mod yig) between tbe early dGe lugs 
pas and their opponents. SNT (folio 6b) mentions a "record" of the dehates between 



398 A Dose of Emptiness 

Bo dong and mKhas grub rje and (folio l1a) one of a debate between Rong ston pa and 
rGyal tshab rje, documents that must have been circulating in the fifteenth century, but 
that, for the most part, have either been incorporated into more systematic treatises or 
else lost to us completely. In any case, few (if any) of these works exist in what must 
have been their original "debate" format. 

26. Though much of mKhas grub rje's work is incidentally polemical in nature, 
some texts are explicitly so, In the field of Madhyamaka, for example, the Lam ngan 
mun sel sgron ma, Collected Works, vol. ta, folios 171a-195b, is explicitly a refutation 
of "evil views" concerning the practice of vipasyanii, or insight (and, therefore, con
cerning emptiness). Whether this is the same text as the LTa ba'i dogs gcod Ita ngan 
mun gsal, attributed to mKhas grub rje in the KYP, folio 9b, remains to be seen, as the 
latter does not seem to be part of the edition of the CoLLected Works presently available 
to us. The genre of polemical literature is generally known as dgag Lan or rtsod Lan, 
literally "critique-rebuttal." Later dGe lugs pa polemical literature focused on the 
Madhyamaka includes the first Pal) chen bla rna's (bLo bzang chos kyi rgyal mtshan's) 
(1567-1662) sGra pa Shes rab rin chen pa'i rtsod Lan Lung rigs pa'i seng ge'i nga ro, 
in Miscellaneous Works of the First Panchen Lama from the ZangLa khar Manuscript 
Collection (Gemur Monastery, Himachel Pradesh, India: Topden Tsering, 1979), his 
answer to tIle eighteen critical questions raised by sTag tshang 10 tsa ba Shes rab rin 
chen (b. 1405) against the views of Tsong kha pa on the subject of Madhyamaka (see 
Appendix 2); de btsun Chos kyi rgyal mtshan's (1469-1544) rebuttals of Sakya mchog 
Idan (1428-1507) and Go rab 'jam pa bSod rnams senge (1429-1489), the Zab mo 
stong pa nyid kyi Lta ba La log rtog 'gog par byed pa' i bstan bcos Lta ba ngan pa'i mun 
sel (Delhi: Champa Choegyal, 1969) and his critique of the eighth Karma pa Mi bskyod 
rdo rje's commentary on prajriiiparamita, the Don gsal 'grel chen, in gSung Lan klu 
sgrub dgongs rgyan (Delhi: Champa Choegyal, 1969) are perhaps more paradigmatic of 
works of this sort. The fifteenth century Sa sky a scholars Go and Sak, as they were 
known to dGe lugs pas, were also fond of polemics, many of their criticisms being 
directed against Tsong kha pa's interpretation of the Madhyamaka. Especially impor
tant in this regard is Go ram pa's ITa ba'; shan 'byed theg mchog gnad gyi zLa zer 
(Sarnath: Sakya Student's Union, 1988) and his dBu ma'i spyi don, collected in the 
Complete Works of the Masters of the Sa skya Sect of Tibetan Buddhism (Sa skya bKa' 
'bum) (SK) (Tokyo: The Toyo Bunkyo, 1968), vol. 12, pp. 348-451; as well as Sakya 
mchog Idan's dBu ma'; byung tshul rnam par bshad pa'i gtam yid bzhin lhun po, in his 
CoLLected Works, in SK, pp, 209-240; his Shing rta'; sroL chen gnyis las' byung ba'i 
dbu ma chen po'i lugs gnyis rnam par dbye ba and its autocommentary, in his CoL
lected Works, SK, pp. 307-499. Polemical literature of this kind, moreover, extends to 
the present day with the controversies surrounding dGe 'dun chos phel's interpretations 
of the Madhyamaka, See also Williams's "A Note on Some Aspects of Mi bskyod rdo 
rje's critique of dGe lugs pa Madhyamaka." 

27, Concerning his reputation as a debater, even in his early years, see KYP. 
folio 3b, 

28. Some of the Madhyamaka views that contrast with those of the dGe lugs pas 
have been discussed by D. Seyfort Ruegg, "The Jo nang pas: A School of Buddhist 
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view, such as the Zhi byed of Pha dam pa and the rDzogs chen view, may differ as 
regards the preliminary practices of accumulating virtue and purifying sins, and, re
garding the actual practice, may differ as to how the body should be positioned or in 
their teachings concerning bodily exercises and so forth. They are all similar, however, 
in regard to the way they apprehend the view (of emptiness), for the supreme sage and 
siddha dGe legs dpal bzang, the sole spiritual son of the Dharma king of the three 
worlds, the great Tsong kha pa, has said in his Digest that Opens the Eyes of the 
Fortunate: "Those fools who consider themselves to have reached the pinnacle of sage
hood, but who in reality have only a passing familiarity with the doctrine, when it 
comes to meditating on the definitive meaning, consider any conceptual thought to be 
the apprehension of signs or the apprehension of true [existence]. Hence, they set their 
minds on nothing, that is, no object whatsoever, and they all agree that this is what it 
means to find the true nature of the inind." Those ·who are partisan to the Cittamatrin 
system first claim that all phenomena contained within saTJlsara and nirvtl!Ul are of the 
nature of the mind, and then based on their perception of the clear and formless nature 
of the mind, for months and even years practice restricting themselves from entertain
ing even the tiniest conceptions. In this way, guarding against mental excitement and 
lethargy, some of these scholars obtain samatha focused on the mind. Since that brings 
in its wake the experience of the bliss of psycho-physical suppleness, that bliss tempo
rarily suppresses the gross afflictions. Even though extra sensory perception does not 
arise in those who practice this samatha alone, their dreams at night and the extreme 
clarity that arises from their focusing on the mind does resemble extra sensory percep
tion. This brings on a certain exhilaration, leading them to think that they have ob
tained the different stages of the siUra path or the completion of the Anuttarayoga 
Tantra. 

"But the great meditators of today, who are inexperienced at guarding against 
mental excitement and lethargy, even if they attain single pointed concentration on the 
nature of the mind, by meditating on silence and blankness as their object, they are in 
actuality accumulating a subtle form of mental lethargy. By accustoming themselves to 
this for long periods of time, the dispersion of the air (rLung) within their bodies gives 
them a certain type of lightness and ease in actions. It seems to them as though they 
are abiding like space in the midst of space, or as if, having pushed their minds into a 
state of nakedness, they are emerging from the skin of a snake. It appears to them as 
though they are making their home on the pinnacle of Mt. Meru and that they are no 
longer solid as before, but are now like a rainbow. This leads to extreme elation and to 
thinking that one has traversed a variety of stages and paths, causing these masters to 
claim that the teachings of the Mahamudra which perceives the nature of the mind are 
the most important and profound instructions of the Buddha, that they are teachings 
which allow one to attain the state of buddhahood in this very life. 

"In response to this the great lord Tsong kha pa and most of his followers have 
stated that the single pointed equipoise on the nature of the mind is only a slight mental 
avoidance of the self of the person or the self of phenomena and is only a slight break 
in the proliferation of conceptualization in regard to other things. Hence, they say that 
it does not eliminate in the least either the delusion or the self-grasping that has arisen 
innately from beginningless time in saTJlsara, since it does not in the least negate the 
object that ap~s in grasping at true [existence]. For example, if one is frightened at 
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·1 . d d M Krausz eds Relativ-
". J W e1 an an. " , 
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299, 323-367; and David Jackson and Shunzo Onada, eds., Rong ston on the 
Prajiiiiparamita Philosophy of the Abhisamayala",kiira: His Sub-commentary on Harib
hadra's 'Spu!artha,' Biblia Tibetica 2 (Kyoto: Nagata Bunshodo, 1988) p. iv, where he 
states that Rong ston pa also made a similar debating circuit (grwa skor). 

39. Concerning mKhas grub rje's exegesis of the prama~a literature, van der Ku
ijp makes a similar point in his "Studies in mKhas grub rje I," pp. 77-78, when he 
states that the importance of his work "lies not only in the testimony to the rigor of his 
philosophical analyses, but also in its references to numerous other interpretations that 
had been proposed by his precursors and contemporaries. A careful examination of 
these should enable one to understand in broad outlines the twists and turns of the 
exegesis of the PV during the fourteenth century for which to date no texts have come 
to light. Regrettably, with only a few exceptions ... these references are all anony
mous and prefixed by the uninformative 'some say' or 'Tibetan commentators say,' etc." 

40. These works include the Grub mtha' kun shes of sTag tshang 10 tsi! ba; the 
Madhyamakavatara commentary, De kho na nyid gsal ba'i sgron me, of Red mda' ba 
gZhon nu blo gros; Rong ston 5iikya rgyal mtshan's commentary to the 
Madhyamakavatara, the rNam bshad nges don rnam nges; Go ram pa's ITa ba'i shan 
'byed and his dBu ma'i spyi don; the dBu ma'i byung tshul, the dBu ma chen po' i sgom 
rim, and the Shing rta'i srol byed chen gnyis las 'byung ba'i dbu ma chen po'i lugs 
gnyis rnam dbye, with the autocommentary, all works of 5iikya mchog ldan; the 
Madhyamakavatara commentary, rNam bshad, called Dus gsum mkhyen pa'; zhal lung 
of the eighth Karma pa, Mi bskyod rdo rje; the various polemical and yig cha texts of 
Se ra rJe btsun Chos kyi rgyal mtshan; and a variety of early and late dGe lugs pa 
philosophical literature, including works by the first Pal) chen bla rna, by 'Jams 
dbyangs bzhad pa, by ICang skya Rol pa'i rdo rje, by dKon mchog' jigs med dbang po, 
and others. 

41. KYp, folio 9b, reads sTong bdun (Seven Emptinesses or Seven Thousand), 
most likely an error as it is unsubstantiated by any other source. Still, this is probably 
the earliest reference (late fifteenth century) to anything resembling sTong thun (as a 
work of mKhas grub rje's) with which I am familiar. The word stong can have two 
meanings in Tibetan. It can refer to "emptiness" (as in stong pa nyid) or to "thou
sand" (as in brgyad stong). Both Elizabeth Napper (DAE) and Donald Lopez (A Study 
of Svatantrika) (SOS) (Ithaca, N. Y.: Snow Lion, 1987), p. 253, translate the title. of the 
work as the "Thousand Doses." In my initial studies of this text I opted for the reading 
"A Dose of Emptiness ," a title that because of its aesthetic flavor, I have given to this 
volume as a whole, realizing that it is not the most accurate translation of the title of 
the Tibetan text. My earlier reading of the words stong thun was influenced both by the 
oral commentary I received on the text, a commentary that glossed the title as stong pa 
nyid Icy; thun, as well as by certain considerations of Tibetan grammar. It was my belief 
then that the translation of the title as "Thousand Doses" would have been more likely 
if the Tibetan had read thun stong, with the noun being modified by the adjective that 
it precedes. Since that time I have come across several other references to the term 
Slong thun, references that have led me to believe, first of all, that this is a term with 
strong connections to the medical lite~ure, not because it is itself a medical term but 
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because of its prevalence in the titles of texts of that genre. A glance through the Nepal 
Manuscript Preservation Project's catalogues of Tibetan works, for example, yields 
many medical works that contain in the title the words stong thun. In the medical 
literature it seems to have the meaning of "digest," that is, a condensation of larger 
works into simpler formats. Jeffrey Hopkins, following bsTan dar lha ram pa, translates 
sTong thun, "Distillation on Emptiness"; Collected gSung 'bum of Bstan-dar-lha-ram 
of A-Iag-sha, vol. kha (New Delhi: Lama Guru Deva, 1971), p. 593. L. W. J. van der 
Kuijp, in his review of Donald S. Lopez, A Study of Svatantrika, Bulletin of the School 
of Oriental and African Studies, 52 (1989): 160, suggests as possible translations "gen
eral survey" or "synopsis." It must be emphasized that the term is not exclusively a 
medical term and that it was taken up in the philosophical literature from early times. 
The term stong thun does occur, for example, in the titles of other Madhyamaka works. 
Paul Williams has pointed out that there is a work by the same name attributed to rMa 
bya pa; see his "rMa bya pa Byang chub brtson 'grus on Madhyamaka Method," p. 
207. In the da volume of the Collected Works of 'Jam dbyangs bzhad pa rdo rje (1648-
1722), we find a work in sixty-nine folios called Tshig gsal stong thun gyi tshad ma'i 
rnam bshad zab rgyas kun gsal tshad ma'i 'od rgya 'bar ba skal bzang snying gi mun 
sel. On a work called Tshad ma'i stong thun mkhas pa'i yid phrog by Mu srad pa, see 
SK-/, p. 75. Also attributed to the translator 'Gos seems to be a work on tantra bearing 
the name sTong thun chen mo. The Bod rgya tshig mdzod chen mo of Krang dbyi sun 
et. al. (Mi rigs dpe skrun khang, 1985-86) gives a definition of the term stong thun (p. 
1109): "a general overview accomplished by collecting many thousands of points into 
discreet portions" (gnad don stong phrag du ma thun thun du bsdus pa ste spyi don). 
The medical dictionary of dBang 'dus, Bod gangs can pa'i gso ba rig pa'i dpal dian 
rgyud bzhi sogs kyi brda dang dka' gnad zhig bkrol ba sngon byon mkhas pa'i gsung 
rgyan gYu thog dgongs rgyan (Mi rigs dpe skrung khang, 1982), p. 210, however, gives 
the most clear definition, citing as its source a commentary on the Four Medical Tan
tras by bKra 'bum pa, "the collection of many thousands of difficult points of a scrip
tural system into discreet, which is to say brief, portions" (gzhung lugs kyi dka' gnad 
stong phrag du ma thun thun te dum dum du bsdus pa' i don). Hence, within the present 
context 1 opt for translating sTong thun chen mo by the expression "Great Digest." 

42. Hence, to find the folio in the Zhol gSungs 'bum edition one need only take 
the MTS arabic numeral (interspersed in the translation at the appropriate points) and 
divide by two (in the case of odd numbers rounding up), so that the notation "p. 99" 
found in the translation, and referring to the arabic enumeration of the MTS, corresponds 
to folio 50a of the gSungs 'bum. In a similar fashion, "p. 100" refers to folio 50b. 

43. The discrepancy here is because two folios (folio 97) bear the same Tibetan 
page number, so that the second folio 97 has come to be labeled 97-below (go bdun 'og). 

44. For an edition and translation of Tsong kha pa's text, see Gyaltsen Namdol 
and Ngawang Samten, Pratftyasamutpiida stuti subhiisita hrdayam of Acarya Tsong kluJ 
pa (Sarnath: Tibetan Institute for Higher Studies, 1982). 

45. This has been a source of confusion in Western scholarship, leading some 
scholars to claim that the entire TTC is but Zhang zhung pa's notes on lectures. by 
mKhas grub rje. There is neither internal-textual nor historical evidence for this claim. 
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g gl yongs dzm) (p 493) This f .. 
the author must have been a direct d· . If· . ,0 course, Imphes that 

1SC1P e 0 mKhas grub IJ· r 
bstun chos kyi rgyal mtshan (1469-1544) d . e, ru 109 out both Se ra rJe 

. an the first Pan chen bl bLo 
chos kYl rgyal mtshan (1567-1662) both f a ma, bzang 
grub rje's death. The most likely c~ndidat 0 t:hO~ were not born until after mKhas 
younger brother, Ba so Chos kyi r al mt:h ere ore, see~s to be mKhas grub rje's 
btsun Chos kyi rgyal mtshan (Se r!Yx I a~. ~o~ever, 10 the au~obiography of de 
Yid dga' chos 'dzin gling College o:.h~~rl~75)e /ton of a mongohan original of the 
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relic, one of his own teeth that had fallen out accidentally. At that time he described 
mKhas grub rje as being "like Mt. Meru among the Golden Mountains." The incident 
is described in detail in a work to be found in Tsong kha pa's Collected Works, vol. ka. 
called mKhas grub rje fa tshems gnang skor. and is based on an account by mKhas 
grub rje's disciple, rJe bstun dam pa Sangs rgyas rin chen. The incident is mentioned in 
A Short Biography and Letter of rJe Tsong kha pa (SB) (Dharmasala: Library of Ti
betan Works and Archives, 1975), p. 31, which is based on a biography of Tsong kha 
pa by mKhas grub rje called rNam thar dad pa'i 'jugs ngog, the first work of Tsong 
kha pa's Collected Works, vol. ka. folios 1-72. SNT discusses the relationship and 
status of Tsong kha pa's three main disciples, rGyal tshab rje, 'Dul ba 'dzin pa and 
mKhas grub rje (folio 5b); see note 35 and also kLong rdol bla rna's comments in 
"Introduction," note 33. 

6. This is not to say that this was his only area oftantric expertise, for he also 
wrote extensively on the practice of other deities such as Cakrasarnvara, Hevajra, and 
Yamantaka. His commentary on the generation stage (bskyed rim) of the Guhyasamiija 
Tantra, the bsKyed rim dngos grub rgya mtsho (Collected Works, vol. ja) is considered 
a classic, as is his synthetic work on the four classes of Tantra, the rGyud sde spyi 
mam (Collected Works, vol. nya). 

7. In the field of Madhyamaka studies his most famous work by far is the sTong 
thun chen mo, to be found in his Collected Works (gSungs bum), vol. ka, Toh. no. 5459. 

8. His commentary to the AbhisamayiilaTfikara, the rTogs dka'i snang ba (Col
lected Works, vol. ka), again, though not relied on as heavily as rGyal tshab rje's rNam 
bshad snying po'i rgyan and Tsong kha pa's own gSer phreng, is nonetheless consid
ered an extremely important work, sometimes presenting opinions contrary to those of 
his elder contemporary, rGyal tshab. This also seems to be the case in other areas 
where the two overlap exegetically (in Pramii(la, for example). Though most of the 
disagreements are minor, mKhas grub rje does at times depart quite radically from the 
interpretations of the latter in many different fields. 

9. Most of the rnam thars begin not with the accounts of this life, but with a list 
of his previous incarnations. According to KYP (folios 2a-2b, 3b) these include the 
Buddha's disciple, Subhiiti, the disciple of Nagarjuna-Vidyakokila, the king of 
Sambala-Mafljusrikirti, Bhavaviveka, Devendrabuddhi, Abhayakara, the translator 
'Gos, Sa skya PaJ)Qita, and the rNying rna siddha-gYung ston rdo rje dpal (his last 
incarnation before being born as mKhas grub rje). These lists are interesting in that 
they often give us hints as to how the personality (both religious and scholarly) of the 
figure in question was perceived. KYP, folio 8a, suggests that many of his previous 
incarnations may have been suggested to mKhas grub rje during visions he had of 
Tsong kha pa, in which the latter extolled his various qualities and indicated the rea
sons for them by relating them to his past lives. 

10. BS (p. xxii) calls it La stod byang, and this is indeed the name under which 
this area of gTsang is known today. 

II. BS (p. 12) has mDog gzhung, but the contemporary spelling seems to be 
sDod gzhung. 
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12. KYP (folio 2b) has bKra shis dpal Idan. 

13. KYP (folio 2b) has Ru 'dren rgyal mo. 

14. Of his family, van der Kuijjp states in his SK-IV, p. 29, states that it was "an 
old Tibetan family that could trace its origins to Xixia." 

15. LRLN, p. 878. 

16. See KYP, folio 3a. 

17. On the relationship between Red mda' ba and Tsong kha pa, see SB, p. 12 
passim; as well as SK-I, p. 75ff, especially p. 94, n. 1. 

18. On this system of praxis, see van der Kuijp, CTBE, p. 97 and notes 276-278. 

19. KYP, folio 3b, also mentions among his early teachers Lam 'bras pa Ye shes dpal 
ba, Byang sems Kun dga' rgyal mtshan, Buddha sri, and 'Jam dbyangs rin chen po. 

20. One of the monasteries of the Sa skya order founded by dPon chen Byang pa. 
See van der Kuijp, CTBE, pp. 117-119. SNT, folios 6b-8b, paints a fascinating picture 
of Ngam ring and Sa skya during this time, with factions that were both pro and contra 
Tsong kha pa and his innovations in interpretation. In one incident, for example, Chos 
rje gYag pa, one of the great scholars of the Sa skya tradition, who a few years earlier 
was said to have lost to mKhas grub rje in a debate (SNT, folio 6b), writes to Tsong 
kha pa asking for some clarifications on the subject of the doctrines of provisional and 
definitive meaning (drang/nges). In response to this Tsong kha pa composes his famous 
Legs bshad snying po and sends a copy to Sa skya. Chos rje gYag pa is overwhelmed 
(shin tu 'phrogs) by the profundity of the work and decides to visit Tsong kha pa but, 
we are told, "is stopped from going by disciples whose minds were filled with attach
ment and hatred" (folio 8a). 

21. One of the greatest of Tibetan exegetes, he was from the monastery of Jo mo 
nang. He is considered one of the teachers of Tsong kha pa, the master from whom he 
was supposed to have received the lineage of Kalacakra; see EE, pp. 69-70. See also 
KYp, folio 3a; van der Kuijp (SK-IV, p. 49, n. 10) gives his dates as 1375/6-1451. 

22. The autocommentary on this work is to be found in Sa pal)'s Collected Works, 
vol. da, in SK, vol. 5, pp. 167-264. Concerning Sa skya pal)Qita (1182-1251), and this 
most interesting work, see Z. Horvath, "Structure and Content of the Chad-rna rigs
pa'i gter, an Epistemological Treatise of Saskya PaI)Qita," in Tibetan and Buddhist 
Studies, vol. I, ed. L. Ligeti, (Budapest: Akademiai Kiado, 1984), pp. 267-302; van 
der Kuijp, CTBE, Chapter 3, "Sa-skya Pal)Qita Kun-dga' rgyal-mtshan and the Tshad
rna rigs-pa'i gter"; EGW, p. 2 passim; L. 1. W. van der Kuijp, "Ldong-Ston Shes
Rab-Dpal and a Version of the Tshad-Ma Rigs-pa'i-Gter in Thirteen Chapters," BIS, 
Band 2 (1986): 51-64; and also D. Jackson, "Commentaries on the Writings of Sa 
skya Pal)Qita: A Bibliographical Sketch," Tibet Journal, 7, no. 3 (1983): 8-12. 

23. SNT. folio 6b, by far the most vivid and interesting account of the debate. 

24. Ibid. 
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25. The account seems to exaggerate the situation. Because mKhas grub rje and 
Bo dong differed in age by only ten years, this would mean that the latter was a mere 
twenty-six years of age when the debate took place in the year 1401. The date of 1401 
is confirmed by TTKT. p. 210, contra van der Kuijp's (SK-I, p. 48, n. 10) 1400. 

26. LRLN, p. 880. 

27. How much of this story is historically accurate is questionable. Portions of it 
certainly fit the very popular hagiographical scenario of "The Great Debate" typified 
by the A.ryadeva-Asvagho~a disputations ir. India. At the same time, mKhas grub rje 
was always renowned for his great skill in dialectics, so there is no reason to question 
the veracity of the overall account. See Introduction, note 25, concerning a document 
said to have preserved an account of the proceedings. 

28. See also KYP, folio 3b. This puts the ordination date at 1405, agreeing with 
the Re' u mig of gSum pa mkhen po, and almost agreeing with the gSan yig (Collected 
Works, vol. ka, folio 3a.) which puts the date at 1406, but disagreeing with other 
sources that put the date at 1415. See Ruegg, "On Thesis and Assertion," p. 216, n. 
29, for a discussion of the inconsistencies in the sources regarding these dates. The 
chronology in the appendix to the Bod rgya tshig mdzod chen mo, p. 3244, also puts 

the date at 1405. 

29. Bod rgya tshig mdzod chen mo, p. 3244. 

30. A retreat place above the present monastery of Se ra where Tsong kha pa is 
said, among other things, to have written his famous commentary to MMK, the Rigs 

pa'i rgya mtsho. See SB, p. 27. 

31. The most interesting account of the dreams and visions had by mKhas grub 
rje on his way to and after his meeting with Tsong kha pa are to be found in SNT. 
folios 4b-5b. 

32. A more detailed account of the meeting based on different sources is to be 
found in the extensive biography of Tsong kha pa by the Se ra sMad bla rna bLo bzang 
phrin las rnam rgyal, the 'Jam mgon chos kyi rgyal po chen Tsong kha pa chen po 
rnam thar thub bstan mdzas pa'i rgyan gcig ngo mtshar nor bu'i 'phreng ba (Indian 

edition, 1967), pp. 281-284. 

33. LRLN, p. 887. For a translation of a praise of Tsong kha pa written by mKhas 
grub rje see "Song of the Tricosmic Master" in R. A. F. Thurman, ed., The Life and 
Teachings ofTsong kha pa (Dharamsala: Library of Tibetan Works and Archives, 1982). 

34. This refers to the private life story, which includes the record of visions and 
spiritual attainments usually never spoken of in public. To be found in Tsong kha pa's 
gSung bum, vol. ka (Toh. no. 5261), the work is only sixteen pages in length but 
highly regarded in the dGe lugs pa tradition. See also his Rin po che snye ma, Col
lected Works, vol. ta (no. 29 of his Thor bu, Toh. no. 5500, folios 46b-62a); a work 
related to the former is the rJe btsun bla ma bLo bzang grags pa'; dpal gy; gsang ba'i 
rnam thar gsol 'debs by Byam dbyangs chos rje bKra shis dpal ldan (1379-1449), 
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preserved in Tsong kha pa's Collected Works, vol. ka (Toh. no. 5262), and translated 
in the Life and Teachings of Tsong kha pa, pp. 47-55. 

35. In the traditional artistic representations of "Tsong kha pa, the father, and his 
two spiritual sons" (Tsong kha pa yab sras gsum) one usually finds a central Tsong kha 
pa holding a sword in one hand and a text floating on a lotus in the other (the symbols 
of Mafijusri) surrounded on the one side by an elderly congenial rGyal tsab rje and on 
the other by a scowling mKhas grub rje (in debate posture, rosary brandished at an 
imaginary opponent). At times, however, in place ofmKhas grub rje one finds the figure of 
'Dul 'dzin grags pa rgyal tshan. When represented in this way the implication is that 
mKhas grub rje, being the "inner sole spiritual son," is in a category all by himself as 
Tsong kha pa's closest disciple; this according to an oral tradition. The dGe lugs pas 
believe that it is a later incarnation of 'Dul 'dzin that, having died a violent death, 
transformed himself at the moment of death into the protector rDo rje shugs ldan, 
concerning which there has been very bitter intersectarian polemics in recent years. 

36. van der Kuijp, SK-I, p. 78, states that ICang r(w)a "was built in 1413 by his 
[mKhas grub rje's] patron Rab-brtan kun-bzang-'phags (1389-1442), the ruler of 
Rgyal-rtse. It was in this year or shortly thereafter that mKhas-grub was invited from 
Ngam-ring to take charge of the religious affairs of this monastery." 

37. See BS, p. 122; KYP, folio 5b. 

38. These are preserved in his Collected Works, at the end of vol. tha, in a short 
text of four folios (Toh. no. 5504), although the place of composition is listed as the 
lHas byin gling gi gtsug lag khang. It may be that mKhas grub rje used mDangs can as 
a retreat from where he would travel to different centers in Western Tibet. 

39. See BS, p. 122; KYp, folio 6b. Sometimes called dPal 'khor chos sde, this is 
one of the most interesting monasteries in all Tibet because of its eclectic character and 
administrative organization. Besides having several dGe lugs pa colleges, Nor bu dga' 
Idan pa, rGyang ro Iha khang pa, Zhi gnas pa and Grang mo che ba, Las grub pa and 
gSer khang khong, and 'Og, it had colleges devoted to KaIacakra, one to the teachings 
of Bu ston Rin chen grub (1290-1364), and at least one (Gur pa) that belonged to the 
Sa skya sect. Given the eclectic character of the monastery, whether mKhas grub rje 
was the sole founder of it is questionable. Nothing concerning this question, for exam
ple, is to be found in SNT, one of the most extensive sources for mKhas grub rje's life. 
~t may be, therefore, that mKhas grub rje may have had a direct role only in the found
mg of the dGe lugs pa colleges, something that is eluded to in KYP. 

.40. This is despite the fact that BS (pp. 122-123) implies that he composed this, 
and mdeed most of his other major works, during the last few years of his life when he 
occupied the throne of dGa' Idan. 

41. KYp, folios 6a-7a. 

.. 42. SNT. folios 10a-12a, as in the case of the Bo dong debate, the most extensive, 
VIVid, and interesting (though also the most partisan) account. 
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43. My source here is the Se ra Byas gTsang pa dGe bshes Thabs mkhas, a mem
ber of this monastery before he . left for Central Tibet to engage in higher studies, he 
resides at present in Se ra Byas Monastery in Bylakuppe, South India. 

44. BE (p. 122) states that the reason for mKhas grub rje's departure had to do 
not with the debate, but with disagreements over the status of the dGe lugs pa colleges 
at dPal 'khor sde chen. Van der Kuijp, SK-J, p. 98, n. 18, states that mKhas grub rje's 
departure had to do with his sponsor's displeasure at soI'p~ rather strong statements the 
former had made "regarding the tenets of some leading Sa skya scholars, especially 
Ngor-chen Kun-dga' gzang-po (1382-1456)." 

45. It is interesting that according to the oral tradition mKhas grub rje at first 
refused the invitation. Eventually, under pressure, he is said to have agreed and the 
event was scheduled. 

46. KYP, folio 6a. The oral tradition adds interesting details. During this series of 
events it seems as though mKhas grub rje became estranged from his sponsor, feeling 
as though the monarch had taken sides with his adversary, Rong ston pa. Finally, when 
mKhas grub rje, after leaving his throne on one occasion, had his seat cover (gding ba) 
removed from the throne and handed to him, he took this as a sign that his presence 
was no longer required and he left the monastery, never to return; this, according to the 
oral account, is despite the later pleas of Rab brtan kun bzang who, repentful of his 
having caused the departure of mKhas grub rje, beseeched him to return; see Appen· 
dices, note 3. 

47. dGe bshes Thabs mkhas tells me that during his time at dPal 'khor sde chen 
this letter was open for public viewing. Its most unusual feature was that it was written 
in Chinese characters! He himself could not explain the phenomenon. 

48. KYP, folios 6a-6b. 

49. SNT, folios 7b, 9b. 

50. SNT, folio lOb. 

51. SNT, folio lla; David Jackson, in his introduction to Rong ston on the Praj,w
piiramitii Philosophy, where he gives a synopsis of the life of Rong ston, mentions no 
debate with mKhas grub rje, nor one between Rong ston and rGyal tshab rje, but he 
does (p. v) mention that, according to bZad pa bLo gros rgya mtsho, a debate occurred 
between Rong ston and Tsong kha pa in which the latter was defeated. D. Seyfort 
Ruegg, La Theorie du Tathiigatagarbha et du Gotra: Etudes sur La SoterioLogie et La 
GnoseoLogie du Bouddhisme (TTG) (Paris: Ecole Franc;aise d'Extreme-Orient, 1969) 
vol. 70, pp. 202, 204, compares several of the positions of Tsong kha pa, rGyal tshab, 
mKhas grub, and Rong ston in the context of the AA commentarial literature. 

52. Many different accounts of the debate are preserved in oral tradition, howev~r. 
According to the account of rGyud smad mkhen zur dGe bshes bLo bzang bstan 'dZln 

of the gTsang pa Khang tshan of Se ra Byes, for instance, the debate did take place; 
and as Rong ston pa realized that he was losing, he fled in the direction of his horne 
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town in Western Tibet where, in the Rong Byams chen Monastery, there stood a huge 
statue of Maitreya (Byams pa) several stories tall. Rong ston pa, who was acknowl
edged even by many of his opponents to be an incarnation of the Buddha Maitreya, is 
said to have sought refuge from the pursuing mKhas grub rje by melting into the statue 
to become one with it, not an uncommon theme in hagiographical literature. mKhas 
grub rje pursued Rong ston pa, and arrived in Rong. At this point the accounts diverge. 
According to one, mKhas grub rje is said to have approached the statue and uttered the 
Dhfb sound, the traditional invocation uttered at the beginning of a debate, in response 
to which the statue of Maitreya, with the presumably nervous Rong ston pa inside, 
began to sweat! According to another account mKhas grub rje prostrated to the statue, 
reciting at the same time the following verse, preserved orally in the dGe lugs pa tra
dition to this very day, a verse that is recited in all of the great dGe lugs pa monasteries 
(gden sa) before every recitation of the Abhisamayiila",kiira of Maitreya. "The fire of 
your great love (byams chen) burns up the firewood of anger. The brilliance of your 
gnosis clears away the darkness of ignorance. I bow down to the one who resides in 
Tu~ita heaven, the regent of the doctrine, the protector of beings"; the Tibetan reads, 
byams chen me yis zhe sdang bud shing bsreg / ye shes 'od kyis ma rig mun pa sel / 
chos kyi rgyal tshab 'gro ba'i mgon mdzad pa / dGa' ldan bzhugs pa de la phyag 

'tshallo. The implication is that mKhas grub rje was prostrating himself not before the 
Rong ston pa-filied statue before him, but before the true Maitreya in Tu~ita. 

53. An interesting supplement to this is his Rang gi rtogs pa gtam du bsnyed pa, 
Collected Works, vol. ta (Thor bu, Toh. no. 5500-25), folio 35b-37b. 

54. See SB, pp. 34-35. Although mKhas grub rje seems to have been a viSionary 
even during his early life, it seems that the most intensive period of visions came 
toward the end of his life when he took up the throne of dGa' Idan. These are described 
in great detail not only in SNT, folios 16a-37a, but also in the KYp, folios 7b passim. 

55. BS (p. xxii) puts mKhas grub rje's ascension to the throne of dGa' Idan at 1431 
a date confirmed by TTKT, p. 216. If this is correct, then all of the events from th~ 
meeting of rGyal tshab rje in gNas rnying to his enthronement took less than a year. 

56. He is said to have completed his enormous commentary on the KaJacakra 
Tantra during this time, specifically in 1434, just four years before his death. 

57. SB states that he was fifty-four. It recounts that he had a vision of Tsong kha 
pa and requested that he too may enter parinirvii1}a to be with him. Tsong kha pa 
agreed. He then had a vision of the six-armed Mahakala who requested him to remain 
for the benefit of beings. mKhas grub rje, however, passed away and "went to the land 
of the <,iakinis" (SB, p. 35). 

The Translation 

1. The reference here is to mKhas grub rje's (KDJ) own spiritual master, the 
great Tsong kha pa bLo bzang grags pa. 
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2. For a more detailed discussion of the division of compassion into that "per
ceiving sentient beings," that "perceiving phenomena," and that "perceiving the ob
jectless," see Tsong kha pa's comments in BGR (pp. 205-209), and also bLo bzang rta 
dbyangs, One Hundred and Eight Verses in Praise of Great Compassion translated by 
me in collaboration with Geshes Lobsang Tenzing and Lobsang Tsering, (Mysore: 
Mysore Printing and Publishing, 1985), pp. 4-5. See also Guy Newland, Compassion: 
A Tibetan Analysis (London: Wisdom Publications, 1984), pp. 125-143. 

3. This refers to the repetition of mantras, and hence this third category clearly 
refers to the adepts of the tantras. 

4. A work of Miitrceta. Tohoku no. 1150; P no. 2041, bsTod tshogs ka, folio 
214a. P varies from TTC and reads instead: "gting mtha' med pa'i 'khor ba yi / rgya 
mtsho nang du rnam par gnas / 'dod chags la sogs m; bzad pa' i / chu sr;n gyis ni Ius 
lOS pas / de ring gang la skyabs su mch; / j; srid bdag la sems yod na / gang gi bstan 
la gnas pa dang I gang bstod gang la bsnyan bkur bgyi / gang zhig la ni nyes pa kun I 
gtan nas yod ye m; mda' zh;ng / gang la' ang rnam pa thams cad du / yon tan thams 
cad gnas gyur pal." On Miitrceta, see LMS, pp. 119-120. 

5. For a summary of the bibliographical sources concerning Niigiirjuna, see 
Ruegg's The Literature of the Madhyamaka School of Philosophy if! India (LMS) (Wies
baden: Otto Harrassowitz, 1981), pp. 5-8. An interesting and brief Tibetan biography 
is also to be found in Go ram pa's rGyal ba thams cad ky; thugs kyi dgongs pa zab mo 
dBu ma'; de kho na nyid spy;'; ngag gis ston pa nges don rab gsal, known colloquially 
as the dBu ma'; spy; don (BPD), in Sa skya bka 'bum, vol. 12, pp. 349-350, folios 
4b-5b. 

6. For a similar discussion, see Rong ston pa's dBu ma la 'jug pa'i rnam bshad 
nges don rnam nges, in Two Controversial Madhyamaka Treatises (Bhutan) pp. 60-62; 
also BPD, pp. 350-351, folios 6a-7a. For bibliographical references to Tsong kha pa's 
discussion of the prophecies, 'Jam dbyangs bzhad pa's (1648-1721) attempts at recon
ciling contradictions, and recent Western scholarship on the question, see E. S. Nap
per's DAE, p. 922; also see her translation of the Annotations (mChan) on pp. 356-
362, which cites many of the works mentioned later and discusses in detail the dGe 
lugs pa attempts at reconciling them. Siikya mchog Idan makes the point, quite right
fully, that even before Niigiirjuna, the great siddha Saraha also expounded a form of the 
doctrine of emptiness. He calls this the ma brtags pa' i sem~ kyi rdo rje brjod byar ston 
pa'; dbu mao He adds, interestingly, that this emphasis on the mind in Saraha's thought 
is the equivalent (don gcig) of Asanga's notion of a storehouse consciousness 
(alayavijiiiina) and of the idea of the tathtigatagarbha. He thus implies by this that 
Saraha's was a Madhyamaka different from Niigiirjuna's, a notion that would of cou~ 
be anathema to the less historically minded dGe lugs pa exegetes. See his dBu rna I 

byung tshul, in his collected works, Sa skya bka' 'bum, compiled by bSod nams rgya 
mtsho (Tokyo: The Toyo Bunko, 1968). vol. 4, pp. 217-218. 

7. The pramud;ki bhumi (rab tu dga' ha'i sa), the first of the ten bodhisa~va 
stages. The Annola/;ons to the Lam rim chen mo (DAE, p. 358) explain that this 1111-

plies that Nigiirjuna had himself realized emptiness directly. 
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8. Saddharmalalikavatara Sutra, Vaidya ed. (Darbhanga: Mithila Institute, 1963) 
(X,. 165:-166), p. 118. D mOo sde ca, folio 165b. Nanjio Sanskrit ed. (Kyoto: Otani 
Umve~sllY Press, 1923), p. 286. For the equivalents in the Chinese editions see D. T. 
SUZUkI, An Index to the Lalikavatara Sutra (Kyoto: Sanskrit Buddhist Texts Publishing 
House, 1934), p. 497. 

_ ~: Toh. n.o. 232, !olio 185b. See P. Demieville's "Sur un passage du Mahiimegha
sutra, Bulletm de l' Ecole franraise d' Extreme Orient (1924): 227-228. Bu ston Rin 
chen grub, in his History of Buddhism (Chos 'byung) (Tibet: Bod kyi shes rig dpe 
skrun khang, 1988). p. 149, questions whether this citation and the one from the 
Mahtibheri Sutra (see later) are in actuality prophecies concerning Niigarjuna, as his 
full name does not appear explicitly in either source. 

10. Toh. no. 542, folio 325b. For this and other references to Nagarjuna in the 
MailjusrimUlakalpa, see LMS, pp. 104, n, 120. 

. I ~. P no. 888, mOo sde tshu folio 105a. P varies slightly from TTC and reads in 
Its enttre~y: :'de,lt~r de bzhin shegs pa des gzhon nu de la gang gi tshe 'jig rten gyi 
khams ml mJed .dlr mgon po shii kya thub pa zhes pa 'byung ba de'i tshe / rgyal po 
chen, po khyod II tsa b~.i. gzhon nu 'jig rten thams cad kyi mthong na dga' bzhes bya 
ba~. ~yur te / de nas jig rten kyi khams der mgon po yongs su my a ngan las 'das 
pa I og tu bstan pa nub pa'i dus kyi tshe / 10 gryad bcu Ion pa na dge slong blo 
bch~ng zhes bya bar gyur nas rang gi srog la yang mi blta bar byas te / mdo 'di 'dzin 
par gyur ro / de nas 10 rgya Ion pa'i ' og tu shi nas 'jig rten gyi khams bde ba can du 
skye par 'gyur ro /" 

, 12. }'he Suvart:lapr~bhiisa ~oes mention "a young Litsavi prince, Sarvalokapriya
darsana, but says nothmg ~f hIS connection to Nagarjuna; Nobel ed. (Leipzig, 1937), 
pp. 13-18, and the translatton of R. E. Emmerick (London: Luzac and Co., 1970), 
pp. 6-8. 

13. A commentary on the Guhyasamaja Tantra attributed to Candrakirti P no 
5340, rGyud 'gr~1 sa, folio 232a. Ruegg (LMS, p. 105 n.) suggests that it migh; be th~ 
work of a tantnc Candrakirti distinct from the author of the Madhyamaka sastric 
works. See also A. Wayman's Yoga of the Guhyasamajatantra (Delhi: Motilal Banarsi
dass, ~977). The TTC passage varies from that found in P, which is (in portions) more 
~~tenslve and com~ents o~ the Lalikiivatara passage quoted by mKhas grub rje earlier: 

rtog ge rnams kyl yul mm pa / so sor rang rig ye shes ni / phyi ma'i dus su gyur pa 
~ / mgo~ po su zhig. ' dzin ' gyu: gsungs / bde shegs my a ngan 'das pa'i 'og / dus dag 
das nas byung ba m / gang zhlg bstan pa 'dzin 'gyur te / blo gros chen po khyod shes 

byos / Iho phyogs bai da'i yul du ni / dge slong dpal Idan shes bya ba / de ming klu 
zhes bod pa ste / yod dang med pa' i phyogs 'jig pa / nga yi bstan pa 'jig rten ' dir / bla 
r:zed theg chen rab bshad nas / Rab tu dga' ba'i sa bsgrubs te / de ba can du de 
gro' 0 I ~he~ p,~: i rim pa 'dis na / de bzhin gshegs pa yongs su my a ngan las 'das 
~an~ / JI srzd Jig ~~en du dam pa'i chos gnas pa de srid kyi bar du / rdo rje theg pa la 
nal byor chen po I rgyud kyi lung la brten nas / bskyed pa' i rim gyis rdzogs pa' i rim 

: rt~gs par bya ba I slob dpon chen po kLu sgrub kyi zhal snga nas brtsam te gter 
ng dra bar / slob dpon rnams brgyud pa'; rim gyis bla ma'; zllal nas / so sor rang 
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ri!? pa rdo rje 'dzin pa chen po'i tin!? n!?e 'dzin 'jig rten du bstan nas.~ :s:!a;:a:~~; 
bas 'das shinx / mu ste!?s danx nyan thos dan!? rang sangs rgyas Icy, . db 

, . , . bde ba las' das nas / bde ba can du gshegs te / yon tan gy, ang 
snyoms par JUX pa , , , 
phyuX br!?yad dan!? ldan pas bzhu!?s so / 

G T 
. M' Buddh,·,·t Text'· Part II (Rome: IsMEO, 1958), pp. 209-14. See . ucc I ,!nor ... J I .J" _ 

ee abo Bhiivaniikrama of Acarya Kamalasila, restored, trans. and.ed. Ac 

~ :o~ ~\lt~n Namdol, Bibliotheca Indo-Tibetica IX (Sarnath: Central. InstItute fo~ 
~; her ~ibetan Studies, 1995), pp. 41, ISS. Also cited by Tsong kha pa ~n t~~.LR~M, 

g . 237-23g 911. The sutra passage cited is from the S~madh,raja Sutra 
'>CC OAE, PP'

DAE
, '911-912 for the Sanskrit and full bibliographIcal references to 

(IX, 36), '>CC , pp. . Ud ak R- putra a 
. ' . assa e The Udraka referred to, of course, IS r a arna .' 

thiS very ImportfantthP B' udgd' h'a For legends in the Tibetan Buddhist literature regardmg 
contemporary () e ' 
this figure, '>CC OAE, pp, 913-916, 

. rniidhira'a Sutra (IX, 37); see also DAE, pp, 916-917. This passage is also 
IS, Sa 'j _ _ • did 23 176. See also L. O. Gomez, 

cited earlier in the first Bhavanakrama, Nam. 0 e ., pp., 0 (1977)' 190-191 
"Primer Tratado de Cultivo Graduado," Dwlogos II, nos. 29-3 . . 

16, P no. 5311; D Toh. no. 3916, folio 48a; see Namdol ed., p. 93,120 for text 

critical comments to this passage; see also DAE, p. 241 n. 

17. 0 Toh. no. 16, Sher phyin ka, folio 27a. Vajracchedika Prajfl.ii~iir~mitii Sutra 
Tathii Acarya Asangakrta TriTflsatikiikiirikiisa~tati, Bibliotheca Indo-TlbetIca 3 (Sar

nath: Central Institute for Higher Tibetan StudIes, 1978), p. 122. 

- . - _ - . - -thii P no 735' Sher phyin tsi folio 6b. 18. AryaprajnaparamltasaTflCayaga, . , 

19 sTag tshang 10 tsa ba Shes rab rin chen (b. 1405), a contemporary of mK~as 
rub rj~, makes the point in his Grub mtha' kun shes (dGa Idan phun tsh~g ghng 

!dition, undated Indian reprint), p. 151, that followers o~ the tantra can be of ~Ithe~ ~:e 
Madhyamaka or the Cittamatra philosophical perspectIve (mdo sngags gnyls ka .g 
grub mtha' smra ba po dbu sems sogs te) and he cites several exa~p~es of tantr~: 
exponents of each of these schools. Later in the same text he states exphc~t1y that .thmd

e 

. 69) .. rig pa'l tshuL m 0 
are tantras that teach the CiUamatra doctrme (p. 1 : rna~ par . f the 
dang sngags las rgya cher gsungs." For a different pers~ctIve on the ~~~s~~: :a La 
philosophical perspective of the tantras, see Karma pa MI bskyod rdo IJ. the 
'jug pa'i rnam bshad (Bhutan: undated blockprint), folios 9b-32b. He ~ISCUSS~~ ot 
views of Tsong kha pa especially in folios 11a-b. Although mKhas grub rJe wou t n of 
deny the historical fact that both Madyamikas and Cittamatrins have been pr?ponent~eir 

. " ." ded in the tantras accordmg to 
the tantras, interpretmg the emptIness expoun .' e Mad-
own views what he is attempting to demonstrate in this sectIOn IS t~at onl~ th

l 
der-

, . ha h ''J phllosophlca un 
hyamaka perspective can serve as the ultImate (mt r t ug pa I. . h t it is 

. kh d Khas grub rJe belIeve t a 
pinning for tantric practIce. Both Tsong a pa an .m bl' (bde chen) 

possible to unite a Cittamatra understanding of emptmess to the. g~eat I~sbl to make 
f . t' and that It IS POSSI e 

that is the characteristic feature 0 tantrlc prac Ice, .' I the con-
limited progress in this way. At the same time they both ma.mtam t~at ~n Y reat blisS 
junction of a Prasangika Madhyamaka understanding of emptmess WIth t e g 
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can serve as the cause of complete buddhahood. See also mKhas grub rje's rGyud sde 
phyi rnam, Toh. no. 5489, Collected Works, vol. nya, which has been edited and trans
lated by F. Lessing and A. Wayman (The Hague: Mouton, 1959), for further discussion 
on this point; Ruegg, TTG, p. 357, makes reference to mKhas grub rje's treatment of 
this subject in his Kalacakra commentary. 

20. Refers to the six major philosophical works of Nagarjuna, ennumerated by 
mKhas grub rje below as follows: (I) the Mulamadhyamakiikarikiis, (2) the 
Yukti$a$!ikiikiirikiis, (3) the Sunyatiisaptati, (4) the Vigrahavyavartani, (5) the 
Vaidalyasutra and (6) the Ratniivali. For Western scholarly treatment of the subject, see 
van der Kuijp's bibliographical note in "Ldong ston Shes rab dpal," p. 61, n. 3. The 
point being made here is that the emptiness taught in the tantras is no different from 
that taught in the sutras, namely the emptiness of Nagarjuna and his followers. mKhas 
grub rje is known to have criticized certain Sa skya scholars for their overly Cittamatrin 
interpretation of emptiness in a tantric context . 

21. Sakya mchog Idan implies the existence of a Madhyamaka school based on the 
doctrine of emptiness as taught in the Kiilaeakra and in the rDo rje gur. This most 
likely refers to the "emptiness of what is other" interpretation of the Madhyamaka 
popular among the Jo nang pas. See his dBu ma'i byung tshuL, p. 215. 

22. kLong rdol bla rna, among others, makes it clear in his writings that this is 
the Tibetan name under which the Sri Piiramiirthaseva of PUI:)(;larika, Toh. no. 1348, 
rGyud na, folios 1-20a, was known. As it turns out, however, the passage is not to be 
found in that work, nor in one by a similar name, the VimaLaprabhii section entitled 
Rang dang gzhan gyi Ita ba rigs pas rnam par dpyad pa mdor bsdus, P no. 2064, 
rGyud 'grel ka, folios 213a-227a. See also Ruegg's TTG, pp. 340, 357 and the follow
ing note. 

23. The source is cited incorrectly by mKhas grub rje. Instead of being found in 
the Piiramiirthaseva (see previous note) we find the verse in the work that follows it in 
the bsTan 'gyur, namely the Sriman VimaLaprabhiitantriivatiiranaviidahrdayiiLoka, Toh. 
no. 1349, rGyud na, folio 20b. Suya mchog Idan treats this vese in his dBu ma'i 
byung tshul, p. 216-217; and also in his Shing rta chen po srol gnyis Icyi rnam par dbye 
ba bshad nas nges don gcig tu bsgrub pa'i bstan beos Icyi rgyas 'grel, in Two Contro
versial Madhyamaka Treatises (Thimpu, Bhutan: n.d.), pp. 323, 349-350, where the 
word rnam dpyad (analysis) reads instead rnam bead (negation). Hence, in this latter 
work Suya mchog Idan takes the passage as criticizing a strictly negative approach to 
emptiness; that is, as criticizing emptiness as mere negation. In the former it is clear 
that he cites the verse in his treatment of certain proponents of Tibetan Madhyamaka 
Who believed that the view of emptiness could be arrived at experientially or intuitively 
rather than through analysis. Be that as it may, it seems clear that this passage was 
utilized by the Jo nang pas and gZhan stong pas as a scriptural source for their more 
POsitive and experiential approach to reality. 

24. That this is in fact a Jo nang pa view (see previous note) is also witnessed by 
the fact that Mi bskyod rdo rje attributes a very similar view to the Jo nang pa sect 
When he states: . '10 nang pas ! thai rang sogs ngo bo nyid med smra'; dbu 1PUl d~ rang 
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stong chu shing Itar snying po med cing rtag pa ma yin pas' khor 10 tha ma dang gsang 
b had pa'i dbu ma'i Ita ba ma yin Ie / gzhan stong 'dus ma byas rtag pa 

sngags nas s . ,. h . "dB ma la 
rang 'byung rten 'brei las 'das pa'i don dam bden pa ma ym pa I p y.'r,. u. 
, . , . m bshad &011·0 9a Consider Sakya mchog Idan's remarks 10 hiS Shmg rta Jug pa I rna , I' • ,. b 
chen po'i srol gnyis Icyi rnam par dbye ba bshad nas nges don gci~ tu bsgrub pa I sta~ 
be Icy . 'I pp 322 323· "yang gzhan dag ngo bo nYld med par smra ba I os I rgyas gre, . - . .. 
gzhung lugs su bshad pa' i stong pa nyid ni / phung po rn~m b~~~ Icyl stong pa nYld ces 
bya 00 chu shing Itar snying po med pa de kho na ym gYI.. He then goes on to 
criticize this strictly negative conception of emptiness by showmg that th~re are Ma~
hyamaka texts that offer a positive conception of emptiness as "the emptmess expen
enced by the gnosis of yogis" (rnal 'byor pa'i ye shes Icyis nyams su myong bar bya 

00' i stong nyid). 

25. An exhaustive search of this enormous work has failed to produce these lines. 

26. P no. 2064, rGyud 'grel ka, folios 207b-262a, especially folio 220a passim. 

27. Ibid., folio 136b. 

28. Ibid., folio 136b. 

29. Ibid., folio 219b. 

30. Ibid., folio 224a. 

31. Whereas the Prajnapiiramitii, that is, the ve~icle of the perfe~ti_ons, explai!ls ~t 
to be objectless (dmigs med). See, for example, the AryaprajnapiiramltaSarncayagathii, 

folio 3a passim. 

32. Ibid., folio 222b. 

33. P no. 5330, dBu rna ki, folio 241b; see also the C~tuQs~taka!ikii. of 
Candrakirti, P no. 5266, dBu rna ya, folio 103b passim. The followmg five citatIOns 

are all taken from the Sutrasamuccaya. 

34. I have been unable to find any reference to this work in the bKa' 'gyur, 

though it is cited in the Sutrasamuccaya. 
. 30 dB k· & I· 241b which differs 35. Cited in Sutrasamuccaya, P no. 53 , u rna I, 1010, n 

somewhat from the TTC: '''Jam dpal byang chub sems dpa' thabs la mkhas.p~~ ~ 
bral ba bskal pa brgya stong du pha rol du phyin pa drug la spyad pas gang gl c Icy 
rnam grang 'di the tshom dang bcas pa nyan pa'i bsod rnams de ~as ches, ~sod rnams 
mang du bslcyed na / gang dag the tshomd med par nyan pa Ita Cl smos /. 

36. Vajracchedikii, p. 116. Sutrasamuccaya, folios 241b-242a. . 
. . h b V " though It 

37 I have been unable to find reference to thiS work 10 t e l\.a gyur, h t 
. . h· Ch 'by 226 states t a is cited in Sutrasamuccaya, folio 242b. Bu ston, 10 IS os ung, p., in 

this work, in four bam pos, has been lost. The passage is also cited.by Tsong kba P~l. 
rTsa shes lik chen (Sarnath: dGe lugs pa Students' Welfare Committee, 1973), p. . 

. .". ". ·th ut interrn1S-
38. Sometimes translated as "hemous .sm ; hterally, a sm WI.O to the ri-

sion," referring to actions so severely nonvutuous that (at least accordmg 
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betan tradition) they bring immediate rebirth in hell without the usual rebirth into the 
intermediate state (bar do). See Mark Tatz, ASaliga's Chapter on Ethics with the Com
mentary of Tsong kha pa (Lewiston: Edwin Mellen Press, 1986), p. 176. 

39. There exists a chapter in the Lalitavistara by this name but the present citation 
is not from this source. Cited in Sutrasamuccaya, folio 243a. 

40. Toh. no. 216, mDo sde tsha, folio 267b; cited in Sutrasamuccaya, folio 243b; 
also cited in rTsa shes Ilk chen, Sarnath ed., p. 12. 

41. Compare to BPD, p. 349, folio 3b, p. 354, folio 13aff. 

42. See Introduction. This is an attack on a view prevalent among certain Tibetan 
Miidhyamika interpreters called not existence, not nonexistent (yod min med min), 
which claimed that emptiness was a middle path between existence and nonexistence 
instead of being the path between inherent existence and nonexistence, the view of 
Tsong kha pa and his followers. Some members of this school apparently distinguished 
between nihilism (med par Ita ba) and "the view that things do not exist" (chos rnams 
yod par ma yin par Ita ba), the latter being their own view. KDJ here says that there is 
no difference between these two views, implicitly equating the position of this school 
to nihilism. Consider, in this regard, Siikya mchog Idan's remarks in dBu ma'i byung 
tshul, p. 214: "ngo bo nyid med par smra ba'i dbu ma'i lam ni / rang gi dbu ma'i Ita 
ba ngos 'dzin gyi tshe na 'di Ita bu zhes ngos 'dzin par mi nus / de'i tshe na mthar ma 
song ba'i shes bya mi srid pa'i phyir / dper na yod med dang yin ma yin dang ring 
thung la sogs pa 'jig rten pa dang / dngos smra bas phan tshun spangs te gnas par 
khas len pa de dag go /." For a more extensive discussion and critique of this view, see 
Se ra rJe bstun Chos kyi.rgyal mtshan, Zab mo stong pa nyid Icyi Ita ba la log rtog 'gog 
par byed pa' i bstan bcos Ita ba ngan pa'i mun sel (Delhi: ChampaChoegyal, 1969), his 
two volume critique of the Sa skya scholars Sakya mchog Idan and Go rab 'byams pa. 

43. MMK (XXIV, 11). The unidentified lines are from Ratniivali (II, 19). See 1. 
May, Candrakfrti Prasannapadii Madhyamakavrtti (Paris: Adrien Maissoneuve, 1959), 
Collection Jean Przyluski, vol. 2, pp. 230-231, 434-435. 

44. (II, 19); P mOo 'grel ge, folio 134b. 

45. Prasannapada, ed. L. de la Vallee Poussin (Saint Petersburg: Bibliotheca 
Bouddhica [IV], 1913) (Pras), pp. 495-496; D 00., Pras-tib folios 163b-l64b. 

46. (XII, 12cd); P dBu rna tsha, folio 15a. See also, Karen Lang, Aryadeva's 
Catu/:lSataka: On the Bodhisattva's Cultivation of Merit and Knowledge (AC), Indiske 
Studier 7 (Copenhagen: Akademisk Forlag, 1986), pp. 114-115. 

47. A work of Candrakirti; P no. 5246, dBu rna ya, folio 256a. 

48. All references are to L. de la Vallee Poussin's edition, Madhyamakiivatiira par 
Candrakirti (MA) (St. Petersburg; 1907-1912) (VI, 4-5ab), p. 78; see also C. W. Hun
tington, Jr. (with Geshe Namgyal Wangchen), The Emptiness of Emptiness: An Intro
duction to Early Indian Madhyamika (EOE) (Honolulu: University of Hawaii Press, 
1989), pp. 157, 226, n. 6, 7. 
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49. MA (VI, 5d-7a), pp. 78-79. 

50. See Chr. Lindtner's Niigiirjuniana (Copenha~en: ~cademisk .Forlag, 198~), 
. 88-89. Lindtner here mistranslates the first line b~ Ignoring .the p~rtIcle nas, which 

pP. t the fact that the belief 10 karma IS a direct result of an 
clearly IS meant to conno e . . 
understanding of emptiness, an important POlOt for mKhas grub rJe. 

51. P no. 5336, dBu rna ki, folio 52b. See Tsong kha pa's remarks on this par
ticular vow of the bodhisattva in Tatz, Asatiga's Cltapter, pp. 176-177. 

52. P no. 5266, dBu rna ya, folios 212b-213a. 

53 mKhas grub rje is paradigmatic of the dGe lugs pa exegetes in having great 
disdain 'for short and pithy teachings known as man ngag. The point that he makes here 
he wiII make again and again throughout the TTC, namel~,. that the way to ~ true 
understanding of Buddhism is not through mystical oral traditions, passed down I~ se
cret from master to disciple, but through the long and arduous .study and analysIs o~ 
scriptures. A later critique along these same lines is to be found 10 kLong rdol bla rna, 

see Introduction, note 33. 

54. LRCM, folios 367b-369b. 

55. One of the most important concepts in the work, mKhas grub rje, following 
Tsong kha pa's Drang nges legs bshad snying po (LSN), Collected Works, vol. pha (~II 
references to the Lhasa Zhol edition unless otherwise specified), attempts to set forth 10 

the TTC a hermeneutical theory, one that gives the Mahayana adept a key to the c~r~ct 
inte retation of the Mahayana sutras. He does this by showing how three ~~hayana 
sch:ls the Yogadira, Svatantrika, and Prasailgika, use the concepts of defimtlve a~d 
provisi~nal meaning to interpret the Prajfliipiiramitii sutras. Althoug~ we shal! hav~~e~ 
o rtunity in what follows to witness for ourselves the co~plexlty o~ .thls he . 
n~~c, for now suffice it to say that a sutra (or sutra pas~age~ IS of de~~ltlve mean~:g 
if it teaches the Buddha's ultimate and final purport. A ~utra IS of provlSlonal meam g 
'f 't must be interpreted' that is if it cannot be taken hterally. In recent years a great 
I I ".. Th" Buddhist Herme-
deal of literature has appeared on thiS tOpiC. See R. A. F. urman, be 
neutics," Journal of the American Academy of Religion .(JAA~) 46 (l,~78); 1. I. ~:,~ 
6 "The Concepts of Truth and Meaning in the Buddhist SCriptures, JlABS 4, .-

z n, . . B ddh' "( translation 
(1981)' E Lamotte "Assessment of Textual Interpretation 10 u Ism a h' 

, ., h' 1949) . D 0 Lopez ed Budd 1st 
of an article that first appeared in Frenc 10 ,10.. " , , 

Hermeneutics (Honolulu: University of Hawaii Press, 1988), ~p._ 1l-~8; a~~ Lo::~s; 
own article in that volume, "On the Interpretation of the Mahayana Sutras ,Se 
EE, p. 116ff; A. Wayman, CMDR, pp. 178-180; DAE, pp. 244-251. . 

56. Vasubhandu, throughout his Vyiikhyayukti, P no. 5562, Sems. tsam. s\!~~: 
31b-156a; D Toh. no. 4061, Sems tsam si, folios 29a-134b, charactenze~ .hlS Shat the 
opponents as hermeneutically naive because of their adherence .to the ~sltlo:c~iticaIlY 
Buddha's word needs no interpretation. I am currently e,ngag~d 10 _a p~Ject 0 Authen
editing and translating this text. See my "Vasubandhu. s Vyak~!ayuktl on t~e volume. 
ticit of the Mahayana Sutras," forthcoming in the Mmoru Klyota festschrift n a 
See Yalso the Bhii$ya on Abhidharmakosa (AK) (I~I.' 28ab) for .a. debat~ ~twee 
Sautrantika and a Vaibha~ika on the nature of defimtlve and provIsional sutra . 
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57. See previous note. This subject is also treated in great detail in the fourth 
chapter of the Tarkajviilii, P dBu rna dza, folio 160aff; in the literature associated with 
Bodhicaryiivatiira (BCA) (IX, 40-46), P no. 5272, dBu rna la, folios 36b-37a; espe
cially interesting are the remarks of Prajiiakaramati's Panjikii. Bodhicaryiivatiira of 
Siintideva with the Commentary Panjikii of Prajfliikaramati. ed. P. L. Vaidya (Darb
hanga: Mithila Institute, 1960), pp. 202-208, P no. 5273, dBu rna la, folios 242bff; 
see also BCA Vivrttipanjikii, P no. 5274, dBu rna lao folios 39Oaff, which comments on 
verses that seem to be unknown to Prajiiakaramati. 

58. See Andre Bareau's Les Sectes Bouddhiques du Petit Yehicule (Saigon: Ecole 
Fran~aise d'Extreme Orient, 1955) for more on the history of the early splits within the 
Buddhist order. The best philosophical discussion of dGe lugs pa views concerning the 
Sautrantika school and its relation to the Madhyamaka is Anne Klein's Knowledge and 
Liberation (Ithaca, N.Y.: Snow Lion, 1986). An interesting discussion is also to be 
found in the fourth chapter of the Tarkajviilii; see previous note. 

59. See LSN, folios 2b-4Ia; EE. pp. 191-252. According to the dGe lugs pas, the 
Yogacara or Cittamatra ("mind-only") school is one of the two main philosophical 
schools (siddhiinta, grub mtha') of the Mahayana. The chief human exponents of the 
school, such as Asailga and Vasubandhu, interpret essential Mahayiina texts such as the 
Prajfliipiiramitii Sutras to teach a brand of idealism that claims the nonexistence of 
external objects; see L. Schmithausen, "On the Problem of the Relation of Spiritual 
Practice and Philosophical Theory in Buddhism," in German Scholars on India, Con
tributions to Indian Studies, vol. 2, (Bombay: Nachiketa Publications, 1976) for a dif
ferent perspective on this question. Hence, for the Yogacara, emptiness refers to the 
lack of duality (advaya, gnyis med) between perceiving subject, that is, mind, and per
ceived object, and hence the name mind-only, for in the dissolution of subject and 
object the former (the mind) was given ontological supremacy. In this system every
thing is said to be of the same substance as the mind. What mKhas grub Ije will argue 
here is that over and above this more ontological presentation of Yogacara tenets is an 
alternative linguistic formulation of the Yogacara doctrine of emptiness, based on 
Asailga's BodhisattvabhUmi, a fact that was overlooked by Tibetan exegetes until Tsong 
kha pa. It must be remembered that mKhas grub rje is here expounding upon a system 
(the Yogacara or Cittamatra) he believes ultimately to be faulty, in so far as its views 
differ from the Prasailgika Madhyamaka, the highest viewpoint (mthar thug pa' i Ita ba) 
according to dGe lugs pa exegetes. At times, however, his analysis is so sympathetic, it 
gives one the false sense that these are views he actually ascribes to, which is not to 
say that everything that he is covering is anathema to his own views. StiII, the reader is 
advised not to be lulled into a false sense of security. Introductory overviews of the 
Yogacara can be had by consulting A. K. ChatteIjee, The Yogiiciira Idealism, BHU 
Darsana Series no. 3 (Benares: Benares Hindu University, 1962); A. K. Warder, Indian 
Buddhism (Delhi: Motilal Banarsidass, 1970), pp. 423-462; P. Williams, Mahiiyiina 
BUddhism: The Doctrinal Foundations (London and New York: Routledge, 1989); and 
B. K. MatHaI, "A Critique of Buddhist Idealism," in L. Cousins et. aI., eds., Buddhist 
Studies in Honor of I. B. Horner (Dordrecht: Reidel, 1974), pp. 139-169. More spe-
9aJized studies include L. de la Vallee Poussin, Vijfiaptimiitratiisiddhi: La Siddhi de 
Hiuan-tsang (Paris: Geuthner, 1928-29, 1948), 2 vols.; G. Tucci, On Some Aspects of 
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the Doctrines of Maitreya and Asariga (Calcutta: University of Calcutta, 1930); L. 
Schmithausen, "Zur Literaturgeschichte der alteren Yogacara Schule," ZeitschriJte der 
Deutscher Morgenlanischen Gesellschaft, Supplementa 1 (Seventeenth Deutscher Ori
entalistentag) (1969); G. M. Nagao, "What Remains in Sunyata: A Yogacara Interpre
tation of Emptiness," in M. Kiyota and E. W. Jones, eds., Mahayana Buddhist 
Meditation: Theory and Practice (Honolulu: University of Hawaii Press, 1978), pp. 
66-82; A. Verdu, The Philosophy of Buddhism (The Hague: Martinus Nijhoff Publish
ers, 1981), pp. 18ff; S. Anecker, Seven Works of Vasubandhu, Religions of Asia Series 
no. 4 (Delhi: Motilal Banarsidass, 1980); T. A. Kochmutton, A Buddhist Theory of 
Experience (Delhi: Motilal Barnarsidass, 1982); D. R. Sarachchandra, "From Va
subandhu to Santarak~ita," Journal of Indian Philosophy (JIP) 4 (1976): 69-107; H. V. 
Guenther, "SaqlVftti and Paramartha in Yogacara According to Tibetan Sources," in 
The Problem of the Two Truths in Buddhism and Vedanta (Dordrecht: Reidel, 1973); 
as well as the various translations of specific texts in the notes that follow. Japanese 
scholarship in the area of Yogacara Studies is vast, see H. Nakamura, Indian Bud
dhism: A Survey with Bibliographical Notes (IB) (Osdaka: KUFS Publications, 1980), 
pp. 256-263. 

60. In his Vyakhyiiyukti (P ed., folios 118aff) Vasubandhu portrays the Madhya
maka interpretation of the Perfection of Wisdom Sutras as hermeneutically problematic 
because of this school's insistence on taking these scriptures literally. What he then 
goes on to do is to show how these texts should be interpreted. Yogacaras such as 
Vasubandhu and Asailga use a three-step hermeneutic based on the Saf!ldhinirmocaTta 
Sutra. The first step involves dividing all of the Buddha's word into "three turnings," 
the second involves the creation of a heirarchy to the turnings such that the third be
comes the definitive one (and hence the Buddha's true purport); finally the last step 
involves going back to the second turning and explaining it (specifically, explaining 
why the Perfection of Wisdom Sutras claim that nothing exists) in terms of the doctrines 
of the final wheel (the three natures). See sTag tshang 10 tsa ba, Grub mtha' kun shes; 
pp. 188-194, for a similar treatment; also Verdu, Philosophy of Buddhism, pp. 59-64; 
also G. Nagao, "The Buddhist World-View as Elucidated in the Three Nature Theory 
and Its Similes," The Eastern Buddhist (1983): 1-18. 

61. D mDo sde nga, folio 24b. E. Lamotte, Explication des Mysteres (SS) (Lou
vain: Maissoneuve, 1935), vol. 1, p. 85, vol. 2, p. 206. See also EE, p. 204. 

62. The skt. of the BodhisattvabhUmi has been edited by U. Wogihara (Tokyo: 
1930, 1936). The chapter mentioned here has been translated by J. D. Willis in On 
Knowing Reality (New York: Columbia University Press, 1978). 

63. The reference is to Chapter 2, SS, vol. 1, pp. 24-47. 

64. The most complete study of this concept in the Western scholarly literature is 
L. Schmithausen, Alayavijriiina: On the Origin and Early Development of a Central 
Concept of Yogacara Philosophy, Parts I and II, Studia Philologica Buddhica, Mono
graph Series IVab (Tokyo: International Institute for Buddhist Studies, 1989); see also 
C. Macdermott, "Asailga's Defense of Alayavijriana," JIP, 2 (1973): 167-174. 

65. To say that it does so in condensed form is an understatement. AS hardly 
mentions the three natures theory. See Le Compendium de la Super-Doctrine (Philoso-
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~. 
phie) (Adhidharmasamuccaya) d'Asariga, trans. W. Rahula, 2nd ed. (Paris: Ecole 
Fran~aise d'Extreme-Orient, 1980) Publications de I'Ecoie Fran~aise d'Extreme-Orient 
vol. 78, p. 177. ' 

66. Of the five major works attributed to Maitreya by the Tibetan scholastic tra
diti~n (By~ms chos sde lnga) , these three are considered Yogacara works, the 
Abhlsamayalaf!lkiira and the Uttaratantra are considered Madhyamaka works. One of 
the most detailed dGe lugs pa defenses of this classification is to be found in Se ra rJe 
btsun Chos kyi rgyal mtshan's gSung Ian kLu grub dgongs rgyan, p. 19ff. 

67. This corresponds quite well with Vasubandhu's characterization of the differ
ences. bet.ween sutras of definitive meaning and those of ulterior purport (dgongs pa 
can) In hiS Vyakhyiiyukti, folio 97b. 

\ 68. Saf!ldhinirmocana, folio 17a. See also SS, vol. 4, p. 67, vol. 2, p. 193; and 
EE, p. 192. 

69. Toh. no. 4038, Sems tsam zi, folio 16b; C Sems tsam zi, folio 17a. See also 
EE, p. )93. 

70. Vasubandhu, Tri1!lSikii, v. 23. See S. Uvi, VijiiLlptimiitratasiddhi, p. 14; EE, 
p. 193; T. A. Kochumutton, Buddhist Doctrine of Experience, p. 157; and also Sum cu 
pa tshig ~e' ur byas pa i~ sGron rtsa 'grel dang sems tsam gzhung sum bcu pa rtsa 'grel 
(Varanasl: Kargyud Rehef and Protection, 1982), p. 3. 

, 71. The reference here is clearly to the Jo nang pas. Go ram pa, in ITa ba'i shan 
?ed (Sarnath: Sakya Students' Union, 1988), pp. 3-9, gives an excellent brief over-

;,Iew of the Jo nang. pa view~ on Madhyamaka. In regard to the present point he states, 
~en ~he Perf~ctlOn of Wl~dom Sutras state that everything from form up to omni

sClenc~ IS nonexlsten~, .that IS, .when it teaches [everything] to be imputed, illusory, 
dreamhke and so on .It IS refernng to the dependent, that is, conventional truths. It is 
not teaching that the real lacks ultimate truth and is false and so forth" (p. 5). See EE, 
p. 193. ' 

72. This is a standard list of phenomena (' dres khang) said to subsume all phe
nomena; that is, everything that exists. 

73. The first of a long line of insults for which KDJ is renowned. 

74. Saf!ldhinirmocana Sutra, folio 17a. See also SS, vol. 1, pp. 67-68, vol. 2p. 
194; and EE, p. 194. ' 

75. Ibid., p. 17a. See also SS, vol. 1, p. 68, vol. 2, p. 194; and also EE, p. 195. 

76. Ibid., p. 17a. See also SS, vol. 1, p. 68, vol. 2, p. 194; and EE, p. 196. 

77. In this context perhaps better translated "lacking the nature of being ulti
mate," whereas the real ultimately is natureless because it is both the ultimate and a 
fQrm of naturelessness, (that is, selflessness). 

78. Saf!ldhinirmocana Sutra, p. 17a. See also SS, vol. 1, p. 68, vol. 2, p. 194; 
and also EE, p. 196. 
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79. See sTag tshang 10 tsa ba's Grub mtha' kun shes, p. 153, who follows the 
same line as rnKhas grub rje (and his master, Tsong kha pa) on this question to the 
point of even referring to the Legs bshad snying po at this point in his work. 

80. Sakya mchog Idan, throughout Shing rta chen po gnyis kyi rnam dbye ... kyi 
rgyas 'grel (see for example p. 472), takes the position that the doctrine that the real 
and the dependent truly exist is valid. He states, moreover, that this is a doctrine, not 
of the Cittamitra, but of the "Yogacara Madhyamaka." mKhas grub rje, of course, 
makes no such distinction between Yogacara and Cittamatra and in addition maintains 
that the Madhyamaka would repudiate the fact that anything truly exists. 

81. Regarding this point see Se ra de btsun pa's critique of Go rab 'byams pa in 
Zab mo ... Ita ba ngan pa'i mun sel, p. 585: "gzhan dbang bden med du 'dod pa 
ni 1 Byang sa sogs Thogs med kyi gzhung dang 'gal zhing I." 

82. Sa"ulhinirmocana Sutra, folio 21a. See also SS, vol. 1, p. 77, vol. 2, pp. 
200-201; and EE, p. 199. 

83. U. Wogihara edition (Tokyo; 1931), pp. 45-46. 

84. Ibid., p. 46; also N. Dutt edition, BodhisattvabhUmi (Patna: K. P. Jayaswal 
Research Institute, 1966), p. 31. 

85. Toh. no. 4038, Sems tsam zi, folio 42b. 

86. From the Viniscayasa'!lgraha, C Sems tsam zi, folio 43a; D Sems tsam zi, 
folio 42b. 

87. (XI, 52), S. Levi, Asanga, Mahiiyiinasutriila"urora, expose de la doctrine du 
Grand Vehicule selon Ie systeme Yogiiciira (Paris: Champion, 1907), p. 68; P. L. 
Vaidya, ed., Maht'iyiinasutriila"urora (Darbhanga: Mithila Institute, 1970), p. 68; see 
also EE, pp. 224-225. 

88. (I, 1); R. C. Pandeya, Madhyiintavibhiiga (Delhi, 1971), pp. 9, 13. For a COM

plete discussion (one that in some ways goes contra to mKhas grub rje's own commen
tary) and bibliographical references to sources that deal with this verse see Nagao, 
"What Remains," pp. 69ff. See also EE, p. 226. 

89. The dependent entity, a table, say, is what is empty, and the imputed, specif
ically duality, is what it is empty of Hence, a typical Yogacara formulation of the 
doctrine of emptiness (for them nonduality) is to say that the dependent is devoid of the 
imputed. 

90. Madhyiintavibhiiga, Pandeya ed., p. 9. See also EE, p. 227. 

91. Also a work of Sthiramati; P Sems tsam ri, folios 142a-143b. See also EE, 
p.228. 

92. Abhidharmasamuccaya (II, I); see W. Rahula, Le Compendium de La Super
Doctrine (Paris: Ecole Fran~aise d'Extrime Orient, 1980), p. 65. 

93. Ibid., pp. 136, 166, respectively. See also EE, p. 242, n. 81. 
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94. Wogihara ed., pp. 37-58. 

95. Thi.~ subj.e~t is treated more ~xtensiv~ly in Dignaga's Prajriiipiiramitiipi1){1iirtha; 
see G. TUCCI s edItion of the SanskrIt and TIbetan texts and his English translation in 
JRAS (1947): 53-75. 

96. Abhidharmasamuccaya (II, 2); Rahula ed., pp. 141-142. 

. 97. What is actually meant or intended when naturelessness or emptiness is taught 
10 the Prajriiip'ii:amitii Sutras. On this concept see D. S. Ruegg, "Purport, Implicate 
and Presupposihon: Sanskrit Abhipriiya and Tibetan dGongs pa / dGongs gzhi," JlP 13 
(1985): 309-325. 

98. See, for example, D mDo sde ca, folios 19b-20a. 

99. Thi~ refers to those who have a definite sriivaka vocation (nyan thos rigs nges). 
For more detailed discussion of this in the Yogacara sources, see TTG, p. 73 passim. 

100. Toh. no. 4038, Sems tsam zi, folio 114a. This seems to have as its source the 
Sa"ulhinirmocana. See TTG, p. 74. 

101. Sa"ulhinirmacana Sutra, folio 49a. 

102. (XI, 54); Levi, Asaliga, p. 69; Vaidya, Madhyiintavibhiiga, p. 69. 

1~3. The hermeneutic here is similar to the one at work in the interpretation of 
the claIms concerning nonarising. Here, however, the problem comes with the claims 
concerning one final vehicle (ekayiina) , a notion anathema to (at least this branch of) 
the ~ogac.ara. The idea is to find ulterior motives for why the Buddha taught these 
doctnnes If they were not meant to be taken literally. 

.104. Certai~ advocates of the "emptiness of what is other" tradition rely very 
heavily on the Ctttamatra texts. See my comments on this subject in "The Canoniza
~ion of P~ilosop~y and the Rhetoric of Siddhiinta in Tibetan Buddhism," forthcoming 
10 the M100ru Kiyota festschrift. 

lOS. Saqulhinirmocana Sutra, folio 22b. 

106. Ibid., folio 17b. 

. 107. Concerning the Madhyamaka critique of the Yogacara, see K. Lipman, "The 
CIttamatra and Its Madhyamaka Critique: Some Phenomenological Reflections," PEW 
32, no. 3 (1982): 295-308; and P. Fenner, "Candrakirti's Refutation of Buddhist Ide
alism," PEW 33, no. 3 (1983): 251-261. 

, 108. As portrayed by mKhas grub rje here and by Go ram pa in his ITa ba'i shan 
byed, pp. 3-8, 25-40, the advocates of this view claim that there are two versions of 

emptiness taught in the sutras, a lesser one called the emptiness of self and a superior 
and more subtle one called the emptiness of what is other. The real ultimate truth is not 
the fact of a thing's being empty of own nature but the fact of the ultimate's emptiness 
of everything that is different from (other than) itself. This latter ultimate, they are 
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portrayed as claiming, truly exists, is stable, permanent, unchanging, and is further 
associated with the buddha-nature. An exhaustive study of this form of Madhyamaka 
interpretation is one of the great desiderata in the study of Tibetan Madhyamaka. Sev
eral short works on the subject do exist: D. Seyfort Ruegg, "The Jo nang pas: A 
School of Buddhist Ontology According to the Grub mtha' she I gyi me long," JAOS 83 
(1963): 73-91; and M. Broido, "The Jo-nang-pas on Madhyamaka: a sketch," Tibet 
Journal, 14, no. 1 (1989): 86-90. Works that deal with the topic only indirectly in
clude P. Williams, "A Note on Some Aspects of Mi bskyod rdo rje's Critique of dGe 
lugs pa Madhyamaka," JIP 11 (1983): 125-145; and my own article, "The Canoniza
tion of Philosophy." Exponents of the doctrine include Dol po pa Shes rab rgyal 
mtshan, Taranatha, Sakya mchog ldan, the eighth Karma pa Mi bskyod rdo rje, and a 
variety of figures from the Ris med (nonsectarian) movement in eastern Tibet. 

109. This is the beginning of mKhas grub rje's critique of a view that must have 
been quite prevalent in Tibet. When Sakya mchog ldan, for example, describes in dBu 
ma'i byung tshul, p. 221, what it means to be "empty of own nature" (rang gi no bos 
stong pa), he gives an interpretation that in part involves the rang stong doctrine being 
criticized here. He states there that a pillar is empty of two natures: the conventional 
nature of the pillar, which is the pillar itself (lea ba lea bas stong pa), and the ultimate 
nature of the pillar, which cannot be found under analysis. 

110. See EE, pp. 197-199, 225-226. The classical example is that of a magician 
arranging stones and pieces of wood together as the basis onto which he will cast a 
spell that will make it seem as if this basis is a real horse or elephant. 

lIt. Levi, Asariga, p. 59; Vaidya, Madhyantavibhaga, p. 59. See also EE, p. 225. 

112. The Madhyamaka theory of the illusion is treated later in great detail, see the 
Svatantrika section (4.2.3.1.3.2). 

113. A work attributed to Aryadeva, P dBu rna tsha, folios 32a-32b; see IB, p. 
rn 245; also K. Mimaki, "Le Commentaire de Mi Pham sur Ie Jfianasarasamuccaya," in 

Hercus et aI., Indological and Buddhist Studies, pp. 353-376. 

114. See the explanation of the . Bodhisattvabhumi passage on pp. 43-44. 

115. This is the linguistic formulation of the Yogacara doctrine of emptiness, 
which will be dealt with in more detail later. Mkhas grub rje's point is that up to the 
time of Tsong kha pa this alternative (and more profound) exposition of the Yogacara 
theory of emptiness was unknown in Tibet. See the next note. 

116. Compare the first few paragraphs of this section with mKhas grub rje's re
marks in Lam ngan mun sel sgron ma, Collected Works, vol. ta., folios 173a and 174a, 
where he characterizes Tsong kha pa's interpretation of the Cittamatra as superior 
(khyad par du 'phags pa) to those existing in Tibet at the time because of its compat
ability with the fourfold siddhtinta schema of doctrinal classification. See also my 
"The Canonization of Philosophy." What follows is one of the most difficult sections 
of the TTC. Briefly, mKhas grub rje is trying to make four major points here: 

1. Tsong kha pa was unique in pointing out a linguistic formulation of the 
Yogacara doctrine of emptiness, based on the Bodhisattvabhumi. 
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2. The .formulation states that there is no essential relationship betw b' 
and Its name so that form Ii I . een an 0 ~ect 
f th d ' , or examp e, does not eXist as the linguistic referent 

°h e w~r. form (or as the basis of the thought form) by virtue of its ow 
c aractensttc. n 

3. This linguistic f~rmul~tion has several features in common with the Sautrantika 
school of Buddhist phllo~ophy. At face value it may seem to be saying nothing 
more ~han t?at .the mean 109 of words is something unreal, a universaL mKhas 
~ru~ ~Je mal?tams, however, that the Yogacara theory is more subtle than this 
Im

d
P yml~ as tt does a more generd theory of the relationship between languag~ 

an rea tty. 

4. This linguistic formulation of the doctrine is the equivalent (and mutual im li
cadte) °b~ the more popular formulation, namely, that of the nonduality of sUbfect 
an 0 ~ect. J 

1l7. That is to say, the Legs bshad snying po; see Introduction, note 18. 

1I8. I am using the noun predicate and the corresponding verb to d' . 
what .is perhap~ a non~tandard way that includes simple naming. H~nce ~~e c~~~t;~r: 
!orm IS to predicate of It an essential predicate that is a name' to call 't . 
IS to d' f" '" I Impermanent 
. . pr~ Icate ~ It a parttcular predicate ("particular" in the sense that it . t 

dlstmcttve quahty as oppo d t " POlO S out a 
f h' h '. "se ~ pomtmg out an essential quality, of form). Everything 

? t
W I~,. one predicates form must be form, but not everything of which one pred

Ica es Impermanence" need be form. 

119. Th.e critique that follows speaks not only to those among mKh b' , 
contemporanes w~o h~ld. such a view but to many a contemporar scholar a:fouh rJe s 
the fact that the Ideahsttc (Cittamatra) theory of nonduality y eld to 
unknown to Asanga. was a later innovation, 

under~~~~dT~C~~:~e~: ~! v~~aPti. is ~n~ of the most difficult in Buddhist literature to 
co '. e Iverslty 10 ItS use. Explanations of the term in Yo acara 
.?!ext~ ~cur 10 a vanety of sources, see n. 59; see also B. C. Hall "The Mean~n 

V'jnapt, 10 Vasubandhu's Concept of Mind," JIAnS 9, no. 1 (l986)~ 7-23. g of 

(SGV)12(~ Cha.Pt.er
M

2, section 3; E. Lamotte, La Somme du Grand Vehicule d'Asanga 
uvam. useon, 1938-39), vol. I, p. 25; vol. 2, p. 90. . 

122. SGv. vol I p 31' I 2 105 T . that f ' . . .,. , vo. ,p. . he claSSIC example being implied here is 
and 0 water. It IS said. th~t a man will see a fluid as water, a preta as pus and blood 
of t: god as necbtar. This IS seen as substantiating the idealistic claim that everything i~ 

e same su stance as the mind Th' b' . 
Pras . '. . IS su ~ect IS treated in great detail in the 
The ~glka fseWchon. ,~ee the section entitled "Sense Perception Across World Spheres' 

ase 0 ater. See also MA pp 164 '. I' . 
Subject' Id I' ,. paSSim, a so BGR, foho 152a passim' the 

IS a so ea t With by Go ram pa, see ITa ba'i shan 'byed, pp. 61-65. ' 

123. See Tucci, "PrajfiaparamitapilJ<;Iartha"; and also EE, p. 242, n. 81. 

124. In kLong rd 1 bl N 
Byam chos sde In b~' ad rna gag dbang blo bzang's rGyas 'bring bsdus gsum, 

ga, a g ams gzhungs drug, bZhi rgya pa sogs kyi ming gi rnam 
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grangs (Buxador edition, undated) (p. 4) he says: "The ten misconceptions are: (1) 
eternalism (rtag Ita), (2) nihilistic view (chad Ita), (3) reification (sgreJ 'dogs), (4) 
nihilism (bskur 'debs), (5) viewing unitarity as a true thing (gcig tu bden par Ita ba), 
(6) viewing differentiation as a true thing (tha dad du bden par Ita ba), (7) viewing 
specific [properties] as true and (8) viewing essential properties as true (khyad par 
dang ngo bo la bden par Ita ba), (9) viewing names as true and (to) viewing meanings 
as true (ming dang don la bden par Ita ba). Or again, the ten unstable conceptions [can 
be explained as] ten forms of misapprehending these ten things as true: names and 
meanings (ming don), the existence or nonexistence of the nature [of things] (ngo bo 
yod med), reification and nihilism (sgro bskur) , unitary and differentiation (gcig dang 
tha dad), and essential and specific [properties] (ngo bo dang khyad par)." 

125. See rGyal tshab Dar ma rin chen's comments in Thar lam gsa I byed (Sar
nath: dGe Idan spyi las khang, 1974), vol. 1, p. 79, on the meaning of the term 
svalak$a(la (rang msthan) in Dharmaklrti and the Madhyamaka, respectively. Here KDJ 
makes it clear that the own-characteristic within the expression "existing by virtue of 
its own characteristic" is the same svalak$a(la qua particular of Dharmaklrti's system 
by his contrasting it to universals (siimiinyalak$a(la, spyi mtshan) of the latter. See also 
A. Klein, Knowledge and Liberation (Ithaca, N.Y.: Snow Lion, 1986), especially pp. 
13-140, for more detail on the background of the issues being discussed here. 

126. "Form's being" is an abstract fact and, therefore, by definition, it is some
thing that exists only nominally. 

127. Which is to say that form is form and that it does arise, 

128. See the section entitled "The Proof of the Linguistic Interpretation of Emp
tiness" for a translation of the complete verse, considered to be the locus classicus for 
the proof of the linguistic interpretation of the theory of emptiness in the Yogacara 
school. See also SG¥, vol. 1, p, 36; vol. 2, p. 119; and sTag tshang 10 tsa ba's Grub 
mtha' kun shes, for an explanation of this and related verses, 

129. According to the epistemological theories of Dignaga and Dharmaklrti, the 
chief object of sense perception is a real particular (svalak$aTl(l) , whereas the chief 
object of conceptual thought is a universal (siimiinyalak$a(la) , a phenomenon that exists 
only nominally, mKhas grub rje is here making the point that even though sense per
ception does not apprehend nominal entities, such entities can nonetheless appear to it. 

L 130, SG¥, vol. 1, p, 24; vol. 2, p, 87. 

131. SG¥, vol. 1, p. 25; vol. 2, pp. 88-89. 

132. SG¥, vol. 1, p, 26; vol. 2, p, 92. 

133. See the section entitled "On Latent Potentialities." 

134. The reason for this being, of course, that in the Sautrantika system all enti
ties (vastu or svalak$a(lQ) exist by virtue of their own characteristic, their own partic
ularity. For an alternative view on this point see sTag tshang 10 tsa ba, Grub mtha' kun 
shes, p. 117: "mDo sde pas dngos po la rang gi mtshan nyid kyis grub pas khyab par 
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smra~o zhes Bod na mang po mgrin gcig tu smra ba .lti / gzhung lugs rgya chen po la 
rna s yang par ma zad"; see also his p. 125. 

. . 135: ~n ot~er words, ,bec~us~ sensory perception gives rise (or elicits) conce tual-
IzatIon, It IS said to contaIn WithIn it, in a latent form that I'S I'n the'" f p 

th d f, , , lorm 0 appear-
~ce, e see ~ o~ ,th~t ~onceptualization, namely, the appearance of blue as the basis 
o statements hke thiS IS blue," "blue is form," and so on, 

136;, Cognizing (zhen pa) also has the connotation of "appearing to conce tual 
thought. Hence, the psychological process being described here is one in which ~ 
~rs,t ap~ars t~ sense perception to be the basis of everything that can be predicate~r;; 
It, In which thiS then appears to conceptual thought and I'n whO h I' " 
th h h IC IngUlstIc-conceptual 

oug t t en makes the actual predication. 

, ,,137, ,:nKhas ~ru~,rj,e's usage of the term zhen pa, which I am translating "co ni
tIon or to cogmze, IS such that it need not be inerrant, as in the present case,g . 

138, ,LSN .<all references to the Zhol ed,), foli~ 30b, See EE 
lengthy diSCUSSion of this passage, ' p. 234 n, for a 

139. This is an implicit critique of the quietists, who maintain that all forms of 
~onc~ptual thought must be abandoned. mKhas grub rje following the Indian d I 
IS~ hke ~amalasna, claims that though all conceptual thoughts are erroneous ft:atU~s
mistaken In .. er~s ~f wha~ appears to them,) they are not all mistaken, that is i~ 
regard to their pnnclpal object). Certain nonmistaken ones moreover can (d d ' 
as the basis for systematic mental purification, ' ,an 0 serve 

140. These re~er, of course" to the ,three causal conditions that are said to ive rise 
to a sensory conscIOusness: the Immediately antecedant condition (de rna tha g 

~:at ~s, the previous m~ment of ~onsciousness; the objective condition (dmig~ ;~;:~: 
at IS, the ~xternal object that wIll be experienced; and the dominant condition (boo 

rkyen) , that IS, the appropriate sense organ. g 

141. SG¥, vol. 1, p, 31; vol. 2, p. to7. 

142, On the four kinds of conditions (pratyaya) see AK (II 61c) . Th 
problem here' , I h b' " ,passim. e 

IS simp e: teo ~ects that these particular latent potentiall'tl'es are 
sumably "c '" f, h pre-

d ausIng are, or t e most part, unreal, imaginary things (and therefore un 
~:~ , perm~~nt ~henomena). mKhas grub rje sees himself as solving the problem b; 
" Ing the dlstmctIon between "causing" and "conditioning" Th I ' 
ItIes "condit" "th ' . ' ese atent potentIal-

Ion ese Imagmary objects without causing them, for they have no causes. 

143. See LSN, folios 31a-31b. 

line 144. ,SG¥, vol. 1: p. 36; ~ol. 2, p. 119, which has nges for 'dres in the second 
and 'K~~' g~l bah r for gal, bas 10 the fourth. I follow the SGV reading in the first case 

s In t e second 10 my translation. ' 

/(~l~~' eThiS is !he c!assical definition (mtshan nyid) of a vase or pot. See Klein 
g and LiberatIOn, pp. 188-189. One of the most complete treatments of th~ 
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issue of definition is to be found in G. B. J. Dreyfus, "Some Considerations on Defi
nition in Buddhism: An Essay on the Use of Definitions in the Indo-Tibetan Epistemo
logical Tradition" (Master's Thesis, University of Virginia, 1987). 

146. The fictitious opponent in all of these arguments is the realist who maintains 
that phenomena are inherently the referents of the terms that name them. 

147. See Mahiivyutpatti (MV), entry no. 3848. 

148. Here the words exist by virtue of being a svalak$a!la (rang mtshan gis grub 
pa) and exist by virtue of its own characteristic (rang gi mtshan nyid kyis grub pa) are 
used interchangeably by mKhas grub rje, though whether this is appropriate is a point 
debated in the commentarial tradition. 

149. On this concept, see section 4.2.3.3.1.2.2.3. 

150. In other words, sense consciousness involves duality because it is a percep
tion in which subject and object appear to be different (yul dang yul can tha dad du 
snang ba). 

151. LSN, folio 32a. See also EE, p. 238 and n. 77. 

152. The first verse of the "Pratyak$a" chapter of Dharmaklrti's Pramii1JQviirt
tikam (PV), ed. Swami D. Shastri (Varanasi: Bauddha Bharati, 1968) Bauddha Bharati 
Series 3, pp. 98-99; see also Vinltadeva's Nyayabindu!ikii, ed. and trans. M. Gango
padhyaya, pp. 5-7, 86-92; Klein, Knowledge and Liberation, pp. 19,47. 

153. In other words, if the only valid exposition of the Vijfiaptimatrata were that 
of nonduality, then all of the times the Prajniipiiramitii Sutras negate phenomena 
("there is no form ... "), it would have to be taken by the Vijfianavadins as referring 
to nonduality and nothing more. But in the case of something like noncompounded 
space, an overtly imaginary entity, there is never the doubt that it is anything but the 
result of human mental conceptualization, and hence never any doubt that it is an ex
ternal object in the first place, making the repudiation by the Perfection of Wisdom 
Sutras of this fact alone an absurdity. Hence, claims mKhas grub rje, there must be 
another (more profound) interpretation, namely the linguistic one, that the Yogacara 
take to be the ultimate meaning of the apparently nihilistic claims of the Perfection of 
Wisdom Sutras. 

154. LSN, folio 34a. 

155. This is evident from the fact that it is a consciousness and hence an imper
manent or dependent entity. 

156. This represents a logical break in the text, and what follows of the Yogacara 
section seems to be a series of addenda more than a real continuation of what has 
preceded. It could very well have been added as an afterthought, especially because at 
other portions of the text stanzas of intermissions represent major transition points 
marked by numerical divisions. On the function of these types of verses see K. Mi-
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mald, "Sur Ie role de l'antarasloka ou du saTJlgrahasloka," Indianisme et Bouddhisrne, 
Melanges offerts a Mgr Etienne Lamotte (Louvain-Ia-Neuve: 1980), pp. 233-244. 

157. See MOE, pp. 426-427. 

158. The three cycles (' khor gsum) could here refer to the fact that object, subject, 
and action (gift, giver, and giving, for example) lack inherent existence. 

159. This sutra is known in the bKa . gyur under the title Aryatathagatamahiika
ru!liinirdesa, Toh. no. 147, mOo sde pa. The passage cited here, however, seems to be 
missing (at least from D, the edition consulted), though there are several similar pas
sages. See Bu ston, Chos 'byung, p. 221. For a more detailed discussion of this pas
sage, see MOE, pp. 607-608 and note 560; see also EE, pp. 353-354 and note. 

160. The reference is to the Satasiiharikii Prajniipiiramitii Sutra. Bu ston cites this 
same passage in Chos 'byung, p. 105. 

161. Although an opponent's position, these «torks are considered sources for the 
Madyamikas. The fact that their views a;e consistent with those of the 
Sa1!Uihinirmocana is in question here. For a more complete listing of canonical works 
on which the Madhyamikas rely, see MOE, pp. 588-590. 

162. Toh. no. 258, mOo sde za, folios 245b-259b. 

163 .. P no. 768. See also DAE, p. 373. 

164. Toh. no. 222, mOo sde dza, folios 84b-126b. 

165. Toh. no. 213, mOo sde tsa, folios 126a-206b. 

166. P no. 814; see note 159. 

167. Toh. no. 120, mOo sde tha, folios Ib-151a. 

168. See MOE, p. 609 and note 564. 

169. This refers to the obstacles to omniscience (shes sgrib). 

170. This refers to actions done while under the influence of the obstacles to om
niscience. On these concepts, see E. Lamotte, "Passions and Impregnations in Bud
dhism," in Buddhist Studies in Honour of I. B. Horner, ed. L. Cousins et al. 
(Dodrecht: Reidel, 1974), pp. 91-104. 

171. For more on this point and on this debate see Se ra rJe btsun pa, gSung Ian 
kLu grub dgongs rgyan, pp. 8ff; also ITG Part II, pp. 177ff; MOE, pp. 392-397. 

172. Toh. no. 100, mOo sde ga, folio 297b. See DAE, p. 373, who translates the 
passage, perhaps with some justification, as "that which is a definitive object is the 
ultimate"; see also EE, p. 255 and note. 

173. See LSN, folios 41a-49a; LRCM, folios 367b-369b; and Red mda' ba, dBu 
rna la 'jug pa rnam bshad, pp. 205-207. Another of the Madhyamikas' sources for this 
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doctrine must have been the Aryatathiigatamahiikaruruinirdesa, Toh. no. 147, mOo sde 
pa, folio 181a, where it states: "nges pa'i don gang yin pa de I don dam pa yang yin 
pa de I gang zag med pa'i don to I." 

174. See MOE, pp. 425-426. 

175. Toh. no. 175, mDo sde ma, folio 150a. For the Sanskrit, see Pras, p. 14, and 
EE, p. 253. See also MOE, p. 598 and note 537; and DAE, p. 246 and note 311. 

176. Samiidhiriija (VII, 5); Toh. no. 127, mDo sde da, folio 20b. See Pras, p. 44, 
and EE, p. 254; see also MOE, p. 600 and note 541, as well as DAE. p. 248 and note 314. 

177. For a very lucid explanation of what is meant by a provisional sutra see 
Napper's translation of the Annotations to LRCM in DAE, pp. 374-375. 

178. Here, the father and the mother are said to refer to karma and the afflictions. 
These are the two chief impediments to liberation, obstacles that must be destroyed to 
halt the process of involuntary rebirth. The verse is found in the Dhammapada, ed. S. 
Sumangala Thera, PTS (London, 1914), v. 294, where it reads "miitaram pitaram 
hantvii I riijiino dye ca khattiye I rallham siinucaram hantvii I anigho yiiti briihamapo I." 
It is also found in Nettipakarapa, a postcanonical work (London: Luzac and Co., 
1961), p. 165. dGe 'dun chos 'phel's translation of the verse reads "ma dang pha ni 
bsad bya zhing I rgyal po rgyal rigs gnyis po dang I yul 'khpr 'bangs bcas bsad byas 
00 I nyes med bram ze nyid du 'gyur I. " For an interesting gloss of a somewhat faulty 
translation of this verse from the Tibetan, see Dhammapada (Oakland, Calif.: Dharma 
Press, 1985), p. 149. See also Udiioovarga (tib. Tshoms) , Toh. no. 4099, mNgon pa 
tu, folio 31a. 

179. Toh. no. 3887, dBu rna sa, folio 148b-149a. See also Donald Lopez, A 
Study of Sviitantrika (SOS) (Ithaca, N.Y.: Snow Lion, 1987), p. 286; EE, p. 255; DAE, 
p. 376 and notes 459-460. 

180. The Svatantrikas believe that a sutra of definitive meaning must deal not 
only with emptiness as its principal subject matter (a criterion they share with the 
Prasangikas), but it must be able to be taken literally. Of course, the latter is never the 
case if it contradicts the evidence of a valid cognition. So principally, the fact that 
emptiness is the actual subject matter of a text becomes the common criterion (always 
necessary but not sufficient) for determining a scripture to be of definitive meaning in 
the Madhyamaka. 

181. See LRCM, folios 369b-371a. 

182. For a similar exposition in Tsong kha pa see the rTsa shes lik chen, in rJe rin 
po che'i gsung Ita ba'i skor (Collected Madhyamaka Works), Dharamsala ed., pp. 463-
468. For alternative classifications see Sakya mchog ldan, dBu ma'i byung tshul, pp. 
~19-220; and Rong ston Sakya rgyal tshan, dBu ma la 'jug pa'i room bshad nges don 
room nges, in Two Controversial Madhyamaka Treatises (Bhutan), pp. 6-7. Go ram 
pa, BPD, p. 351, folios 7a-b, also discusses different groupings of Nagarjuna's works 
popular in Tibet. See also DAE, pp. 384-406; MOE, pp. 591-594; and SOS, pp. 
55 passim. 
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183. sByor ba rgya pa, Toh. no. 4306. 

184. Shes rab brgya pa zhes bya ba'i rab tu byed pa, Toh. nos. 4328 and 4501. 

185. mDo kun las bdus pa, Toh. no. 3934. See also D. S. Ruegg, The Literature 
of the Madhyamaka School of Philosophy in India (LMS) (Wiesbaden: Otto Harrassow
itz, 1981), pp. 29, 84, 124. 

186. As opposed to the Sutrasamuccaya in which he demonstrates the scriptural 
foundations for the doctrine. Concerning the enumeration of the six treatises, see 
L. W. 1. van der Kuijp, "Ldong-ston Shes-rab-dpal and a Version of the Tshad-ma 
~~gs-pa'i-gter in T~~rteen C?apters," ~lS, ~and 2 (1986): 61, n. 3; and 1. W. de Jong, 

Le MadhyamakasastrastutI de CandnkirtI," Oriens Extremus 9 (1962): 48 for a list 
of Nagarjuna's texts studied by Candrakirti. ' 

187. dBu ma rtsa ba'i tshig Ie' ur byas pa shes rab, Toh. no. 3824. Several com
ple~e translations exist. F. Streng, Emptiness: A Study in Religious Meaning (New York: 
A~I~~don Press, 1967);.K. K. Inada, Niigiirjuna: A Translation of His Mulamadhyamaka
kiinkii (Tokyo: Hoku~eldo Press, 1970); and D. 1. Kalupahana, Niigiirjuna: The Philos
ophy of the Middle Way (Albany: SUNY Press, 1986). See LMS, p. 1, n. passim; also 
1B, p. 236. 

188. Rigs pa drug cu pa'i tshig le'ur byas pa, Toh. no. 3826. A translation into 
Ger~an based on the Chinese exists: P. Schaeffer, Die 6() Satze des Negativismus 
(Heidelberg, 1960). Critical edition and translation in Chr. Lindtner, Niigiirjuniaoo. See 
LMS, pp. 8 passim.; also 1B, p. 239. 

18~. sTong p'a. snyid .b~un c~ pa'i tshig le'ur byas pa, Toh. no. 3827. A complete 
translatton and cntIcal editIon eXists in D. R. Komito, Niigiirjuna's "Seventy Stanzas" 
(Ithaca, N. Y.: Snow Lion, 1987); also in Chr. Lindtner, Niigiirjuniana. 

1~. rTso~ pa bzlog pa'i tshig le'ur byas pa, Toh. no. 3828. Although several 
translat~ons eXist, notably those of Yamaguchi, Tucci, and Streng, the most recent 
transla~lon, based on the critical edition of the Sanskrit by Johnston and Kunst, is to be 
fou~d m ~. Bh~ttacharya, The Dialectical Method of Niigiirjuoo: The Vigrahavyiivar
t~nt (Delhi: Mottlal Banarsidass, 1978); see also B. K. Matilal, The Logicallllumioo
tlOn of Indian Mysticism (~lhi:. Oxford University Press, 1978); LMS, pp. 8 passim; 
IB, pp. 238-239; and M. Sidents, "The Madhyamaka Critique of Epistemology I" 
JIp 8 (1980): 307-355. ' , 

. 191. Shib mo room par ~~g p~ shes bya ba'i mdo, Toh. no. 3826. Critically 
edited and translated by Y. KaJlyama m Ashikaga Zemba Commemorative Volume, pp. 
129-155. See LMS, pp. 8 passim; also IB, p. 239. 

192. dBu ma rin po che'i 'phreng ba, Toh. no. 4158. Translation of Sanskrit frag
ments by G. Thcci in "Ratnavali of Nagarjuna," JRAS (1934): 307-325; (1936): 237-
25~, 423-~35: See IB, pp. 241-242; also M. Hahn, Niigiirjuna's Ratnavali (Bonn: 
Indl~a et Tlbettca ~erlag, 198~), vol. !; N. Samten's forthcoming critical edition (Sar
nath. Central InstItute for Higher Tibetan Studies)' also L W J van d K" , ,... er UIJP, 
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- -' • R - r' Tibet" Tibet Journal 10. no. 2 "Notes on the Transmission of NagaIJuna s atnava 1m, 

(1985): 3-19. 

193 These sixteen categories or padiirthas are listed in the ~irst verse o~ the 
S ~ S C Vidyabhusana ed and trans .• revised and edited by N. Smha. 

Nyiiya _utrass~ see .;G·t (Delhi' Motil~l Banarsidass 1981; reprint of the 1930 ed.). 
The Nyaya utras OJ 0 ama· • 
pp. 1,2. 

194. MMK (I, 3); P no. 5224. dBu rna tsa. folio lb. 

195. This is the first verse of the Vigrahavyiivartanf. See K. Bhattacarya, The 

Dialectical Method of Niigiirjuna, p. 11. 

196. MMK (VII, 34). P no. 5224, dBu rna tsa, folio 7a. 

197. P no. 5225, dBu rna tsa, folio 23a. 

198. Ibid. folio 22a. 

S E Obe '11 "NI'rvan-a according to the Tibetan Tradition," Indian 199. ee. rml er, . 
Historical Quarterly 10, no. 2 (1934): 211-257. 

200. The achievement of higher rebirth based on th~ accumulation of virtuous 
action through the practice of morality and so forth is c~nsldered b~t a. t~mporary g~al 
. B ddhism. In contrast to this are the spiritual exercises of the mdlvlduals o~ mld
~in u and great scope, if we consider a lam rim classification schema, who strive to
war~ the goals of permanent peace (nirviit;la) and even~ual~y buddh~ood, here called 
h d ,j","( ood A concise introduction to the lam rzm hterature, m many ways one 

t e eJlnl lve g. . . b' . t be found in Geshe Rabten, 
of the foundational presuppoSItiOnS of mKhas gru IJe, IS O. .' 1984) 
The Essential Nectar, ed. and trans. M. Wilson (London: WIsdom PubhcatIOns, . 

201. For an equivalent treatment from a slightly different perspective s~~ Sak:,~ 
mchog ldan's dBu ma'i byung tshul, pp. 219-221; Rong ston pa s dBu ma la Jug PI 

b had pp 7-8· and Go ram pa's BPD, pp. 352-353, folios IOb-12a. See a so 
r;~~a:mar:, C~lmin; the Mind and Discerning the Real ~CMDR) (New York: Col~m
bia University Press, 1978), pp. 181-183; EE, pp. 33 passIm; and LMS, pp. 47 passIm. 

202. The dates of Aryadeva. who is a direct disciple of Nagarjuna, are ~OUgh~~ 
those of his master and as the latter are to a great extent a matter of speculation, t 

fi 
as well' See LMS pp 50-54. IB (p. 244) gives the dates as 170-270 C.E. 

ormer are . " ddh' . Ind' nd Tibet Part 
See also E. Obermiller. trans., Bu ston's History of Bu lsm m .La a .' r. 
II of History of Buddhism (HOB), Materialien zur Kunde des Buddhlsmus (Heldelbe g. 
Otto Harrassowitz, 1932), pp. 130-131; AC, pp. 7-24; EE, pp. 36-39. 

203. bsTan bcos bshi rgya pa shes bya ba:i tshig l~:u~ byas pa, '!'oh. no. 38~ ~ 
translation from the Chinese exists in G. ThCCI, Pre-Dmnaga Buddhlst. Tex~ ~n ft~e 
from Chinese Sources, Gaekwad Oriental Series no. 49 (Baroda: Onent . n; ~s K: 
1929); a critical edition of the Tibetan with Sanskrit fragments and translatto 
Lang, AC. See also IB, p. 244; LMS, pp. 50ff. 
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204. On this division into two schools, something which appears to be unknown 
in India, see [MS, pp. 58-59; see also P. Williams, "Introduction-Some Random 
Reflections," p. l. For a bibliography of recent work on the Svatantrika school, see 
SOS, pp. 427-438. 

205. See LMS, pp. 60-61. Nakamura gives his dates (/B, p. 284) as 470-540 
c.E. See also HOB, p. 135; EE, p. 39. 

206. dBu ma rtsa ba'i 'grel pa buddha piiUla, Toh. no. 3842. Most of the work 
on the text has been done by Japanese scholars. See IB, p. 237. Chapter 18 of this work 
has been translated by Chr. Lindtner, "BuddhapaIita on Emptiness," Indo-Iranian Jour
nal 23 (1981): 187-217; see also William L. Ames, "Buddhapalita's Exposition of the 
Madhyamaka," JIP 14 (1986): 313-348. 

207. See LMS, pp. 61-66. Nakamura (/B, p. 284) gives his dates as 490-570 
C.E. and Warder, Indian Buddhism, p. 474, as c. 400 C.E. On the life of Bhavaviveka, 
see S. Iida, Reason and Emptiness (Tokyo: Hokuseido Press, 1980), pp. 5-26; see also 
Y. Kajiyama, "Bhavaviveka, Sthiramati and Dharmapala," WZKSO 12-13 (1969): 
191-201; also E,E, pp. 39-40. 

208. PrajfUipradlpa, dBu ma rtsa ba'i 'grel pa shes rab sgron me, Toh. no. 3853. 
The first chapter was translated into German by Y. Kajiyama. WZKSO 7 (1963): 37-62; 
8 (1964): 100-130; chapters 18, 24, and 25 were translated in M. D. Eckel, "A Ques
tion of Nihilism: Bhavaviveka's Response to the Fundamental Problems of Madhyamika 
Philosophy" (Cambridge, Mass.: Doctoral Dissertation, Harvard University, 1980); 
Eckel has also studied chapter 25 in "Bhavaviveka's Critique of Yogacara Philosophy 
in Chapter XXV of the Prajiiapradipa," Miscellanea Buddhica, ed. Chr. Lindtner 
(Copenhagen: Akademisk Forlag, 1985). pp. 25-75. 

209. As opposed to being a commentary on a specific previously extant work. 

210. dBu ma'i snying po tshig le'ur byas pa, Toh. no. 3855. The second chapter is 
considered by V. V. Ghokale, IIJ 14, nos. 1-2 (1972): 40-42. The first sixteen Karikas 
of the eighth chapter were edited by Ghokale, IIJ 2, no. 3 (1958): 165-180. Most of the 
text has been studied by Japanese scholars; see IB, p. 284. See also the following note. 

21l. dBu ma snying po'i 'grel ba rtog ge 'bar ba, Toh. no. 3856. For the Sanskrit 
of the Hrdaya, the Tibetan of the Tarkajviilii, and an English translation of the entire 
third chapter, see Iida, Reason and Emptiness, pp. 52-242. For a study of Chapter I, 
See V. V. Ghokale and S. S. Bahulkar, "Madhyamakahfdayakarika Tarkajva!a. Chapter 
I," in Miscellanea Buddhica, pp. 76-108. 

212. See LMS, pp. 68-71. See also M. D. Eckel, Jiiiinagarbha's Commentary on 
the Distinction between the Two Truths (Albany: SUNY Press, 1987), pp. 1-34; and SS, 
Pp. 21 passim, especially p. 446. Nakamura (IB, p. 283) gives the dates of 
Jiianagarbha as 700-760 C.E. 

. 213. bDen pa gnyis rnam par 'byed pa'i tshig le'ur byas pa, Tohoku no. 3881. 
Edited and translated by Eckel, lfUinagarbha's Commentary (see previous note). 
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214. See LMS, pp. 88-93. There is considerable controversy over the dates of both 
Santarak~ita and Kamalasila. On this see Nakamura's comments in IB, p. 281, n. 73. 

215. dBu ma rgyan gyi tshig le'ur byas pa, Toh. no. 3884. Kennard Lipman has 
undertaken a thorough study of this work in his doctoral dissertation (University of 
Saskatchewan, 1979), "A Study of Santarak~ita's Madhyamakiila1'J11«ira." See also I. 
Masamichi, "A Synopsis of the Madhyama1«ila1'J11«ira of Santarak~ita," Journal of In
dian and Buddhist Studies, (1972); I. Masamichi, ed. and trans., Madhyama1«ila1'J11«ira 
of Siintara~ita with His Own Commentary or Vrtti and with, the ~ubcommentary ~r 
Panjikii of Kamalaslla (Kyoto: Buneido, 1985); and D. Jackson s review of the latter 10 

"A Recent Study of Santarak~ita's Madhyamakalarpkara," BIS, Band 2 (1986): 13-22; 

also IB, pp. 282-283. 

216. See LMS, pp. 93-99. Nakamura gives his dates as 700-750 C.E. (see note 
38). L. Gomez, "Primer Tratado de Cultivo Graduado," (trans. of the first 
Bhiivaniikrama), Dialogos 11 (1977): 223, n. 222, states that Kamalasila's position in 
that text leans more toward the Priisailgika than toward the Sviitantrika. See also 

Ruegg, Buddha-Nature, pp. 4 passim. 

217. dBu ma snang ba, Toh. no. 3887; LMS, pp. 94-96. 

218. bsGom pa'i rim pa, Toh. nos. 3915-3917. An edition of the first and third 
Bhiivaniikramas, with available Sanskrit texts and partial translations is to be found in 
G. Tucci, Minor Buddhist, Texts Parts II and III; the full Tibetan text was critically 
edited by S. Yoshimura, Tibetan Buddhi:>tology (Kyoto: Research Society for the East
ern Sacred Books, 1953). L. O. Gomez has also translated into Spanish portions of the 
first and third Bhiivaniikramas, in Dialogos 29, no. 3 (1977): 177-224, and 7, no. 23: 
85-93; see also R. F. Olson and M. Ichishima, "The Third Process of Meditative Ac
tualization by Kamalasila," Taisho Daigaku Sogo Bukkyo Kenkyujo Nempo (1979): 
241-305. The most recent critical edition, with a complete Sanskrit restoration and 
Hindi translation, is to be ftmnd in Acarya G. Namdol, ed. and trans., Bhiivaniikrama 
(Sarnath: Central Institute for Higher Tibetan Studies, 1985). For more background on 
the philosophical issues raised in these texts see P. Demieville, Le Condle de Lha~a 
(Paris; 1952); y. Imaeda, "Documents tibetains de Touen-houang concernant Ie ~onctle 
du Tibet," Journal Asiatique 263 (1975): 125-146; A. Wayman, "Doctrinal Disputes 
and the Debate of Bsam Yas," Central Asiatic Journal 221, no., 2 (1977): 139-144; and 

Ruegg, Buddha-nature. See also IB, p. 283. 

219. See LMS, pp. 101-102; he was a direct disciple of Santarak~ita's (see IB, p. 

283); also HOB, pp. 156-159. 

220. A disciple of Haribhadra. See LMS, p. 102; also HOB, pp. 159-160. 

221. See LMS, pp. ll4-ll5; IB, p. 335; also HOB, p. 219. 

. . h f H ·bh dra's silll-
222. According to oral commentary on thiS pomt, t e extent 0 an a he 

ilarity to Santarak~ita is questionable, for he is s~id. to disp~t~. the fact. that ~th 
Saf!ldhinirmocana Sutra teache~ empt!ness a~d th~t It I~ of de~mltlve meanl'lts, p. 
attributes of Yogacara Svatantnka Madhyamlkas hke Santarak~lta. See also 
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U5, as well as sTag tshang 10 tsa ba's comments on the way that different Tibetans 
mistakenly subdivide the Svatantrika school in Grub mtha' kun shes, pp. 212-213. 

223. See LMS, pp. 71-82; also HOB, pp. 134-136; EE, pp. 40-41. 

224. For a detailed summary of the controversy, one of the most important in the 
history of the Madhyamaka school, see MOE, pp. 441-530, and LMS, pp. 79-80; N. 
Katz, "An Appraisal of the Svatantrika-Prasangika Debates," PEW 25, no. 3 (July'~ 
1976): 253-267. See also IB, pp. 247-252, 284-287; also EE, pp. 91-111. 

225. dBu ma rtsa ba'i 'grel ba tshig gsal, Toh. no. 3860. The standard Sanskrit 
edition, used throughout the present work, is that of L. de la Vallee Poussin, Pras. For 
other editions and (partial) translations (de Jong, May), see IB, pp. 237-238. The 
latest portion of the work to come out in English is M. Sprung, Lucid Exposition of the 
Middle Way (Boulder: Prajna Press, 1979). 

226. Rigs pa drug cu pa'i 'grel pa, Toh. no. 3864; a translation of which is forth
coming from Cristina A. Scherrer-Schaub. 

227. Byang chub sems dpa'i rnal 'byor spyod pa bshi rgya pa'i rgya cher 'grel 
pa, Toh. no. 3865. 

228. dBu ma la 'jug pa and Rang 'grel (bShad pa). Toh. nos. 3861 and 3862. I 
have used throughout the present work the edition of the Tibetan by L. de la Vallee 
Poussin, MA. C. W. Huntington's EOE is, to my knowledge, the only complete En
glish translation of the root text; see also L. de la Vallee Poussin's partial French trans
lation (Paris), Le Museon, vols. 8, ll, 12 (1907, 1910, 19l1); see also IB, pp. 285-
287; LMS, pp. 7 passim. 

229. See LMS, pp. 82-86; IB, pp. 287-289. See also A. Pezzali, Siintideva: mys
tique bouddhiste des Vile et Ville siecies (Florence: Vallecchi Editore, 1968); and 1. W. 
de Jong, "La Ugende de Santideva," IIJ 16, no. 3 (1975): 161-182; HOB, 161-166. 

230. Byang chub sems dpa'i spyod pa la 'jug pa, Toh. no. 3871. For a complete 
bibliography of available translations in Western languages, see IB, pp. 287-288. A 
translation of the entire text from the Tibetan was done by S. Batchelor, A Guide to the 
Bodhisattva's Way of Life (Dharamsala: Library of Tibetan Works and Archives, 1979); 
it contains the mchan of Thogs med bzang po on the ninth chapter. See also LMS, pp. 
82 passim. 

231. Commentaries 2 through 5 are no longer extcmt, but see IB, p. 238, where 
Nakamura claims that fragments of GUQamati and Devasarma exist in Tibetan. See EE, 
p. 265 and footnote. Ruegg (LMS, p. 49) states that the works mentioned in this list 
are. mentioned in the colophon to the Akutobhayii. This is most likely mKhas grub rje's 
scnptural source. See also IB, pp. 236-238. 

232. See the discussion of Akutobhayii which follows; C. W. Huntington's doc
t~ral dissertation, The Akutobhayii and Early Indian Madhyamaka (Ann Arbor: Univer
SIty of Michigan, 1986) discusses this text and its relationship to Chinese Madhyamaka 
sources. 
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233. Ruegg (LMS, p. 49) has pointed out that Atisa has substituted a commentary 
by GUl)adatta for that of Devasarma's, which he states is instead a commentary on the 

Prajfliipradfpa of Bhavya. 

234. Preserved only in Chinese: Ta-ch' eng-chung-kuan-shih-lun, the first half of 
which is to be found in Taish6 no. 1567, vol. 30; the latter half in the Manji zokyo. See 

IB, p. 238. 

235. Prajfliipradfpallkii, P no. 5259, dBu rna wa, folios 225a-226b. See LMS, p. 
49, and EE, p. 265 n. If this is true, it contradicts Ansa's belief that Devasa.r_n:a's v:as 

a commentary on the Prajfliipradfpa, implying the converse, that the .Prajnapradlpa 
was based on Devasarma. An asterisked word signifies that it is a tentatIve reconstruc

tion into Sanskrit based on the Tibetan. 

236. Toh. no. 3829. German translation by M. Walleser, o.~e Mittlere Lehre 
(Madhyamaka-siistra) des Niigiirjuna: Nach der Tibetischen Version Ubertragen (l911). 

See IB, pp. 236-237. 

237. Concerning this controversy see LMS, p. 48, especially note 120; also IB, 

pp. 236-237. 

238. P no. 5229, folio 113a. Toh. no. 3846, dBu rna tsha, folio 98a. The verse 
from Aryadeva is from the CatuQsataka (VII, 5); AC, pp. 70-71. The slightly variant 
reading of the verse to be found in TTC does not affect the meamng. See also LMS, 

p. 48, n. 120. 

239. MMK (I, I); P no. 5224, dBu rna tsa, folio la. 

240. MMK (I, 3ab); P no. 5224, dBu rna tsa, folio lb. 

241. MMK (I, 3cd); P no. 5224, dBu rna tsa, folio lb. 

242. MMK (I, 2); P no. 5224, dBu rna tsa, folio lb. 

243. MMK (I, 5ab); P no. 5224, dBu rna tsa, folio lb. 

244. See LMS, pp. 104-108. 

245. 1 have taken this as referring to the lineage of Guhyasamaja, though one 
could take the 'dus pa in its literal sense of "assembled". Nagarjuna is held by the 
tradition to be the founder of the "Arya" lineage of the Guhyasamaja, having co~-

ak- t 's posed a commentary on the root tantra and on the' pancakrama. Candr Ir I 
Pradfpoddyotana (another important work of the Guhyasamaja lineage) ~as ~Iread~ 
been cited and discussed (p. 41). Western scholarship has opted for consldermg th 
tantric Nagarjuna, Candrakirti, Aryadeva, and so forth as different from the 
Madhyamikas by the same name; see LMS, pp. 105-106. 

246. The verse is obscure and the reference to Buddha could be referri~g to 
. . . N- - . d C d ak- t· More likely, Buddhapalita who. m the hneage, hes between agalJuna an an r Ir \. 

however. the verse has been mistakenly quoted. See the next note. 
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~ 
247. The verse is quoted by Tsong kha pa in his Lam rim chen mo, folio 5 IOb-

511a, as follows: "stong nyid gang gis rtogs she na I de bzhin gshegs pas lung bstan 
cing I chos nyid bden pa gzigs pa yi I kLu sgrub bslob ma Zla grags yin I de las brgyud 
pa'i man ngag gis I chos nyid bden par rtogs par 'gyur I." In this version the last line 
of the TTC citation has been replaced by another line so that the entire passage now 
reads as follows. " 'How does one come to understand reality?' One truly understands 
reality by means of the instructions of the lineage that descends from Candrakirti, the 
disciple of Nagarjuna, who has perceived the true reality and who has been prophesied 
by the Buddha." Sakya mchog ldan's dBu ma'i byung tshul, p. 233, has the same 
reading as the Lam rim chen mo version. The former adds this interesting aside: "Even 
though the works of Candra had not actually been translated when the Lord Atisa came 
to Tibet, he composed several short explanatory treatises such as The Elucidation of the 
Two Truths, taught them to the virtuous friend sTon pa, and since the profound philos
ophy in the lam rim tradition of the three individuals (of small, intermediate, and great 
scope) was then taken to be Candrakirti's system, in this way has it has passed down to 
this very day." For a similar view in another of Atisa's texts, see R. Sherburne, A 
Lamp for the Path and Commentary, Wisdom of Tibet Series, vol. 5 (London: George, 
Allen and Unwin, 1983), p. 146, v. 26. See also Chr. Lindtner's "Atlsa's Introduction 
to the Two Truths and its Sources," JIP 9 (1981): 161-214. 

248. Toh. no. 1785, rGyud ha, folio la (v. I). 

249. On Saraha and his relationship to Nagarjuna, see LMS, pp. 54,105, n. 333; and 
H. Guenther, trans., The Royal Song of Saraha (Berkeley and London: Shambhala, 1973). 

250. These verses are not found in the Pradipoddyotana, but they are to be found 
in Bhavyakirti's commentary to the latter, the Abhisaf!l(ihiprakiisikaniima, Toh. no. 
1793, rGyud ki, folio 2a. See LMS, p. 106, n. 339. 

251. Toh. no. 1791, rGyud 'a, folio 17la. 

252. See LMS, p. 107 and n. 343. There is a yogi by this name who is roughly a 
contemporary of Naropa and Maitripa and perhaps a teacher of Atisa, placing him ap
proximately in the tenth century. But 'Gos 10 tsa ba gZhon nu dpal, Blue Annals (BA), 
trans. G. Roerich (Delhi: Motilal Banarsidass, 1976; reprint of the 1946 ed.), pp. 380, 
speaks of a Kr~l)acarya/carin as belonging to the Cakrasamvara lineage, two genera
tions before Tilopa, hence considerably earlier than the tenth century. 

253. Also known as Na4apada; see H. V. Guenther, The Life and Teachjngs of 
Niiropa (London: Oxford University Press, 1963); LMS, p. 116; and BA, pp. 180 passim. 

254. Also known as Advayavajra; M. Tatz, "The Life of the Siddha-Philosopher 
Maitrigupta," JAOS 107, no. 4 (1987); see LMS, p. 107 and n. 342; BA, pp. 227 passim. 

255. See earlier note 221. He was, of course, one of the leading figures in the Yoga
ciira Svatantrika Madhyamika school. See LMS, pp. 103, 114-115; BA, pp. 32 passim. 

256. See note 250. 
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257. See note 251. 

258. See BA, p. 1051, which puts him three generations after Jetari, presumably , 
the earlier one c. 800 (see LMS, p. 100, n. 312), and two before Mal gyo 10 tsa"ba: 

(eleventh-twelfth century). 

259. If it is the same as Lalitavajra, then an eminent figure in the Vajrabhairava 

cycle; see BA, pp. 204, 367 passim. 

260. De kho TUl nyid bcu pa, P nos. 2358 and 3080. CTBE, P no. 3099. 

261. See van der Kuijp's discussion in CTBE, p. 23 and especially n. 61; he was 
the abbot of sNar thang who flourished toward the end of the thirteenth century. None 
of his works seem to have survived, and what we know of him comes either from the 
critiques of his opponents or from historical sources. He is mentioned in Taranatha's 
Zab mo gzhan stong dbu ma'i brgyud 'debs (CTBE, p. 41). His principal logical work 
seems to have been the Tshad ma bstan bcos sde bdun rgyan gyi me tog, though mKhas 
grub rje here seems to be referring to a separate commentary of his on the 
Pramii~asamuccaya. See also EGW, p. 406, n. 106. 

262. Of course, the extent of the harmony between Dignaga and Dharmakirti is a 
controversy that persists even today. See, for example, E. Franco, "Once Again on 
Dharmaklrti's Deviation from Dignaga on Pratyaksabhasa," JIP 14 (1986): 79-97; see 
also R. Hayes, Dignilga on the Interpretation of Signs (Dordrecht: Kluwer Academic 
Publishers. 1988). 

263. Both this and the next passage are to be found in a text attributed to sNyan 
grags bzang po. the Sarvag uhyapradipalika , Toh. no. 1787, rGyud ha, folio 234a. 

264. Though perhaps the view of Tibetans, this could very well have its origins 
with Ratnakarasanti. whose Madhyamakalalflkaropadesa seems to have been written in 
part as a critique of Candraklrti. See LMS, p. 122. 

265. Toh. no. 1785, rGyud ha, folio 155a (Chapter 15). 

266. The same point is made by Sakya mchog Idan in his dBu ma'i byung tshul, 
p. 220. The reference is to a passage in Candrakirti's commentary to the Catu/:lsataka 
(P no. 5266. folio 34b); see LMS, p. 51. 

267. As mentioned earlier, this is an overstatement, for· Ratnakarasanti does just 
that in his MadhyamakalalflkaropadeSa; see p. 80 and note 264. 

268. The reference may be to some incident in which a monk, threatened with 
physical violence due to his philosophical position, reverted to lay life. Though perhaps 
a well-known anecdote at the time of mKhas rgub rje, the incident (if there was one) 
has undoubtedly been lost to history. 

269. DAE. pp. 386-397. Go ram pa. BPD, p. 359, folios 24a-b, speaks of an
other division that is also mentioned in the Phar phyin literature. that between the 
gZhung phyi mo'i dBu ma pa and the Grub mtha' phyog 'dzin gyi dBu ma pa, although 
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he then goes on to discuss the various views concerning the partition of Madhyamikas 
in Tibet in a more general way. An interesting gzhan stong classification of 
Madhyamikas is to be found in Sakya mchog Idan, Shing rta chen po gnyis Icyi ... 
rgyas 'grel, p. 326: "dbu ma pa ni gnyis te I rTUlI 'byor spyod pa'i dbu ma pa dang I 
ngo bo nyid med par smra ba'i dbu ma pa' 0 I dang po la rang stong du smra ba 
dang I gzhan stong du smra ba' 0 I ngo bo nyid med par smra ba de la' ang I gnyis 
te I thai 'gyur ba dang I rang rgyud pa' 0 I de la' ang gnyis te I gnas skabs mdo sde 
pa Itar khas len pa dang I sems tsam pa Itar khas len pa' 0 I." Schematically, this is 
as follows: 

Madhyamikas 

Yog/~am~s Nibsvabhavavadins 

~'" Emptiness of self Emptiness of other Prasailgikas Svatantrika 
advocates advocates 

I"" Quasi- Quasi-
Sautrantika Yogacara 

270. This is a view that sTag tshang 10 tsa ba seems to advocate in Grub mtha' 
kun shes, p. 203: "lugs de gnyis la rim bzhin du dbu rna rab tu mi gnas pa dang sgyu 
ma rigs grub kyi dbu ma pa zhes bod na grags pa Itar 'phags sogs bshad de I." He 
then goes on to discuss the sources for this distinction. The same division is given by 
Rong zorn Chos kyi bzang po (eleventh century) in Dharma bha dras mdzad pa'i Ita 
ba'i brjed byang, in Selected Writings (gSung thor bu) of Rong zom Chos Icyi bzang po 
(from the dPal spungs prints), 'Khor gdong gTer sprul 'Chi med rig 'dzin, ed. (Leh, 
1974), p. 230: "dBu ma'i Ita ba mdor bsdu na I ma ya ste sgyu ma Ita bur 'dod pa 
dang I a pra ti sti te rab tu mi gnas par 'dod pa'o I." See also MOE, pp. 534, 857-
858; DAE, pp. 386-387 and Appendix I, pp. 566 passim. K. Mimaki, "The Blo gsal 
grub mtha', and the Madhyamika Classification in Tibetan grub mtha' Literature," in 
E. Steinkellner and H. Tauscher, eds., CTBRP, vol. 2, p. 165, suggests that the TTC 
should be examined as the first possible source to combine Yogacara and Sautrantika 
Madhyamikas as the two branches of the Svatantrika school, but, as we can see, this is 
never explicitly done. See also LMS, pp. 58-59, 87; and D. S. Ruegg, "Autour du ITa 
ba'i khyad par de Ye shes sde (version de Touen-houang, Pelliot Tibetain 814)," Jour
nal Asiatique 269 (1981): 207-229. For further critique of this view in the works of 
mKhas grub rje, see his Lam ngan mun sel sgron ma, folios 174b-175a. 

271. This division was being employed in Tibet as late as 'Jams dbyangs blo gros 
gzhan phan mtha' yas, who in Phyi nang gi grub mtha' mdor bsdus su bkod pa (New 
Delhi: Sherab Gyaltsen Lama, 1983), divided all Madhyamikas into the exponents of 
emptiness of self and emptiness of another. The first, he says are in turn divided into 
Prasailgikas and Svatantrikas, and the latter division, "kun rdzob chos can sgyu ma Ita 
bu dang I don dam chos dbying ngo bo nyid med Icyi" (folio 3a). 

272. See Go ram pa's characterization of rNgog's position in BPD, p. 361, 
folio 28a. 
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273. sTag tshang 10 tsa ba, Grub mtha' kun shes, pp. 205-206, states that rNgog's 
inability to see the validity of this distinction is due to his attraction to Svatantrika 
views: "rNgog lo chen pos rang nyid rang rgyud kyi phyogs la shin tu dgyes pa'i ... 
dbye ba sogs mi rigs Ie." See also EE, pp. 54-56; DAE, p. 389. 

274. The point is a somewhat subtle one. Because every phenomenon is empty, it 
can be said to be the illusorylike composite of appearance (it appears) and emptiness. 
But because the appearance part is a conventional truth, it makes the conjunction of 
appearance and emptiness a conventional truth, even though the other half (the empti
ness) is an ultimate truth. To make this point more evident, consider that "the illuso
rylike conjunction of appearance and emptiness" is not a nonaffirming negation, as it 
affirms "conjunction," "appearance," and so forth, all positive entities. 

275. This term is extremely important in Tibetan Madhyamaka exegetical litera
ture. Within this context, an inferential cognition refers, almost without exception, to 
the knowledge gained through logical reasoning that analyzes the ultimate (don dam 
dpyod byed kyi rigs pal. This is born from the understanding of a logically valid syllo
gism of the type: 

Subject: the sprout 
Predicate;/ts truthless 
Reason: because it arises interdependently 

Here mKhas grub rje defines the direct object of the inferential cognition based on this 
syllogism to be the conjunction of subject and predicate. This must be qualified, how
ever, for it would not be appropriate to say that the fact that "the sprout is truthless" is 
what is being referred to here as the conjunction. The former is a nonaffirming nega
tion, whereas the conjunction, "the truthless sprout," for example, in which truthless
ness is communicated in a secondary way as a characteristic of the main object being 
expressed, namely, the sprout, is an affirming negation. 

276. See rJe bstun Chos kyi rgyal mtshan's Khabs dang po'i spyi don (Bylakuppe: 
Sera Je Monastery blockprint, undated), folio 99b. 

277. In the discussion that follows, the word lerminology (tha snyad) has a wider 
connotation than it ordinarily does in English, including not only words qua language, 
but propositions qua beliefs. Hence, it connotes also "philosophical positions" regard
ing the conventional. The discussion that follows assumes considerable knowledge of 
dGe lugs pa doxographical (grub mtha') literature. Here the reader is referred to Geshe 
L. Sopa and 1. Hopkins' The Practice and Theory of Tibetan Buddhism (New York: 
Grove Press, 1976), pp. 48-145. 

278. The resemblance between this position and that of many modern Western 
interpreters of the Madhyamaka is striking, the basic position being that Madhyamikas 
have some sort of allergy to philosophical terminology and concepts, being ordinary 
language philosophers par excellence. This position is refuted by mKhas grub rje later. 
For a more expanded discussion of this very question see DAE, Chapter 6. This divi
sion into Sautrantika, Yogacara, and 'Jig rten grags sde spyod pa'i Madhyamikas has 
been discussed by Ruegg and Mimaki (see note 270). Interestingly, Rong zorn, Dharma 
bha dras, pp. 225-227, also speaks of Sautrantika and Yogacara Madhyamikas: "de 
yang don dam pa'i Ita ba mthun yang kun rdzob kyi bye brag gis I mdo sde dbu rna 
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dang / rnal 'byor spyod pa'i dbu rna gnyis su byes so / de la mdo sde dbu ma ni kun 
rdzob nyan thos mdo sde pa dang mthun pa . . . / rnal 'byor spyod pa'i dbu rna ni / 
kun rdzob sems tsam dang mthun par smra bas." Consider also sTag tshang 10 tsa ba's 
comment in the sGrub mlha' kun shes, p. 102: '''0 na dbu rna rang rgyud pa phal cher 
lha snyad sems Isam pa yin la" .. Go ram pa's characterization of rJe btsun grags pa 
rgyam tshan's position, in his BPD, p. 360, folios 26a-27a; and Sakya mchog Idan's 
discussion of a similar division, Shing rIa chen po srol gnyis kyi rnam dbye ... kyi 
rgyas 'grel, pp. 482-483. 

279. 'khor gsum khas so. This is a common expression in Tibetan polemical lit
erature and debate. It is a statement implying that the opponen. is without a means of 
escape from contradiction. For example, imagine an opponent who accepts that sound 
is permanent, that it is produced, and that all produced phenomena are impermanent. 
When the following reductio argument is posited against such an opponent: 

Subject: sound 
Predicate: is not a product 
Reason: because it is permanent 

the opponent is bound on three sides, unable to negate any of them without contradict
ing his or her own position. To say that the predicate does not follow from the reason 
(rna khyab pal is to deny that all produced things are impermanent. To deny the rela
tionship of the subject to the reason (phyogs chos) is to contradict the premise that 
sound is permanent, and to deny the proposition (sgrub bya) is to deny that sound is 
produced, leaving no escape free from contradiction. The present case is analogous. 
See S. Onada, "Phya pa Chos kyi seng ge's Classification of Thal 'gyur," p. 67. 

280. The acceptance of external objects being the most striking common feature 
between them. 

281. See also the section entitled "The Meaning of 'According with The World' 
in the Prasailgika System." Go ram pa's views on this subject, which clearly differ 
from those of mKhas'grub rje, are to be found in ITa ba'i shan 'byed, pp. 121-122. 

282. Compare to the position that kLong rdol bla rna attributes to the early sTag 
tshang 10 tsa ba: . 'phyug rdzi rgan po sogs grub mlha' la blo kha rna phyogs pas rna 
brtag rna dpyod pa'i snang ngor bden pa gnyis 'jog tshul gcig," in his Theg chen gyi 
mngon pa'i sde snod, p. 436. 

283. In other words, when ordinary beings are under the influence of ignorance, 
how could the Madhyamika's notion of "according with worldly conventions" be re
ferring to "according with ordinary beings"? It would be tantamount to claiming to be 
in accordance with ignorance, says mKhas grub rje. 

284. MA, pp. 406-407. 

285. See LRCM, folios 371a ff. 

286. See LRCM, folios 374b-375a. See also mKhas grub rje's Lam ngan mun sel 
sgron ma, folios 187b-188b for a similar discussion. The view expressed in this section 
is one that is born from the truly scholastic mind set of dGe lugs pa thought, one that 
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seeks a synthesis of logic (reasoning) and Madhyamaka thought. It seems to be a. Vi~~ 
shared by other Tibetan Madhyamikas as well. For example, S~ya mchog Idan, m IS 
dBu ma'i byung tshul, p. 215, attributes t~ Ka~al.asila the posItion that, to ~nsure that 
the view one is realizing is that of NagarJuna, It IS necessary for the e~penenc~ to be 
preceeded by a valid cognition (tshad ma) born ~ro~ the logical reasomng of either of 
the two Madhyamaka schools. At the same time, It IS clear tha.t there .were exponents of 
the Madhyamaka school in Tibet who maintained that e~ptlness ~Id not have to be 
approached logically, which is to say through the systematic negation ?f.a c1~arly de
fined object. Later in the same text (pp. 215-216) Sakya mchog Idan dlstmgUls~~s two 
separate ways of ascertaining the meaning of the Madhyamaka, one he calls an expe
riential Madhyamaka, based on nonconceptual meditation" (rnam par ma brtags pa 

bya'i dbu ma) the other "a Madhyamaka that operates sgom pas nyams su myong, . " 
through the elimination of the reification that apprehends conce~tual signs (rnam par 
brtags pa mtshan 'dzin gyi sgro 'dogs gcod pa'i dbu ma). TIus has resonance,s. to a 
similar distinction in the dBu ma la 'jug pa'i rnam bshad Dus gsum mkhyen pa I zhal 
lung of the Karma pa Mi bskyod rdo rje, folios 34a-35a. In a sense, wh~t mKha~ grub 
rje is emphasizing here is that to ensure that one is experiencing e~ptmess as It was 
intended by Nagarjuna (and, he would say, even by the Buddha hlm~elf,) o?e must 
operate through the avenue of logic, and this involves a .proc~ss of negation. It I~vol~es 
the refutation of something. He claims that unless this obJect. t~ be negated IS fmt 
properly identified, it is impossible to ensure the purity. an~ vahdlty of the subsequent 
experience. For mKhas grub rje, t}len, there is no expenential Madhyamaka ~rn from 
meditation alone. The first PaQ chen bla rna, in rTsod Ian, pp. 379-380, attnbutes the 
position that in "setting forth the reality of pheno~ena it ~s improper to refute an 
object of refutation or to add a qualifier such as ultimately m the process ~f .refuta
tion" to sTag tshang 10 tsa ba, to whom he also attributes the view that quahfymg the 
negation, as the dGe lugs pas do, is a Svatantrika position. See also ~M?R, pp .. 188 
passim; DAE, pp. 447 passim; MOE, pp. 625 passim; and also 1. Hopkins s Emptmess 
Yoga (Ithaca, N. Y.: Snow Lion, 1987), pp. 123-155. 

287. For the role of the mental image in the workings of conceptual thought, see 
KL, pp. 115-140. 

288. Santideva, Bodhicaryiivatiira (BCA), ed. V. Bhattacharya (Calcutta: Asiatic 
Society, 1960), p. 221. 

289. See LRCM, folios 375a-375b. 

290. See LRCM, folios 375b-376b. 

291. The implicit reference here is to the yod min med min ("nei~her existe~ce no~ 
nonexistence") view. The dGe lugs pas, of course, ma~ntain that t~~ngs do eXist ~ _ 
that the Madhyamaka critique of existence must be quahfied as a cntlque of true e~ls 
tence. It is not clear whether there were any historical exponents of the exact view 
criticized here. We do find passages in the writi~gs of Sakya .~chog Id~, for examp~d 
to suggest that his was a more literal interpretation of the cnuque of eXistence ~f~e 

. M dh aka .. hmmat-by the Madhyamaka scriptures. Hence, he charactenzes the a yam as e 
ing the extreme of existence through the lack of the experience of the existence, from 
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time primordial, of all phenomenal, both appearances and reality" (ji Ita ba dang ji 
snyed pa' i shes bya mtha' dag gdod ma gnas yod ma myong bas na yod pa' i mtha sel), 
dBu ma'i byung tshul, p. 213. Later in the same work he states that because the pot has 
neither a conventional nor an ultimate nature, (the meaning of lacking own nature ac
cording to him,) "it does not exist, but it is not thereby accepted as being nonexistent" 
(p. 221). We also know, for example, that the later dGe lugs pa exegete Se ra rJe btsun 
Chos kyi rgyal mtshan (1469-1544), in his critique of the Sakya mchog Idan and Go 
rab 'byams pa 0429-1489), does attribute such (4 view to them. See Zab mo stong pa 
nyid kyi Ita ba la log rtog 'gog par byed pa'i bstan bcos Ita ba mun sel (New Delhi: 
Champa Choegyal, 1969). Go ram pa, however, states very clearly in ITa ba'i shan 
'byed, p. 121, that he is not an adherent of the yod min med min view: "snga rabs pa 
'ga' zhig gis tha snyad kyi rnam bzhag la' ang yod min med min khas len pa ni gzhung 
gi dgongs pa min te." For a view that concurs with Tsong kha pa's and that may very 
well have been the source of it, see Red mda' ba's dBu ma la 'jug pa rnam bshad, 
pp. 220-223. Only an in-depth study of the wide range of Madhyamaka views to be 
found during this and succeeding centuries, however, will be able to allow us to state 
definitively the extent to which the views criticized in the polemical literature were 
historical ones. 

292. Compare this to the dGe lugs pa position, which is that only the object to be 
negated, true existence, is what is repudiated by the logic analyzing the ultimate. To say 
that the Madhyamaka reasoning repudiates all phenomena, in this view, is tantamount 
to nihilism. Though the dGe lugs pa position is also that no phenomenon can withstand 
logical examination, crumbling under the weight of an analysis that seeks to find its 
ultimate mode of being, this does not imply for them that the phenomenon itself has 
been repudiated, implying instead the more limited notion that it lacks true existence. 

293. The passage is to be found in Madhyamaka Siilistambhasutra, in Mahiiyiina
sutrasaf!lgraha, ed. P. L. Vaidya (Darbhanga: Mithila Institute, 1961); and also in the 
Ye shes snying po kun las bstus pa, Toh. no. 3852, dBu rna tsha, folio 27b. The passage is 
also cited, without being identified, in the First Pan chen bla rna's rTsod lan, p. 381. 

294. Sakya mchog Idan bases his entire dBu ma'i byung tshul around an interpre
tive scheme in which he shows how the different Buddhists philosophical schools all avoid 
the two extremes of existence and nonexistence. For his interpretation of the catu$ko{i, 
which occurs in the context of his explanation of the Madhyamaka, see pp. 213-214. 
For an extensive discussion of the four positions, see MOE, pp. 850-854, and D. S. 
Ruegg, "The Uses of the Four Positions of the Catu$ko{i and the Problem of the De
scription of Reality of Mahayana Buddhism," lIP 5 (1977): 1-71. 

295. See note 197. 

296. Ratniivall, Toh. no. 4158, sPring yig ge, (I, 57). 

297. MMK (XV, 10); P no. 5224, dBu rna tsa, folio lOb. 

298. From the 'ad srungs kyi zhus pa'i le'u, Toh. no. 87, dKon brtsegs eha, folio 
131a. For a very similar passage in Nagarjuna, see MMK, (XV, 7). 
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299. The TTC is unclear at this point, but it seems to imply that this passage follows 
the previous one. However, this last passage is to be found in the Samadhirajasurra (IX, 
27); Toh. no. 127, mDo sde da, folio 28a; Mahayanosutrasaf!lgraha, ed. Vaidya, p. 48. 

300. MMK (XIII, 7), P no. 5224, dBu ma (sa, folio lOa. See later p. 102. 

301. Consider Go ram pa's remark, ITa ba'i shan 'byed, p. 125: "bden pa'i stong 
pa nyid gnas lugs su gzung du mi rung ste / dgag bya bden pa med pas de bkag pa'i 
Men stong nyid kyang ma grub pa'i phyir ro." 

302. According to Buddhist logic-epistemology, everything that exists must be 
epistemically validated by a valid cognition. This, in fact, is the definition of an exis
tent thin~, namely, that it be established by means of a valid cognition (tshad mas grub 
pa). Hence, to deny this is to deny the very foundations of Dharmaklrti's logical sys
tem. See the First Pan chen bla ma's rTsod lan, pp. 376 passim. 

303. This is in contrast to a valid cognition, which understands the ultimate, like 
the gnosis of an iiryan. Nominal valid cognitions understand and establish the existence 
of the world of nominal or conventional entities. That the dGe lugs pa enterprise of 
reconciling Oharmaklrti's epistemology with the Madhyamaka was one of their most 
controversial "innovations" is witnessed by the fact that their notion of "nominal valid 

( cognition" was severely criticized by opponents the likes of sTag tshang 10 tsa ba and 
\. Go ram pa. 

304. The only thing that this state of equipoised meditation perceives is empti
ness. No conventional phenomenon is either perceived within nor does it appear to this 
gnosis. For this reason it is called a mind in which the appearance of duality has. waned 

(gnyis snang nub pa'i blo). 

305. P no. 795, (IX, 23). See also MA (VI, 31). For a similar position attributed 
to the Mahasafllghikas by Vasubandhu, see Vyakhyayukti, P no. 5562, Sems tsam si, 

folio 128a. 

306. See, for example, MMK (I, 1-2) and (XII, 10). 

307. MA (VI, 32), p. 122; EOE, p. 161. 

308. MA (VI, 36), p. 122; EOE, p. 161. 

309. Toh. no. 156, mOo sde pha, folios 206a-2S3b. See also EE, p. 278; MOE, 

pp. 161-162. 

310. Of course, for the advocates of these views the nominal existence of some
thing does not imply its existence, as for them both existence and nonexistence are 
objects to be negated. So, although willing to accept that things exist nominally, the 
person who holds these views is not willing to accept that they exist. 

31 I. Because of its importance to the Tibetan scholastic tradition, numerous ref
erences are to be found concerning the "four reliances" in Tibetan philosophical liter
ature. One of the more extensive expositions is to be found in ICang skya Rol pa'i rdo 
rje's Grub mtht (Varanasi: Pleasure of Elegant Sayings, 1970), pp. 144, 162; see also 
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MOE, pp. 425, 597; EE, pp. 113-114. There are a variety of ways of e'numerating the 
four. The MV enumeration, which mKhas grub rje follows, he wrongly attributes to the 
Ak$ayamatinirdeSa, with a slight change in the order, Though the order differs from 
MY. the second through the fourth of this list correspond exactly to elements within the 
Ak$ayamatinirdeSa version. The first, however, does not, and the disparity is an inter
esting one. Whereas MV, following an unspecified Indian source, states that doctrine 
(dharma, chos) is to be relied on, the Ak$ayamarinirdesa states that it is reality 
(dharmata, chos nyid). Thurman (p. 113, note) states that their enumeration in the 
Bodhisartvabhumi of Asailga is the earliest source of the "four reliances." The 
A k$ayamarinirdeSa , however, predates Asailga, casting aspersions on Thurman's state
ment. In yet another interesting variation, the Bodhisattvabhumi enumerates them as 
follows: rely (1) on the meaning of what is spoken (bha$itasyartha) and not on words 
(vyaiijana) , (2) on reasoning (yukri) and not on the person (pudgalaJ, (3) on the defin
itive meaning and not on the provisional meaning, and (4) on the gnosis obtained by 
means of meditation (bhavanamayena adhigamajiiano) and not on the mere ordinary 
consciousness based on hearing and thinking (srutacintavijlianamatra); see Bodhisatt
vabhUmi, ed. N. Dutt (Patna: K. P. Jayaswal Research Institute, 1966), pp. 175-176. 
The Ak$ayomarinirdesa passage, which, as mentioned, varies from that cited in TTC, 
reads, in its entirety: "{l54aJ What is more, Venerable Sariputra, those four things on 
which bodhisattvas rely (pratisarar:za, rton pa) are also inexhaustible. What are the 
four? They are as follows: (I) to rely on the meaning (artha, don) and not to rely on the 
words (vyaiijana, tshigs 'bru), (2) to rely on gnosis Uliana, ye shes) and not to rely on 
ordinary consciousness (vijiiano, rnam par shes pal, (3) to rely on the scriptures of 
definitive meaning (nitartha, nges po', don) and not on the scriptures of provisional 
meaning (neyartha, drang pa'i don), and (4) to rely on reality (dharmaui, chos nyid) 
and not to rely on the person (puru$a, gang zag)" (from Chapter 9 of the 
Ak$ayamatinirdeSo Surra. P mDo na tshogs bu, folios 153b-156b. The commentary to 
this section is found in P mOo 'grel d, folios 266b-267a). 

312. Though somewhat obscure, the position here seems to be that all the conven
tion2.1 entities spoken of in the scriptures, though of definitive meaning, nonetheless 
exist, as they exist nominally or conventionally. On the other hand, the statement that 
the definitive meaning does not exist ultimately does not imply its nonexistence. 
Hence, claims this opponent, it would have been more fitting for the Buddha to have 
advised us to rely on the scriptures of provisional meaning, whose purport is more 
straightforward (statements of conventional existence indeed implying existence), rather 
than on the scriptures of definitive meaning, whose purport is more obtuse (statements 
of nonultimate existence not implying nonexistence). 

313. Again, this proceeds as in the previous argument. The appearance of true 
existence is always said to be present within the consciousnesses of all sentient beings, 
except for its absence in the gnostic wisdom of an aryan. This being the case, all 
ordinary forms of consciousness are said to be mistaken, in that things appear to them 
in a way that they do not exist (appearing as if they were true and independent things 
When they are not). Yet mistaken forms of consciousness can still be valid cognitions 
and can therefore serve as sources validating the existence of phenomena. The gnosis of 
an aryan, however, perceives emptiness alone. Hence, the mere absence of something 
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within the purview of an iiryan's gnostic wisdom is not a sufficient criterion for deter
mining that thing to be nonexistent because by default, (that is, by virtue of the fact 
that it is perceiving emptiness and nothing else,) that thing is not present within that 
gnosis. With this as background the opponent then urges that, if mKhas grub rje's 
position was correct, it would be more appropriate for the Buddha to have urged reli
ance on ordinary consciousness, which can validate the existence of phenomena when 
they are in its purview, rather than on gnosis, which cannot validate the nonexistence 
of something when that is missing from its purview. 

314. See LRCM, folios 376b-382a; DAE, pp. 462-487. 

315. P no. 5225, dBu rna tsa, folio 25a. 

316. This refers to an understanding of the two truths. 

317. That is to say, without an understanding of dependent arising, doubt as to the 
workings of causality in the moral sphere will be inevitable, impairing both one's desire 
and one's ability to engage in virtue and hence to accumulate the mass of merit. The 
same is true as regards the understanding of emptiness as a prerequisite for accumulat
ing the mass of gnosis. Hence, only when dependent arising and emptiness are seen as 
mutual implicates can these two masses (and buddhahood) be attained. For an almost 
identical point in sTag tshang 10 tsa ba, see Grub mtha' kun shes, pp. 214-215. 

318. MA (6, 79); Toh. no. 3861, dBu rna 'a, folio 208a. 

319. This is the first verse of the Vigrahavyiivartanf; see also SOS, pp. 39-42 for 
similar verses of homage. 

320. See LRCM, folios 382a-383b; DAE, pp. 508-517. An almost identical dis': 
cussion is to be found in the First Pan chen bla rna's rTsod lan, pp. 378-379. 

321. MA (VI, 115); Toh. no. 3861, dBu rna 'a, folio 209b. 

322. A correct "pervasion" (put simply, an if-then statement of the form "if 
reason, then predicate") would be of the form "if there is smoke there, is fire," 
whereas a contradictory pervasion would be of the form "if there is smoke, there is no 
fire," where the consequence is exactly the opposite of what it should be. 

323. MMK (XXIV, 1); P no. 5224, dBu rna tsa, folio 17b. 

324. MMK (XXIV, 14); P no. 5224, dBu rna tsa, folio 18a. See also Pras, p. 500. 

325. In other words, instead of emptiness implying the impossibility of function
ality, all functionality, causality, and moral retribution become possible by virtue of the 
fact that things are empty. 

326. The term is an abridgement of two separate terms, into which all doctrines, 
those describing the afflictions to be avoided (kun nas nyon mongs paY and those de
scribing all positive purificatory practices (rnam byang kyi phyogs), are subsumed. 

327. Which is to say that, as this opponent believes that the Madhyamaka critique 
repudiates the existence of things, including functionality, from the outset, even without 

Notes 447 

th\abSurdity ~aving ~o be urged on him, this opponent suffers from a fault that both 
rea IStS and Madhyamlkas consider to be of utmost gravity. 

.328. M'",!K (X~IV, 14); P no. 5224, dBu rna tsa, folios 18a. Pras p. 500. A dis-
cussion of thiS very Important verse is to be found in R Jackson "Fo Wh E . 
ness Prev'l A A I . " r om mptI-

.. al S:. n na YSlS of the Religious Implications of Vigrahavyiivartanf 70 " 
ReligIOUS Studies 21, no. 3 (1985): 407-414. ' 

" 32? Pr~s, pp. 5~-50j; :ras-tib, p. 166a. The TTC omits a verse after the line 
. yas~tpratltyasamutpadaf!/ hi vayaf!/ sunyateti vyiicak$mahe," and again, after the 

hne "dharmadharmam t~tpha/~f!/ sugatirdurgatilaukika§Ca sarvasaf!/vyavahiira yujy
ante, there are several lInes ml'ising in TTC's citation. 

330. I have been unable to trace this passage. See DAE, p. 515. 

331. MA (VI, 37-38ab), p. 123; EOE, pp. 162-163. 

332. See LRCM, folio 391b ff; also CMDR, pp. 202 passim. 

333. See section 4.2.3.1.3.4; LCRM, folios 39~b-396a. 

"Th!34. Compare to.Sakya.m~hog Idan's statement in dBu ma'i byung tshul, p. 213: 
[. Madhy~maka view] elImInates the extreme of nonexistence through the fact that 

neither re~so~l,ng nor the knowledge of iiryans negate the existence of something that 
already eXists (sngar yod pa zhig rigs pa' am 'pha ,. h h . 
by . gs pa I s es mt ong gls med par 

as pa ma ym pas na "'.e~ par m~ha' sel); and to Go ram pa, ITa ba'i shan 'byed, 
p. 120, who,~xpresses a Similar poSition; see also the discussion of rNgog's position in 
the chapter The Two Truths and Their Cognition." 

335. Only v~lid auditory cognition can directly perceive sound, but because the 
other sense conSClOusnesses do not perceive it does not imply that they '. 
be nonexistent. perceive It to 

336. The s~ven as.pects of the analysis involve whether or not the chariot is ItS rarts , the col~ectlOn of Us ~arts, its shape, and so forth. These will occur in more detail 
n the analYSIS of the self In a later section. They are described in detail in MA' 

EOE, pp. 175, 176. ' see 

fI 337:. See LRCM, folios ~lla-414b; also section 4.2.3.1.2.1, argument [2]. On the 
Our posItIons or four alternatIves (catu$koli) , see D. S. Ruegg's masterful study "The 

Uses. of the Four Positions of the Catu$ko!i"; also S. S. Chakrabarti, "The' Mad-
hyarmka Catu$ko!i or Tetralemma " JlP 8 (1980)' 303-306 G , .. 
this" .' '. 0 ram pa s posItIon on 
n POInt van~s substan~lally from mKhas grub rje's in that the latter believes that 
m:~~ of t~e o~Jec~s cogmzed as a r~sult o~ each of the four negations is the true ulti-

. ~e ImplIes Instead that the ultimate IS cognized through a gestalt that arises after 
:n~~yzlr.g all four alternatives, through the transcendence of conceptual thought· see ITa 
a I shan 'byed, pp. 125ff. ' 

b h?38. KDJ is here simply stating the law of excluded middle, something repudiated 
y IS opponent. See DAE, pp. 542 passim. I have discussed the Buddhist scholastic 
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commitment to the law of excluded middle in a forthcoming article, "A Link of Non
being: Buddhism and the Concept of an Hierarchical Ontology." 

339. Literally "double negation," that is, the negation of a negation of x is tan
tamount to the affirmation of x. The repudiation of the law of excluded middle is a 
position that the First Pan chen bla rna attributes to the early sTag thang 10 tsa ba, 
rTsod lan, p. 381. See also Go ram pa, lTa ba'i shan 'byed, pp. 52 ff; and also his 
BPD, p. 358, folio 22b. 

340. Direct contradiction (dngos 'gal) refers to the relationship of any two things 
that divide reality into two paris in such a way that every phenomenon is in one of the 
two categories. Bod rgya tshad ma rig pa'i tshig mdzod (China: Si khron mi rigs dpe 
skrun khang, 1987), p. 79, reads, as the definition of dngos 'gal: " 'gal ba gang zhig / 
phan tshun dngos su mi mthun par gnas pa." For example, permanence and imperma
nence are in direct contradiction because anything that exists must be either permanent 
or impermanent. In addition, it seems that each must be defined in terms of the nega
tion of the other, like x and x*, whereas "internal contradiction" (nang 'gal), though 
satisfying the first property, does not seem to require the very strict almost "contradic
tory by definition" status of things that are in direct contradiction. Hence, permanence 
and production are said to be internally contradictory, but not in direct contradiction. 

341. See the citation from the Ratnaku!a Sutra earlier, p. 91. 

342. Just as pots and pillars do not exhaust all the possible kinds of entities, ac
cording to the opponent, neither do existence and nonexistence. Hence, if it makes 
sense to conduct an investigation in terms of nonexhaustive categories in the latter 
case, it should not be unreasonable to subdivide entities into pots and pillars, which 
is absurd. 

343. v. 26cd; Toh. no. 3828, dBu rna tsa, folio 27b. See also K. Bhattacarya et. 
aI., The Logical Method of Nagarjuna, pp. 20, 27. 

344. Toh. no. 3828, dBu rna tsa, folio 127b. Bhattacarya, ibid., p. 27. 

345. This is a reference to a famous line in the Prajfuiparamita Hrdaya Sutra, 
commonly known in English as the Heart Sutra; for more on the Indo-Tibetan Buddhist 
understanding of this line, see D. Lopez, The Heart Sutra Explained: Indian and Ti
betan Commentaries (Albany: SUNY Press, 1988), pp. 49ff. 

346. v. 28; P no. 735, Sher phyin tsi, folio 3b. 

347. MA (VI, 165) p. 287; EOE, p. 177. 

348. MMK (XIII, 7); P no. 5224, dBu rna tsa, folio lOa. 

349. Toh. no. 4158, sPring yig ge, folio lOb, (II, 3). 

350. Toh. no. 3846, dBu rna tsha, folio 17b; (XVI, 7); see also AC, pp. 144, 145. 

351. I remain unconvinced that this is what mKhas grub rje means to say here. 
Alternatively, a textual emendation may be in order at this point to avert this rather 
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farfetched inte~ret~tion. To keep the example consistent with the doctrinal point being 
made, a ne~atlve might be added to make the passage read, "the lack of rabbits' horns 
does not eXist because rabbits' horns do not exist." 

352. Toh. no. 3865, dBu rna ma, folio 232b. 

353. MMK (XIII, 8), P no. 5224, dBu rna tsa, folio lOb. 

354. Toh no. 3842, dBu rna tsa, folio 220a, has ngo bo nyid kyis yod pa ma yin 
no, as opposed to the y~d ~a yin no of the TTC, completely changing the connotation 
?f ~he passage, S? that I~ mstead reads something like: "It is to thoughts of the kind 
thmgs do not ex~st ~y vlrt~e of their o~n nature' that we apply the term emptiness." 

But t~e TTC r~admg IS confirmed a few hnes further along in BUD. When it states that 
~eachmg em~tmess h~s the "a~ili~y to c~unteract that misconception," obviously refer
m~ t~ the .mlsconceptlon that thmgs eXist by virtue of their own nature" expressed in 
thiS first hne. 

355 .. The D edi~ion is missing stong pa nyid, reading instead simply dngos po 
r~ms kyl n~o bo nYld du r~b to bstan pa; that is, "to say that things do not exist by 
virtue of their [own] nature IS to teach the nature of things." 

356. P dBu rna tsa, folio 248b. 

357. As opposed to the fault lying in apprehending the lack of money to be money 
and. the lack .of true existence (emptiness) to be truly existent, as the analogy must 
obViously be mterpreted. 

358. Notice that t~e.last t~ee categories of which nonultimacy is predicated are 
va~uous, and ~ence. clalmmg .thelr nonultimacy is redundant. When something does not 
ex~st how can It ul~lmately eXist? The~ are: something is nonexistent, something is both 
eXistent and n~nexlstent, and somethmg is neither existent nor nonexistent. Hence for 
mKhas. grub I]e, the refutation within the catu$ko!i is tantamount to the refutatio~ of 
t?e ultlma~e or true existence of phenomena, of what exists (the first of the four posi
tIOns), which makes one wonder about the need to refute the other three See MOE 
850-858. . , pp. 

359. See the Ratnaku!a citation, p. 91. 

. 360. !he view being expressed here is exactly that criticized by Slikya mchog Idan 
10 ~u "'.a l byung ts?ul, p. 214, when he states: "Bod phyi ma dag / tha snyad du yod f: l phyzr med mtha s~1 la / bden par med pa'i phyir yod mtha' sel 10 / zhes pa ni / 

ng dang ma mthun teo ' For an extensive discussion of the two extremes in the Mad-
hyamaka, see Ratnlikarasanti, Sutrasamuccayabha$ya P no 5331 dBu ~ r 
336b passim. ' . , rna a, 0 lOS 

.361. See C. Sharma, A Critical Survey of Indian Philosophy (Delhi: Motilal Ba
narsldass, 1976), pp. 151-165. 

. 362. See AK (I, 5-6); and the commentary (bShad pa) in P no. 5591 vol gu 
foho 29b. . ' . , 
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. " ·n the text could just as well (and 
363 What I translate "inherent eXIstence 1 . • " To be 

: . translated "existence by vIrtue of Its essence. 
perhaps 10 thIS case better) be t d here simply draw attention to the mul-
consistent, however, I have kept the or mer, an 
tifarious uses of the term rang bzhin. 

364. MMK (XV, llab); P no. 
5224, dBu rna tsa, folio lOb; see also BUD, folio 

226b; and Pras. p. 273. . . 
. rse is a reference to the Carvaka view; see Sharma, CriticaL 

365. ThIS, of COU , . '+1 d· Philosophy trans. V. M. Bedekar 
S 

40-48· E. Frauwallner, History OJ n zan , 
urvey, pp. '. 5-226 

(Delhi: Motilal Banarsldass, 1984), pp. 21 . . 

, P . L' Abhidharmakosa de Vasubandhu (Pans: Paul 
366. L. de la Vallee ouss1o, 1 treats the subject exhaustively and gives ex-

Geuthner,. 1?26), C~apter 3, p. 32'H:· li~ts the sects of early Buddhism that deny the 
tensive blbhogr~phlcal r~ferences. them the Theravada. See also A. Wayman, 
existence of an 1Otermedlat~ state,. a~o~~h· m " in L Cousins et al., eds., Buddhist 
• 'The Intermediate State DIspute 10 u IS, . 

Studies, pp. 227-239. \ 

367. See AK (III, 11); bShad pa, folio 135b. 

368. MMK (XV, llcd); P no. 5224, dBu rna tsa, folios lOb-lla. 

. . h· th t inherently exists that mKhas grub 
369. In the earlier example, It IS somet ~ng a d nt In general the 

. be destroyed 10 the sec on mome . , . 
rje claIms cannot change o~ . though they claim that for a reahst 
Prasangikas uphold the do~t~l?e of~o.~;~~:~~es~i momentariness, see K. Mimaki, La 
to do so is tantamount to mhlhsm. 'd Yh (sthl·rasiddhidu$ana) et La preuve 

dh · d l ermanence es c oses . 
refutation Boud Ique e a Ph. .ddh") (Paris· Publications de l'institut de 
de La momentaneite des choses (k$Wzab angasl I . 
civilisation Indienne, 1976) Serie in-8, fasc. 41. 

370. MMK (XV, llab); P no. 5224, dBu rna tsa, folio lOb. 

371. Pras, p. 273; Pras-tib, folio 92b. 

. P no 5224, dBu rna tsa, folio 18a; Pras, p. 502; Pr~s-tib, 
372. MMK (XXIV, 16), . k-. 236 whose translation seems to mISS the 

folio 166b; see also J. May, Candra zrfl, p. , 
significance of the term dngos rnams. 

373. Or of "inherent existence" (rang bzhin gyis stong pa). 

374. Pras, p. 329; Pras-tib, folio l09a. 

dB 
folio 220b. See V. Bhattacharya, ed., The 

375. Toh. no. 3865, Duma ya, . 534 
Catubsataka of Aryadeva (Calcutta, 1931), p. 226, DAE, p. . 

CS (XI 25)' ibid folio 182b; Bhattacarya, ibid., pp. 134-
376. Commentary to ,," 

135; DAE, pp. 537-538; AC, pp. 108-109. 
. . . f h· uestion see Se ra rJe btsun pa, dBu 

377 For a more detaIled dIScussIon 0 t IS q .' d) t r 127b 
. .. d (B lakuppe India' Se ra blockprint edition, undate , 010 . 

ma'i spyl on Y , . 
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378. Usually a "mistaken cognition" (log shes) is one that has as its main object 
an entity that does not exist. An "erroneous cognition" (' khruL shes) is one that is 
mistaken, not in regard to its main object (' dzin stang gi yuJ), but in regard to the way 
in which that object appears (soong) to it. All inferential cognitions (rjes dpag) , for 
example, are nonerroneous in regard to their principal objects, but because those ob
jects become confused with their generic images, they appear in a false way and are 
hence erroneous, though not mistaken. See DBPL, pp. 86-128; KL, pp. 26 passim, 
which translates 'khruL pa by the word mistaken (as opposed to my erroneous). 

379. So that it would appear as vividly to memory as it would to direct perception 
(mngon sum). This is the connotation of the word directLy here. The later tradition, in 
its attempt to fine tune the philosophical terminology that it employs, will claim that 
the measure of whether or not a consciousness directly perceives its object has nothing 
to do with whether that consciousness is a form of direct perception, but with whether 
the object appears (soong) to it when it apprehend§ it. Hence, even a conceptual con-

. sciousness can directly apprehend its objects. Nonetheless, in the present context it is 
clear that the words direct apprehension (dngos su 'dzin pa) are referring to the way 
the senses apprehend their objects, for otherwise no absurdity would ensue. 

380. Commentary on CS (XI, 11); Toh. no. 3865, dBu rna ya, folio 175b; AC, 
pp. 104-105. 

381. See earlier p. 100. 

382. Pras, p. 368; Pras-tib, folio 1I7b. 

383. Pras, p. 369, Pras-tib, folio 1I8a. 

384. v. 88; see Lindtner, Niigiirjuniaoo, pp. 210-211. Compare to MMK (XVII, 
20), which states: 

Emptiness is not nihilism and sa1flsiira is not eternalism. 
That karma is never destroyed is the doctrine taught by the Buddha . 

385. On the Buddha's reticence to teach, see H. Kern, Manual of Indian Bud
dhism (Delhi: MotHal Banarsidass, 1974; reprint of the 1898 ed.), pp. 21-23; also Bud
dhacarita (XIV, 96 ff); E. H. Johnston, ed., Asvasho$a's Buddhacarita or Acts of the 
Buddha (Delhi: Motital Banarsidass, 1978; reprint of the 1938 ed.). 

386. P no. 5658, mOo 'grel nge, folio 134b (II, 18); see also MMK (XXIV, 12). 
D. Kalupahana, in Niigiirjuoo: The Philosophy of the Middle Way (Albany: SUNY 
Press, 1986), p. 336, also discusses the canonic at sources regarding the Buddha's hes
itancy to begin preaching.· 

387. See Introduction, notes 32 ~ 33. For a similar treatment of the ·subject in 
Which he actually cites mKhas grub rje, see kLong rdol bla rna, dBu ma'i ming gi 
rnams grangs, folio 431 ff. 

388. Consciousness is formless, and so has neither color or shape. Hence, it 
shOUld be no surprise that no consciousness should be found when it is searched for 
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among categories that are irrelevant to its nature. We have seen this argument before 
(see note 342). On the Tibetan Buddhist scholastics' notion of mind see Lati Rinpoche 
et aI., Mind in Tibetan Buddhism (Ithaca, N.Y.: Snow Lion, 1980). 

389. Namely, cognizing emptiness is tantamount to blanking out the mind. In Lam 
ngan mun sel sgron me, folios 176a-l77a, mKhas grub rje is more explicit on the 
relationship of quietism to what he considers to be other misconceptions concerning the 
doctrine of emptiness, especially the relationship of quietism to the view that does not 
understand the fact that emptiness is an absolute, that is, nonaffirming, negation. He 
then goes on (folios 177b-178a) to list various types of quietism, using sleep as a 
metaphor for the view he is criticizing. This makes for a very interesting account of 
what may have been diverse views of meditation in Tibet at the time. 

390. See earlier, p. 6; and also D. Seyfort Ruegg, "The Jo nang pas: A School of 
Buddhist Ontologists According to the Grub mtha' shel gyi me long," lAOS 83 (1963); 
and his TTG, pp. 8-9, 434-435, 442. 

391. According to Buddhist logic-epistemology it is possible to deduce a cause 
from its effect. The point that mKhas grub rje seems to be making here is that a faulty 
philosophical viewpoint (cause) can be deduced from a faulty system of praxis (effect). 
On this type of reasoning see, for example, Nyayabindu (III, 16ff). 

392. MA (VI, 113), p. 223; EOE, p. 171. 

393. In other words, it is relatively easy to generate a blank mind, much easier 
than it is to realize emptiness. 

394. We cannot discount the possibility that the critique presented here is a cri
tique of the practices of the Great Perfection (rDzogs chen). On this system of medi
tation, see S. Karmay, The Great Perfection (rDzogs Chen): A Philosophical and 
Meditative Teaching of Tibetan Buddhism (Leiden: E. J. Brill, 1988). 

395. This is a high-level meditative absorption in which one is said to lose all 
gross mental function. See AK (II, 42) and Paul Griffiths, On Being Mindless: Bud
dhist Meditation and the Mind-Body Problem (La Salle, Ill.: Open Court, 1986). 

396. The argument here is this. Because all beings, at some point or another in 
their infinite history, have been reborn in every conceivable state of cyclic existence, 
they must all have, at one point in the past, obtained this samapatti and been reborn 
into the corresponding state. The fact that this alone has not freed them from cyclic 
existence, therefore, should indicate that this is not a state that leads to emancipation. 

397. This might be characterized as incontrovertible knowledge, the culmination 
of extensive and profound analysis, as opposed to, say, belief, which is something that 
can arise spontaneously on merely hearing or seeing certain doctrinal passages. 

398. DharlJ'lakirti, Pramii~varttika (I, 51); V. S. Agrawal, ed., Svarthanumana 
Pariccheda (Benares: Hindu Vishvavidyalaya Nepal Rajya Sanskrit Series, Vol. 2, 
1959), p. 18. 

399. The fact of selflessness is something that can be established by either direct 
perception or inference. In the present case, the fact that things are empty is a fact that 
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can be established ~y inference, so that dependence on scriptural verification becomes 
unnecessar,Y. Only m cases of "extremely hidden ~acts" ( h· lko . 

• •• • I. S In tu g gyur kyl gnad), 
such as wealth ~n a future .hfe ansmg from charity performed in this one, is validation 
by m~ans of .scnpture reqUIred, because this is something not amenable to direct means 
~tha~ IS, to direct perception or inference). See my "The Concepts of Truth and Mean
mg m the Buddhist Scriptures," JlABS 4, no. 1 (·1981): 7-23. 

400. Chapter 13; Toh. no. 3865, dBu rna ya, folio 205b. 

401. Ibid., folio 201b. 

402. Not found anywhere in Chapter 20 of BUD. 

403: See section 4.2.3.1.2.1.1, argument [3]; see also CMDR pp 221 . 
Concermn th P - ··k .. ,. passim. 

g e rasangl a cntIque of Dignaga and Dharmakirti see M S·d ·t "Th 
Madhyamaka Critique of Epistemology, II," JlP'8 (1981). 121'-160. R· I en s, d'B

e 

I ,. , . . , ong ston u 
rna a jug pa l rnam bshad, pp. 120-121. ' 

404. Rong ston pa, in dBu rna la 'jug pa'i rnam bshad pp 71-72 I ak· . I ,. ,asom eSIt 
qUIte c ear that Madhyamikas do accept the functioning of valid cognition and that they 
do have theses. 

405. Hence, there are two classes of valid cognitions: those that anal 
as sources fT· f, yze or serve 

oven IcatlOn or conventional or nominal entities (such as arising), and 
those that analyze o~ serve as sources of verification for emptiness, the ultimate truth. 
There has been considerable controversy in Tibet concerning whether the ult" t . 
knowable ob· t th· b· Ima e IS a S- ~ec; , at IS, an 0 ~ect. c~gnized by a valid cognition. See, for example, 
ak~a mchog Idan s tre~t~ent of thiS m Shing rta chen po'i ... rgyas 'grel, pp. 335-

336, Go ram pa, ITa ba l shan 'byed, pp. 14 passim. 

. 406. This is the first line of the Samiidhiraja Sutra passage cited earlier (see sec-
tion 4.2.3.1.2.1.1, argument [3]). 

407 .. In other words, the quote, if taken literally, as the opponent would have it 
~~e.ms to Imply t~at the acceptance of the notion of valid cognition is tantamount to th~ 
all~ t~a~ .ther~ IS no need to rely on the aryan path. See the last two lines of the 

Sarnadhlraja Sutra passage (see previous note). 

408. MA (VI, 31a), p. 112; EOE, p. 161. 

409. MA (VI, 31b), p. 112; EOE, p. 161. 

410. This portion of the commentary precedes verse 30, and is not a direct com-
mentary on the verse quoted earlier. 

411. The verse [MA (VI, 30)] continues: 

Since th~ wor~d would ~rceive reality, then what necessity would there be 
For the aryan s alternative [way of seeing]; what function would the - th 

perform? aryan pa 

It is incorrect to consider the [perceptions of the] foolish to be valid cognitions. 
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MA, pp. 111-112. This citation must be seen in context. The opponent claims that the 
repudiation of arising from what is other (expounded by the MMhyamikas) is in oppo
sition to worldly perceptions. Candraklrti's reply seems to be that it is permissible for 
this claim to contradict worldly perception because this is a claim as to the ultimate 
nature of things, as to their emptiness. Worldly perceptions have no say in this sphere. 
If, however, one accepts that what the world sees is valid even in regard to ultimate 
reality, then the absurdity follows that the world should have perceived emptiness from 
beginningless time, making the aryan path obsolete. For a more extensive treatment of 
this, see Tsong kha pa's remarks on this portion of the Avatarabhii$ya (dBu ma dgongs 
pa rab gsaL, vol. rna, folios ll3a passim). 

412. Here is a portion of Tsong kha pa's remarks mentioned in the previous note: 
"Some believe that we are expounding opposition to the world when we refute the 
ultimate arising from another. If they accept that even what the world sees is a valid 
cognition in regard to reality, when reality is analyzed, then let us suppose it is so. If 
the perceptions of the world are valid cognitions in regard to reality, ordinary worldly 
beings would directly perceive reality . . '" they would understand it. We would have to 
accept that, as saf!1sara is beginningless,' they had abandoned ignorance. What then 
would be the need for the aryan's alternative when it comes to directly understanding 
reality? There would be no need. What would be the need to even seek out the path of 
the aryan? There would be no need. It is not correct to consider fools, that is, ordinary 
worldly beings, to be valid in regard to reality. 

"Therefore, when it comes to analyzing reality, worldly perceptions are not valid 
cognitions in regard to reality in all respects; that is, in every way. The world cannot 
oppose one when it comes to reality. Both those who advocate that the verse, 'the 
world is not valid in every respect,' (p. ll3b) teaches that this system [the 
Madhyamika] does not at all accept [the notion of a] valid cognition, and that the 
system is therefore erroneous, and also those who advocate that [because they repudiate 
the notion of a valid cognition] they are free of error, are just making these claims 
[with no basis in scripture], having missed the point of what the Acarya himself be
lieves. Hence, they are only demonstrating their own nature [as incompetents], for they 
interpret the teaching that the perceptions of the world are not in every respect valid 
cognitions in regard to reality to be a repudiation of valid cognitions in general. I will 
explain later how both the valid cognition and the phenomenon [which is verified by it] 
are, as is taught in the Prasannapada, repudiated as things that exist by virtue of their 
own nature and how one must consider a valid cognition and a phenomenon as posited 
in~ependence [on each other]." 

413. Pras, p. 75; Pras-tib, folio 25b. This line is taken by mKhas grub rje as 
showing that the Prasannapada upholds the notion of a valid cognition in general. It 
remains a conundrum why Candraklrti chose to cite four types of valid cognitions (as 
the Naiyayikas do, for example), and not the standard two of Dignaga and Dharmaklrti. 

414. Toh. no. 3865, dBu maya, folio i96b; commentary on verse 301 (Chapter 13). 

415. Toh. no. 3865, dBu rna ya, folio 196b. For a discussion of this passage and 
its implication to the thought of Tsong kha pa, see DAE, p. 164 and n. 178. 
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416. Consider Rong ston pa's comment on this subject in dBu ma La 'jug pa'i 
rnam bshad, pp. 71-72: "tshad rna yang rtog ge pas brtag pa ni 'jig rten gyi tha snyad 
Las 'das te rang dgar snang ba La dgongs nas de dag bkag pa yin gyi / 'jig rten na 
grags pa ni bzhed pa yin te." 

417. Hence, in mKhas grub rje's interpretation of the Madhyamaka, every con
sciousness (except for the gnosis of an aryan in equipoise) is erroneous (' khruL pa) in 
so far as the object being perceiver! appears as if it truly existed. Every valid cognition 
(except again for an aryan's direct perception of emptiness within equipoise), though 
erroneous, is nonetheless unmistaken (mi sLu ba) because it fioes not confuse its main 
object for something different. 

418. This passage is not to be found in the CatubSatakatfkii but is found, almost 
verbatim, in the Prasannapada, Toh. no. 3860, dBu rna 'a, folio 25b. 

419. See LRCM, folios 408b-411a; also section 4.2.3.1.2.1.1, argument [4]; and 
Rong ston, dBu rna La 'jug pa'i rnam bshad, pp. 121 passim. 

420. The point being that they do not find the need to analyze it into four possi
bilities as they already accept one of the four, namely, arising from what is other, which 
is (in mKhas grub rje's interpretation) another way of saying true arising. 

42'1. In other words, if something exists nominally, without being analyzed, it 
does not mean that under analysis it would be found to exist. All phenomena exist 
nominally but none can withstand an ultimate analysis. 

422. MA (VI, 115), p. 228; EOE, p. 171. 

423. MA (VI, 114), p. 226; EOE, p. 171. 

424. MA (VI, 36), p. 122; EOE, p. 161. 

425. MA, p. 122. 

426. MA (VI, 111), pp. 221-222; EOE, p. 170. 

427. v. 48; P no. 5225, dBu rna tsa, folio 22b. 

428. Toh. no. 3864, dBu rna ya, folio 26b. mKhas grub rje's citation is based on 
a different translation than that found in D, though the meaning is essentially the same. 

429. See section 4.2.3.1.2.1.1, argument [3] for the full citation. 

430. See Prasannapadii, Toh. no. 3860, dBu rna 'a, folio 167a. 

431. See section 4.2.3.1.2.1.1, ¥g~_ment [5]. 

432. The opponent's implicit argu~ here is this. If the former takes prece
dence, then this is going agains~ the "fourth reliance," namely, to rely on gnosis and 
not on consciousness. If the latter takes precedence, then it presumably validates the 
opponent's claim that the Madhyamaka critique is a repudiation of all phenomena. See 
DAE, pp. 166ff. 
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433. LRCM,' folios 414b-419b; also CMDR, pp. 253 passim. 

434. See W. C. Ames, "The Notion of Svabhava in the Thought of Candrakirti," 
lIP 10 (1982): 161-177. 

435. MMK (XV, 1-2), P no. 5224, dBu rna tsa, folio lOb. See Buddhapalita's 
remarks on'this verse in Toh. no. 3842, folio 224a. 

436. See sTag tshang 10 tsa ba, Grub mtha' kun shes, pp. 55 ff. 

437. The second argument presented here is a straightforward one. The emptiness 
of an essence possessing the three characteristics cannot be reality because its antithesis 
cannot be the object of innate ignorance, for innate ignorance is something that does 
not involve concepts as complicated as those involved in having to come to an under
standing of the three· qualities of this essence. Every sentient being, for example, has 
innate ignorance but many do not have the kind of developed linguistic-conceptual ap
paratus to think that something is "unchanging," "independent," and so forth. 

438. MMK (XV, 2); P no. 5224, dBu rna (sa, folio lOb. 

439. Heat is not an essential property of water because it is a changing quality of 
water, but if something is the essence of x, then it must always exist within x in an 
unalterable way, as is the case with emptiness. 

440. In other words, these two qualities spoken of here are predicates of reality, 
and since reality (and indeed every phenomenon) is interdependent, the "indepen
dence" spoken of here cannot be independence in contradistinction to interdependence. 

441. In other words, the concepts of "over there" and "over here" are relative 
and mutually dependent, just as "long" and "short" are. 

442. This is a reference to the Prasannapada's comments on this verse, Pras, p. 
263; Pras-tib, folio. 89a. 

443. See the commentary on MA (VI, 180), pp. 305-306; and EOE, pp. 179-180. 

444. Pras, p. 260; Pras-tib, folio 88a. 

445. MA, pp. 307-308. 

446. LRCM, folio 419b ff. 

447. Commentary to v. 27; Toh. no. 3832, dBu rna tsa, folio 128a. mKhas grub 
rje omits several lines. See Bhattacharya, The Dialectical Method of Nagarjuna, pp. 
21,27-28. 

448. The notion that there are two forms of ignorance, one innate, nonlinguistic, 
and unlearned, the other philosophical, acquired, and related to conceptuality, was cer
tainly an important one in the fourteenth and fifteenth centuries in Tibet. Besides being 
mentioned, of course, in many of Tsong kha pa's works such as Legs bshad snying po, 
Lam rim chen mo, and dBu ma dgongs pa rab gsal, we also find that it is a pivotal 
notion in the writings of sTag tshang 10 tsa ba, who in Grub mtha' kun shes, p. 52, 
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uses this idea as a hermeneutical strategy to set forth his theory of siddhiinta. See also 
Sakya mchog Idan's dBu ma'i byung tshul, p. 212. 

449. This is because the repudiation of the fact that matter is made up of such 
point particles is to the repudiation that matter truly exists what the overturning of 
philosophical misconception is to the overturning of the innate variety. In both cases 
the former is a part of achieving the latter, but in no wa~ constitutes the latter. : 

450. One of the most detailed treatments of the material that is to follow is to be 
found in A. Engle, The Buddhist Theory of Self According to Acarya Candrakirti (Doc
toral Dissertation, University of Wisconsin, 1982). 

451. Again, this has to do with the fact that the apprehension of a person as per
manent, unitary, and independent requires relatively advanced conceptual-linguistic 
abilities, which animals lack. The innate misapprehension of the person, however, is 
prelinguistic (or perhaps only minimally so) and possessed by every sentient being who 
is still bound to saTfl.Sara. Therefore, the arhant's having rid himself of the former 
alone is insufficient to be considered a perfected understanding of the selflessness of 
the person. 

452. The point being made throughout this argument is that simply because x im
plies y logically does not mean that psychologically or epistemologically doing away 
with the apprehension of y through analysis and meditation is going to eliminate the 
apprehension of x. mKhas grub rje is here relying on Dharmakirti's epistemology and 
its subsequent exegesis; see my discussion of the dGe lugs pa theory on the workings of 
inference in DBPL, Chapter 3. 

453. MA (V'I,I40-141), p. 264; EOE, p. 174. 

454. MA (VI,125) p. 243; EOE, p. 172. 

455. The implication here being that these too are merely philosophical under
takings that have no direct impact on the elimination of the innate misapprehension 
of arising. 

456. The positions of the opponent here are not presented in the most lucid fash
ion, nonetheless it is basically a continuation of the critique of the view that under
standing that there is no permanent, unitary, and independent self is to realize full
blown selflessness. The opponent here seems to be repudiating the distinction between 
innate and philosophical misapprehension, at least to the point of claiming that what it 
means to understand selflessness is to refute the general characteristics of the self as it 
is accepted by an opposing philosophical school, and hence that the nonexistence of a 
permsnent, unitary, and independent self is the selflessness of the person because per
rn<mence, unitarity, and independence are qualities held by an opposing philosophical 
school to be the general characteristics of the self. mKhas grub rje's response, which 
follows, is this. He argues that, if what the opponent says is true, to unde'(Stand full
blown nonarising, (that is, the fact that there is no true arising,) it would be sufficient 
to refute one general characteristic of arising, namely, arising as it is misapprehended by a 
philosophical school (here the Sitpkhya's notion of arising from self). If this were so, 
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h th bsurdity would follow that even realists, who refute the self-arising accepted 
t en e a h . f b f f aspect f by the Sarpkhyas, realize nonarising. The point here is t at 1 y re u 109 one _ 0 

If f h that 1· s permanence one can come to understand full blown the se 0 t e person" , . . . . . 
lfl then by refuting one aspect of inherent ansmg, that 1S, self-ansmg, one se essness, f f· . h· h . 

should be able to come to a true understanding of the sel l~ssness o. ansmg, w 1C 1S 
absurd. Only refuting a very special kind of object-an object t~at 1S apprehende~ .by 
the innate mind (and not an object that is the concern solely of ph1losophers?-quahf1es 
the understanding born from the refutation of that object as an understandmg of emp
tiness. 

457. Here the idea is to set up a correspondence between (1) accepting the non-
. f t un1·tary and independent self as the full-blown selflessness of eX1stence 0 a permanen , , . . 

the person and (2) accepting the fact that ~h~re is no self-ansmg as full-b~own truth
lessness, as the reality, the emptiness, of ansmg. Presu~ab~y the opponent 1S loa.the to 
accept the latter, and by showing that it is in every wa~ slmtlar to the for~er (wh1ch he 
d t) mKhas grub rJ·e leads him to the absurd1ty of the former V1ew. The rea-oes accep , .. 
sons that follow attempt to demonstrate the correspondence between these two pOS1tions. 

458. In other words, these two viewpoints resemble eac~ .oth~r in that they are 
both philosophical (and not innate) viewpoints: one being a re1f1catlOn of a phe~ome
non (arising); the other a reification of the person. Hence, the arg~ment goe.s, 1f the 
repudiation of the latter, (that is, the repudiation of a permanent, umtary, and mdepen
dent person,) is the full-blown understanding of the selflessness of the person, then the 
repudiation of the former (the repudiation of arising fr?m self) should be the full-blown 
understanding of the selflessness of phenomena; that 1S, of truthlessness. 

459. Whkh is to say that in neither case. do these two viewpoints ~onstitu~e the 
totality of what it means for arising and the person to tx: reified, e.ven phtloso~~lcally, 
so that both arising from self and being "permanent, umt~ry, and l~dependent . are at 

ost subsets of all of the logical outcomes of inherent eX1stence, ne1ther capturmg the m .. . 
essence of what it means for something to exist inherently 10 1tS entirety. 

460. This I find questionable, for if arising existed as it is grasped ~y. innate ig
norance then it seems to me that it would have to be one of the four pos1tions of the 
catu$ko,i, though not necessarily the first, (that it arises from itself). 

461. This, presumably, is the stance of the Va~slp~triya.s .. mKh~s grub rje's co:~ 
ments here are very revealing, for they imply that 10 h1S op1mon th1S school doesh~O_ 
accept the selflessness of the person because he cites them as an example of a p 
sophical viewpoint that, though disclaiming the permanen~e _of t~e self a.nd s~ fO::~: 
nonetheless accepts a self of the person. Whether the Vats1p~tn~as beh~ve 10 reat 
lessness, and hence whether they are Buddhists,. was (~nd s~~ll 1S) ~ pomt of g ule 
controversy among Tibetan exegetes. See the section entitled The D1amond-Gran 
Reasoning." 

I . tat ion of 462. We must keep in mind that, according to the dGe ugs pa mterpre the 
arising via the four extremes (from self, from anothe.r,. from both, and causelessl~~, that 
second, "arising from another," is not merely the ansmg of an effect from a cau 

Notes 459 

is different from it, but the arising of an effect from a cause that is inherently different 
from it, which, of course, is an object to be refuted. 

~ 

463. MA (VI, 32), p. 114; EOE, p. 161. An alternate interpretation might suggest 
that even in worldly terms there is no such thing as a cause different from its effect, but 
that, says mKhas grub rje, is blatantly false, as the world does consider causes to be 
different Jrom their effects. In mKhas grub rje's view, as we have seen, "arising from 
another" implies more than just that a cause is different from its effect, instead refer
ring to the fact that a cause gives rise to an effect that is inherently of a different nature 
from it. What is more, this, he says (see the following note) is a philosophical and not 
an innate form of misconception. He therefore interprets Candraklrti's statement to 
mean that, because the misapprehension that things arise from another is a philosoph
ical and not an innate attitude, it is something that ordinary worldly, (that is, nonphilo
sophical,) beings do not possess. 

464. The point being made here is that the agent that opposes the innate miscon
ception that things truly exist is the ascertainment of truthlessness. In the present case, 
it specifically says that the agent that opposes the innate misconce{1tion that arising 
truly exists is the ascertainment of the truthlessness of arising. Although realizing that 
things do not arise from themselves, others, and so on, a philosophical understanding, 
serves as a stepping stone to the full-blown ascertainment of the truthlessness of aris
ing, it is not the counteractive force that opposes the misconception of true arising. 
This, however, must be seen in its proper perspective. It does not mean that the under
standing of truthlessness immediately destroys in an irrevocable way all apprehension 
of true existence. rGyal tshab Dar rna rin chen, in rNam ' grel thar lam gsal byed 
(Varanasi: Pleasure of Elegant Sayings, 1974), pp. 87-88, states quite clearly that an 
inferential consciousness, like the ascertainment of truthlessness, cannot overcome even 
the manifest (much less the latent) form of the innate misconception. The most that it 
can do, for as long as its impact on one's mind does not degenerate, is to preclude the 
arising of the manifest (though not even the latent) form of philosophical misconcep
tion. Once repeated meditation on this inferential-conceptual understanding is brought 
to the level of direct yogic perception, the innate misconception is said to be overcome 
during the equipoise. In any case, we must, within this context, take this to be what 
mKhas grub rje means by the statement that the ascertainment of truthlessness opposes 
innate misconceptions, assuming of course that he concurs with rGyal tshab's analysis. 
Another question arises in regard to the status of the misapprehension that things arise 
from another. Here mKhas grub rje seems to be quite explicit in regarding it as a 
philosophical and not an innate attitude, the ascertainment whose negation cannot op
pose the misconception of the true existence of arising. Much of the later dGe lugs pa 
exegesis, however, maintains that the understanding that there is no arising from an
other is an understanding of the emptiness of arising, something that certainly should 
oppose the misconception that arising truly exists. Hence, there seems to be disagree
ment within the tradition on this point. 

465. This is reference to the inference based on the following syllogism: 

Subject: sound 
Predicate: is impermanent 
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Reason: because it is a product. 
466. LRCM, folio 415b; in CMDR, p. 254, the passage is mistranslated. 

467. Most likely a reference to the 10 nang pa doctrine. See Broido, "The 10-
nang-pas on Madhyamaka," p. 87; Go ram pa, ITa ba'j shan 'byed, pp. 3-8; kLong 
rdol bla rna, dBu ma'i ming gi rnam grangs, pp. 432-433; my "The Canonization of 

Philosophy"; and TTG, pp. 139 passim. 
468. See LSN, folios 49a-63a. Other expositions of the Svatantrika system in

clude Donald S. Lopez, Jr., A Study of Svatantrika (50S) (Ithaca, N.Y.: Snow Lion, 
1987); S. Iida, Reason and Emptiness: A Study of Logic and Mysticism (Tokyo: 
Hokuseido Press, 1980); M. D. Eckel. "Bhavaviveka and the Early Madhyamika The
ory of Language," PEW 28 (1978): 323-337; his "A Question of Nihilism: 
Bhavaviveka's Response to the Fundamental Problems of Madhyamika Philosophy" 
(Doctoral Dissertation, Harvard University, 1980), and also his Jnanagarbha on the 
Two Truths (Albany: SUNY Press, 1987). K. Mimaki discusses the Svatantrika in the 
context of the question of classifying the Madhyamaka into two schools in "The bLo 
gsal brub mtha' and the Madhyamaka Classification in Tibetan Grub mtha' Literature," 
in Steinkellner and H. Tauscher, CTBRP. pp. 161-167. For varying perspectives on this 
subject see various articles in Tibet Journal 14, no. 1 (Spring 1989). See also LMS, pp. 

58 passim; and section 4.2.2. 
469. See mKhas grub rje's remarks in Lam ngan mun sel sgron ma, folios 174a 

passim; also Go ram pa, ITa ba'i shan 'byed, pp. 11-12,70-76, tIl. 

470. According to rJe btsun Chos kyi rgyal mtshan, BPD, folios 94a-95a, the 
stones and sticks do not always have to appear as the horse or the elephant but the 
"basis of the conjuring," by definition, must; which is to say that the latter refers to 
the collection that, having had the spell cast on it, is ready to appear as a horse or 
elephant as soon as it is seen by a spectator. The basis of the illusion has within it the 
potential to immediately appear in this way, as opposed to the striped rope in the cor
ner, for example, which in general cannot be said to always appear as a snake, depend
ing not on some spell for attaining its deceptive power, but simply appearing as a snake 
in given situations and to certain people with certain predispositions. See also section 

3.1.3.5.1.1.3. 
471. The word posited ('jog pa) has the connotation of verification here. The 

mind that posits an entity is the valid cognition that acts as the source of verification 
for it. In almost every case this is simply the valid cognition that perceives the object 
itself. though, as we shall see later, this is not invariably the case. 

472. Keep in mind that the Svatatantrikas and the Prasailgikas differ in several 
respects. this being one. In the latter. the fact that all things are imputations or labels of 
the mind is sufficient to determine them as truthless, as not existing from their own 
side. This is not the case in the Svatantrika system, where things are seen to be bOth 
posited by the power of the mind and inherently existent. 

473. As opposed to the Prasailgikas' example of the rope, which, from its own 
side, has no power to appear as a snake and does so simply due to external conditions. 

Notes 461 

474. As mentioned earlier, though realit 't If' . 
of reality is strictly a conventional tr th H Y I se IS the ~lhmate truth, the existence 
ceives only the ultimate truth can tU . . ence, the gnosls of an aryan, which per-

'fi . ' no perceive the former and c be h 
ven Icatlon of the existence of reality. annot t e source of 

475. In other words, if this gnosis has n . . . . 
as far as appearances are concerned there ca~ conventlOn~1 entltl.es Within its purview 
tions of the kind mentioned ' . be no question of It having any concep-

, appearances being much m d'ff' I 
well as being the source of th . . ore I ICU t to abandon, as 

elr corresponding conceptions. 

476. See J. Hopkins, "A Tibetan Deli' . . 
the Indian Middle Way School "T'b J neatlon of Different Views of Emptiness in 

, I et ournal 14, no. 1 (1989): 10-43. 

471. For a more extensive discussion of thi 
ma'; spyi don, folios 92b-93a. s passage, see Se ra de btsun pa, dBu 

478. Toh. no. 3887, dBu rna sa, folio 228b. See also EE, p. 283. 

479. Toh. no. 3887, dBu rna sa, folio 229b. See EE, p. 284. 

480. On the meaning of this term see the foil . 
dBu ma La 'jug pa rnam bshad 112 ow 109 note; see also Rong ston pa, 

, p. . 

481. According to oral commentar on h' . . 
the "knowledge" (rig shes) be' kY t IS pomt, m the discussion that follows 
.. mg spo en of which aim t l' 
mferentlal knowledge of emptiness h f,' . os exc uSlvely refers to the _ ' ere re ers Instead to the .. d . 
aryan; for otherwise it would mak'" . equipoise WIsdom of an 

. .. ' '" no sense to say that co fl' 
eXIst wlthm the purview of that kId nven IOna objects do not 
however, is an anomaly. What is mo:~w ~K~~s To us~ ~he wor~ ~ig shes in this way, 
edge gained from study and COlit '1' g.rub fJe s associating it with the know 1-, emp atlon might mak th' . . 
Nonetheless, it is even more absurd t e IS interpretatIon suspect. 
to a conceptual understanding of em °t.supposeh that no c~nventional phenomena appear 

p mess, t e alternatlve. 

482. Which is to say that em tine f h' . . . 
exists within the purview of that t!OWl~~g~~ t e first defmltlon of ultimate because it 

483. Here we have emended the text to read 
to the existing reading of gnas lugs b gnas lugs su rna grub pa as opposed 
sense. su gru pa, as the only possible reading that makes 

484. Legs ldan shes rab one of th' . ijp, CTBE pp 29-53 and es' . II e greatest TIbetan translators. See van der Ku-
Madhyam~a ~iews t~ those :~~a y. PP·135~48, where he discusses the relationship of 
85n; MOE, pp. 406-411, 535. ermng oglc (epistemology). See also LMS, pp. 59n, 

485. See S. Onada "Ph a P Ch . Pp. 65-66; also van d 'K .. Y Ca os KYI Seng ?e's Classification of Thai , Gyur, " 
er UlJP, TBE, pp. 59 pasmm. 

486. The basic error says mKhas b' . . 
the word ultimate in the ;xpression ulti~ ?e, I~ I.n confusing.the two connotations of 
confuses the analytical reasoning th t te y .exlstlng ~s ex~lamed. rNgog, he claims, 

a. exammed realIty With reasoning in general. 



462 
A Dose of Emptiness 

. . . ' . as follows: even reality cannot withstand an 
mKhas grub fJe vlsuahzes him reasonmg . . . general ... hence, it 

. h 't nnot withstand reasomng 10 
ultimate analysl~ .. , ence,.. ca . ion and' hence reality, that is, the ultimate truth, 
cannot be estabhshed by a vahd cogmt h d h perceives to reason as follows: reality, 
does not exist. Phya pa, on the ~ther . ah~ 'he vI'ew' of the gnosis that understands 

f . t e eXists Wit 10 t e pur . 
the absence 0 true. eXls em: : d h th absence of true existence truly eXists. 
reality ... hence, It truly ex~sts, an hence, th e to the extent that they are available, 
Only further scrutiny of the views of t ese au ors, 
will bear out mKhas grub rje's claims, however. 

227 assim' also MOE, pp. 574, 632. Go ram pa, ITa ba 
487. See CMDR, p~. p. '. f th dGe lugs pas and then (pp. 109-116) 
'by d 20-22, discusses thiS view 0 e . 

shan e, pp. we shall find later. Go ram pa beheves, for example, 
goes on to refute mu~h of what . difference between the Svatantrikas and the 
that "on the conventional l~vel ther~ IS nO

h 
t mKhas grub rje who maintains that 

.' "( 109) a view that IS anat ema 0 . 
Prasanglkas p. '. . f n characteristic" on the conventional 
the Svatantrikas accept "existence by vutue 0 ow 
level, whereas the Prasangikas do not. 

488. For a similar interpretation see Kamalaslla's remarks in Madhyamalailoka, 

Toh. no. 3882, dBu rna sa, folios 134a-b. 

ha f 1· 242a' C dBu rna tsha, folio 243b. See 
89 ~ h 3853 dBu rna ts , 0 10 , . 

4
505

, 0 '6n9~'70 fo; a more detailed discussion of this passage and the follow 109 
also , pp. , 
one from the commentary. 

490 Toh. no. 3859, dBu rna za, folio 274a; P no. 5259, dBu. rna ~a,. fO~i~S ~25a-
. for n 0 bo see previous note. The passage IS no. cite 10 song 

b. TTC has dngos po . g '. . d' h' Lhag mthong chen mo, in the collec-
'Le b had snymg po but IS cite 10 IS 

kha pa s gs s , . db rna'; Ita ba'; skor (Sarnath: Pleasure of Elegant 
tion rle'; Tsong kha pa I gsung u 

Sayings Press, 1975), p. 64. 

491 In other words, if composite things did not exist by virtue of their o~n ch~r~ 
. bel d henomena but we know frpm certam scnp 

acteristic, they would have to be la_ e. p ka t 'that such things are substantially 
tural passages (cited later) that Bhavavlve . accep s h d mbers and not be 
existent phenomena, hence the two categones would have s are me 

mutually exclusive, which is absurd. 

492. P no. 5256, dBu rna sa, folio 231b. 

493. MA (VI, 36), p. 122; EOE, p. 161. 
r/ hr mKhas grub 

494 This could be a direct quote but is more likely a parap ase, a.s h h otes 
. . 'f . h t t from whlc e qu . 

rje is for the most part quite strict about IdenU ymg t e .ex. . - , See M. 
Bhavaviveka's theory of sense perception is in many ways similar ~o DI.gna

Pre
ga 

s. 1968); 
b 'd M . Harvard Umverslty ss, 

Hattori. Digniiga on Perception (Cam n ge, ~ss.. _ _ -) " liP 8 (1984): 
and R. P. Hayes. "Dignaga's Views on Reasomng (Svarthanumana , 

219-227. 
b Lo z in 50S, 

495. See lCang skya's comments on this point, as translated y pe 

pp. 285-286. 

Notes 463 

496. This most likely refers to the Tattvasa'!lgraha (P no. 5764) and its Pafljikii (P 
no. 5765), both of which are considered works of pramiil)a found in the section by that 
name in the Tibetan canon. 

497. Here the word reasoning is meant to connote not only the type of logical 
argument, but the resulting philosophical position as well. Given mKhas grub rje's 
presuppositions, as it is a Cittamatrin tenet that the dependent and the real exist by 
virtue of their own characteristic, if this is something shared with the Svatantrikas, as 
his reading of Siintarak~ita and KamalasIla implies, it means that the latter then also 
hold the view that things exist by virtue of their own characteristic. 

498. Actually from the commentary, Toh no. 3883, dBu rna sa, folio 5b. See 
Eckel, lfliinagarbhtJ's Commentary, pp. 75, 78-79. 

499. This passage demonstrates mKhas grub rje's somewhat controversial position 
that the Sviitantrikas do not accept that things are mere labels by name and conceptual 
thought, a position repudiated by certain later dGe lugs pa exegetes (who claim that 
both Priisailgikas and Svatantrikas accept things to be mere labels). 

500. Toh. no. 3883, dBu rna sa, folio lOa. See Eclel, lfliinagarbha's Commen
tary, p. 88. 

501. On this concept in the Svatantrika school, see, for example, Y. Kajiyama, 
"Bhavaviveka and the Priisangika School," in S. Mookerjee, ed., Navanalanda
mahavihara Research Publication, vol. 1 (patna: Navanalandamahavihara, 1957), 
pp. 289-331. 

502. There has been a textual emendation made here to conform to what it is that 
mKhas grub rje has explained in. the preceding passage: "dngos smra ba'i kun rdzob 
dBu ma pa'i don dam du 'dod" has been changed to read "dngos smra ba'; don dam 
dBu ma pa'; kun rdzob·du 'dod." 

503. Toh. no. 3881, dBu rna sa, folio 2a. See D. Eckel, lfliinagarbha's Commen
tary, pp. 78-79. 

504. TTC has dngos sun incorrectly for dngos suo 

505. Toh. no. 3883, dBu rna sa, folio 6b. See Eckel, lfliinagarbha's Commentary, 
p. 79. D has chu La sogs pa for TTC's incorrect tshut sogs pa and also the modifier 
'jigs rten gyi that TTC omits. 

506. For example, the Prasangikas, who do maintain that all phenomena are only 
conceptual labels, make no such distinction, though it is never completely clear why 
making this distinction, as the Svatantrikas do, and specifically why positing the exis
tence of this category of correct, nonerroneous conventional entities, dooms one to 
accepting that things exist by virtue of their own characteristic. The implication might 
be that if something is correct and nonerroneous, it must be a truth, and hence must 
exist by virtue of its own characteristic. The Prasangikas, on the other hand, claim that 
all phenomena are false. 
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. 2 63a· de btsun pa's BPD, pp. 357-358, folios 20a-
507. See LSN, fohos 51 a, 6 ~~ a~aka that uses this type of logical strategy is a 

20b, where he states that the Ma y . I ou h object of refutation." See also T. 
"Madhyamaka that refutes [only] a relatIve y r g + Eo - tii and Its Tibetan Inter

. h 0 or Many Argument lor olunya 
Tillemans, "The Nelt er ne n I 2 305-320· his "The Nei-

. ". S . k 11 r and Tauscher, CTBRP, vo. ,pp. , 
pretatIons m tem e ne S _ - d Its Tibetan Interpretations: Background 
ther One. nor Many Argument f~rl ,~n~~~:sn de'Lettres (University of Lausanne), 3 
InformatIon and Source Maten~, d his "Two TIbetan Texts on the 'Neither One nor 
(July-September 1982): ~03-1!~: ~~P 12 (1984): 357-388; and SOS, pp. 167-191. 
Many' Argument for Suny~ta, I f les on the subject: "Chuganmyo ni okeru 
Mamoru Kobayashi has wntten severa ar IC k h - o-gakkat· Ronshu 12 (December 

. .". Tohoku Indoga us uky 
riichitaronsho m tSUlte, m .. h. h- -Chuganmyo shiyaku (10)," Tohoku 
1985): 100-102; "Kamalasila no rus Itarons 0 

- - kka· Ronshu 13 (December 1986): 60-72. 
Indogakushukyog~ t . . f th d·fferent forms of reasoning that follows 

It is interestmg that the expos.ltton o. e I I ther synthetic works of this sort (for 
should be included in the Svatantnka section. no, . MOE pp. 639-658) 

b b h d pa's sGrub mtha chen mo, see , 
example, in 'J~m ~ ~angs z.a _ n ika section. This reasoning of the one and 
such a diSCUSSion IS mcluded m the Pra~a g . mployed by the Madhyamaka. 

. . f a series of logical strategies e 
the many IS Just one 0 . f ing mKhas grub rje discusses three 
Following the exposition of thiS fo~m 0 .kreaso~on '(see later) and one other (reason-

. the context of the Svatantn a sec ' . 
other types m ... _ n ika section. The eleventh century rNymg rna 
ing from dependent ansmg) m the Prasa gl d· d what he calls "the four great 

Ch k· bang po a so Iscusse 
scholar Rong zorn . os yl Z .. of henomena" (chos skye ba med pa'i gtan 
syllogisms that estabhsh the no~ansm~ liP. "dlJu ma'i phur bzhi dang I gcig dang 

. h b h·) which he hsts as 10 ows. . . m 
tshtgs c en po z t '. 'a dan I rten 'brei 10," to be found m hiS a 
du bral ba dang I m~ bzht skye ba g01~ ed by!n du bgyis pa, in Selected Writin~s 
ba dang grub mtha sna tshogs pa ky~ b ~ (Leh. 'Khor gdon Gter-sprul 'Chl-
(Gsung Thor Bu) of Rong-zom Chos- t- zang-p . 

med-rig-'dzin, 1974), pp. 348 ff. 
U· "The Hand Treatise, a Work of Aryadeva," 

508. See F. W. Thomas and H. I, netti "The Hastavalanamapra-
JRAS (1918): 267-310; and ~ls~ F. ~:.an~ ~i9~~;~~8-3i. On the question of the 
karaI)avrtti ," Journal of ReligIOUS SI t:s

also 
EE . 286 and n. 20; there, the author 

authorship of the ~ex~, see AC, p. l:s s~ but d:S· not give the reference in the text. 
traces this same citation to th~ C~tu .. at 'd.. f the CatuhSataka at my disposal. 
I have been unable to fmd thiS hne many e ltion 0 . 

509 This section assumes a familiarity with the .trimodal (thrairuPi:' t::~~~::;~ 
. f all valid syllogisms must ave. or 

criterion; that is, the t~ree proper les M .1~1 and R D. Evans, eds., Buddhist Logic 
treatment of this question, see B. K. atI .. . 
and Epistemology (Dordrecht: Reidel, 1986). See also note 885. 

510 These are the chief, though not the only, criteria for t~e eXiste~~e i~~~orward 
(rjes) and reverse (ldog) pervasion, respectively. For example, m the sy g . 

Subject: the smoke-ridden mountain 
Predicate: has fire 
Reason: because it has smoke. 

Notes 465 

forward pervasion exists because, among other things, the reason (smoke) exists exclu
sively in things concordant with the predicate (fire); that is, exists exclusively in things 
like wood fire or kitchen fires, and nowhere else. If it existed, for example, in water 
then there would be a case of something having smoke that does not have fire. The 
pervasion would fail, and the syllogism would be invalid. 

511. rJe btsun chos kyi rgyal mtshan, in Khabs dang po'i spyi don (folio 26b), has 
slightly different wording for this criterion. He calls it "a valid cognition which ascer
tains that that [subject = person, for example,] is devoid of being either [truly one or 
many]," whereas rGyal tshab Dar rna rin chen, in Thar lam gsal byed, calls it "a valid 
cognition which ascertains an exemplification (mtshan gzhi) of the reason," in other 
words, a valid cognition that ascertains something which is the reason. mKhas grub rje 
is saying that the first criterion is simply that the reason itself must be ascertained by a 
valid cognition. That the difference in wording reflects basic philosophical differences 
is evident. According to rJe btsun pa, the criterion seems to become synonymous with 
the ascertainment of the presence of the reason within the subject (phyogs chos) , 
whereas according to rGyal tshab rje's interpretation, it is sufficient to ascertain a 
chair, for example (that is, anything that is neither a true unity or plurality). mKhas 
grub rje's position seems to follow a middle path between these two, requiring that 
more than a mere exemplification of the reason be ascertained, but not requiring the 
ascertainment of the full phyogs chos. For more discussion on the discrepancies of 
interpretation among the major dGe lugs pa exegetes on this point, see SOS, pp. 371-
379. See also Bod rgya tshad ma rigs pa'i tshig mdzod, pp. 206-207. 

512. As earlier, this criterion says that nothing can be both devoid of being a true 
unity or plurality and truly existent. According to rJe bstun pa (folio 26b) this is the 
most difficult of the three cirteria to ascertain. The wording of this criterion in the 
latter is almost identical to mKhas grub rje's here, but rGyal tshab rje has instead "the 
valid cognition which refutes ('gog byed) the reason's (rtag) [existing] in the object to 
be refuted (dgag bya~j chos)." 

513. In other words, the mutually exclusive character of true existence and non
existence is understood by analogy to the case of existence and nonexistence. mKhas 
grub rje seems to be implying that, strictly in an abstract way, having to do with the 
formal logical nature of the dichotomy, one comes to understand that they are mutually 
exclusive, regardless of the categories being dealt with. There is a reason for this, and 
it has to do with the fact that this reasoning is meant to prove truthlessness for the first 
time. If, in the process of understanding the reasoning, the person to whom the syllo
gism is posited would have to understand truthlessness to understand the mutually ex
clUsive character of true existence and truthlessness, then this reasoning could not be 
considered one that for the first time established truthlessness, which it is. It seems, 
therefore, that mKhas grub rje gets around this by showing how, through analogy to a 
much more straightforward example, this relationship can be intuited without having to 
have fully ascertained truthlessness. Intuitively here has the connotation of an under
standing that does not rely directly on logical reasoning, but comes about simply 
by turning one's mind toward the object; see also the section entitled [The Reasoning 
Used to Prove That One Phenomenon Is Empty Applies to All Phenomena, Including 
Emptiness]. 
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514. The question is this: does not true existence itself represent a case of some
thing that is the reason, the absence of being a true unity or plurality, and something 
discordant to the predicate, that is, something not "truthless"? If so, is not the st:cond 
criterion for the existence of pervasion violated? 

515. The point being made here is that such a common locus must exist, and 
"true existence" does not. What is more, because it is nonexistent, nothing can be 
predicated of it; that is, it cannot be said to be "the absence of .... " 

516. See CatuhSataka (IX, 6, 12-19), (XIII, 5) and (XIV, 14) as well as the Tikii. 
P dBu rna ya, folios 167b, 171a-174a, 210a, and 244a. See also AC, pp. 89-93, 118-
119; and MOE, pp. 39, 337-338, 346, 373, 432, and 587-588. 

517. This is, of course, a critique of the Abhidharmika notion of partless mo
ments and not of momentariness in general. See K. Mimaki, La refutation Bouddhique 
de la permanence; and S. Mookerjee, The Buddhist Philosophy of Universal Flux 
(Delhi: Motilal Banarsidass, 1980; first published in 1935). See also Catu/lsataka (IX, 
17) and Tiled, P dBu rna ya, folios 186b-187a; AC, pp. °106-107. 

~ 

518. See notes 140, 142. 

519. Here noncomposite refers to permanent entities such as space, nirviiraa, real
ity, and so forth. See AK (I, 5-6). See also Catu/lSataka (IX, 56); Tiled, P dBu rna ya, 
folio 167a; AC, pp. 88-89, n. 5. With this mKhas grub rje completes his proof of the 
fact that nothing (whether composite entity-matter or consciousness-or noncompos
ite entity) can be partless. 

520. In the Tibetan scholastic tradition path most often refers to a form of con
sciousness, so that it is permissible to say that "a path perceives." 

521. The essence body of a buddha is one kind of phenomenal body or dharma
kiiya, the other being the gnostic body or jriiinakiiya. An essence body is said to pos
sess two purities: (1) "the purity or freedom from true existence" is the aspect of the 
essence body that is the emptiness or reality of a buddha's mind; and (2) "the purity or 
freedom from all defilements," the cessation of all negative factors attained by a bud
dha. Only a buddha is said to be able to directly perceive another buddha's essence 
body. See D. Snellgrove, Indo-Tibetan Buddhism, pp. 36-37, 115-116, and 250-251. 
A detailed study of this subject is currently being undertaken in a doctoral dissertation 
by John Makransky; see also his "Controversy over Dharmakiiya in the Prajfiaparamita 
Commentaries of India and Tibet" (unpublished, March 1987); p. 1. Griffiths, "Buddha 
and God: A Contrastive Study in Ideas about Maximal Greatness," Journal of Religion 
69, no. 4 (1989): 502-529; MOE, pp. 117-123; Warder, Indian Buddhism, pp. 401 ff; 
IB, pp. 39 passim. 

522. The Abhisamayiila",ledra, especially in Chapter 4, explains the propertie~ 
of each of the ten stages or bhumis. Because a bodhisattva of the first stage has .no. 
rid himself of the stains of the second, he cannot perceive the cessation of these stalns, 
and because that cessation is reality, he cannot perceive the reality of the second ~tag:f 
that is, the reality perceived by being on the second level, much less the reality 
buddhahood. 

Notes 
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523. This refers to the pot in the ... 
example. case of emptmess or reality of the pot," for 

524. blo'i yul du byar rung ba "be' bl 
that is, being able to be known is th d fim~ ~ e to be taken as an object of the mind" 

. . , e e Imtlon of a phenomenon f " ' 
gIven 10 many of the Tibetan exegetical k S ,0 an eXlstmg thing, 
Hopkins, The Practice and Theory if ;.~r s. ee, fo~ example, Geshe L. Sopa and 1. 
92-93; Bod rgya tshad ma rig pa'i tOh' ImdetandBuddhlsm (London: Rider, 1976), pp. 

s 19 zo, p. 328. 

525. For a similar discussion concern in th . 
see the section entitled "The Analy' f h gs _ e ex~mple of the magIcian's illusion 

h SIS 0 t e vatantrIka's Obi t f R f on t e Example of the Illusion." Jec 0 e utation Based 

526. See section I, "Citing the reason," at the beginning of thO . 
IS sectIOn. 

527. mKhas grub rje is here makin sev I . 
making the nontrivial claim that the g era profound pomts. First of all, he is 
realist who has never understood t tOhPI ponent to w?om the syllogism is directed is a 

ru essness He IS also st t' h 
lessness in regard to the example (of th fl' . a 109 t at realizing truth-
lessness in general. Finally he' Ie. reo ectlOn) ~oes not constitute realizing truth-

, IS C almmg that If the had 
truthlessness already then the syll . Opponent understood 
lessness in regard to ~ne phenome oglsm

ll 
would be pointless, for understanding truth-

h non a ows one to intuit the t thl 
P enomenon without having to go through the . ti . ru essness of any other 
be noted that this goes counter to Se J b 10 erenhal process over again. It should 
unity-plurality reasoning in specl'f' rda hr.e ~tun pa's theory of the workings of the 

. IC an IS vIews on th k' . 
understandmg of emptiness in general 't. e .wor lOgs of the mferential 
require a more elaborate exposition th' ? go mto the detaIls of how this is so would 
plan to devote an article in the near f:~::. appropriate here. It is a subject to which I 

. 528. We have seen that what makes a m' . . 
ordmary being of the world . .Irage or reflectIOn mcorrect is that an 

can perceIve that It does t' . 
ever, to ascertain that something does t' . no eXIst as It appears. If, how-
I no eXIst as It appears on . 
essness, then no ordinary being of th Id ' e must ascertam truth-

exist as it appears and so the b . e
ti 

Wor ocould understand that a mirage does not 
. , aSls or makmg th' d" . 
IDcorrect conventionalities would vanish. IS IstmctlOn between correct and 

529. In general, reasoning from non rce ti ',. 
~hree main types of reasoning, is said to :: of ~w on (ma. dmlgs pa I .rta~s), one of the 
IS negated (dgag bya'i chos su btags a'j don 0 ty~s. n~n~rceptlOn 10 which what 
rna dmigs pa'i rtags), and nonperceptfon i ~oC~UId 10 .prInclple appear (snang rung 
C?uld not appear (mi snang ba ma dmi s n ':'. IC what IS negated, even in principle, 
glsm is being posited Con 'd g pa I rtags) to the person to whom the syllo-

. Sl er an example of the former: 

Subject: in the place where a pot is no' . 
Predicate: there is no pot t perceIved by a vahd cognition 

Reason: because it is not perceived by a vallod .. WIt cogmtlon. 
at is being negated the t '. . ° 

the time. This is also ~ t po or ItS e~lstence, 10 prmciple can appear-we see pots all 
bZhin rna dmgigs pa) be~!:s~ft~II;;lsm called "non~rception of the essence" (rang 

essence of, the nature of, or we migh;s~ny' t~onr;'C~PtlOn by a ~al~d cognition, is the 
e e mmg characterIstIc of, nonexistence. 
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Now consider another example of this first kind of syllogism: 

Subject: on the cliff devoid of trees 
Predicate: there are no Sha ba trees 
Reason: because there are no trees. 

Here tree is a category that is wider than, that is, extends over, the smaller category of 
"Sha ba trees," and it should be noted that the oral tradition adds that Sha ba are 
low-lying bushlike trees that the opponent in this syllogism cannot perceive (because of 
hislher distance from the site, say). In addition to being a reason in which the object of 
negation in principle could appear to the opponent to whom the syllogism is posited, 
this type of reasoning is also a kind of syllogism called nonperception of a more exten
sive category (khyab byed ma dmigs pa). 

The question then becomes whether the reasoning from the lack of being a unity 
or plurality is a form of reasoning from "the nonperception of the essence" or from 
"the nonperception of a more extensive category." Though mKhas grub rje claims it is 
the latter, based on the passage from the Aloka. de bstun pa seems to imply that the 
two are not mutually exclusive, and that it is both. 

In addition, the syllogism based on the reason from "being devoid of being a 
unity or plurality" is said to be "reasoning that establishes only the term" (tha snyad 
'ba' zhig sgrub kyi rtags). What this means is a point of some controversy. Some claim 
that the opponent to whom the reasoning is posited has understood the entire meaning 
(don) or essence (rang bzhin) of the predicate, but has never heard the subject called by 
that name (ming), that is, is unaware of the linguistic symbol (rda) or term (tha snyad) 
found within the predicate; in other words, that the opponent, in dependence on such a 
reason, has understood all that is implied within the meaning of "truthlessness" and 
now merely learns to predicate the term truthless of the subject. 

Other scholars within the tradition maintain that this reasoning does not simply . 
allow the opponent to name something as truthless, but that it is the vehicle through 
which the opponent comes to negate that the subject truly exists, hence bringing with it 
a deeper understanding than mere linguistic learning. 

The classification of this form of reasoning brings up many very profound and 
important issues, which, unfortunately, can be dealt with here only in a cursory way. 

It is normally the case that all forms of reasoning from nonperception that estab
lish only the term are forms of reasoning from the non perception of the essence (be
cause the predicate and reason, related as defined-definition, are of the same nature). 
As mKhas grub rje makes it quite clear that the reasoning from the lack of being a 
unity or plurality is a form of reasoning from the nonperception of a more extensive 
category, however, his position is that not all forms of reasoning from nonperception 

that establish the term are forms of reasoning from the nonperception of the essence. 

530. There was in Tibet a controversy concerning whether all reasoning that es
tablished only the term had to be reasoning from the nonperception of essence. KDJ 
makes it clear here that this form of reasoning is not both reasoning from the nonper
ception of essence and from the nonperception of an extending category, but only the 
latter, contra Se ra rJe bstun pa's opinion. See the previous note. 

531. See CMDR, p. 276; MOE, pp. 54-57, 131-150, and 639-650. 
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277-~!~' Toh. no. 3887, dBu rna sa: folio 190a. See SOS, pp. 326-327; EE, 
, 286-287, where the source In the canon is wrongly identified. pp. 

533. The text reads bdag skye ("arising from itself") b t thO ak 
the pre t I ,u IS m es no sense in sen context. therefore have emended it to read ha 
accordingly. See later section 3.3.1.2.I.A. gz n skye and translated it 

534. Compare to CaluMalaka (IX, 9-11); TOw dB 
AC, pp. 90-91. ' u rna ya, folios 169b-17Ia; 

535. Compare. to the arguments at the begining of the Madhyamakiil kii ( 
1-3). The theory IS that what makes a and af!l ra v. 
sequentiall (at times . I . a2 , both. the results of cause A, arise 
. y II and 12 , respectively) IS that A IS changing that it' d'ffi 
Just before II and 12 , If it were not then there would be h' IS I erent 

. t d . ' no reason w Y a l and a should 
~Ise a II an 12 , respe~tIvely, for their causes would be exactly the same at bot~ t' 
ot~:~e~f:e~t~O~~~~~d In fac~fwoUld) arise at II together with ai' as would all Ol;n,:~~ 

. IS more, I a l were the effect of A at II then even at / and 
S? on a l .would also have to arise because its cause would be exactly the s~me a:3;h:~~ 
:lm~~da: It was aht / I' ~ence, if a I arises from A at / I, it would also have to do so at t 
3' 0 on, ot erwlse, a l could not arise even once. 2' 

One ~:'t:ee~s:~;~~n II.B.l.b. of the exposition of the section [The Reasoning of the 

537. Toh. no. 3887, dBu rna sa, folio 196a. 

na d~38'1::'~' nO~887, dBu rna sa, folio 196a; TTC omits skad cig in the line' "des 
s m I m/s n nyid (skad cig) ma nyams par 'gyur ro." . 

539. This line does not exist as mKhas r b' I' 
passage from the Aloka. ' g u IJe c alms, at the end of the previous 

reaso~4~h~hi~t i~s ~~h~;ri: ;:~i~togn!tion ~xdists that. rep~diates the nonexistence of the 
This I'S be I . scor ant Sl e (that It anses ultimately from another) 

cause, c alms the opponent th' r . . . 
is other (the reason) ultimat I .' ti ere IS a va.l~ cogmtIon that ascertains that what 

e y arIses rom what It IS other than (the discordant side). 
541. Existence does not prove . 

are not im . fi Impermanence because there are existent things that 
permanent, or example, space and certain kinds of cessation. 

542. Toh. no. 3887; dBu rna sa, folio 198a. 

543. The Prasangikas are said to t 
that arising from another can be tak acce~ a ~ore subtle object because they accept 
seeing a need to qualify it with th en adS tl ~ object negated by the syllogism without 

e wor ulima/ely. 

544. See MOE, pp. 61-63, 151-154, and 651-658. 

545. Toh. no. 3881 dBu rna fi r 2 S 
p. 80' EE P 287. d '1 sa, 010 a; ee Eckel, Jriiinagarbha's Commentary 

, ,. ,an a so MOE, p. 654. ' 

546. See note 140. 
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547. It is clear how it is that this refutes one lone cause giving rise to one lone 
effect, but not how it refutes the second extreme, that a lone cause can give rise to 
many effects. This is left unexplained. 

548. mKhas grub rje here is implying that the combination of the three does give 
rise to the threefold aspects of consciousness, but that it does not do so in an ultimate 
way; hence, he seems to be implying that the fourth alternative needs to be qualified by 
the word ultimately. 

549. This is part of v. 49 of Atisa's Bodhipathapradipa, Toh. no. 3947, dBu rna 
ki. 

550. So that it would be pointless to take this as the interpretation of the verse, as 
the verse is attempting to refute a strictly reali$t position, which this is not, it being one 
advocated by the MMhyamikas as well. 

551. See LSN, folios 63a-l13b. As mentioned earlier, the distinction between 
Svatantrika and Prasarigika as the two branches of the Madhyamaka is one we find only 
in Tibet, and there only as one among several different ways of subdividing this school 
of tenets (grub mtha'). In the present context the term Prasangika refers to the tradition 
founded by Buddhapalita and Candrakirti. General treatments of the Prasarigika school 
from Tibetan dGe lugs pa perspectives are to be found in Geshe L. Sopa and J. Hop
kins, The Practice and Theory of Tibetan Buddhism (Ithaca, N.Y.: Snow Lion, 1990), 
pp. 301-320; MOE, pp. 36 passim; J. Hopkins, ed. and trans., Compassion in Tibetan 
Buddhism (London: Rider, 1980); J. Hopkins, Emptiness Yoga: The Middle Way Conse
quence School (Ithaca, N. Y.: Snow Lion Publications, 1987). See also EOE, pp. 33-336. 

552. See LRCM, folios 419b ff. 

553. A translation of a portion of Tsong kha pa's dBu ma dgongs pa rab gsal that 
deals with this subject is to be found in C. W. Huntington, "A Non-referential View of 
Language and Conceptual Thought in the Work of Tsong kha pa," PEW 33, no. 4 (1983). 

554. CatutrSataka (VIII, 3); P no. 5246, dBu rna tsha, folio lOa. See also AC, 
pp. 78-79. 

555. P no. 5266, dBu rna ya, folio 149a. 

556. (I, 80); P no. 5658, mOo 'grel gTam yig nge, folio 132h. 

557. (XI, 16), (XII, 7). Cited in Pras in the commentary on MMK, Chapter 4. 
See CMDR, p. 371. 

558. Toh. no. 13, Sher phyin ka, folio 3a. 

559. It is, of course, principally the Jo nang pas who maintain that the ultimate, 
qua positive luminous entity, truly exists. See, for example, Dol bu pa Shes rab rgyal 
mtshan, Ri chos nges don rgya mtsho (Delhi: Dodrup Sangye Lama, n.d.), pp. 4 pas
sim. mKhas grub rje, however, makes a distinction between ITuly existing and being t~e 
truth, between ultimately existing and being the ultimate truth. Emptiness, that IS, 
reality, is the latter in each case but never the former. Indeed in the dGe lugs pa ootol-
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ogy nothing truly or ultimately exists. 00 other polemics concerning this point, viz. 
~tw:een sTag tshang and 'Jam dyangs bzhad pa,see MOE, pp. 171-173. mKhas grub 
lJe, 10 Lam ngan mun sel sgron ma, folio 174b, discusses such positions as don dam 
bden pa bden grub du 'dod pa with a view to refuting them, as he does here. Consider 
also a similar view to the one being criticized here, namely that the "nondual wisdom 
that cognizes emptiness" truly exists, in Sakya mchog Idan, Shing rta chen po'i srol 
gnyis ... Icyi rgyas 'grel, pp. 430 ff. 

560. See the section entitled [The Reasoning of the One and the Many]. 

561. The point of this argument is to show that one c~nnot maintain that conven
tion~l phenomena are truthless while claiming that reality, the ultimate quality of con
ventional phenomena, truly exists. As is clear, this follows from their relationship as 
basis and dependent. 

562. P no. 5224, dBu rna (sa, folio lao 

563. MA (VI, 19), p. 95. 

564. The several arguments that follow are very difficult to render into English 
because they playoff of a fundamental ambiguity' in the Tibetan language concerning 
th~ nature .of adverbial constructions. This last passage might also be translated "per
ceIves reahty to be ultimate." See n. 571. 

565. Again, this same phrase might just as well be rendered "that reality is per-
~eived as an ultimate." . 

566. See MOE, pp. 381-397, 616-623; TTG. pp. 146 passim; see also note 521. 

. 567. In other words, if the reality of sentient beings' minds are their nature bod
Ies, and if this reality is contained within the continua of sentient beings, how could the 
opponent repudiate that sentient beings have nature bodies, and are thus fully enlight
ened buddhas? 

. . 568. The nature body is not only something that belongs to the buddha, but in fact 
1l IS the buddha. 

569. kLong drol bla rna gives a list of eighteen. MA (VI, 179-218) and its ancil
lary litera~u~e are. th~ locus classicus for the list of sixteen. See also MOE. pp. 201-
2?5: A sH~lllar hst IS also found in the A$,tasiihasrikii Pirz{iiirtha of Dignaga. For 
blbhographical references to the different lists of the different emptinesses, see EOE, 
p. 215, n. 57. 

570. This refers to permanent phenomena like noncomposite space, cessation and 
so forth. See AK and Bhii$ya, especially on verse (II, 55). 

571. ~he argument here, and throughout this section, is at times extremely diffi
cult to put I~to English because it is based on an ambiguity of Tibetan syntax, in which 
statements hke "x is an ultimate" and "x ultimately exists" are expressed in the same 
Way as x don dam par grub or don dam par x grub. See n. 564. 
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572. See' earlier, pp. 160-161; see also CMDR, pp. 365 passim. 

573. Catu/:lSataka (VIII, 16); Toh. no. 3846, dBu rna tsha, folio 9b; an extremely 
important verse in dGe lugs pa exegetical literature. For the Sanskrit and for referen~es 
to its citation in other works, see AC, p. 83, n. 16. This and the following two passages 
are cited in Pras, as the last stanzas of Chapter 4. See J. May, Candrakirti, p. 95. This 
section from Pras is clearly the source for mKhas grub rje's present discussion. 

574. For a detailed discussion of this passage, see May, ibid., p. 95. 

575, See note 557. 

576. There is an alternate version of this line that has dngos gcig for bden nyid, 
making the alternate reading, "He who sees the reality of one thing." This passage is 
also found cited in Pras. See n. 573. 

577. Cited also in Prasannapada, ed. Swami Dwarikadas Shastri (Benares: Baud
dha Bharati, 1989), p. 195; Toh. no. 3860, dBu rna 'a, folio 147a. 

578. MMK (VII, 32). 

579. Following the epistemology and ontology of Dharmakirti, mKhas grub rje is 
here maintaining the traditional parallel between composite-impermanent-particular-real
efficacious things on the one hand and noncompositc-permanent-universals-unreal phe
nomena on the other. See, for example, M. Hattori, Dignaga on Perception, Being the 
Pratyak~apariccheda of Dignaga's PramiiQasamuccaya (Cambridge, MA: Harvard Uni
versity Press, 1968), p. 14, 80, n. 14; also the literature surrounding pv. Pratyaqa 
Chapter, v. 1 passim. Emptiness, because it falls into the latter, is considered a non
functioning, permanent fact; which is not to say that the cognition of emptiness 
(wisdom-which is a functioning real particular) cannot help human beings to achieve 
desired goals. 

580. See Hayes, Dignaga on the Interpretation of Signs, especially section 
5.2.5 ff. 

581. See the section entitled [The Meaning of "According with the World" in the 
Prasailgika Sys~em]. 

582. Within the present context this most likely refers to minds that still have 
conceptions, unlike th~ buddhas, whose omniscient minds are said to perceive all phe
nomena directly, without the intervention of images (don spyi). 

583. For example, when they are hungry, they eat without analyzing what "hun
ger" is. 

584. See section 4.2.3.1.2.1.2.1. This is the central theme of DAE; see also 
MOE, pp. 38 passim. 

585. The,problem is a simple one. If the Buddha. does not think conceptuaIl~ 
(because his omniscient mind perceives all phenomena directly, as our senses, for ~x 
ample, perceive their objects) then, jf phenomena are things that, to exist, require being 
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labeled by conceptual thought, (this being the only kind of existence they possess), how 
can phenomena originally posited by the Buddha be said to exist before they form part 
of the conceptual thought patterns of worldly beings? This is the paradox that mKhas 
grub rje is attempting to address here. What he means by the Buddha's having created 
these linguistic symbols •• in dependence upon the conceptual thought of the disciples" 
remains vague but gives us the impression that even religious-philosophical terminology 
(whose aim after all is the pragmatic one of eliminating suffering) has its ultimate 
origins in the source of suffering, namely, in the conceptual minds of worldly sentient 
beings, and is an enlightened adaptation of already existing terms to fulfill soteriolog
ical goals. According to this theory, then, the Buddha did not teach any new concepts 
(terms). He simply employed old concepts in new syntactical structures. 

586. Cited in Pras. For a complete discussion of this passage, see May, Can
drakirti, pp. 156-157. My translation here varies slightly from May's. 

587. Cited in Prasannapada, ed. Shastri, p. 60; Toh. no. 3860, dBu rna 'a, folio 48b. 

588. Samiidhirajasutra (XXXVIII, 24); Vaidya, ed., p. 267; Toh. no. 127, mOo 
sde da, folio 147a. The last line is actually from another verse: Samiidhirajasutra 
(XXXVIII, 32); Vaidya, ed., p. 238; Toh. no. 127, mOo sde da, folio 147b; 

589. Cited in Prasannapada, ed. Shastri, p. 148; Toh. no. 3860, dBu rna 'a, 
folio 113a. 

590. Cited in Pras, See May, Candrakirti, p. 204, for complete references con
cerning this passage. 

591. Toh. no. 60, dKon rtsegs nga, folio 43a. 

592. From Satasahasrika Prajliiiparamitasutra, Toh. no. 8, Sher phyin ka, folios 
74b-75a. 

593. See previous note. 

594. P no. 5225, dBu rna tsa, folio 24a. 

595. (I, 99-1(0); P no. 5658, gTam yig nge, folio 133b. The Sanskrit to this 
passage is found cited in Prasannapada, ed. P. L. Vaidya (Darbhanga: Mithila Institute, 
1960), p. 179, as in AbhisamayaLa",karaloka. 

596. (II, 14); Toh. no. 4158, sPring yig ge, folio lila. Also cited in Tsong kha 
pa's dBu rna dgongs pa rab gsal (Sarnath: Gelukpa Students' Welfare Committee, 
1984), p. 140. 

597. As they do not exist, they are refuted by means of demonstrating a contra
diction when assumed or hypothesized to exist. 

598. Calu/:lSataka (XIV, 23cd); P no. 5346, dBu ma Isha, folio 17b. See a!so AC, 
pp. 134-135. 

599. P no. 5266, dBu ma ya, folios 250b-251a. 
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600. See LRCM, folios 433a-447a. See also Jeffrey Hopkins, "A Tibetan Delin
eation of Different Views of Emptiness in the Indian Middle Way School," Tibet Jour
nal 14, no. 1, (1989): 10-43. Paul Williams, in his introduction to this volume, 
"Introduction-Some Random Reflections on the Study of Tibetan Madhyamaka,". 
comments (p. 4) that "it is interesting in reading Hopkins' paper to see just how slim is 
the Indian evidence for the distinction as drawn by dGe lugs pa scholars between 
Prasangika and Svatantrika Madhyamaka. A corollary of this is the scope for creative 
development, and for rival interpretations and therefore genuine debate within Tibetan 
thought." 

601. A position held historically by Go ram pa. In BPD, p. 361, folio 28a, he 
states very clearly: "thai 'gyur ba dang / rang rgyud pa gnyis te / don dam gyi 'dod 
(shul la ni khyad par med do." 

602. This is reminiscent of an argument that occurs at the beginning of LSN in 
which a similar position is ascribed to the "Great Chinese Commentary" on the 
Saqulhinirmocana Sutra. See EE. p. 192 and n. 3. 

603. Satyadvaya (v. 20). See Eckel, Hiiinagarbha's Commentary, pp. 88-89, 174. 

604. Whereas the realists at least are consistent in maintaining a strictly realist 
position throughout. 

605. The gist of this rather involved argument seems to be that simply because a 
consciousness is nonerroneous in one respect (in perceiving the whiteness of the moon 
or in the sense that a pillar appearing to it can function as the pillar that it appears to 
be) does not imply that it is nonerroneous in every respect (for example, it may be 
erroneous, in the former case, in having two moons appear to it instead of one, and in 
the latter case in having that pillar appear as if it existed from its own side). How this 
is a response to the opponent's argument, or indeed that such an argument even needs 
a response, is baffling to me. ' 

606. The former is not true because in the Sautrantika system such a difference is 
a mere conceptual imputation that has no status as a real entity. See the "Sautrantika" 
chapter of dKon mchog 'jigs med dbang po's Grub mtha' rin chen phreng ba. trans
lated in Geshe Sopa and Hopkins, The Practice and Theory of Tibetan Buddhism; and 
also Anne Klein, Knowledge and Liberation (KL) (Ithaca, N.Y.: Snow Lion, 1986), 
pp. 33-67. 

607. This is a statement of the apoha theory of the PramaQika school. See Leon
ard Zwilling, "Dharmakirti on Apoha" (Doctoral Dissertation, University of Wiscon
sin-Madison, 1976); Masaaki Hattori, "Apoha and PratibM," Sanskrit and Indian 
Studies (Boston: Reidel, 1979); Dhirendra Sharma, The Differentiation Theory of 
Meaning in Indian Logic (Paris: Mouton, 1969); and Klein, KL, pp. 141-182. 

608. PV (I, 40). See R. Gnoli, The Pramii{laviirttikam of Dharmakirti (Rome: Is
tituto Italiano per iI Medio ed Estremo Oriente, 1960), p. 24; see also KL, p. 46. In the 
case of a table, for example, a concordant entity would be another table, whereas a 
discordant entity would be, say, space. In the Sautrantika system, every entity is said to 
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be specific unto itself because it is the opposite of or different from every other entity, 
both those concordant and discordant to it. 

609. This shows quite clearly that for mKhas grub rje "existing by virtue of own 
characteris~ic". (rang ~i msthan nyid kyis grub pa) and "being a svalaqa{la" (rang gi 
mtshan nytd ytn pa), m the Sautrantika system, are equivalent statements. This is a 
disputed point in the tradition. 

610. This is commented on by Klein, KL, pp. 139-140. 

611. PV (I, 112c); Gnoli, The Pramii{laviirttikam of Dharmakirti, p. 58. 

612. PV (I, 76); Gnoli, ibid., p. 44. 

613. MA (VI, 36), p. 122; EOE, p. 161. 

614. MA, pp. 122-123. 

615. MA (VI, 170), p. 292; EOE, p. 178. 

616. MA, p. 292. 

617. MA (VI, 61), p. 154; EOE, p. 164, which corrects la Vallee Poussin's text 
and translation of this verse. 

.6,.8. The argument baffles me, for all that mKhas grub rje has managed to prove 
by cltmg these passages from Candrakirti is that he does not accept existence by vir
tue of own characteristic, something the opponent seems willing to grant. It entails 
nothing of the Svatantrika position, which is where the real disagreement seems to be. 
In other words, it does not in any way prove that the Svatantrikas do accept this kind 
of existence. 

. 619. ~Ithough the entire argument confounds me, I find this third option espe
cially bafflmg. It would seem to me that what the opponent is trying to urge here is 
t~at there is no scriptural basis on which to make a distinction between "existence by 
VIrtue of own characteristic" and "true existence," and hence that this is no basis on 
which to distinguish the Svatantrikas and Prasangikas. 

620. MA (VI, 34), p. 117; EOE, p. 161, where the last line has been mistranslated. 

621. MA, p. 117. 

622. This is the syllogism that will be spoken of in wh~t follows. 

623. That is, no subject in the syllogism. 

624. MA (VI, 35), p. 120; EOE, p. 161. 

625. MA, p. 119. 

. , ~26. This .is an extremely significant point in Tsong kha pa's and mKhas grub 
IJe s mterpretatIon of the Madhyamaka. Elsewhere, specifically in the rebuttal of the 
one who does not go far enough in his refutation, see section 4.2.3.1.2.2. both authors 
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.' dh amaka is involved in a critique of essences. ~o.th 
criticize the vlewpomt that the Ma y . 11 thing's definition (mtshan nyid) IS ItS 
are also quite willing to accept that nomma Y a. I h as "of the same nature" 

ature and both repeatedly use termmo ogy suc essence or n , 
(rang bzhin gcig). 

627. See note 461. 
. der them essenceless because such enti-

628. The Sautrantikas, for ex~ple, cff~nsl . See PV (III 3)' also KL, pp. 35, 
'd d be potentIally e IC~CIOUS. , , . 

ties are not consl ere to . d f Aff' atl'on and Two Kinds of NegatIon K ., "Three Km s 0 Irm . ., 
222, n. 3; also Y. a.Jlyama, . h ifi fU d' Kunde Siidasiens u.nd Archlv Fur 
in Buddhist Philosophy," Wiener zOel;c rl t 11; p~:sim especially Appendix 4. 
Indiche Philosophie (1973); also M ,pp. , 

629. Hence, contradicting the first verse 

prapancopaSamamsivam.' ' 

630. See section 4.2.3.1.3.4. 

631. MMK (XXIV, 18). 

of MMK," 'yair pratftyasamutpiidam 

dol bla rna's characterization of a related position that he 
632. Compare to kLong r _ b . dBu ma'i ming gi mam grangs, p. 436. 

attributes to the early sTag tshang 10 tsa a, 10 

633. P no. 5224, dBu ma tsa, folio lOb. 

634. Toh. no. 3864, dBu rna ya, folio 8a. 

635. Ibid., folio 7b. 

t the" cycle" that if something is posited by the mind, 
636. The opponent accep s 

then it must be created. 
h 1 . al "twelve links" formulation as it applies to 

637. The former ref~rs to t e c ~SSIC be' The latter refers simply to the inter-
the cyclic process of reblf.th ~f sentient m:;OE 275-283; also DAE, especially 
dependent nature of causality I~ ~n~~. S:ana Ca~~~lity: The Central Philosophy of 
pp. 223-235 and 287-298; an . u~. ' 
Buddhism (Honolulu: University of HaWaii Press, 1975). 

Th t d "don de ma yin bzhin du don de yin par rtog pas btags pas 
638 e tex rea s . d ry well be a . . in La " This passage IS obscure an may ve 

rtog btags su brJod pa rna Y : h lausible however, seem to be equally 
corruption in the text. All correctIons t at seem p , 

as obscure. 

639. MMK (XXIV, 33d). Svabluiva kriyate ':!' hi. Kal~pahana, causaL~tyi ~. 350, 
mistranslates "For, self nature does not perform. See sectIon 4.2.3.1.2.1. ... 

640. MA, pp. 261-262. 

mKh 
b' (and the dOe lugs pas in general) follow the Abhi-

641. Here as gru IJe . al nd of the words is itself a real 
dharmika notion that speech, being ~he ~hyslC ::a de Vasubandhu: trans. la Vallee 
entity (dngos po). See AK (1, 10b)~ L Abhldharma 
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poussin, p. 17; also, P. Jaini, "The Vaibha~ika Theory of Words and Meaning," Bul
letin of the School of Oriental and African Studies (1959): 95-107. 

642. The point here seems to be that non true existence does not imply false ex
istence any more than not being nonerroneous implies being erroneous. Emptiness, for 
example, does not truly exist but it is also not a false thing: it is the truth. It is worth 
clarifying this point in general, as it is an important one in dGe lugs pa exegesis. Oniy 
emptiness is considered to be nonerroneous (mi slu ba) because its mode of appearance 
corresponds to its mode of existence, at least when it is perceived by the direct gnosis 
of an iiryan. All other phenomena are considered erroneous (slu ba), for, although they 
do not inherently exist, they appear to do so. There are times, however, when conven
tional phenomena, like cause and effect, are called unerring (mi slu). This does not 
mean that they are nonerroneous, but that they are unfailing; that is, that a cause, for 
example, will always produce its effect unerringly, without fail. In general, false (rdzun 
pa) is a synonym for erroneous. Hence, all conventional phenomena are said to be false 
(or falsities), whereas emptiness is said to be true (or the truth) and nonerroneous. 

. Though it is true (bden pa yin pa), it does not trul:9 exist (bden par rna grub pa). This 
last claim is slightly more problematic in Tibetan than in English, for the Tibetan ex
pression bden par grub pa can plausibly express two things: (I) truly existing, where 
the bden par (truly) is taken as an adverb modifying the verb grub pa (to exist), or (2) 
"being the truth," more literally, "existing as the truth," for the construction x y (in 
locative) verb to exist is often used to signify that x is y, as in, for example, sgra mi 
rtag par grub pa ("sound is impermanent"). To avoid this ambiguity, the convention 
here (in philosophical circles) is to let the expression bden par grub pa take on only the 
first of these two significances and express something's being the truth by another ex
pression (such as bden par yin pa). A confusion between these two possible meanings 
of the expression bden par ma grub pa, claims mKhas grub rje, brings the opponent to 
claim that because emptiness is not truly existent, it is not the truth. 

643. Madhyamakiiloka, D dBu rna sa, folio 210b, attributes this, with a slightly 
different reading, to the Srimiiliidevi Sutra. The passage is also cited in Buddhapalita's 
commentary, Toh. no. 3842, dBu rna Isa, folio 217b; in Pras, pp. 41, 237; and, ac
cording to the latter, in the commentary to Bodhicaryiivatiira (IX, 2). 

644. MMK (XIII, 1); P no. 5224, dBu rna tsa, folio 9a. Kalupahana's (p. 217) 
translation of the title of this chapter (the Samskara chapter) as "Examination of Ac
tion and Agent" is misleading, as is his interpretation and critique of the Tibetan trans
lation. 

645. See Pras, pp. 237-238. 

646. The latter is a common and indisputable property of such an equipoise, a 
corollary of its being a mind in which the appearance of duality has waned (gnyis soong 
nub pa'; blo). 

647. This refers to the object that actuaJJy exists, but is mlsperceived by ignorance 
and reified into a truly existent entity. In other words, it is the conventionally existent 
self, as opposed to the false self that is constructed with this former entity, the conven
tionally existent self, as its perceived object. On the distinctions made in dOe lugs pa 
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exe~esis between the different kinds of objects (dngos yul, gzung yul, 'jug yul, snang 
yul, and so on), see KL, pp. 38 passim. See also MOE, pp. 177-178, 678-679. 

648. This begins the section on the selflessness of the person. See MMK, Chapter 
18; Pras, pp. 340-381; CS, Chapter 10 (AC, pp. 95-103); and MA (VI, 120 ff). For a 
detailed treatment of this subject in Tsong kha pa, see CMDR, pp. 336-371; EE, pp. 
141 ff; and in 'Jam dbyangs bzhad pa, MOE, pp. 677-697. For a brief exposition of the 
nature of the self in the different Buddhist philosophical schools as systematized by a 
later Tibetan exegete, dKon mchog 'jigs med dbang po (1728-1790), see Sopa and 
Hopkins, The Practice and Theory of Tibetan Buddhism, pp. 111-321; also MOE, pp. 
175-193; A. Engle, "The Buddhist Theory of Self According to Acarya Candrakirti" 
(Doctoral Dissertation, University of Wisconsin, 1982); J. Duerlinger, "Candrakirti's 
Denial of the Self," PEW 34, no. 3 (1984). 

649. MA, pp. 261-262. 

650. See Pudgalaviniscaya, an appendix to T. Stcherbatsky, The Soul Theory of 
the Buddhists (Delhi: Motilal Banarsidass, 1986; reprint); AK, Chapter 9; trans. L. de 
la Vallee Poussin, vols. 5-6, pp. 227--302. The Vyakhya explains the opponents being 
refuted therein to be "the Viitslputriyas; that is, the Arya Satpmitiyas" (la Vallee 
Poussin, p. 227). The view that mKhas grub rje ascribes to the Satpmitiyas here does 
not, however, seem to correspond to that in AK. See also the Viitsiputriya chapter of the 
Tattvasamgraha, trans. G. Jha, Gaekwad Oriental Series (Baroda: Oriental Institute, 
1929-37); and also A. Bareau, Les sectes bouddhiques du Petite Whicule (Saigon: Bul
letin de L'Ecole Fran~aise d'Extreme Orient, 1955). 

651. This sutra is also quoted in Bha$ya to AK (V, 7) and in the ninth chapter of 
AK; la Vallee Poussin (Chapter 5, p. 17; Chapter 9, p. 253) identifies the origin of the 
citation as Samyutta Nikaya (III, 46); see also mDzod rang 'grel (Abhidharmako
sabha$ya) (Dharmasala: Council for Religious and Cultural Affairs of His Holiness the 
Dalai Lama, 1967), p. 287; the two citations (the latter and TTC's) vary insignificantly. 
The passage as cited in AK, however, is quoted not by the Vatsiputriya (who is por
trayed as accepting that the self is neither the same as nor different from the aggre
gates, but an ineffable substance) but by Vasubandhu in support of his own position 
(that no such ineffable self exists). See previous note. This same citation is paraphrased 
in MA (VI, 126cd). 

652. Many similar passages are to be found in the Udiinavarga (XXIII, 10 ff), but 
nothing exactly like the present one. 

653. Udiinavarga (Tshoms) (XXXI, 1). 

654. See AKB, Chapter 9; P. Pradhan ed., op. cit., pp. 470-471. P no. 5591, 
mNgon pa ngu, folio 102b. 

655. See, for example, AKB, trans. la Vallee Poussin, Chapter 3, p. 57 [commen
tary on (111,18)]; also Chapter 9, pp. 258-259. 

656. See AKB, Chapter 9; Abhidharmakosabhti$yam of Vasubandhu, ed. Pradhan, 
pp. 470-471. P no. 5591, mNgon pa ngu, folio 102b. Neither this nor the previoUS 
passage seem to correspond exactly to TTC. 
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657. See AKB, Chapter 9· Pratihan ed .. I 

pa ngu, folio 102b. ' ., IbId., pp. 470-471; P no. 5591, mNgon 

658. This refers to the Sautrantik 
and Dharmakirti. as Who base themselves on the works of Dignaga 

.659. For an extensive discussion of Bhavaviv' .. 
~ordmg to later dGe lugs pa exegetes and their d fi eka s POSltIO~ regarding the self ac
m Tsong kha pa, see MOE, pp. 897-903, and n~ ;~i~ of the VIews expressed here and 

660. Toh. no. 3856, dBu rna dza foli 8 . 
EE, pp. 301-303; MOE, pp. 898-900: 0 Ob, C dBu rna dza, folio 80b. See also 

661. ~he reasoning is similar: arisin 's be· . 
all composite entities are labeled ; m~ ~ la~eJed entity does not imply that 

, even tough ansmg Itself is such an entity. 
662. Whether all these realists actuall 

questionable. In any case mKh b. Y accept that the self is a substantial entI·ty I· 
. , as gru IJe 's stan . h .. s 
mto through reasoning, and the point here is th ~e IS t a~ It IS a view they are forced 
su.ch an entity, and it indeed is, then the hav

at 
If that mmd apprehends the self to be 

mIsapprehension of the self is not . akY e . accepted the absurdity that the innate 
a mIst en mmd. 

663. Cited in CatubSatakafika, folio 15 . . 
dgongs pa rab gsa/, ed. Sarnath, p. 369. 5b, and also m Tsong kha pa's dBu rna 

. 664. _Cited by Bhiivaviveka in Tarka ·vala 
m the Bhti$ya to MA (VI, 135); see als~ MA P no. 5256, dBu rna sa, folio 36. Also cited 
p. 303 and n. 47; and CMDR p 337. W (VI, 166-167); MOE, pp. 694 698· EE 
th·b ,. ,ayman (CMDR 47 '" 

e ~SSI Ie Source. See also Milinda -ha ' p. 3, n. 328) speculates on 
of Kmg Milinda (New York: Dover ;::ks' ~a:;: T. w.. Rhys Davids, in The Questions 

665 . _ _ " reprmt of the 1890 ed.), pp. 43-45. 
. See Lankavatara Sutra· A AI, hay-

Colo.: Prajna Press, 1978; reprint)· p 12~ S anal Text, trans. D. T. Suzuki (Boulder 
also MMK (XXVII, 3) and its co~m~ntaries.ee a so CMDR, pp. 349, 474, n. 344; and 

666. Of course, there is no such thing as tortoise skin. 

667. This is one of the famous "u d ! 
cuss· f h· n ec ared views" ( -k 

Ion 0 t IS subject in DBPL, pp. 129-156. avya rtavastu). See my dis-

668. See D. S. Ruegg "Th U 
Pr bl ' e ses of the Fo p .. 

o em of the Description of Reality in Mah _ _ ur OSIh~ns of the CatU$koti and the 
669 ayana BuddhIsm," Jlp 5 (1977): 1-71. 

. MA (VI, 127-130), pp. 245-252; EOE, pp. 172-173. 

6~~. The argument, to put it mildl· .. 
SUPPOSItions the imaginary opponent YI'd IS a bIt CIrcular, oftentimes assuming pre-

wou never agree to. 
671. See note 651. 

self 672. The innate view of the self of the pers . . 
based on anyone's aggregates. The v. . on IS a general mIsapprehension of the 

lew m regard to the perishable group of ag-
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gregates ('jigs tshogs la Ita ba) refers specifically to the misapprehensions of the self 
based upon one's own aggregates alone. See MA (VI, 120), p. 179 passim. 

673. In other words, all of these logical attacks are against the self as perceived 
by this innate misapprehension of the self. Were this not an erroneous mind, such con
tradictions would not only be meaningless but impossible. 

674. the direct object, that is, the object that actually appears to this innate ap
prehension of the self, of course, is nonexistent. The perceived object is the entity 
actually being perceived and mistaken for this false self, and it exists. 

675. On these meditative states see Paul J. Griffiths, On Being Mindless (La 
Salle, Ill.: Open Court, 1986). 

676: "ci yang med pa'i skye mched," the third samtipatti or formless absorption. 
See previous note. 

677. When he goes into single pointed concentration on emptiness, for example. 

678. This is usually said to refer to the sravaka and pratyekabuddha's direct un
derstanding of the selflessness of the person. 

679. Abhisamayalaf!/ktiravrtti Spu!iirtha, ed. R. Tripathi, Bibliotheca Indo
Tibetica 2 (Sarnath: CIHTS, 1988), p. 7 (tib. ed.); p. 5 (skt. ed.). 

680. Toh. no. 3887, dBu rna sa, folio 227a. 

681. See W. Rahula, trans., Le Compendium de La Super-Doctrine (Philosophie) 
(Abhidharmasamuccaya) d'Asatiga (Paris: Adrien-Maisonneuve, 1980), p. 65. 

682. Pramtirrasiddhi chapter, v. 272cd-274ab, Pramtirraviirttika of Acarya Dhar
makfrti, ed. s. Dwarikadas Shastri (Varanasi: Bauddha Bharati, 1968), pp. 91-92. 

683. This seems to contradict what is said at the end of section 
4.2.3.1.2.1.2.2.3., namely that to negate the existence of the object of the philosoph
ical apprehensions of a self is not to negate the existence of the object of the innate 
apprehension of the self. One is almost tempted here to propose a radical emendation 
so that the text reads, "if one negates the existence of such a perman~nt, unitary, and 
independent [self] one does not also negate the existence of a person who is a self
sufficient, substantial [entity]." 

684. There are four aspects, that is, characteristics, associated with each of the 
four noble truths. Hence, the truth of suffering has associated with it the aspects of 
impermanence, suffering, selflessness and emptiness, and so forth. For a detailed dis
cussion of this subject, see MOE, pp. 292-296. 

685. Pramtirrasiddhi chapter, v. 255cd; Pramiirravarttika of Aciirya Dharmakirti, 
ed. Shastri, p. 86. See also J. Hopkins, Compassion in Tibetan Buddhism (CTB) (Lon
don: Rider, 1980), p. 153. 
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686. See Rong zorn chos kyi bzang ITa ba d 
brjed byang pp' 335--339 and . II po, ang grub mtha' sna tshogs pa 

,. ,especla y pp 365-374 for t 
from a substantially different perspective.' ,a reatment of this subject 

687. This very subject is treated t I h' 
Vyakhyayukti. See my "Vasubandhu~s e;~kh I~ th; .fourth chapter of ~a~ubandhu's 
Mahayana Sutras," forthcoming from SUN~ P Y y~ tl on the AuthentiCity of the 
tional hermeneutics in South Asia d J T' ress In an anthology of essays on tradi-

,e .. Imm. 

688. This refers to the path of accumulation (tshog lam). 

689. This could alternatively be translated "w' h' " 
other contexts, however that one medl·t. t' . It. In ~ne hfetlme." It is clear from 

, a Ive sessIOn IS beIng referred t h 
sattva, according to the sravaka h I 0, as t e bodhi-
final sitting under the bod hi t scThoo s, proceeds through all of these stages in one 

ree. e word rten however oftt' d 
bodily existence, that is, a lifetime. ',Imes oes connote a 

690. AK (VI, 24); see also trans. la Vallee Poussin, Chapter 6, p. 177. 

691. Thery,re different ways of enumerating these, for example: 

1. the transfer from Tusita 
2. the conception . 
3. the birth 

4. the mastery of conventional arts and sciences 
5. the great renunciation 
6. the six years of ascetic practices 
7. t~e.journey to Vajrasana (Bodhgaya) 
8. SittIng under the bodhi tree 
9. the overcoming of the Maras 

10. the enlightenment 

11. the turning of the wheel of the doctrine 
12. the nirval)a (passing away) 

For more on this, see Mi bskyod rdo rje, rGyud bla ma'i rn' '. 
Monastery Press, undated blockprint) folio 174 . am grel (Slkklm: Rumtek 
rGyud bla Dar tfk in the Collected W. a, als~ rGyal tshab Dar rna rin chen, 
pp. 677-678' Th; Twelve De d orks (New Deihl: Ngawang Gelek Demo, 1982), 
Mongolian b; N Pope A' t~ Shofpthe Buddha (Lalitavistara) , translated from the 
1 " sla ISC e orschungen 23 (Wiesb d' 0 
967) and The Voice of the Buddha: The Beau . a ~n: tto Harrassowitz, 

Dharma Publications, 1983). 1) of CompasslOn~ 2 vols. (Berkeley: 

692. This is in contradistinction to the M h - - . 
were the playacting of an already enli hten d a a~ana claim that all twelve ~ctions 
mt.s~an, sPy; don to the first chapter ol AA e B =g. ~ee rJe ~tsun Chos kYI rgyal 
edition, unda~ed), folio 9a ff. (y ppe. Sera Monastery, blockprint 

693. See the section' entitled [Innate and PhiiOSOPhic~1 M' . 
IsCOnceptions] . 

694. MA (VI, 131), p. 253. 
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ing the "eight great 
336 ff' see also my remarks concern 

695. See CMDR, pp. , ad) . the Introduction, note 23. 
difficult points" (dka' gnas chen po brgy ,m " 

696. MA (VI, 179) p. 301. 
1 98 folio 103. See also MOE, p. 637; CMDR, 

697. P no. 5262, dBu ma ya, vo . , 

pp. 271-272. VII 34)' see r 198a' commentary to MMK, ( , , . 
698. Toh. no. 3842.' dBu rna tsa, fo lOS Bha~aviveka and Buddhapalita concermng 

I EE p. 299. For a dIsagreement between 
aso , 06 
this passage, see 50S, p. 1 . . "rceived 

. 4 2 3 1 3 5 1 1.1 for a discussion of the notion of a pe 
699. See sectIon . . . . . . . 

object." 
. p 285 and n. 905. 

700 For a discussion of thIS passage, see . 
. . fire water space, and consciousness. Touch 

701 The six elements are earth, aIr, , '. the production of sense con-
. . f biect and sense organ m . h 

refers to the meetmg 0 sense 0 J d the mental consciousness. The elg teen 
fi consciousnesses an . b' t 'x sciousness-the Ive sense . dh - (khams); that is, the SIX 0 Jec s, SI 

junctions most likely refer to t~e eIghteen atus 
or ans, and six types of conSCIousness. , 

g to oneself as opposed to someone else s 
702. That is to say, those that belong. , 

eyes, ears, and so on. 

703. In other words, they are mine. " . " 
's e es without thinking of them as mme 

704. For example, to contempla~e one. Yt the apprehension of mineness; but to 
. f h as truly eXIstent IS no . f 't wn and to conceIve 0 t em ." h' ok that this mine eXIsts rom 1 s 0 

. k f th m as "mme and to t 1 
specificall~ thm I 0 . ets is the apprehension of mineness. 
side that IS tru Y eXlS , 

, ' t a would go even further and declare that 
705. Other scholars, notably rJe ~5 un fP '. but that it cannot be. He states, 

. be th apprehenSion 0 mmeness, ." tr ly 
not only need thIS not ~ 'i sidon, that to apprehend "mme as u 
in a very famous passage m dBu rna f p~ on because the word mine actually or 
existent is the apprehension of the self 0 ~ e r~my eyes" "my ears," and so on as 
directly expresses "I," but that to. appr; e~ because the words my eyes and so O.n 
truly existent is not the apprehensIOn 0 . mme f . e (and not mineness itself). ThIS 

1 s exempLificatIOns 0 mm d' f on 
actually or direct y expres . board for a discussion of the nature of pre Ica 1 

discussion could serve as a ~prmg M dh aka which is unfortunately beyond the 
and adjectival modification m the a yam , 

scope of this work. . oe-
d most detailed of the entIre TTC. 

706. This section is one of the 10ng~s~1 an f the exegetical material that sets forth 
spite the complexity of the section, ~spec~a ~r~ passages such as the one found in th: 
the "correct" interpretation of c~rtam scn~ 'mpie one. Sriivakas and pratye -

. - he 'nt bemg made IS a very SI . ' h must 
Dasabhumlka Sutra, t pol . . doubt To accomplIsh thIS t ey 

. h h' Of thIS there IS no· . h' . turn, 
abuddhas attam ar ants Ip. .' Th on1 method to accomplIsh tIS, m 

fi 
'd themselves of the afflIctIons. e y orever n 
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is through the direct perception of reality; that is, through the direct understanding of 
emptiness. Hence, sriivakas and pratyekabuddhas, despite their impoverished attain
ments in the area of "method" (upaya) , do cognize not only the selflessness of the 
person, but also the selflessness of phenomena; that is, full-blown emptiness. In short, 
the difference between sriivakas and pratyekabuddhas, on the one hand, and bodhisat
tvas, on the other, lies not in the realization of emptiness. Both groups accomplish this. 
H lies, instead, in the degree of their compassion and altruism and in the extensiveness 
of their understanding of emptiness, bodhisattvas having an understanding of reality 
that is more in-depth, by virtue of the fact that they have mastered many forms of 
reasoning that establish emptiness, a feat that the sriivakas and pratyekabuddhas cannot 
claim for themselves. Similar treatments of this subject are to be found in Tsong kha 
pa's Lam rim chen mo (see CMDR, pp. 383-385); dGongs pa rab gsal (see CTB, pp. 
150-181); and LSN, folios 73b-77b (see EE, pp. 299-305). See also MOE, pp. 296-
304; 50S, pp. 104-107; and Guy Newland, Compassion: A Tibetan Analysis (London: 
Wisdom Publications, 1984), p. 156, n. 15. For discussion of this subject in non-dGe 
lugs pa works the reader is referred to the detailed treatment in the Karma pa's dBu ma 

La 'jug pa'i rnam bshad, folios 46b-56b; as well as the rNam bshad of Rong ston pa, 
pp. 24-31. Tsong kha pa's position, that sriivakas and pratyekabuddhas do understand 
the selflessness of phenomena, is criticized by Mi bskyod rdo rje in dBu ma gzhan 
stong smra ba'i sroL (undated blockprint), folio 17b. 

707. Toh. no. 44, Phal chen kha, folio 234a. See also M. Honda and J. Rahder, 
trans., •• Annotated Translation of the Dasabhumika-sutra," in Studies in South, East 
and Central Asia, Satapitaka Series 74 (New Delhi: International Academy of Indian 
Culture, 1968), pp. 115-276. 

708. (Dharamsala: Council for Religious and Cultural Affairs, 1968), p. 17. 

709. Ibid., p. 17. 

710. This refers to those non-Buddhists who, by the power of meditation, have 
managed to temporarily suppress their afflictions. The bodhisattva of the first level, by 

, his or her direct perception of emptiness, already has uprooted many of those afflic
tions and thus surpasses these non-Buddhist yogis by virtue of this accomplishment. 

711. See CTB, p. 151. This is a point of some controversy in the tradition. Some 
sources seem to imply that the selflessness of the person is realized first and that of 
phenomena (of the aggregates, for example) later. This passage, however, seems to 
imply just the opposite. Some scholars, most notable among them being Pan chen bSod 
rnams grags pa, claim that this refers only to the order in which they are understood by 
direct perception (myong thob kyis) and not to the way they are understood by inferen
tial, that is, conceptual, thought. 

712. v. 35-37. P no. 5658, gTam yig nge, folio 132b. See also CTB, p. 165. 

713. Here mKhas grub rje's explanation seems to be almost identical to that 
found in Tsong kha pa's dBu ma dgongs pa rab gsal. This passage is quite contro
versial and involves the issues of (1) whether the selflessness of the person or that of 
phenomena is cognized first and (2) whether a person's cognition of the selflessness of 
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. f any other pheriomena at will. See 
x entails his or her cognition of the emptmess 0 ' 

CTB. pp. 151, 160, 166. 

714. P no. 5658, gTam yig nge, folio 145b. See CTB, p. 168. 

715. See CTB. p. 168. 

716. Ratniivali (IV, 86); see also CTB, p. 169. 
. K (XV 7) see Pras p. 269, and also see rJe bstun 

717. MA. p. 22. Quoted IS M':' 99b' '. As f~r the Indian commentaries on 
, . . don fohos passim. . 

pa, Khab dang po , spy, . ' e Buddha alita (folio 225b), Akutobhaya (foho 6Ia), 
this verse in Tibetan translation se p t Peking editions of these texts. See also 
and Prasannapada (folio 9la); references are 0 

EE, p. 300. 

718. See CTB. p. 172. 

ha & I' 113b Here however he cites this stance 
7 9 Th 3853 D dBu rna ts ,10 10 ., ' bd d 

1 .• 0 ,no .. ' ' . "khun des ni nyan thos la gang zag gi ag me 
as if it were the opmJOn of another. by ~. a' ; phyir chos bdag med pa nyid bstan 
pa' i sgra'i don bye brag tu rtogs p~r h a y~n,:n yongs su bzung ba don med pa nyid 
par m; nuS so / nus par ,~yur na nr t eg pa g 
du . gyur ro zhes zer roo 

720. P no. 5658, gTam yig nge, folio 147a. 
T~,a h lea v 65 See also L. de la Vallee poussin, "Les 

721 Toh no 1120 bSluu ts ogs ,. . . . 
. d' N'- - . ' a " I.e Museon (1913); and Lindtner, NagarJunrana. 

quatre odes e agarJun, -

722. The peak junction refers t~ th~ seri.es
g 
O!n~a!~d~::~:~~n~ ~:o: s~~~e~~~a;a~~ 

path of preparation through t~e pat s 0 seem 
belonging exclusively to bodhlsattvas. 

723. The stream enterer who experiences the f~ur fruits, those of stream enterer, 

once returner, no-returner, and arhant, in that very hfe. 

.' . 'bed to Rong ston pa by Se ra rJe bstun pa~ see the yang 
724. This IS the view ascn 

dag mlha' section of his Khabs dang po'; spy; don. 
led f the "path system" of the 

725 This section assumes a great deal of know ~~ 0 kii and in the Abh;dhar-

Mahay~a (as systematized primarily ~n the. A~hi-:':~~na~:U:ges is scarce. See E. 
nu;samuccaya). Lucid literature ?n th~s tOpiC m Rome' IsMEO, 1954); E. Ober
Conze, Abh;samayalarrrkiira , Sen.:~lent~~ Roma 6 ~ in ~he AbhisamayalaQlkira of 
miller, "The Doctrine of the PraJnaparamlta as Expo nd;um de La 

O · I' 11 (1932)' 1-133' Rahula, trans., Le Compe Maitreya," Acta rlenta la . , 

Super-doctrine. 
them merely conventional truths. See my 

726. This by virtue of considering 
DBPL. Appendix 1 ~ KL. pp. 25-88. . sur-

bh - . bodhisattva 
727. Here it is the oppone~t's beflieh~ th~tsdif t~, :v:~~t dO":: in every respect~ 

he s dvaka arhant "by vrrtue 0 IS WI om, t tbe firs 
passes t r b' ponds by saying that if that were true, 'then a 
To this. mKhas gru fJe res 
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bhumi to not surpass by virtue of his wisdom must mean that in no respect can the first 
bhiimi bodhisattva's wisdom surpass that of the iriivaka, but in at least one respect (his 
ability to eliminate the obscurations to omniscience connected with the path of seeing) 
his wisdom does surpass that of the iriivaka arhant at the first bhiimi. 

728. Oral commentary maintains that this refers to the apprehension of true exis
tence (bden. 'dz;n). 

729. The point being that if the opponent's criterion for "surpassing" is that a 
wisdom must be able to eliminate the subconscious afflicted obscurations, then, even 
from the first level the bodhisattva's wisdom, which, by the opponent's own admission, 
is not bound by the apprehension of true existence and hence capable of later acting as 
the agent that eliminates these subconscious afflicted obscurations, would surpass the 
iriivalea arhant's wisdom. Hence, this cannot be the proper criterion. 

730. The "knowledge of the basis" is one of the three know ledges (mkhyen gsum) 
described in the Abhisamayiila",kiira. Specifically it is the one that leads sriivakas and 
pratyeleabuddhas to their desired goal of liberation, namely the wisdom that directly 
understands the selflessness of the person. 

731. According to oral commentary this refers to the latent potentialities for the 
apprehension of true existence (bden ' dzin gyi bag chags). 

732. (I, 37); Toh. no. 4024, Sems tsam phi, folio 56b. E. H. Johnston, ed., The 
Ratnagotravibhiiga-Mahiiyiinottaratantraiiistra (patna: Bihar Research Society, 1950), 
p. 34. See also 1. Takasaki, A Study of the Ratnagotravibhiiga (Uttaratantra) (SR) , 
Serie Orientale Roma 33 (Rome: IsMEO, 1966), p. 218. 

733. Toh. no. 4025, Sems tsam phi, folio 92b. 

734 .. More specifically, it is the result of meditation on the four noble truths and 
the eightfol<I path that is being spoken of. See Rahula, Le Compendium, p. 124. 

735. Toh. no. 3786, Sher phyin ka, folio 6a; (II, 29); see also R. Thipathi, ed., 
Abhisamayiila",kiiravrttisp",drtha (Sarnath: Central Institute for Higher Tibetan Stud
ies, 1977), p. 35; and E. Conze, Abhisamayiila1Jlkiira, Serie Orientale Roma 6 (Rome: 
IsMEO, 1954), p. 42. 

736. The Abhisamayiila",kiiriilolea Prajnaparamitiivyiikhyii of Haribhadra, ed. G. 
Thcci, Gaekwad Oriental Series no. 26; a later edition with the text of the 
~lasiihasrikii by Unrai Wogihara (Tokyo: Toyo Bunkyo, 1932-35). 

737. See M. Tatz, "Candragomin and the Bodhisattva Vow" (Doctoral Dissertation, 
University of British Columbia, 1978), a translation of the Bodhisattvasa",varavi",saka. 
See also his Asanga's Chapter of Ethics with the Commentary of Tsong kha pa 
(Lewiston, N.Y.: Edwin Mellen Press, 1986), pp. 177 passim. 

738. MA (VII, 1), p. 261. In the autocommentary it states: "To enter into equi
POise on cessation means to enter into equipoise on the "perfect end" (yang dag pa'i 
mtha'), [that is, emptiness]. Hence, we call reality cessation because in the [equipoise 
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on reality] all proliferations cease. In the seventh bhumi, called Gone Afar, the. bodhi
sattva, in one instant, enters into and in one instant [emerges from] the ces~atIon o~
tained in the sixth bhumi." The views of Tsong kha pa and mKhas grub IJe on this 
point correspond to and most likely are derived from those of Red mda' ~a gZho~ nu 
blo gros; see the latter's rNam bshad on this verse, pp. 310-3,12. !h~ entl~e qU~StlO~, 
as presented in this verse, is based on the quote from the Dasabhumlka Sutra cited In 

MA, p. 261. 

739. See CTB, pp. 154-160. 

740. Santideva, Bodhicaryavatara, ed. V. Bhattacharya, (BCA), Bibliotec?a In
dica (Calcutta: The Asiatic Society, 1960) (IX, 41ab), p. 195. F~r a tra~slatIon of 
Thogs med bzang po's comments on this and subsequent verses In Enghs~, see S. 
Batchelor, trans., A Guide to the Bodhisattva's Way of Life (Dharamsala: Library of 
Tibetan Works and Archives, 1979), pp. 142 ff. 

741. See MOE !,p. 292-6. 

742. BCA (IX, 41cd), p. 195. 

743. That of a sravaka, pratyekabuddha, or buddha. See E. Conze, trans., 
AbhisamayaLlUfIkiira, Series Orientale Roma 6 (Rome: IsMEO, 1954), pp. 4 passim. 

744. This most likely refers to Prajiiakaramati's Pafijikii; see P. L. Vaidya, ed., 
Buddhist Sanskrit Texts no. 12 (Darbhanga: Mithila Institute, 1960), pp. 203 ff. 

745. BCA (IX, 45), p. 196. 

746. "nyon mongs spangs pas groL na des / de ma thag tu der 'gyur ro," BCA 
(IX, 46ab), p. 197. I have translated the passage to fit KDJ's gloss, which f?llow~. 
Here he follows Tsong kha pa (BGR) almost verbatim. Both of them clearly cite thiS 
passage because it might be, (and most likely was, his~ori~ally) inter~reted to support 
the position that Santideva was of the opinion that meditation on th~ sl.xteen aspects of 
the four noble truths leads to emancipation qua extinction of the affhctlons (though not 
to buddhahood), a position both of them battle throughout this section and that they of 
course find anathema. 

747. BCA (IX, 46cd), p. 197. 

748. BCA (IX, 47ab), p. 197. 

749. BCA (IX, 47cd-48ab), p. 197. 

750. The craving that the Madhyamikas and Abhidharmists hold in common is 
what is called afflicted craving. It is the craving explained in the Abhidharma as one of 
the afflictions. The nonafflicted craving referred to here is the apprehension of true 
e~istence, which the Madhyamikas accept as an affliction and the Abhidharmists do not 
(because they perceive the apprehension of true existence as being onmistaken) .. When 
the Madhyamikas call it nonafflicted, however, it is not because the apprehenSIOn of 
true existence is not an affliction but because it is not an affliction according to the 
common standards they share with the Abhidharmists. This is the point being made here. 
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751. BCA (IX~ 99). 

752. P no. 5225, dBu rna tsa, folio 24b. 

753. BCA (IX, 48cd-49), p. 197. 

754. See Introduction p. 8. 

755. Both of these scholars are mentioned by Tsong kha pa in BGR as well. See 
previous note. 

756. According to the Pramar,.ikas the existence of a cause can be inferred from 
the existence of its effect but not vice versa. This is the principle operative in "valid 
reasoning (from the existence of an) effect" ('bras rtags yang dag). For a brief sum
mary of this type of reasoning see M. Gangopadhyaya, ed. and trans., Vinitadeva's 
Nyayabindu-likii, pp. 20, 134. 

757. What follows, in this and the subsequent section, is one of mKhas grub rje's 
most extensive treatments of the doctrine of tathiigatagarbha, or buddha-nature. Much 
of the material discussed in this section is discussed in great detail in D. S. Ruegg's 
masterful study, La Theorie du Tathiigatagarbha et du Gotra: Etudes sur la Soteriologie 
et La Gnoseologie du Bouddhisme (TTG) (Paris: Ecole Fran~aise d'Extreme-Orient, 
1969); on p. 397 he actually cites a portion of the TTC on which is based Gung thang's . 
(1762-1823) account (which he translates). See also his "Arya and Bhadanta Vimuk
tasena on the Gotra Theory of the Prajiiaparamita," WZKSO 11-12 (1968), Melanges 
E. Frauwallner, pp. 303-317; and Le traite sur Ie Tathiigatagarbha de Bu ston (Paris: 
Publications de I'Ecoie Fran~aise d'Extreme-Orient, 1973), vol. 88. See also E. Ober
miller, "The Doctrine of Prajiiaparamitii as exposed in the AbhbamayiilaQlkiira of 
Maitreya," Acta Orientalia II (1932): 1-133, 334-354. 

758. AA' (I, 39)1 see E. Obermiller and T. Stcherbatsky, Abhisamayalaf!lkiira
prajfiiiparamita-upadefa-sastra, The Work of the Bodhisattva Maitreya (Leningrad: Bib
Iiotheca Buddhica 23, 1929); and Conze, AbhisamayaLaf!lkiira, p. 18. See also TTG, 
pp. 78, 1I8, 129-132, 156, 170, 238, 397; where much of the commentarial literature 
(both Tibetan and Sanskrit) on this verse is discussed. 

759. This is from the Aryapancavif!lsatisahasrikiiprajfuiparamitopadefasatra_ 
bhisamayaJaf!lkiiravrttih of Arya Vimuktasena, Toh. no. 3738, mOo 'grel /ca, folio 59b. 
The Sanskrit of the first chapter has been edited by Corrado Pensa, The Abhisamaya
laf!lkaravrtti of Arya-Vimuktasena (Rome: IsMEO, 1967), see pp. 76-77. See TTG, 
p. 131; and for a translation of rGyal tshab Dar rna rin chen's comments on this issue, 
see TTG, p. 170. 

760. Toh. no. 3787, Sher phyin /ca, folio 59a. See the Vrtti of Arya Vimuktasena, 
ibid., pp. 76-77; and ITG, p. 131 and n. 2, where it is pointed out that Haribhadra 
fOllows this line of thought extremely closely in his exposition. . 

761. AbhisamayaJamkiiraloka, ed. U. Wogihara (Tokyo, 1932-35), p. 77. See 
1'TG, p. 131 and n. 2. 
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762. Commentary to v. 40; Toh. no. 3791, Sher phyin cha, folio 48a. 

763. See the Vrtti of Arya Vimuktasena, p. 77. The scriptural line in question, 
"asaTflskrtaprabhiivita hy aryapudgaLab," is to be found both in the A$/a (Chapter 2) 
and in the Vajracchedikd (section 7); see references to this and rGyal tshab Dar rna rin 
chen's comments translated in TTG, p. 170. See also TTG, p. 350. 

764. This is a sarcastic remark. Aryans have the dharmadhdtu by virtue of the 
fact that they exist and nonexistent phenomena do not contain anything. 

765. See note 749, Vajracchedikd, p. Ill. 

766. AA (VIII, 2). Toh. no. 3786, Sher phyin ka, folio 5a. On the misconception 
concerning object-subject, see also AA (V, 5-7) and TTG pp. 132-133. On the pratyek
abuddha's elimination of this form of misconception, see TTG, pp. 156, 238-239, 
397-398; see also MOE, pp. lO6-lO8, 378-379. See also Rong zorn chos kyi bzang 
po, ITa ba dang grub mtha' sna tshogs pa brjed byang.du bgyis pa, pp. 369-374. 

767. This has the format of a "stanza of intermission" but it is not actually iden
tified as such. Because the view expressed in the verse is a position mKhas grub rje 
seems to be criticizing, it is also possible that it is a quote from some existing work of 
the time. In any case, the meaning of the verse is unclear. 

768. This same point presumably is made by Nagarjuna in MMK (XV, 7) when he 
states that this same doctrine was taught in the Katyayanavada Sutra. 

769. It is not clear what "the two sets of two" refers to. It could refer to the fact 
that sravakas do and do not understand the selflessness of phenomena and that pratyek
abuddhas do and do not understand it, or it could refer to the two explanations in AA 
and the two in the Hinayana sutrapi/aka. 

770. In other words, the latter also caters to two audiences, Sautrantika and 
Yogacaras, the former of whom accept the existence of external objects and the latter of 
whom do not. 

771. Presumably this is because in their system all sravakas and pratyekabuddhas 
understand the selflessness of phenomena. And yet mKhas grub rje says in his com
ments later that Arya Vimuktisena and Haribhadra accept that these two methods of 
interpretation (one that considers all sravakas and pretyekabuddhas to have realized the 
selflessness of phemomena and the other that considers only some of them to have 
done so) exist in regard to the AA. The only way to reconcile these two statements then 
is to say that, though they recognize these two methods of interpretation in principle, 
they opt for the former as opposed to the latter. 

772. Tsong kha pa, dHu rna dgongs pa rab gsaL, Collected Works, vol. ma, Zhol 
ed., folio 4Ob; (Sarnath: Gelukpa Students Welfare Committee, 1984), p. 73. See also 
ITG, p. 397 and n. 1. 

773. See above p. 220. 
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.77.4. As with the-previous section, much of the material here is covered in great 
det~ll 10 TTG. T~e Commentary referred to, of course, is the Vyakhya that is here 
attrIbuted to Asa~ga. The root text and commentary have been edited b E H 

I 
!ohnsto? (P~tna: Bihar Research Society, 1950); the most complete work on th:se t~xt~ 
10 E~ghsh IS 1. Takasaki, A Study of the Ratnagotravibhdga (Uttaratantra) Bein a 
Treatise on the Tathdgatagarbha Theory of Mahiiyana Buddh' s' 0" g 
33 (Rome: IsMEO, 1966). Ism, erIe rIentale Roma 

775. Ratnagotravibhdga (RGV) (I 153cd) E H J h t d 
R' " '. 0 ns on e The 
atn~gotravlbhdga Mahdyanottaratantrasastra (Patna: Bihar Re~earch S~ciety" 1950) 

p. 74, Toh. no. 4024, Sems tsam phi, folio 61b. See also (I, 2), (I, 32-33), ('I, 133): 
and TTG, pp. 269-272, 275, 317, 378, and especially pp. 300-301 and Chapter 6. 

776. Ratnagotr~vib~~gavyakhya (RGVV), commentary on RGV (I, 153); Toh. no. 
402~, _Se~s tsa~ ~hl, fOlIO 112b. Ruegg identifies the scriptural citation as being from 
the ~rzmaLadevl Sutra. 

77~. Ra.V (I, 153ab); Johnston, Ratnagotravibhdga, p. 74; Toh. no. 4024 Sems 
tsam phi, folio 61b. See also TTG, pp. 298-299. ' 

778. RGV (I, 33), Johnston, ibid., p. 27; Toh. no. 4024, Sems tsa h' folio 
56a. See also TTG, pp. 269-270, 346, 364. m p I, 

779. RGVV commenting on RGV (I, 32); Toh. no. 4025, Sems tsam phi, foli~ 89b'. 

780. Toh. no. 4025, Sems tsam phi, folio 89b. 

781. RGVV commenting on RGV (I, 33); Toh. no. 4025, Sems tsam phi. folio 9Oa. 

782. Toh. no. 4025, Sems tsam phi, folio 80b. 

783. Toh. no. 4025, Sems tsam phi, folio 81a. 
\. 

784. Toh. no. 4025, Sems tsam phi, folio 80b. 

U 785. The five works at,tributed to Maitreya (at least in the Tibetan tradition): (I) the' 
ttaratantra, (2) the Abh,samayaLaTflkdra. (3) the Sutralamkdra (4) th Dha 

~harmat~vibhdga. a~d (5) the Madhyantavibhdga. In the dGe'lugs ~a traditi:n th/~~; 
~~s ~or s are c~n.sldered Madhyamika texts, the last three, works of the Yogacara 
pa' ~s £tnot a 7slt~on th~~ g~s unchallenged, however, as is evidenced by de btsu~ 
PP.s 50~;~~e 0 thiS posItIon In dGag Lan kLu grub dgongs rgyan. See also TTG, 

AK (~~~. I
s
3
ee

) MOd~' pp. 292-296.; the sixteen aspects are also dealt with extensively in 
, a an Its commentarIes. 

Dwar
7
1'ka
87

d' PV.S'h"Pr~tyak$a" chapter, v. 285; Toh. no. 42lO, Tshad rna ce folio 129a' S 
as astn, ed., p. 186. ' , . 

Icyi s~~;· b~!g~l~ t~e t!ormsf:f .sufferfing, (1) the suffering of suffering (sdug bsngal 
, e su ermg 0 change ('gyur ba'i sdug bsngal) , and (3) the 
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suffering of the pervasive composite (khyab pa . du byed ky~ sdug bsngaf) , ~he ~ggr~
gates themselves are said to be the exemplification of the third catego~y, which IS ~ald 
to be the most fundamental form of suffering in that it is to be found m every senttent 
being in every realm of existence. See AKB's c~mm~ntary on AK (VII, 33), as well as 

the extensive corpus of lam rim literature on this pomt. 

789. Toh. no. 4049, Sems tsam rio folio 9Ob. See also Le Compendium .. trans. 
Rahula, p. 99, where it is noted that the Sanskrit differs in this passage from the Tibetan. 

790. This passage is somewhat misleading. It makes it seem as though. th~ Citta
matrins accept that the selflessness of the person, which is the sriivakas' pnn~lpal. ob
ject of meditation is a dependent entity. This is not the case, for they consider It to 
belong to the cate~ory of the real. Of course, the real.and ~ml!tiness are syn~nyms for 
the Prasangikas but not for the Cittamatrins. For the Clttamatrms, the former IS a more 

extensive category than the latter. 

791 Much of the material in this section is based on Tsong kha pa's dBu rna 
dgongs ~a rab gsal. but whereas the latter falls shott ~f actually citing the lengthy 
passages from the Prajfliipiiramitii Sutras. mKhas grub rJe does quote them here. See 

CTB. pp. 160 ff. 

'\ 792. Toh. no. 224, mDo sde dza. folio 165b. Cited in part in Pras. p. 46, Pras-
tib, folio 14b, though the full citation occurs in Pras. p. 463, Pras-ti~, f~lio 152b: S~~ 
also CTB. p. 161; and my "Women and Illusion: Towards a~ Aesthetics m Budd~l.sm 
(unpublished paper, delivered at the 1987 meeting ofthe Amencan Academy of RehglOn). 

793. Most likely referring here to the four viparyiisas; namely, apprehendi~g the 
impure to be pure, what is of the nature of suffering to be of the nature of happmess, 
what is selfless to possess a self, and what is empty to be not empty. 

794. The sutra is mentioned in Pras. pp. 295-296, and cited in Pras. p. 516. The 
latter is undoubtedly the source from which mKhas grub rje takes this passage. See 

also CTB. pp. 162-163. 

795. See previous note. 

796. Vajracchedikii Prajfliipiiramitiisutra. ed. and trans. Joshi, p. 113. 

797. Ibid.,p. 113. 

798. Toh. no. 9, vol. 1, folio 44b. 

799. Toh. no. 9, vol. 1, folio 45a. 

800. v. 32; Toh no. 13, Sher phyin sna tshogs kat folio 3~ also E. conze,s t~~:~: 
The Perfection of Wisdom in Eight Thousand Lines (San Fran~lsco: Four Season 

dation, 1973), p. 13. 
. D rbh . Mithila In-

801 A$lasiihasrikiiprajfliipiiramitiisutra. ed. P. L. Valdya (a anga. . n of 
. . ka & l' 3b S 1 Conze PerfectlO 

stitute, 1960), p. 3; Toh. no. 12, Sher ~hym : 10 10. . ec: a so. ' _ kOrovrtti 
Wisdom. p. 84. The line is cited and discussed m Hanbhadra s AbhlsamayalofTI 
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SpUliirtOO. see R. Tripathi, ed. (Sarnath: Central Institute for Higher Tibetan Studies, 
1977), skt. p. 5, tib. p. 7. 

802. Toh. no. 1118, bsTod tshogs kat v. 1. See also D. S. Ruegg's treatment of 
this work in the Etudes Tibetaines Dediees a la Memoire de Marcelle Lalou (Paris: 
Adrien Maisonneuve, 1971). 

803. vv. 70b-72; see also Lindtner, Niigiirjuniana. pp. 206-207. See further 
CTB. pp. 168-169, where a portion of the same passage is cited in a similar context. 

804. P no. 5658, gTam yig nge. folio 147a. Ratniivalf v. 386, cited in CTB. p. 
169. See also my "Vasubandhu's Vyakhyayukti on the Authenticity of the Mahayana 
Siitras," in Timm, ed., Traditional Hermeneutics in South Asia. where this verse and 
its commentaries are discussed. 

805. Cited in Candrakirti's Vrtti on the Yukti$a$likii; this is also cited (without 
being identified) by Tsong kha pa in BGR; see CTB. p. 170. 

806. P no. 5225, dBu rna tsa, folio 23a. 

807. This particular passage seems to be missing in the portion quoted earlier. 

808. Again, these are portions not present in the citation that mKhas grub rje quotes. 

809. vv. 1O-11ab; Toh. no. 5225, dBu rna tsa. folio 23a. see Lindtner, Niigiir
juniana. pp. 104-105. 

810. Toh. no. 5225, dBu rna tsa. folios 23b-24a. 

811. The point being that simply because other schools consider such a direct 
realization to be the path of seeing and so forth does not mean that it actually is. 

812. See LRCM. folios 489a-492b. A very useful general treatment of this subject 
with reference to the Mahayana sutra literature is to be found in N. Dutt, Mahayiina 
Buddhism (Delhi: MotHal Banarsidass, 1978; revised edition). For a general exposition 
of the two types of obstructions and how they are purged in the different stages of the 
path, see MOE. pp. 104-109. Hopkins (MOE, p. 3(0) also gives a chart comparing the 
nature of the two forms of obscuration in the different philosophical schools. This is 
also treated in detail (with reference to a great deal of Tibetan exegetical material) in 
1TG (see pp. 74 passim). See also EE. pp. 221, n. 1,311-312; SSt Chapter 3, espe
cially pp. 116-118; P. W. Griffiths, "Buddha and God: A Contrastive Study in Ideas 
about Maximal Greatness," Journal of Religion 69, no. 4 (1989): 506 passim; and 
Gomez, "Primer Tratado," pp. 188, 217, n. 125. 

813. MA. p. 107. 

814. MA. p. 107. 

815. P no. 5265, dBu rna ya. folios 251b-252a; commentary on CS (XIV, 25); 
see AC. pp. 134-135; also CMDR. pp. 264, 394; and MOE. pp. 30,556. 

816. P no. 5246, 4Bu rna tsOO. folio 8a; CS (VI, 10); AC. pp. 66-67. 
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817. P no. 5265, dBu rna ya, folio 124b; see previous note. 

818. Toh. no. 3842, dBu rna tsa, folio 225b; See Lindtner, Mulamadhyamakavrtti, 
p. 195; also CMDR, pp. 264, 394; MOE, pp. 30, 556. . 

819. Toh. no. 3842, dBu rna tsa, folio 241b. 

820. P no. 5224, dBu rna tsa, folio 13a; MMK (XVIII, 5). 

821. P no. 5224, dBu rna tsa, folio 13a; MMK (XVIII, 7). 

822. v. 51; P no. 5225, dBuma tsa, folio 24b; see Lindtner, Nagarjuniana, 
pp. 116-117. 

823. MA, p. 393. 

824. Dau$!hulya-arhants, because of previous potentialities that exist within 
their continua, without being influenced by the afflictions or ignorance, at times 
will engage in offensive behavior. It is said to be like a reflex action because it does 
not involve any act of volition, but happens spontaneously in response to a situation, 
due' merely to previous habit. Normally the demeanor of arhants is very dignified, 
but due to these subtle propensities, some may at times exhibit these strange kinds of 
behavior, walking in strange ways, or even insulting another. See AKB' on AK (III, 
29cd); Abhidharmasamuccaya, trans. Rahula, pp. 9, 128, n. 2; Trif!lsika, trans. Levi in 
Vijftaptimatratasiddhi, p. 27; MahayaoosutraLaf!lkara, ed. Levi (VI, 2), (VI, 9), (XI, 
ll), (XI, 49), (XIV, 20), (XIX, 51), and (XXI, 31). See also, E. Lamotte, "Passions 
and Impregnations of the Passions in Buddhism," in Buddhist Studies in Honour of 
I. B. Horner, ed. L. Cousins et al. (Dordrecht: D. Reidel, 1974), pp. 91-104. 

825. See TTG, Appendix 2, "Sur les notions de blja, d'asraya, de vasana et de . 
dhatu," pp. 472-495. 

826. These latter two divisions being the actual divisions of the obscurations to 
omniscience. 

827. The first seven bhUmis; the last three are called the three pure bhumis (dag 
pa'i sa gsum). See Dasabhumika Sutra, trans. M. Honda (New Delhi: Satapitaka Se
ries, 1967), pp. 115-276; E. Lamotte's translation of the Ta chih tu lun, Le Traite de la 
Grande Vertu de Nagarjuna (Mahaprajftaparamitasastra) avec une nouvelle introduc
tion (Louvain: Institut Orientaliste de ),Universite de Louvain, 1970-76); K. Venkata 
Ramanan, Nagarjuna's Philosophy as Presented in the Maha-Prajnaparamita-Sastra 
(Tokyo: Tuttle, 1966); H. Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit Liter
ature (Delhi: Motilal Banarsidass, 1979); for a bibliography of additional secondary 
literature, see IB, p. 152, n. 23. 

828. For a treatment of this subject from a rNying ma scholastic perspective, see 
Rong zorn Chos kyi bzang po, ITa ba dang grub mtha' sna tshogs pa brjed byang du 
bgyis pa, pp. 375 ff. 

829. MA, pp. 107-108. 
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830. Compare to Rong ston's statement in dBu rna la 'jug pa' i room bshad, p. 57: 
"sa drug pa La ni mnyam par bzhag pa'; ye shes ky; 'od zer gy; dra bas rjes thob kyi 
goos skabs 00 yang dngos po la mngon par zhen pa dang / stong pa nyid La mngon par 
zhen pa'i bag chags rna Ius pa room par bsaL bas 'gog pa thob zhes brjod do. " 

831. See MOE, p. 105. 

832. Much of this discussion has been influenced by the Pramal)ika treatment of 
reification and its counteractive antidote in valid cognitions; see DBPL, pp. 122-125 
for a more extensive discussion of this point in the Pramal)ika context. 

833. See LRCM, folios 447a-462b. 

834. For a fascinating treatment of this subject by Rong ston pa, who in fact holds 
views and uses arguments very similar to those of mKhas grub rje here, see the form
~r's dBu rna La 'jug pa'; room bshad, pp. 71-73. Especially interesting is his discus
sion of the different ways in which Madhyamikas accept things, which he classifies as 
being threefold: •• dgos pa'i dbang gi gzhan ngor khas bLangs pa dang / rang gzhan 
mthun pa'; khas len pa dang / rang kho nas khas len pa' 0." See also Go ram pa's ITa 
PIa'i shan 'byed, pp. 94ff; and his section, Thai 'gyur ba khas len thams cad dang bral 
00 ni 'gog pa, BPD, p. 360, folio 25aff. Also, P. Williams, "rMa bya pa Byang chub 
brtson 'grus on Madhyamaka Method," and my "The Prasangikas on Logic: Tibetan 
dGe lugs pa Exegesis on the Question of Svatantras," J1P 15 (1988): 217-224. 

835. The First Pan chen bla rna, rTsod lan, pp. 381-382, ascribes this position to 
~Tag tshang 10 tsa ba, and he criticizes it very much as mKhas grub rje does here. 

836. P no. 5228, dBu rna tsa, folio 32a, v. 24-25; see also Bhattacharya trans., 
~p. 23-24, skt. pp. 26-27. 

837. v. 50, P no. 5225, dBu rna tsa, folio 24b; see also Lindtner, Nagarjuniana, 
~p. 114-115. 

838. P no. 5246, dBu rna tsha, folio 20a; CS (XVI, 25); AC, pp. 150-151. Also 
cited in Pras, p. 16. See CMDR, pp. 289, 300-301; and MOE, p. 585. 

839. According to Tsong kha pa and mKhas grub rje, a svatantra form of reason
Ing is a syllogism in which the trairupya (tshul gsum) conditions truly exist. I discuss 
this question in more detail in "The Prasangikas on Logic: Tibetan dGe lugs pa exege
sis on the Question of Svatantras." 

840. Pras, p. 16; Pras-tib, folio 6a. 

841. Pras, p. 23; Pras-tib, folios 7b-8a. 

842. MA (VI, 173), p. 294; EOE, p. 178. 

843. MA (VI, 81), p. 179; EOE, p. 167. 

844. P no. 5228, dBu rna tsa, folio 33b, v. 63; Bhattacharya trans., p. 41, skt. p. 47. 
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845. I have dealt with the question of whether the Prasangikas have a viewpoint 
of their own in my DBPL (Introduction and Chapter 4); see also E. Napper, DAE. pp. 
174-192; Ruegg, "On Thesis and Assertion in the Madhyamaka/dBu rna." 

846. In other words, it is a category error. 

847. This expression, gzhan ngo tsam. which I translate at times "for the sake of 
others" and at times "when confronting others" has the sense that only when interact
ing with others are such positions accepted, and not because they are actually a part of 
a Prasangika system of beliefs. 

848. In other words, the claim to no claims are self-defeating, like the liar's paradox. 

849. The underlying assumption being that apart from the scriptures that belong 
to the different school there are no other, (that is, generic,) scriptures because apart 
from these Buddhist schools there are no other Buddhist schools. I discuss this issue 
in my • 'The cCanonization of Philosophy and the Rhetoric of Siddhiinta in Tibetan 
Buddhism." 

850. Which is to say that the claim as to the ineffability of x does not make one 
immune from fault in regard to x. If it did, then the Vatslputriya claim concerning the 
relationship between the self and aggregates would be immune from fault, which of 
course is anathema to a Prasangika. 

851. P no. 5228, dBu rna tsa. folio 32a, v. 28; see Bhattacharya trans., p. 21, skt. 
p. 28. The emphasis in each of the following citations is my own. 

852. P no. 5225, dBu rna tsa. folio 24a; see MOE. p. 472; CMDR. p. 195. 

853. v. 4; Toh. no. 1120, bsTod tshogs ka. folio 68b; see also L. de la Vallee 
Poussin, "Les Quatres Odes de Nagarjuna," Le Museon (1913); and CMDR, p. 307. 

854. P no. 5224, dBu rna tsa. folio 18a; MMK (XXIV, 18); on this very important 
verse see H. Nakamura, "The Middle Way and the Emptiness View," Journal of Bud
dhist Philosophy 1 (1984): 81-111; also Kalupahana, Niigiirjuna. pp. 339-341. 

855. Pras, p. 54; Pras-tib folio 18b. 

856. Pras. p. 67; Pras-tib, folio 23a. 

857. MA. pp. 279-280. 

858. MA. p. 277. 

859. MA. pp. 305-306. 

860. Pras. p. 13; Pras-tib, folio 5a. 

861. MA (VI, 8a), p. 82. 

862. MA. p. 82. 

863. MA (Epilogue, 2a), p. 406; EOE. p. 196. 
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864. MA. p. 406. 

865. v. 1; P no. 5228, dBu rna tsa. folio 32a; see also Bhattacharya trans., p. 5, 
skt. p. 10. 

866. This is the second verse of the Vigrahavyiivartanf passage cited earlier. 

867. CS (XIV, 2Ia); P no. 5246, dBu rna tsha, folio 246a; see alsoAC, pp. 132-133. 

868. P no. 5266, dBu rna tsha, folio 249a; see also D. S. Ruegg, "The Uses of 
the Four Positions of the Catu.~koli and the Problem of the Description of Reality in 
Mahayana Buddhism," JlP 5 (1977): 1-71. 

869. v. 23; P no. 5228, dBu rna tsa. folio 32a; see also Bhattacharya trans., p. 18, 
skt. p. 24. 

870. MA. pp. 294-295. 

871. Nyan thos chen po gnyis kyi dris Ian gyi mdo. which seems to be a reference 
to a passage of the Pancavi",sati cited in Candraklrti's autocommentary to MA; see 
also EOE. pp. 263-264. 

872. Commentary to MA (VI, 17Ocd), p. 292. 

873. MA (VI, liS), p. 228; EOE. p. 171. 

874. MA (VI, l04ab), p. 216. 

875. MA (VI, 165), pp. 287-288. 

876. MA (VI, 174), p. 296; EOE. pp. 178-179. 

877. MA. pp. 296-297. 

878. Jayananda, the twelfth century author of the Madhyamakavatiiralfka and the 
Tarkamudgarakarika. is refuted on several points of interpretation in Tsong kha pa's 
Lam rim chen mo (see CMDR. p. 284), Legs bshad snying po, and in other Madhya
maka texts of the dGe lugs pa tradition; see also MOE. pp. 868-871; N. Roerich, 
trans., The Blue Annals (Delhi: Motilal Banarsidass, 1976), p. 272; EE. pp. 58, 105-
106, 324, n. 106, 326, n. 112, 346. 

879. MA. p. 295. 

880. (I, 28); P no. 5658, gTam yig nge. folio 130b. 

881. (I, 29); P no. 5658, gTam yig nge. folio 130b. 

882. (II, 11); P no. 5658, gTam yig nge, folio 134a. 

883. Tibetan version (Dharamsala: Council for Religious and Cultural Affairs, 
1968), p. 18. 

884. See D. Lopez, Jr., The Heart Sutra Explained. especially Chapters 5 and 6. 
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885. According to the dGe lugs pa interpretations of the theories of Dignaga and 
Dharmakirti, a syllogism must fulfill three modes or criteria for it to be valid. These 
involve the understanding on the part of both the proponent of the syllogism and the 
opponent to whom it is presented that (1) there is a relationship between the subject 
and the reason (phyogs chos), (2) that there is a forward pervasion (rjes khyab), that if 
reason, then predicate, and (3) that there is a reverse pervasion (ldog khyab), which is 
the contrapositive, that if not predicate, then not reason. For example, in the follow
ing syllogism: 

Subject: sound 
Predicate: is impermanent 
Reason: because it is produced 

the first mode involves the understanding that sound is produced, the second that if 
something is produced, then it must be impermanent, and the third that if something is 
not impermanent, then it cannot be produced. See note 509. 

886. Of course, according to the interpretation of Tsong kha pa and mKhas grub 
rje, it does take more than mere acceptance of the trimodal criterion for a syllogism to 
be accepted as being a svatantra. It requires that the trimodal criterion be considered to 
exist inherently. This allows for the general acceptance of the principles of Buddhist 
logic while at the same time allowing for the rejection of svatantra syllogistic reasoning. 

887. Pras, p. 16; Pras-tib, folio 4b; see MOE, p. 475. 

888. Pras, p. 25; Pras-tib, folio 7a; see MOE, p. 500. 

889. In other words, subjects that can be perceived by the senses. On the division 
of entities into evident (mngon gyur), concealed (lkog gyur), and extremely concealed 
(shin tu lkog gyur), see my DBPL, Chapter 2, and also my "Truth and Meaning in the 
Buddhist Scriptures," pp. 7-23. 

890. See KL, pp. 89-114. 

891. MMK (III, 2), P no. 5224, dBu rna tsa, folio 4a has rang gi brtag nyid for 
TTC's rang gi bdag nyid, which is obviously an error on the part of the former. This is 
confirmed in Budhhapiilita's citation of the same verse that coincides with TTC. This 
verse is also reminiscent of the discussion in W (XXXI-LI), see Bhattacharya trans., 
pp. 25-34, skt. pp. 26-33; and in Sunyatiisaptati (47-57), Komito trans., pp. 159-169. 
See also Kalupahana, Niigiirjuna, pp. 132-134. 

892. Pras, p. 34; Pras-tib, folio lla. 

893. P no. 5242, dBu rna tsa, folio 197b. The citation is from CS (XIII, 16); see 
AC, pp. 122-123; CMDR, p. 332. 

894. MMK (III, 3ab). P no. 5224, dBu rna tsa, folio 3b; Kalupahana's comparison 
of the eye's seeing itself to the Cartesian cogito (Niigiirjuna, p. 134) is questionable. 

895. See LSN, folios 83b-91a; also MOE, pp. 499-530; and CMDR, pp. 309-335 . 
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896. See my DBPL, Chapter 3; also KL, pp. 126-130. 

897. Vyarigya; Poussin identifies the position as "these du Mimiirpsaka," citing 
Vaise$ika Sutra (11.2.28, 30) as his source. 

898. Pras, pp. 28-29; Pras-tib, folios 9a-9b. Poussin gives the references in such 
works as the VaiSe$ika Sutras to the non-Buddhist positions expressed. 

899. Pras, p. 29; Pras-tib, folios 9b-lOa. 

900. The distinction between mistaken (phyin ci log) and erroneous Ckhrul pa'i) 
consciousness, though important in dGe lugs pa exegesis in general, tends to be lost. 
throughout much of this discussion, especially in what follows. 

901. Pras, p. 30; Pras-tib, folio lOa. 

902. Pras, p. 30; Pras-tib, folio lOa. The syllogism being referred to here is as 
follows: 

Subject: the eye and so on 
Predicate: do not truly arise 
Reason: because they exist. 

903. Pras, p. 31; Pras-tib, folios lOa-lOb. 

904. See section 4.2.3.1.3.5.1. and its subsections; LSN, folios 103b-l04a; 
LRCM, folios 462b-483a; and mKhas grub rje, Lam ngan mun sel, folios 179b-181a; 
also CS, Chapter 10; AC, pp. 94-103; MMK, Chapter 18; Pras, pp. 340-381; A. En
gle, "The Buddhist Theory of Self According to Acarya Candrakirti" (Doctoral Dis
sertation, University of Wisconsin, 1982); 1. Wilson, Chandrakirti's Sevenfold 
Reasoning (Dharamsala: Library of Tibetan Works and Archives, 1980); CMDR, pp. 
336-371; MOE, pp. 44-66, 175-192, 296-315; EE, pp. 298-306. 

905. MA (VI, 151), p. 271; compare to MMK (XVIII, 1). 

906. MA (VI, 157), p. 275; EOE, p. 176. 

907. P no. 5224, dBu rna tsa, folio 12b; MMK (XVIII, 1). 

908. P no. 5224, dBu rna tsa, folio 12b; MMK (XVIII, lcd): "skandhebhyo 'nyo 
yadi bhaved bhaved askandhalak$a~b"-tib. "gal te phung po rnams las gzhan / 
phung po'i mtshan nyid med par' gyur." Kalupahana translates: "If it were to be dif
ferent from the aggregates, it would have the characteristics of nonaggregates." The 
Tibetan, however, interprets the negative (a) prefix as applying to the entire compound 
(skandhalak$a~b) . 

909. Implicit here is the presupposition that shape and anything having shape must 
be material. In other words, shape is both matter and a property of matter. This derives 
from the Abhidharmikas; see AKB'on AK (IV, 2-5). 

910. P no 5224, dBu rna tsa, folio 12b; MMK (XVIII, 2ab). 
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911. See LRCM, folios 483a-489a; LSN, folios 104-108a. mKhas grub rje, in 
Lam ngan mun sef sgron ma, folios 181 b-187a has an interesting discussion of the self 
of phenomena based on what he considers to be faulty views on the nature of mind. 
See also Red mda' ba's dBu ma fa 'jug pa'i rnam bshad, pp. 207-220. 

912. This of course is the subject of MMK, Chapter 1. The Prasannapadii com
mentary on this chapter has been translated by Stcherbatsky in The Conception of Bud
dhist NirviifJa (Leningrad: Academy of Sciences of the USSR, 1927). For an even more 
extensive exposition of this form of reasoning, see mKhas grub rje's dBu ma rta ba'i 
'gref pa Tshig gsaf gyi mtha' bzhi skye ba'i 'gog pa'i stong thun, an appendix to the 
sTong thun chen mo, Madhyamika Text Series, vol. 1 (Delhi: Lha mkhar yongs 'dzin, 
1972), pp. 473-506. See also CMDR, pp. 372-376; MOE, pp. 131-150, 637-658; 

913. See MOE, pp. 321-327. See the SiiTflkhya Aphorisms of Kapila, trans. and 
ed. 1. R. Ballantyne, v. 38, pp. 41 passim; elementary treatments of the Sarpkhya the
ory of satkiiryaviida are to be found in S. Dasgupta, A History of Indian Philosophy 
(Delhi: Motilal Banarsidass, 1975), vol. 1, pp. 257-258, and in E. Frauwallner, His
tory of Indian Philosophy, trans. V. M. Bedekar (Delhi: Motilal Banarsidass, 1984), pp. 
303-307. 

914. According to the dOe lugs pa interpretation of MMK (I, 1), "arising from 
another" does not refer to a cause arising from an effect that is different from it, but to 
a cause arising from an effect that is inherently different from it. 

915. On the Jain theory of anekiintaviida, see Dasgupta, History of Indian Philos
ophy, pp. 175-176. 

916. See MOE, pp. 327-333; CMDR, p. 375; Dasgupta, ibid., p. 345. 

917. Candraklrti's defense of Buddhapalita's interpretation of the refutation of 
arising from self is discussed at length in MOE, pp. 469-498. This begins an extensive 
discussion of the polemics concerning the interpretation of the Buddhapalita
Bhavaviveka-Candraklrti debates on the nature of proper logical strategies in the Mad
hyamaka. Although this is also discussed in the Lam rim chen mo, the present 
discussion is based principally on that in the Legs bshad snying po; see EE, pp. 321-344. 

918. Pras, p. 14; Pras-tib, folio 5b. 

919. For an exposition of Bhavaviveka's interpretation of BuddhapaIita's reductio 
(including translations of Bhavya's Prajfulpradfpa and Avalokitavrata's commentary) 
and the polemic surrounding it, see MOE, pp. 455-468. 

920. For example, in the reductio-it follows absurdly, that sound is not a product 
because it is permanent-to determine what the proponent, the Buddhist, believes one 
must reverse both the proposition (yielding "sound is a product") and the reason 
(yielding "it is impermanent"). Hence, the proponent (the Buddhist) believes th~t 
sound is a product and that it is impermanent. This is what is being referred to 10 

general. Its application to the present case concerning the refutation of arising from self 
will be discussed later. 
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921. Pras, p. 14; Pras-tib, folio 5b. 

922. This is a reference to PV (I, 213); see Onoli, The PramiifJaviirttikmn of 
Dharmakfrti, pp. 107-108. 

923. MA, p. 89. 

924. MA (VI, 14), p. 89; EOE, pp. 158-159. 

925. MA, p. 90. 

926. prasarigavakyatviit. See Pras, pp. 15, 14, n. 5, for the variant in 
Bhavaviveka. 

927. Tsong kha pa, dBu ma rtsa ba'i tshig Ie' ur byas pa shes rab ces bya ba'i 
room bshad rigs pa'i rgya mtsho, in Collected Works, vol. ba, folio 31b; also (Vara
nasi: Pleasure of Elegant Sayings Press, 1973), p. 53. 

928. Ibid. 

929. Ibid. 

930. Ibid. 

931. Ibid. 

932. P no. 5259, vol. 96, folios 19Ob-19Ia. This passage is translated in MOE, 
pp. 462-466. 

933. The point here being that if affirming arising from another, as Bhavya ac
cuses BuddhapaIita of doing, is tantamount to affirming ultimate arising from another, 
as this opponent suggests Bhavya is accusing BuddhapaIita of doing, then the opponent 
is refuting Bhavya himself because he too affirms arising from another, but not ulti
mate arising from another. 

934. This is said in response to Bhavya's assertion that this first stanza teaches a 
syllogism of the form: 

Subject: all things 
Predicate: never ultimately arise 
Reason: because they do not arise from self, other, both, or neither. 

According to the Prasarigikas, this first stanza teaches just the four positions and not a 
syllogism. This is why Tsong kha pa makes the point that the adjectives and adverbs do 
not form the separate predicate of a syllogism, but are to be construed as applying to 
each of the four positions as part of position statements. 

935. Tsong kha pa, Rigs pa'i rgya mtsho, folio 31b; Sarnath ed., p. 53. 

936. See p. 291. 

937. Tsong kha pa, Rigs pa'i rgya mstho, folio 32b; Sarnath ed., p. 55. 

93S. Pras, p. 24; Pras-tib, folio Sa. 
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939. See above p. 290. 

940. See LSN, folios 73a-81b. For sTag tshag 10 tsi ba's discussion of this topic, 
see his Grub mtha' kun shes, pp. 225-228; for Rong ston pa's, see his dBu ma La 'jug 
pa'i rnam bshad, p. 121; and for 00 ram pa's, see BPD, p. 411, folios 127b ff. See 
also CMDR, pp. 373-379. 

941. bcos ma can have two meanings here. It can mean "created," as in "pro
duced" or "made," or it can mean "feigned," as in "false" or "unreal". Both trans
lations make sense here. Of course, in the Madhyamaka, whatever is dependent on other 
entities cannot exist inherently and therefore is empty and illusory like , hence "false." 

942. P no. 5224, dBu rna tsa, folio 14b; MMK (20, 2Ocd). 

943. MA (VI, 14), p. 89; £0£, pp. 158-159. 

944. mKhas grub rje accepts that cause and effect are different. Thus, if this im
plied that they must be cotemporal, the fault would apply even to his own position. 

945. Reasons in which the presence of an effect (smoke) is used to infer the exis
tence of a cause (fire); and in which the presence of one coessential property (produc
tion) is used to infer another (impermanence). The theory is explained in detail in PV; 
see also Mok~akaragupta's Tarkabhii$a, trans. Y. Kajiyama, in An Introduction to Bud
dhist Philosophy, Memoirs of the Faculty of Letters, no. 10 (Kyoto: Kyoto University, 
1966), pp. 72-77. 

946. Take for example the following reductio: 

Subject: darkness 
Predicate: arises from fire 
Reason: because it is different. 

If, as the opponent claims, it is the mere difference of two things that is being used as 
the reason to show absurdities in the theory of causality, then it should work to dis
prove that cause and effect are different, that is, in the case of reductios where the 
things being spoken of are causally related, and not, as in this reductio, where they are 
not. Yet it is this very kind of reductio that Candrakirti urges. This means that the 
opponent is wrong in thinking that it is the mere difference of the two things that is 
being posited as the reason. Instead, says mKhas grub rje, a truly existent difference is 

"posited by Candrakirti as his reason. This argument is extremely powerful. 

947. Pras, p. 54; Pras-tib, folio 18b. See also section 4.2.3.2.1. 

948. MA (VI, 36), p. 122. 

949. That cause and effect are different things is something that mKhas grub rje 
claims even Nigirjuna and Candrakirti would accept, but as they refute arising from 
another, the latter cannot be as simple as merely the position that a cause gives rise to 
an effect different from it. Hence, says mKhas grub rje, it is a cause giving rise to an 
effect that is an inherently different object from it that is the meaning of "arising from 
another," and it is this that is being refuted. 
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950. The Prasailgikas of course refute svasa11fvedanii in such works as BCA (IX, 
15-24); see later section 4.2.3.3.1.2.2.3. 

951. The implication here seems to be that, according to mKhas grub rje, the 
Pnisangikas accept cognition of something that is of the nature of the cognition itself 
but do not accept autocognition. Likewise, they accept the arising of an effect that is 
different from its cause but do not accept arising from another. In other words, "arising 
from another" and "autocognition" are technical terms whose meanings cannot be 
inferred from their etymologies. 

952. MA (VI, 99), p. 206; £0£, p. 169. 

953. P no. 5246, dBu rna tsha, folio 14a; CS (XI, 15cd); AC, pp. 106-107. 

954. MA (VI, 115), p. 228; £0£, p. 171. 

955. Put simply, this is the fact that "all thiags (subject) arise interdependently 
(reason)." 

956. This involves the fact that "if something arises interdependently (reason), 
then it cannot exist by virtue of its own characteristic (predicate)." 

957. According to the dOe lugs pas, the Prasangikas held a series of special tenets 
that were uncommon to what other Buddhist philosophical schools believed. These 
were systematized in a list of the "eight great difficult points," (dka' gnas chen po 
brgyad); see Introduction, note 23. Although what follows is not exactly an exposition 
of these eight points, there is much overlap with what eventually came to be system
atized into the list of eight. 

958. Although Tsong kha pa does not treat this in LSN, he does give an extensive 
explanation of the Prasangika views on time in Rigs pa'i rgya mtsho (Varanasi: dOe 
lugs pa Student Welfare Committee, 1973), pp. 187-191,343. On the nature of time in 
Buddhism, see P. M. Williams, "Buddhadeva and Temporality," JIp 4 (1977): 279-
294; also his "On the Abhidharma Ontology," JIP 9 (1981): 227-257, especially p. 
229; L. de la Vallee Poussin, "Documents d'Abhidharma-La Controverse du Temps," 
Melanges chinoises et bouddhiques 5 (1937); Mok~akaragupta's Tarkabh~a, pp. 142-
143; AC, pp. 102-109, which translates CS, Chapter II, "A Meditation on the Cri
tique of Time"; for"a similar discussion in St. Augustine, see Confessions (XI, 14.17-
30.40), translation in R. J. Deferrari et aI., Fathers of the Church, vol. 5 (Washington, 
D.C.: Catholic University of America Press, 1953), pp. 343-365. 

959. Most of the positions that follow are based on the lengthy discussion that 
follows from the Sautrantika objection to AK (V, 24cd), a discussion that takes place in 
the context of AK (V, 25-27); la Vallee Poussin, trans., L' Abhidharmakosa de Va
subandhu, pp. 49-66. 

960. Author of the Abhidharmiimrta; see Shanti Bhiksu Shastri, The 
Abhidharmiimrtra of Gho$aka, Vishvabharati Studies, no. 17 (Santiniketan: Vishvabha
rati, 1953); Vishva-Bharati Annals 5 (1953): 1-151. See also E. Frauwallner's article in 
WZKSO 7 (1983): 20-36; also IB, pp. 1l0, 175. 
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961. An Arya Vasumitrasangftisiistra has been preserved in Chinese and translated 

into Japanese. See also IB, pp. 107, 108 note, Ill, 125. 

962. See IB, p. 107; and M. Shizutani, "On Buddhadeva in the 
Mahiivibhii$asiistra," Bukkyo Shigaku 2, no. 4 (1952): 31-39. 

963. La Vallee Poussin, in his translation of the fifth chapter of AK (p. 54, n. 2) 
translates Vibhii$a (77, I): "Les Sarvastivadins ont quatres grands maitres qui etablis
sent differemment la difference des trois epoques ... I. Vasumitra qui dit qu'elles 
different par l'etat (avasthii); 2. Buddhadeva qui dit qu'elles different par Ie point de 
vue (apek$ii); 3. Ie partisan de la difference quant au bhiiva, qui dit: Ie dharma, 
changeant d'epoque, differe par Ie bhiiva, non pas par la nature ... ; Ie dharma, pas
sant du futur dans Ie present, quoiqu'il abandonne Ie bhiiva futur et acquiere Ie bhiiva 
present, cependant ni ne perd ni acquiert sa nature ... ; 4. Ie partisan de la difference 

quant au lak$wra . " 

964. AKB, commenting on AK (V, 27d), puts it in a more simple way, "what 

arises is the future, what ceases is the present." 

965. P no. 5266, dBu rna ya, folio 193a; Chapter II of CS is dedicated to a 
critique of the notion of time in other philosophical schools (both Buddhist and non-

Buddhist). 

966. Hence, because it is a nonentity, space could not (for such an opponent) ever 
exist in the present, and if this were the case, there could be no referent for a past or 

future space. 

967. Which is to say that there are plenty of phenomena that are neither the pass
ing away of the pot nor the pot. A mutually exclusive pair must divide all phenomena 
into two categories such that, if something is not in one, it must be in the other. For 
example, pot and nonpot are two such categories. It is because they are mutually ex
clusive that double negation brings us back to the affirmative; that is, that a non-

nonpot is a pot. 

968. mKhas grub rje here is saying that being "arisen and not yet ceased" is a 
necessary but not sufficient condition for being "the present," and he takes as his 
example the nonarising of the sprout, a future entity, According to him, this is arisen 
and not yet ceased, as it is a produced entity, but it is not a present entity, as the mode 
of its appearing to the mind depends on a phenomenon that has not yet arrived at the 

sprout's oW,n time. 

969. This presumably means that if the disputation is held in winter, when nO 
sprouts are growing, it does not mean that "present sprouts" do not exist because they 
exist at their own time; but to my mind, mKhas grub rje has not resolved the problem, 
for at that time are not those sprouts that will exist in the summer future entities and 

not present ones? 

970. Presumably because effects, being later, they must be future, which means 
that they must be nonarising, whereas effects, by definition, arise. 

Notes 503 

971. Here the word entity (dngos po) is used in the technical sense of "an effica
cious e?tity," which is impermanent, caused, and has the ability to produce effects. 
The ratIOnale for maintaining this is clearly explained in the previous section. It has to 
do with explaining the workings of karma in a system (the Prasangika) in which a 
fo.undat.ion c?n~ciousness (iilayavijiliina) is not accepted. Tsong kha pa does not deal 
with thiS tOpiC m LSN and instead refers the reader to his exposition of this in his Rigs 
pa'i rgya mtsho (commentary to Chapter 7 of MMK, Sarnath ed., pp. 187-191); see 
EE, p. 316, n. 92, 93. 

972. Indeed, much of the ma.eri::tl that is tv follow is based on the discussion in 
Pras, pp. 174-176 [in the commentary following MMK (VII, 32)]. 

973. Toh. no. 44, Phal chen kha, folio 221b. This of course is part of the famous 
for~~la from the teaching of the twelvefold dependent arising (pratftyasamutpiida), de
scnbmg the last two members of the chain. See E. Lamotte, Histoire du Bouddhisme 
Indien: Des Origines a l' Ere Saka, Bibliotheque du Museon, vol. 43 (Louvain: Publi
cations Universitaires, 1958), p. 38 ff. 

,974. To~., no. 44, .Phan chen kha, folio 221b; paraphrased in Pras, p. 174. See la 
Vallee Poussm s extensive note on this passage, Pras, pp. 174-175, n. 4. 

975. P no. 5224, dBu rna tsa, folio 19a; MMK (XXV, 13). 

976. v. 20ab, P no. 5225, dBu rna tsa, folio 23b; Lindtner Niigiirjuniana pp. 
108-109. ' , 

977: Pras, p. 173; P edition (29-2-6) differs from the passage quoted in TTC, but 
agrees with P~as. ~t ~ead~ rgyu med pa nyid instead of rgyu med; more significantly, the 
khapuspavad IS mIssmg m TTC. I have followed Pras in the translation. 

978. Periodic (skt. kadiicit-ka) here means that it exists at some periods and not at 
others. 

979. Toh. no. 3862, dBu rna ya, folio 15b. 

. 980 .. Whi~h is to say that in the Madhyamaka system everything that is a conven-
tIOnal entIty, hke cause and effect, exists only nominally. This is what it means for 
something to be a conventional truth. For a Madhyamika there is no difference between 
a seed giving rise to a sprout and the exhaustion of a lamp giving rise to darkness, 
wh~~eas . other schools have reservations concerning the involvement of past and future 
e.ntItIes m ca~sal processes because of their philosophical commitment to certain posi
tIons concermng the nature of the entities involved, positions that ultimately bring 
them bey?~d th~ worldly usage of words. Hence, for a Madhyamika, the lack of fuel in 
a lamp gIvmg .n~e to. the exhaustion of the lamp and to subsequent darkness is just as 
real as ~eeds glvmg nse to sprouts. They both are conventional truths, and as such both 
are poSIted merely nominally; that is, in accordance with worldly usage. 

. 981. The main point of this section is to show that the Madhyamikas can still 
POSit a t~eory of c~use and effect (especially in the sphere of moral retribution), with
out needmg to POSIt the existence of a foundation consciousness (iilayavijiliina). Con-
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cerning the foundation consciousness, see also note 64. Tsong kha pa is the author of a 
separate treatise dealing with the theory of the foundation consciousness, Yid dang kun 
gzhi'i dka' ba'i gnas rgya cher 'grel pa legs par bshad pa'i rgya mtsho, in gSungs 
, bum (Collected Works), vol. tsha, folios 1-57 (Toh. no. 5414), which has been com
mented upon by dKon mchog bstan pa'i sgron me, among others. Sakya mchog Idan 
treats the question of the foundation consciousness throughout Shing rta chen po srol 
gnyis kyi rnam dbye bshad nas nges don gcig tu bsgrub pa'i bstan bcos kyi rgyas ' grel, 
p. 345ff. The main Prasailgika critique of the iilaya is to be found in MA (VI, 39 ff) 
(see the following section in TTC). For a Svatantrika critique of the foundation con
sciousness see Eckel, "Bhavaviveka's Critique of Yogacara Philosophy," pp. 68-69, 
75; see also MOE, pp. 383-388; EE, pp. 312-321. L. de la Vallee Poussin discusses 
the ii/aya in Melanges chinois et bouddhiques 13 (1934-1935): 145-168; see also E. 
Frauwallner, "Amalavijflanam und Alayavijflanam," Beitrage zur indischen Philologie 
und Altertumskunde (Festschrift W. Schubring) (Hamburg: Cram, de Gruyter, 1951), 
pp. 148-159; for a bibliography of Japanese scholarship on the topic, see lB, p. 255; it 
is also discussed extensively in connection with the tathiigatagarbha theory in TTG, 
pp. 35 passim; see also B. K. Matilal, Logic, Language and Reality (Delhi: Motilal 
Banarsidass, 198'5), pp. 333 ff. 

982. This is a point that is made in extenso in DAE; see also MMK (XVII, 11-20). 

983. On the concept of "efficacy" (arthakriyii), see M. Nagatomi, "Arthakriya," 
Adyar Library Bulletin 31-32 (Dr. V. Raghavan Felicitation Volume) (1967-68): 52-72. 

984. Avipratuisa. See MA (VI, 39). This doctrine is also mentioned in Sutrii
IQ1Tlkiira (XX-XXI, 10); it is critiqued in Pras, commenting on MMK (XVII, 12-14). 
Though Nagiirjuna uses the term frequently in this section of MMK, he is not referring 
to the metaphysical entity of the Vaibha~ikas. See also Vasubandhu, Karmasiddhipra
kara(la, trans. E. Lamotte, English trans. Leo M. Pruden, (Berkeley, Calif.: Asian Hu
manities Press, 1988), pp. 24 ff; and especially Abhidharmakosa, Chapter 9, on which 
much of the material here is based (la Vallee Poussin, trans., Chapter 9, p. 295, n. 4, 
is especially interesting). 

985. On the theory of "attainment" (skt. priipti) see AK (II, 36-40). La Vallee 
Poussin, trans., ibid., pp. 179-195. 

986. See AK, Chapter 9; la Vallee Poussin, trans., ibid., pp. 287-300. 

987. MA (VI, 39), p. 125. 

988. The point here seems to be that, if the qualifier ultimately must be applied to 
Candrkirti's refutation of the foundation consciousness, then it must also be applied to 
his acceptance of the possibility of karma and its effects. 

989. v. 3; Toh. no. 4055, Sems tsam shi, folio la; see also the edition of R. Tri
pathi and S. Dorje, Tri",sikii (Leh: Central Institute of Buddhist Studies, 1984), p. 1 of 
skt. The latter, which differs from the TTC and D versions reads: •• de ni len pa dag 
dang gnas / rnam par rig pa ma rig pa / rtag tu reg dang yid byed dang / rig dang , du 
shes sems par /dan." See also S. Levi, ed., Vijiiaptimiitratiisiddhi, Deux traites de 
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Vasuband~u. Vi",Ja~ika accompagne d' une explication en prose et TrimSika avec Ie 
c~m,!,entalre de ~thlramati, Bibliotheque de I'Ecole des Hautes Etudes, n~. 245 (Paris. 
Blbhoth~que Anclenne Honore Champion, 1925). . 

990. See EE, p. 316. 

991. See Lindtner, Niigiirjuniana, pp. 180-218. 

992. MA (VI, 43), p. 132; EOE, p. 162. 

993. MA, p. 132. 

994. Toh. no. 110, mOo sde cha, folio 37b. 

995. MA, p. 131. 

. 9~6. Of .course .in the Prasarigika system, any statement that does not teach em 
tmess directly I~ considered to be of provisional meaning, and this would include stat~ 
men~s c~ncermng the existence of the personality and so forth apart from an 
quahficatIons like, ultimately or truly existing. y 

997. See section 4.2.3.3.1.2.l.A. 

. 998. In. other words, you would claim, as we are doing here, that there is no 
scnptural baSIS for such a belief. 

999. Lalikiivatiira Sutra; Vaidya, ed., p. 68. 

1000. Bodhicittavivara(la (32-34); Toh. no. 1800, dBu rna ngi, folio 39b. 

1001. Bodhicittavivara(la, P no. 2665, vol. 61 '"01' 286. 
N - -. . , 11 10 ,see also Lindtner, 

agarJumana, pp. 194-195. 

1002. Thi~ differs somewhat from the exposition given in MOE (p. 387) f th 
~ature of the. "mtended basis" that is held to be the Buddha's actual intention in ~each~ 
ng the doctnne of the foundation consciousness, of the entity that transmigrates and 

so on. ' 

. 1003. This is referring to the Prajfiiipiiramitii Sutras in 100 000 r . 25 000 
hnes and in 8 000 r· ' mes, 10 , 
dan ' . .' me.s, respectively. See rJe bstun chos kyi rgyal msthan's Khabs 

g po I phYI don, fohos 13a ff for a discussion of this point. 

1004 Th· . 
4 . IS agam hear~ens back to a previous discussion (see section 

.2.3. J .3.5.2.3.2.1) concermng the position of the AA h . 
tathiigatagarbha Kh b'. on t e question of 
that AA' P _. ~ . as gru fje here and 10 that discussion clearly holds the view 

I . IS a rasangl~a a~d not a Svatantrika work, a view that does not go unchal
enged 10 later exegetIcal hterature. 

1005. SGY, vol. I, p. 4; vol. 2, p. 12. 

h 1006. ~t is a pan dGe lugs pa view that Asariga was himself a Prasarigika and that 
e wrote Clttamatra works simply for the benefit of those who could not a~ce t the 

more advanced Madhyamaka teachings. The fact that he is considered an - . p l' aryan Imp les 
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that he must be considered to have understood the "correct" (lege Prasangika) inter

pretation of the doctrine of emptiness. 

1007. See Eckel, "Bhavaviveka's Critique," pp. 61-70; EE, pp. 312-321; MOE, 

pp. 367-381. 

1008. MA (VI, 92a), p. 192; EOE, p. 168. 

1009. MA (VI, 55), p. 146; EOE, p. 163. 
C;' ) 

1010. MA (VI, 53), p. 155; EOE, p. 163. The former has byung for TTC's gyur. 

The commentarial passage quoted precedes the verse. 

1011. MA, p. 155, which adds gnas pa that is missing in the TTC citation. 

1012. MA, p. 156, identical except for the genitive added in TTC in sngon po la 
sogs pa'i. The Bhii.$Ya continues: "in regard to the appearance of that as blue and so 
on, in regard to that which is the appearance itself, the world conceives [of things] as 
being of the nature of external objects ... therefore, there do not exist objects external 

to consciousness." 
1013. The argument is a bit convoluted but not difficult to understand. If there 

were no external objects, then their existence would have to be repudiated or rejected 
by a valid cognition. There are only two types of valid cognitions; those that analyze 
the nominal or conventional and those that analyze the ultimate. From one viewpoint, 
the nonexistence of external objects, if it were true, would be a basic or ultimate fact of 
their nature, bringing the repudiation of the existence of external objects into the sole 
purview of valid cognitions that analyze the ultimate; but as mentioned in the text, 
when examined by a valid cognition that analyzes the ultimate, even consciousness fails 
to hold up, much less external objects. So the fact that external objects cannot with
stand the test of this latter kind of valid cognition is indicative not of the fact that there 
are no external objects, but only of the fact that they do not ultimately exist. Hence, 
because their existence cannot be repudiated by a valid cognition that analyzes the 
nominal and because nothing is established by a valid cognition that analyzes the ulti
mate, external objects cannot be rejected by any valid cognition and hence must be 

accepted as existing nominally. 

1014. One of the syllogisms used by the Cittamatrins to disprove the existence of 

external objects is as follows: 

Subject: form and the valid cognition that apprehends it 

Predicate: are not different substances 
Reason: because of the simultaneity of the referent (form) and its perception (the 

valid cognition). 

Which is to say that the object (form) and its apprehension (the valid cognition) must 
be related in some way. They cannot be related causally (de byung gi 'brei ba), says the 
argument, because they occur simultaneously. Hence, they must be related in terms of 
being of one substance or of one nature (bdag gcig 'brei). Whether or not the argument 
works is a different question, here the point being made is that the Cittamatrin

s 
use 

such reasoning into the ultimate nature of phenomena to establish the nonexistenCe of 

external objects. 
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, 1015. The Vi",satikii of Vasubandhu, Toh. no. 4056 Sem ~ 
dIscussed the position of different Buddhist hi" s tsam sh~, v. 12., I have 
my "Quarks and Paramfmu" n br h s~ 00 S In r~gard to materIal partIcles in 

International Association ~f Bu:dhi~~~~U~~ e (o"~pe~ dehvered at the meeting of the 
sim; and SOS, p. 63. les x or , 1982); see also KL, pp. 34 pas-

1016. See EE, pp. 345 ff. For at' . lugs pa source see Red mda' b Zhn ex enslve treatment of thIs question in a non-dGe 
a g on nu blo gros dBu ma l ,. , ' 

(Sarnath: Sakya Students' Union, 1983), pp. 198 ff.' a Jug pa Imam bshad 

1017. P no. 761.31, vol. 25 folio 263' P LV' , 
Buddhist Sanskrit Texts no 7 (Da bh . M' 'h" al~ya, ed., Dasabhiimikasutra, 
SGV, vol. I, p. 26; vol' 2' 93': anga. ~~ t1~ Ins~Itute: 1967), p. 32. Cited in 
MOE p 378 d & • ,p. ,ee Eckel, Bhavavlveka s Critique" p. 61' also 

,. ,an lor references to where thO . . d' " 
pa, see MOE, p. 875, n. 574. IS IS cIte In Candrakirti and Tsong kha 

1018. AK (III, I). 

1019. The Abhidharmakosa (IV 1) also AKB (IV 3 
the former to be the actions of the' .' d h .,. c) and (IV, 119-120) explains 
actions of the body and speech. mIn t at motIvate the latter, which in turn are 

1020. Toh. no. 107, mDo sde ca folio 86b 124 
"Bhavaviveka's Critique "p 64 ~or "'1 _' a, v. 133; see also Eckel, . ' . , a sImI ar sutra passage and a . '1 . 
tIon of the word only (miitra) by Bhavaviveka. sImI ar Interpreta-

1021. The same passage is cited in Tson kha 'dB Sarnath ed., p. 317. g pa s u ma dgongs pa rab gsal, 

p. 19~~2~he~~h~en~~dl~7 ci~:at~f: ca, folios ~ 16~ and 24~b. Quoted also in MA, 

fact that the mind-only doctrine wasoire';~~db:~~sgmg up thIS pas,sage, as proof of the 
find Candrakirti commenting on the meaning of thl'sow,nt t~urport, and m response, we 

"[0 CI a lon, 
pponent] Here, the body refers to the sens h 

on; possessions refer to objects such as form and e sp. er~s, such as the eye and so 
world. Apart from the mind noth" so on, a ode refers to the external 

. ' mg eXIsts externally and hen 't' I 
sClousness that arises in such ap h' ce I IS on y mere con-pearances as t e body poss' d b 
[because it appears in this way] the t .' eSSlOns, an a ode, and 
manifest as if they were extern~1 thin :a ure of objects such. as the body and so on 
[the Buddha said] 'all th I g s~parate from conscIOusness. For this reason 

, ree rea ms are mmd only' " 
"[R I . . ep y:] ThIS sutra is also of ulterior purport (d gongs pa can), and so I explain: 

Some su~ra~ teach ~hat external objects are not appearing, 
But that It IS the mInd appearing as the variety [of things]. 

But their intention (dgongs pa) is this: 

B[;~ they. too are of provisional meaning, [aimed at] reverting 
e notIon] of form within those wh (p. 194). 0 are extremely attached to form" (VI, 94) 
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508 . U' th 
. f' d only succeed in dlspe ans e 

on to explain how the teachmgs 0 mm 
He then goes .' I ' 

f h indlVldua s. attachment 0 suc ,. f TTC's' di ni ston pas, and 
195 has' di ni ston pa I or 168 

1023. MA (VI, 95), p., matically. See also EOE, p. . 
akes more sense gram . 

admittedly the latter m . as though mKhas grub f)e 
f r 203b' It seems 

024 T h no. 107, mOo sde ca, 010 . ' I . MA p. 196. See also Tsong 
1 ..0. f h' rse' cited a so m , h d 

. a different translation 0 t IS v~' dongs pa rab gsal, Sarnat e ., 
was usmg . this verse m dBu ma 8 
kha pa's remarks concermng 

p.324. 
VI 95cd), p. 195; EOE, p. 168. 

1025. MA ( , . . tural passage in fact does 
N'd' cates that thiS scnp ak- .. 

1026. Tsong kha pa, in LS , m II Cittamatrin doctrines, as does Candr 1ft! In 

the provisional nature of severa 
prove 345-347. 
MA, p. 196. See EE, pp. 345 1 for the comments of bLo 

f b t see EE, p. ,n., 
1027. LSN gives onl.Y four, . u s the five mentioned later. 

h who m act give 
bung phun ts ogs, ba'i srol folio 18b, crit-

. . dBu ma'i gzhan stong smra . '. 
1028 Mi bskyod rdo f)e, m .' 1 status of thiS teachmg. 

. . . h would claim the merely provlslOna 
ICIUS those w 0 . LSN this citation from the 

T kha pa m ' 'bl 
1029. Again, according to .. song t only of 0), but of (3), and POSSI Y 
_ _. of of the provIsional nature no 

Lankiivalara IS pro 11 
of other Cittamitrin tenets as we . V . d d LankiivatiirasUlra 

sde ca folio 86a; P. L. al ya, e ., 
1030. Toh. 00. 107: mOo '33-34; see EE, pp. 347-348. 

(Darbhanga: Mithila Institute, 1959), pp. . 

1031. MA, p. 196. . . nded in such works 
he zhan stong posItion as expou t k' 

1032. This is a reference to t g Shes rab rgyal mtshan (Gang 0 .• 
d gya ,"Isho of rOoI po pa . ed d' ba on thiS 

as the Ri chos nges on r b 'e's concurrence With R m a 
Dodrup Sangye Lama, 1976). mKhas gru ,:, 200-204. 
question is clear; see the latter'S rNa," bs ,pp. 

T h 110 mOo sde cha, folio 55b. 1033 .• 0 . no. , 

1034. MA, p. 131. . - ulterior purport and 
.' what classify a scnpture as of . (2) there 

1035 These three cntena are . f' tent ion (dgongs gZhl), 
. I that (1) it has a baSIS 0 an 1 . al fallacy 

provisional meaning, n~. y, . been taught, and (3) there ensues.a .oglc detail 
is a purpose (~gos pal an Its hav~ ed). I discuss these three crit~na an more 
if it is taken bterally (dngos la g "!. the Buddhist Scriptures. 
in "The Concepts of Truth and Meanang an 

1036. See note 1005. . nlciivatiirasutra, p. 33; 

107 
mOo sde ca, folio 85b; Vaidya, ed., La 

1037. Toh. no. , 
see EE. p. 351. 

1038. MA. p. 198. 

J 
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1039. Toh. no. 107, mOo sde ca, folio 85b; Vaidya, ed., LaJilcavatiirasutra. p. 33. 

1040. See EE, pp. 354-355. 

1041. MA, chapter on the "Resultant Stage," v. 36; EOE, p. 194. 

1042. If the idealist thesis of the Cittamatra were true, it should be provable by a 
logical syllogism. If there existed such a syllogism, there must exist as part of it a valid 
example. The idea here seems to be that, unlike the proof of the existence of past and 
future lives, the proof of idealism must proceed through a syllogism in which a direct 
example is demonstrated. It is generally said that in the former proof there is no direct 
example, but only an indirect example related to the syllogism that establishes the con
tinuity of consciousness after death, for were the person to whom the syllogism is 
posited able to cognize a direct example pertaining to past and future lives, such a 
person would not need to have the syllogism posited to him or her. This is not the case 
here, however. If such a valid example existed, it would have to be direct and evident, 
and as the classical examples posited by the Cittamatrins fail, so too does any syllogism 
that is supposed to prove idealism. 

1043. See KL, pp. 58-59, 155-156. 

1044. See MA, pp. 164 passim; also Go ram pa, rra ba'i shan 'byed. pp. 123 ff. 

1045. The lam rim literature in general offers us a synthetic study of 
the nature and suffering of the realm of pretas, one of the six realms of Buddhist 
cosmology; See Tsong kha pa's exposition in the Lam rim chen mo, in Collected 
Works, vol. pha, Toh. no. 5392. See also Geshe Rabten, The Essential Nectar: Medi
tations on the Buddhist Path, ed. and trans. Martin Wilson (London: Wisdom Publica
tions, 1984), pp. 91-92, 101-102. 

1046. SGV, vol. 1, p. 31; vol. 2, p. 105. 

1047. Toh. no. 4051, Sems tsam ri, folio 225a. 

1048. brian shing gsher ba, the common Tibetan scholastic definition of water 
(chu' ; mtslton nyid). See AK (I, 12-13); la Vallee Poussin trans., vol. 1, p. 22 and n. 3. 

1049. The Nigranthas (gcer bu pa) are a sect of lainism; in Buddhist literature the 
term is often used to refer to all lains. They advocated the doctrine of bhedabheda, a 
kind of relativism that repudiated the notion of absolute or complete truth, and advo
cated instead that both a proposition and its negation were true in part. Why these 
opponents are accused of lainlike relativism here is obvious. See note 915. 

1050. Nagarjuna's Suhrllekha, Toh. no. 4182, sPrin yig nge, folio 45a. 

1051. From the "Pratyak~a" chapter of the Pramd!laviirttika. v. 413; Toh. no. 4210, 
Tshad rna ceo folio 134a; Shastri, Pramd!laviirttika of Acarya DMrmakirti, p. 220. 

1052. The various editions agree on the reading gdon Inga. it may make more 
sense, however, to correct this to read don Inga; that is, "the five objects" of the five 
sense consciousnesses. 
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.." f Pv' v 150 Tshad mace. folio 134a; 
1053. From the "PramiJ)aslddhl chapter 0 .' ~ c 

Shastri, ed., p. 55. 
. tion 4 2.3.3.1.2.2.2.2.2. 

1054. See the second argument m sec . 

characteristic of a material thing that it take up 
1055. It is the commonly accepted f ther obiect that attempts to occupy 

. . b f g the presence 0 ano J . • 
space, Impedmg or 0 struc m h d' the lack of obstruction. See AK (I, 5d), la 

S the other an IS 
the same spa~e. .pace: on d vasubandhu. vol. I, p. 8 and n. 3. 
Vallee poussm, L Abhidharmakosa e 

.' nent who does not exist, that he 
1056. Which is to say that he IS refutmg an ~ppo pponent or to put it even more 

is putting the cart of refuta.tion before the horse 0 an 0 , 

colloquially, that he is settmg up a straw man. 

1057. Toh. no. 4065, Sems tsam shi. folio 177a. 

. • T h 4056 Sems tsam shi. folio 3a; see also Tripathi 
1058. Vi"uatlka. v. 4, 10 . no. , 

and Dorje, Vijnaptimiitratiisiddhi. p. 22. 

1059. Commentary on v. 8; Toh. 4057 Sems tsam shi. folio 6a; see also no. , 

Tripathi and Dorje, ibid., pp. 30-31. 
. . e folio 45a' see Geshe L. Tarchin and 

1060. v. 95; Toh. no. 4182, sPnng ~Ig ~b' of Tibetan Works and Archives, 
A. Engle, Niigiirjuna's Letter (Dharamsa a: I rary 

1979), pp. 116-117. 
.' . d is this The eye of consciousness of a preta 

1061. Here the distmctlon bel~g rna e ~he river to be nonexistent. That is a 
simply does not see the river, but It :o;~o~::::he eye consciousness. For that reason 
function of the conceptual thought.t a be' t-Iren whereas the subsequent con-

. is Said not to mls "-" , . 
the preta's eye consciousness .' mistaken (log pa) and in error as to Its 
ceptual thought that thinks there to.be a nv~r IS 
apprehended object (' dzin stang Icyl yul La khrul pa). 

1062. MA (VI, 71), p. 164; EOE. p. 165. 
. . 1 nderstand It would seem that 

1063. This passage is somewhat dlfficu. t to e~s of the p~tient with eye disease 
mKhas grub rje is implying that the .eye c~nsclou::ternal hysical entity. The tradition 
who sees falling hair actually has as Its object an f theP~alling hair is being referred 

. h' that the appearance 0 I. - • red 
however mterprets t IS to mean . this appearance is conslde 
to. As in the case of the object of a dream conSCiousness, 

to be external form. 

1064. See MA. p. 164. I 
L_' - • p.n\1IJ.l~ "s -' IceIW naraJce gnu/.UJIU '''r 

1065. BCA (V, 7-Sab) , p. 54: as".G(t1 _. udbhutQ111 tattatsarvaIfC 
- . UNJ kuto jawca Uih smyata I popoc.nasam. . mo), that 

taptayahku1/lmaJ1l --ed for translating instead of strryah (Ub.. in 
jagau ,"""ita." I have, however, v..... . . rrc The Tibetan 
." " "fire" (lib. me), if only to follow the ~lOg 10 . ·ate. 
IS, wome~ , .. -ILhuIam but lTC's lJyung bar IS more appropn 
BCA has Y'" par for samuau . 
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1066. According to dGe lugs pa siddhiinta literature, svasaTflvedanii, or autocog
nition, is something asserted by Sautrantikas, Cittamatrins, and Yogacara-Svatantrika 
Miidhyamikas. Specifically, it is seen in these schools as a way to explain the workings 
of memory. How can we, they argue, remember having had a cognition of the color 
blue if when we first saw the blue that very same consciousness was not perceiving 
itself? The Prasangikas, as will become obvious, repudiate the need for autocognition 
to explain the workings of memory. See MA. pp. 166 ff for a complimentary discussion 
of this topic; also LSN, folios 77b-81b; see also KL. pp. 110-113; SOS, pp. 195-196, 
310-312 (for a discussion of Bhavaviveka's critique based on the Madhyamakahrdaya); 
see Bhavaviveka, Madhyamakahrdaya (V, 20-22) and Tarkajviilii, P no. 5356, vol. 96, 
folio 93; the implicit reference in MMK (VII, 8-12) may be to svasaTflvedanii. see Pras, 
p. 151 and n. 4; also 1. May, Cinq Chapitres. p. 113, n. 284, who gives references to 
sources that discuss the origin of the doctrine; EE. pp. 317-321; MOE, pp. 350-351, 
373-374; Dignaga, Pramii(Ulsamuccayavrtti. trans. M. Hattori, pp. 28-30; PV 
(Pratya~apariccheda) (II, 423-502), Shastri, Pramiitlaviirttika of Aciirya Dharmakirti; 
CS (XIII, 16-17); AC. pp. 122-123; CMDR. p. 332; 5unyatiisaptati, v. 52-57, ed. and 
trans. D. Komito, pp. 162-169; and Mok~akaragupta, Tarkabhii$a. trans. Y. Kajiyama, 
pp. 47-53, for an extensive rebuttal of the critiques of the theory, both Buddhist and 
non-Buddhist. 

1067. Toh. no. 3856, dBu rna dza. folio 205a. 

1068. Dualistic appearances occur when a consciousness apprehends an object 
that seems or appears external to itself. In the case of autocognition, even at the level 
of appearances, no external object is involved because it is but one aspect of the con
sciousness apprehending another. 

1069. PV; Shastri, ed., p. 224 (II, 428d); rGyal tshab rje's remarks on this verse 
in Thar lam gsal byed (Sarnath: Gelukpa Students Welfare Committee, 1974), p. 196, 
are as follows. 

"[Opponent] Even though there is no autocognition, this does not imply that there 
is nothing to experience [the consciousness which is later remembered], for it is expe
rienced by another consciousness occurring afterward. 

"[Reply:] How can a later mind possessing the aspect of the entity of that earlier 
mind experience the earlier mind? It is impossible, for at the time of the later one the 
earlier consciousness has ceased. It would imply, absurdly, the end of all of the expe
rience of object and consciousness, for not only would it fail in [apprehending] the 
earlier consciousness, but it would not experience its own nature either. It would fol
low, absurdly, that the later consciousness which is purportedly what experiences [the 
earlier one], appears as being directed outwardly because it is a consciousness that 
possesses the appearance of a svala~atta of a different substance from itself as its 
apprehended object (gzung don). It is not correct to accept this because the mind in its 
subjective aspeCl, which is what apprehends the mind, is always directed only inter
nally toward its own nature." 

1070. PV, Shastri, ed., p. 198 (II, 330); compare to PV, Shastri, ed., p. 229 (II, 
446cd); rGyal tshab rje's remarks in Thar lam gsal byed. Sarnath ed., p. 158, are 
as follows. 
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"[Opponent] If object and subject are not different things, then why is it that they 
appear [as if they were] to everyone, from sages to children, in a way that cannot 
be disavowed? 

"[Reply:] Even though ultimately the aspects of the cognized [entity] and the cog
nizing [agent] are not different things, just as that which is apprehended by the con
sciousness to which hair [falsely] appears, [so that the imaginary hair] appears as if it 
were of a different substance from the consciousness, there is no contradiction in its 
appearing in this way, that is, erroneously." 

1071. Satyadvayavibhangavrtti; P dBu rna sa, folio 4b (commentary of karika 6c); 
see Eckel, Jflanagarbha's Commentary, pp. 72-73, 157. The rang rig 'gog pa na of 
the TTC is missing in the bsTan 'gyur versions. This leads me to suggest an emendation 
to the text of the TTC so that this expression, "when refuting autocognition," is read 
outside of the quote. My translation (and interpretation) here varies from Eckel's. 

1072. The pervasion in the Cittamatrin's syllogism involves the assertion, "if 
memory of a consciousness exists, then so must the reflexive experience of that con
sciousness by autocognition." The reply by mKhas grub rje is that such a pervasion is 
erroneous-it does not hold invariably-for there are instances of remembering an 
object or a thought of an object when no reflexive experience occurred at the time of 
the thought. 

1073. According to oral commentary, apparently there is a notion in Tibet that 
certain kinds of glass, those having powers to magnify for example, are born from fire, 
whereas others, having a cooling effect on the eyes, are born from the crystallization of 
water into ice and eventually into rock crystal. But this process is said to be very rare, 
and not every fire nor every body of water gives rise to such glass. Cf. MA, p. 169. 

1074. MMK (VII. 12). 

1075. Whereas the previous subsection was the refutation of the reasoning used by 
the Cittamatrins to prove autocognition, this subsection, not restricting itself to a mere 
rebuttal of their position, gives independent arguments and expounds other logical fal
lacies involved in maintaining the position that there is such a thing as autocognition. 

1076. Which is tosay that if cognition is possible without an object different from 
the cognition itself, then object and consciousness (or perceived object and valid cog
nition) would not be mutually dependent entities defined in terms of each other, which 
of course they are. 

1077. Granted that the subjective aspect (the cognizing subject) is supposed to 
have as its subject the objective aspect (the cognized object), but the Cittamatrins go 
on to maintain that that objective aspect is of the same nature as the subjective aspect 
and that it is a case of autocognition, thereby once again blurring the distinctions be
tween subject and object. See Thar lam gsal byed, p. 158. 

1078. MA (VI, 76cd), p. 172. TTC has min par for MA's min pas, and myong bar 
for MA's 'dz;n par. Though I have opted for the latter's reading, the meaning is essen
tially unchanged from what it would be in the former. 
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1079. The subject of autocognition is intimately connected to that of memory. 
Concerning the latter in Buddhism, see the discussion in the PudgalaviniScaya section 
of AK (IX), la Vallee Poussin, trans., pp. 273 passim; also J. Gyatso, "Mantra as Mem
ory, but Memory of What?" (paper delivered at the annual meeting of the American 
Academy of Religion, 1987); Griffiths, On Being Mindless, pp. 52, 100; EE, pp. 317-320. 

1080. MA, p. 169. TTC has byas pa yin na ni for yin teo 

1081. MA, pp. 169-170. 

1082. This indicates that the syllogism is such that any predicate will do; that is, 
the predicate is unimportant in what is to follow. 

1083. BCA (IX, 24ab), p. 191. 

1084. BCA (IX, 24cd) , p. 191. 

1085. MA (VI, 72cd) , p. 166. BCA's reading of gang gis, as opposed to TTC's 
gang gi, is preferable here. 

1086. Pras, p. 73; Pras-tib, folio 25a. TTC has been emended to read rjes su byed 
pa (versus rjes su phyed pal, in accordance with the latter. 

1087. This of course is reminiscent of the famous line in the Pratyaqa Chapter of 
the PV (mana", dvividha", vi$ayadvaividhyat) that connects the twofold nature of valid 
cognitions (direct perception and inference) to the twofold nature of objects (particulars 
and universals). See pv, Shastri ed., p. 98. 

1088. See section 4.2.3.3.1.2.2.3.1.2.2. 

1089. Usually the term rig sh~s refers to an inferential understanding of empti
~ess,. the. u~timate truth .. In the present context, however, it is clear that mKhas grub rje 
IS usmg It m a much Wider sense to refer to any understanding of emptiness, and here 
specifically to the direct understanding of emptiness in the equipoise of an aryan. 

1090. Rigs pa'i rgya mtsho, in Collected Works, vol. ba, folio 27a; Sarnath ed., 
p.46. 

l091.This statement seems to indicate that the person whose view is being ex
pounded accepts that when autocognition directly understands the subjective aspect, 
t~at is, the consciousness, it does so without this appearing to it. Otherwise, the posi
tIon that is so severely criticized in these last lines would seem to be quite consistent. 

1092. dBu rna dgongs pa rab gsal, in Collected Works, vol. rna, folios 161b-162a; 
Sarnath ed., p. 294. 

.1093. R;gs pa'; rgya mtsho, in Collected Works, vol. ba, folio 27a; Sarnath ed., 
p.45. 

1094. dBu rna dgongs pa rab gsa/, Collected Works, vol. rna, folio 161b; Sarnath 
ed., p. 293. 
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1095. dGongs pa rab gsal, in Collected Works, vol. ma, folio 162a; Sarnath ed., 
p.294. " 

1096. As we shall see later, according to dGe lugs pa exegesis, this is one of the 
uncommon tenets of the Prasangika school, namely, that every consciousness, whether 
mistaken or not, is a valid cognition, that is, correct, in regard to what appears to it. 
Which is to say that, though it may be mistaken in regard to the object it is perceiving, 
it is nonetheless valid in regard to the appearance itself. In other words, that things are 
actually appearing to it in this false way is indisputable. That things exist as they ap
pear to it is not. 

1097. According to the Madhyamaka theory of Htwo truths," every phenome
non-object, consciousness, fact, in short, whatever exists-can be subsumed into one 
of these two categories; the ultimate, which is emptiness or reality, and the conven
tional, which quite literally is everything else. On the two truths in Buddhism, see AK 

J'J (VI, 4-5), (VII, 2); KL, pp. 34-37; a collection of articles edited by M. Sprung, The 
Problem of the Two Truths in Buddhism and Vedanta (Dordrecht: Reidel, 1973) contains 
some useful material; Eckel, Hiiinagarbha's Commentary, is an annotated translation of 

) a Svatantrika text on the subject; for a bibliography of Japanese work on the subj~ct, 
c see IB p. 249, n. 24; G. M. Nagao, "An Interpretation of the Term 'Salllvrtti' (Con

vention) in Buddhism," Silver lubillee Volume of the Zinbun Kagaku Kenkyo, pp.550-
561; C. Lindtner, "Atisa's Introduction to the Two Truths, and Its Sources," lIP 9 
(1981): 161-214; F. Streng, "The Buddhist Doctrine of Two Truths," lIP 1 (1971): 
262-271; E. Conze, "The Ontology of the Prajiiaparamita," PEW 3 (1953): 117-129; 
1. W. de Jong, "The Problem of the Absolute in the Madhyamaka School," lIP 2 
(1972): 1-6; C. W. Huntington, "The System of Two Truths in the Prasannapada and 
the Madhyamakavatara: A Study in Madhyamaka Soteriology," lIP 11 (1983): 77-106; 
Sopa and Hopkins, The Practice and Theory of Tibetan Buddhism, is, in part, a sum
mary of the dGe lugs pa view on this subject from a siddhiinta perspective; along the 
same lines as this last work is a short text by nineteenth century dGe lugs scholar, 
Ngag dbang dpal Idan, on the stances of the different Buddhist philosophical schools 
concerning the two truths, Grub mtha' bzhi'i lugs kyi kun rdzob dang don dam pa'i don 
rnam par bshad pa legs bshad dpyid kyi dpal mo'i glu dbyangs (New Delhi: Guru 
Deva, 1972); see also MOE, pp. 346-350 (on the Sautrantika position), p. 390 
(Cittamatra), pp. 405-422 (Madhyamaka); SOS, pp. 192-217, 325-338 (Svatantrika 
Madhyamaka). For a similar treatment in a Tibetan source contemporary to the TTC, 
see Rong ston pa's dBu rna La 'jug pa'i rnam bshad, pp. 113-120; and Go ram pa's 

"\ BPD, p. 361, folios 28b ff. 

1098. This section discusses what is being divided into the two truths. For the 
position of Thang sags pa on this question, see MOE. p. 411. That there must have 
been varying views of what formed the basis for setting forth the two truths is wit
nessed by kLong rdol bla rna's claim that sTag tshang 10 tsa ba alone had three different 
methods on which he based his division, ones, incidentally, that are completely differ
ent from the ones delineated by mKhas grub rje as opponents' positions. See kLong 
rdol bla rna's dBu ma'i ming gi rnam grangs, p. 436. 

1099. Toh. no. 60, dKon brtsegs nga, folio 62b; cited in MOE. p. 405; SOS, p. 193. 
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1100. rNgog bLo Idan shes rab (1059-1109). Concerning this controversy, see 
MOE, pp. 406-407. 

1101. For a detailed discussion of this controversy, see M. Sweet, 
.. Bodhicaryiivatiira 9:2 as a Focus for Tibetan Interpretations of the Two Truths," 
llABS 2, no. 2 (1979). See also mKhas grub rje, Lam ngan mun gsal sgron ma, folio 
174b; the first Pal) chen bla rna, in rTsod lan, folios 376-378, criticizes sTag tshang 10 
tsa ba for holding a similar view. 

1102. BCA (IX, 2), p. 185. 

1103. In other words, that the premise does not at all follow from the reason 
or proof. 

ll04. To be found in Sik$iisamuccaya, Chapter 14, Toh. no. 3940, dBu rna khi, 
folio 142b. 

ll05. Toh. no. 3887, dBu rna sa, folio 191a; cited in SOS, p. 194, where the 
exposition is based on Ngag dbang dpal ldan's text. 

ll06. Toh. no. 3887, dBu rna sa, folio 191b. 

ll07. Toh no. 60, dKon brtsegs nga, folio 61b; cited in MOE, p. 412; also cited 
in MA, p. 70. 

1108. MA, p. 70. 

ll09. MA, p. 70. 

1110. This is a point disputed in the tradition. rJe bstun pa, for example, holds 
that it is a belief that is uncommon to the Prasangikas. The claim of those who assert 
the latter is substantiated by the fact that Svatantrikas assert that not all sriivaka 
arhants realize emptiness, whereas they do realize cessation. If sriivaka arhants are 
then aware of cessation, how could they be unaware of reality, if for them cessation 
is reality? This is one counterargument to the several proofs now offered by mKhas 
grub rje. 

1111. Though both are states of meditative equipoise on emptiness, during the 
former the obstacles (mthong spang) are not abandoned, they are not uprooted. The 
latter is called a liberative path because, due to the force of equipoise on reality that 
OCcurs during the former, the obstacles are overcome, representing one in a series of 
cessations that take place along the path to buddhahood. 

1112. The two purities that the nature body are said to possess are (1) the purity 
of adventitious defilements (lu bur kyi dri mas dag pa) and (2) the essential purity 
(rang bzhin rnam dag), which refers to the emptiness of essence or the lack of inherent 
existence of the Buddha's mind. The point here is that, on the one hand, the nature 
body is identified as being the state of cessation of a buddha and, on the other, as the 
"reality" that possesses these two purities. Hence, it would be contradictory for the 
Svatantrikas not to accept cessation to be reality, the ultimate truth. 
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1113. See, for example, Haribhadra's comments in 'Grel ba don gsal (Sarnath: 
Gelukpa Students Welfare Committee, 1980), pp. 126-127. On the sixteen (or actually 
eighteen) emptinesses, see also the A$lasiihasrikiipilJ{iiirtha, attributed to Dignaga, ed. 

and trans. G. Thcci, JRAS (1947): 53-75. 

1114. dBu ma dgongs pa rab gsal, in Collected Works, vol. ma, folio 62b. 

1115. Pras, p. 494; Pras-tib, folio 163b. 

1116. v. 35; Toh. no. 3825, dBu rna tsa, folio 21b. 

1117. Toh. no. 3864, dBu rna ya, folio 7b. 

1118 .. Of course, because nothing "really exists," the second connotation of the 
word truth refers to the object to be refuted (dgag bya), something that cannot exist. 

1119. P no. 5224, dBu rna tsa, folio 9b; MMK (XIII, 1); see Pras, pp. 42, 237, 
and Pras-tib, folios 13b and 81a. See also note 644; and the First Pat) chen hla rna's 

rTsod lan, p. 387. 

1120. Pras, p. 238; Pras-tib, folio 81a. The word ekam in Pras is missing in the 

Tibetan version. 

1121. In Sanskrit the words lake born (saroruha) were an epit~et of, and therefore 

used to refer only to, the lotus. 

1122. The reference here is to an elephant, which is metaphorically called the 
limbed one (lag ldan, skt. hastin) because of its trunk. Now although a man fulfills the 
etymological criteria for being "a limbed one," in that he has limbs, this is not enough 
to make him a referent of the term. Only elephants are "limbed ones." 

1123. MA (VI, 28a) , p. 107. 

1124. MA, p. 107. 

1125. MA, p. 107. 

1126. MA (VI, 23), p. 102. 

1127. Causal and essential relations are the only two types of relations ~ssible 
between phenomena. On this, see Mok~ikaragupta, Tarkab~a, trans. KaJlyam

a
, 

Chapter 2; also DBPL, pp. 91-94. 

1128. Although having the same referent, they have different names, differe~t ~es
.' . f d'f~ t't' am s See L ZwIllIng, ignallons, bemg the opposites 0 I lerent en I les. qu~ n e: .' . and 

"Dharmakirti on Apoha" (Doctoral Dissertation, Umyerslty of Wlsconsm, 1976), 

MOE, p. 413, n. 310. 

1129. P no. 2665, vol. 61, folio 286; Lindtner, Niigiirjuniana, pp. 204-205. 

1130. On this position, see MOE, p. 415, n. 315. 

1131. PV Sviirthiinumdna Pariccheda, v. 167, Gnoli ed., p. 85. 
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! ~32. This, of course, is a noncomposite entity, and therefore lacking the qualities 
of arlsmg and cessation; that is, it is permanent. 

1133. See MOE, pp. 204-205. 

1134. v. 9a-b; Eckel, Jriiinagarbha's Commentary, p. 161 (also p. 76 for his 
translation). TTC takes the first line of the commentary following the verse, "don dam 
yin par kho bo cag 'dod do," and adds it to the first two lines as if it were 9c. 

1135. Toh. no. 3887, dBu rna sa, folio 149a; cited in the ICang skya Grub mtha', 
~pez trans., in SOS, p. 326. Compare to Satyadvaya, v. 11, which is most likely the 
Aloka's source here. 

1136. See LSN, folios 91b-97b. 

1137. Satyadvaya, v. 12; Eckel, Jriiinagarbha's Commentary, p. 163, see also 
p. 79 for his translation, which differs slightly from my own in that he does not trans
late the particle yang, most likely considering it as an insertion for the sake of meter. 

1138. MA (VI, 25), p. 104. 

1139. For example, based on worldly consciousness one can say that there is such 
a thing as true or inherent existence, and the PrasaIigikas would accept that within the 
purview of worldly consciousness inherent existence exists because it appears, though 
they do not accept inherent existence in their own system. 

1140. This statement is somewhat surprising. According to both PrasaIigika and 
Svatantrika Madhyamikas, the eye consciousness, whether mistaken or nonmistaken, 
being a consciousness, cannot be understood not to exist as it appears by any ordinary 
being or mind, but only by a mind that understands emptiness. Here, however, the idea 
seems to be that, as it is an erroneous mind, confusing the reflection and the actual 
face, it is its mode of appearance that can be understood, even by ordinary beings. not 
to exist as it appears. This is what seems to be implied here by saying that the eye 
consciousness involved in perceiving a reflection in a mirror can be understood by 
worldly beings not to exist as it appears. 

1141. MA, p. 190. 

1142. MA, p. 174. Several textual emendations have been made in the TTC citation 
to make it conform to MA, which in this case seems consistently more accurate. 

1143. MA (VI, 36), pp. 122-123. 

1144. MA (VI, 127d), p. 245. 

1145. MA, p. 113. The point here seems to be that it is inappropriate to take the 
term stuff (skt. dravya) in its technical sense of "substance" when it is being used in a 
nontechnical, worldly sense. The hypothetical opponent, however, misses the point of 
the passage and takes this as an indication of the fact that the PrasaIigikas accept the 
concept of substance nominally or conventionally. 
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1146. See EE, Chapter 6, pp. 345-363; CMDR, pp. 227-229; MOE, pp. 391-
392, 601-602; also Red mda' ba's dBu ma la 'jug pa'i rnam bshad, folios 206-210. 

1147. MA, pp. 201-202. I have followed MA where it differs from TTC except for 
the instance in which TTC's rna reg par seems to make more sense than MA's ma rig 
par. MA's sang rgyas shes brjod do, as attested to by TTC, obviously is incorrect, to be 
read instead as zhes. 

1148. For a similar discussion in sTag tshang 10 tsa ba, see Grub mtha' kun shes, 

pp. 223-225. 

1149. In that the object, if a pot, for example, is determined to be a pot as op

posed to a pillar. 

1150. See Pras, pp. 41, 53, 109, 289, 443, 518. 

1151. See Rong ston pa's remarks concerning this subject in dBu ma la 'jug pa'i 
room bshad, pp. 69-71. See also the opponents remarks in karika VI, and Nagarjuna's 
remarks in his commentary to karika LI; Bhattacharya, ed., pp. 14,40 (trans., pp. 9, 34). 

1152. For a full discussion of this, see DBPL, Chapter 2, which is a revised ver-
sion of my "The Concepts of Truth and Meaning in the Buddhist Scriptures," JlABS 4, 

no. 1 (1981): 7-23. 

1153. See M. Nagatomi, "Manasa-Pratyak$a: A Conundrum in the Buddhist 
Pramii~a System," in Sanskrit and Indian Studies: Essays in Honor of Daniel H. H. 
Ingalls, ed. M. Nagatomi et al. (Dordrecht: Reidel, 1980), pp. 243-260;. also H .. Y. 
Guenther and L. Kawamura, Mind in Buddhist Psychology (EmeryvIlle, Cahf.: 
Dharma, 1975); H. Y. Guenther, "Towards an Experience of being through Psycholog
ical Purification," in Tibetan Buddhism in Western Perspective (Emeryville, Calif.: 
Dharma, 1977), p. 245 and n. 11; Mok~akaragupta, Tarkabhii$a, trans. Kajiyama, pp. 

45-46. 

1154. rikii on CS (XI, 18); P no. 5266, dBu rna ya, folio 203a, has don for TTC's 
mistaken de na, and gnyis pas for TTC's gnyis pa. A somewhat more extensive discus
sion of vijniina occurs in (XIII, 12-18). See AC, pp. 108-109. 

1155. Toh. no. 3865, dBu rna ya, folio 171b. 

1156. Namely, sense consciousness (dbang shes), mental consciousness (yid shes), 
and yogic direct perception (rnal 'byor mngon sum). Compare to Dignaga's theory; _see 
Hattori, Digniiga on Perception, pp. 27 passim; also Mok~akaragupta, Tarkabhasa, 

trans. Kajiyama, pp. 44-~6. 

1157. Pras, p. 75; Pras-tib, folio 25b. 

1158. Pras, p. 75; Pras-tib, folio 25b. 

1159. See KL, pp. 123-130. 

1160. In the pramii~~ lit~~ature, a vali~ cognit~~n .usually is ~efined as "a :;g~~~ 
tion that is newly undeceIved (gsar du ml slu ba I rig pa). KaJlyama, for ex p 
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cites the Pramii~aviirttikavrtti of Manorathanandin concerning the characteristics of a 
valid cognition, which includes this property of being "new": "pramii~a", 

samyagjnanam apurvagocaram iti lak$a~am," (Language of Logic, p. 23 and n. 4), a" 
view shared by Mok~akaragupta. The opinion presented here, therefore, is consonant 
with that of the PramalJikas. 

1161. For a discussion of this and related problems, see DBPL, Chapter 3. 

Il62. Here I have tried to use a generic term that could apply both to a conscious
ness and to its object, while emrhasizing the latter, because the object is the real full
blown mngon sum, and the valid cognition that perceive~ it only labeled mngon sum, 
without actually being so. 

1163. Pras, p. 71; Pras-tib, folio 24b. 

1164. See Tarkabhii$a, trans. Kajiyama, in Language of Logic, pp. 53-56. 

1165. Much more extensive explanations of the meditative practices only touched 
on here are to be found in a genre of literature that becomes especially popular after 
this time, a genre known as Ita khrid, literally, "teachings on the view." See also 
mKhas grub rje, Lam ngan mun sel sgron ma (Introduction. note 26), and his third 
appendix to the TTC. 

Il66. LRCM, folios 492b ff; see also CMDR, pp. 390-426. 

1167. Compare this, that is, the critique of the notion that the essence of the 
practice is to be found in "secret instructions" apart from the formal study of the great 
scriptural classics, with that of the Fifth Dalai bLa rna in his 'Jam dpal zhal lung: 
"There is no method for establishing any form of happiness, from that of higher rebirth 
on up through that of the definitive good [buddhahood], that is not taught, either di
rectly or indirectly. in the stainless words of the Buddha. Still, because [these teach
ings] are profound and subtle, it is difficult for the mind to penetrate them. It is the 
great treatises which comment on their purport that clearly elucidate them. Hence, 
there is not the slightest essential instruction (man ngag) on the practice that is not 
explained in the scriptures and their commentaries," (Bylakuppe, India: Sera Byes 
Monastery, undated blockprint), folio 7b; translation in my, "The Revelations of 
Mafijusri," (unpublished manuscript), p. 17. 

1168. Much of this section deals with the theory of the three bodies of buddhas 
(skt. trikiiya). The most complete and recent work on this subject is 1. Makransky's 
doctoral dissertation, (University of Wisconsin, 1990). See also the bibliography in la 
Vallee Poussin, Vijnaptimiitratiisiddhi, as well as his "The Three Bodies of the Bud
dha," JRAS (1906): 943-977; also, Akanuma Chizen, "The Triple Body of the Bud
dha," Eastern Buddhist 2 (1922): 1-29. IB, p. 260, n. 43 gives references concerning 
the sa",bhoga and nirmii~akiiyas; and Bu ston's History of Buddhism, trans. E. Ober
miller, trans., part I, pp. 128-138, gives references to most of the Indian works dealing 
with the trikiiya theory. See also Eckel, Jfliinagarbha's Commentary, pp. 101-103, 
187-190, for the comments of the Satyadvayavibhaliga on this subject. 
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1169. From the "Qualities of the Fruits and Stages" chapter of MA (XI, 17); see 
EOE, p. 191, which varies from my translation. 

1170. The canonical source for this doctrine seems to be the Lankiivatarastltra 
Nanjio ed., p. 269: "Akani$lhe bhavane divye sarva papa vivarjita tatra budhyant~ 
sambuddha nirmita tv iha budhyate." See also mKhas grub rje, rGyud sde phyi rnam, 
ed. and trans. Lessing and Wayman, Fundamentals of the Buddhist Tantras (Delhi: Mo
tilal Banarsidass, 1979), which compares different notions concerning the final stages 
in the process of attaining enlightenment; also Pras, p. 448. 

1171. These topics he discusses, for example, in his commentary to AA, the rTogs 
dka'i snang ba. If this is indeed the text to which he refers, it would indicate that the 
latter was composed after the TTC. 

1172. Compare sTag tshang 10 tsa ba's claim that the fundamental errf)r in the dGe 
lugs pa interpretation of Candrakirti (the one leading to the eighteen famous "contra
dictions" that he accuses the dGe lugs pas of, see Appendix 2) lies in their belief that 
"the valid cognition that analyzes conventional truths is to be found in the Buddha's 
conventional gnosis," as cited and subsequently criticized by the First Pal). chen bLa 
rna, rTsod lan, p. 376. 

1173. According to the First Pal). chen bla rna's rTsod lan, pp. 376, 384 passim, 
sTag tshang 10 tsa ba held a somewhat qualified version of this position, namely, that 
the Buddha cognizes no conventional truths. In fact, if the former's characterization of 
the latter's views are accurate, it would seem that the latter's chief complaint against 
Tsong kha pa and his followers would center on the fact that Tsong kha pa and mKhas 
grub rje conceive of the Buddha's gnosis as containing valid cognitions of the nominal
conventional world. See previous note. 

1174. Commentary on (VI, 28); this passage is also discussed in Tsong kha pa's 
rTsa shes Ilk chen, Sarnath ed., p. 414. 

1175. These are discussed extensively in the "Qualities of the Fruits and Stages" 
chapter of MA; see EOE, pp. 192-194. 

1176. For a discussion and listing of these in English, see MOE, pp. 208-211. 

1177. I have been unable to find this passage in the MA Bha$ya. It is discussed 
also in rTsa shes !lk chen, Sarnath ed., p. 415. 

1178. MA (XI, 2), p. 356; EOE, p. 190. 

1179. Pras, p. 374; Pras-tib, folio 120a. See also MA (VI, 29). 

1180. Uttaratantra (I, 93); see also Uttaratantra (I, 153); and TTG, pp. 355-356. 

1181. Toh. no. 4025, Sems tsam phi, folio 105b. 

1182. Toh no. 3882, dBu rna sa, folio 14b. See Eckel, lrianagarbha's Commen
tary, pp. 102, 188 .. 
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1183. Again, see D. S. Ruegg's translation of the Jo nang pa chapter of Thu'u 
kvan bLo bzang chos kyi nyi rna's Grub mtha' shel gyi me long in lAOS 83 (1963); also 
TTG, pp. 8 passim. 

1184. D. S. Ruegg (TTG, p. 22) wrongly identifies the scribe as Zhang zhung pa 
Chos dbang grags pa, undoubtedly confusing the preface to the following treatise that 
was "mise par ecrit par Zhang zhung pa" with the ending lines of the colophon to the 
TTC. In his "On Thesis and Assertion ... " he states, "the sKal bzang mig 'byed was 
written down by Zhang zhung pa Chos dbang grags pa (1404-1469), a disciple of 
mKhas grub rje who, according to the colophon of the text, faithfully recorded his 
master's teaching without making either unwarranted additions or subtractions" 
(p. 216). The editors of the Catalogue of the Tohoku University Collection of Tibetan 
Works on Buddhism, p. 141, also state of the TTC that it was "written by Shang zhung 
pa Chos dbang grags pa' i dpal as a summary of the lecture . . . by dGc legs dpal bzang 
po." See Introduction. 

1185. This refers to those who, in accordance with Vinaya, practice the special 
discipline of taking all of their food for the day in one sitting. bLo gros chos skyong 
(1389-1463/4) was born in gYag sde, in gTsang, and was the fifth holder of the dGa' 
Idan throne; see BS, p. 124; TTKT for the alternative date for his death as 1470; see 
also KYP, folio 18b. 

1186. Meaning that many scholars came from this area of Tibet. 

1187. See the "Biography of mKhas grub rje" concerning this monastery; see 
also van der Kuijp, p. 315, n. 361. 

Appendices 

1. The two principal causes of buddhahood, the accumulation of merit and 
wisdom. 

2. "de dag bdag gis rna bkag ces," KYp, folio 6b. The expression is somewhat 
puzzling, but what it implies is that Rong ston pa at least claimed that it was not he 
who had put a stop to the debate. Of course mKhas grub rje claims that this is just a 
pretense on Rong ston pa's part, as it was he who put up their mutual benefactor to 
cancelling the proceedings. 

. 3. It is said in KYp, folios 6b-7a, that immediately after putting this up on the 
mam do~r of the monastery, mKhas grub Ije recited two verses on his own spiritual 
accomplIshments and left for mDangs can Mountain. The king, bribing some of his 
attendants ~o entice him to return to dPal 'khor sde chen, finally gave up hope of his 
~ver returmng when, as a response to his efforts, mKhas grub Ije sent him the follow
mg verse: 

What wise person would not laugh at the thought that the king of beasts 
Who has taken up his abode in the snow mountains 
Endowed with inexhaustible fangs and powerful cla~s, 
Can be chained up like a watchdog and nourished with filthy water? 
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A 

abode ................................................................ gnas 

absurd fact.......................................................... thai chos 

absurdity ............................................................ thai ba 

accordance with [its] object, correct .......................... don mthun 

accordance with the worldly.................................... 'jig rten pa dang 
bstun pa 

accumulation, assembly, conjunction, grouping ............. tshogs 

accurate ............................................................. ' thad ldan 

act out . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . tshul ston pa 
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afflicted phenomenon............................................. kun nas nyon 
mongs kyi chos 
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mongs 
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analogy, comparison ........................................ :..... nyer 'jal dpyad pa 
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appear............................................................... snang ba, zhen 
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at will, intuitively, simply by focusing [on the object] .... blo kha phyogs 
pa tsam 

atom, elementary particle ....................................... rdul phra rab, 
rdul phren 
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rang rig 
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basis of labeling ................................. : ................ . 
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cause................................................................. rgyu, skyed byed 

certainty. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . nges pa 

characteristic, definition ......................................... mtshan nyid 

characteristically natureless ..................................... mtshan nyid ngo 
bo nyid med pa 

classification, lineage, kind..................................... rigs 

cognition, cognitive act.......................................... rig shes 

cognitive basis ..................................................... zhen gzhi 

cognize, appear .................................................... zhen pa 

cognized entity or object.. ....................................... rig bya, zhen yul 

cognized or perceived phenomenon, existent thing ......... gzhal bya 

cognizer, cognizing subject ................................. , ..... rig byed 

common locus ...................................................... gzhi mthun 
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compatibly. . . . . . . . . . . . . . . . . . . ... .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . mthun soong du 
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composite body.................................................... ' du byed kyi sku 
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compounded. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . ... . . . . . . . . . . . . . ' du byas 

concealed entity, obtuse point .................................. lkog gyur 

conceived object................................................... zhen yul 

conceptual imputation or label.................................. rtog btags 

conceptu_al thought, conceptual consciousness ............... rtog pa 

conceptualization .................................................. yongs su rtog 
pa, mgnon par 
zhen pa 

conceptualize .....................• , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . mngon par zhen 
pa, rtog pa 

concomitant relation .............................................. khyab' brei 

concordant ................... , . . . . . . . . . . . . . . . . . . . . . . . ... . . . . . . . . . . . . rigs mthun, 
mthun pa 
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concordant example .............................................. . 

concordant latent potentialities ................................ . 

concordant side .................................................... 
concordant ultimate ............................................... 

condition ............................................................ 

mthun dpe 

rigs mthun pa'i 
bag chags 

mthun phyogs 

mthun pa'; 
don dam 

rkyen 

conjunction, assembly or accumulation, grouping .......... tshogs 

consciousness ........................................................ 

contact .............................................................. . 

contemplate ........................................................ . 

shes pa, 
rnam shes 

reg pa 

bsam pa 

continuity ........................................................... rgyun 

contradict, contradiction ......................................... 

contradictory pervasion ......................................... . 

conventional ........................................................ 

'gal ba 

'gal khyab 

kun rdzob 
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conventional truth ................................................. 

correct, real ....................................................... . 

kun rdzob bden pa 

yang dag pa 

correct, according with its object ............................. . 

Correct conventional truth ....................................... 

correctly [really] existent ....................................... . 

critique, polemic, rebuttal ...................................... . 

crude, gross, rough .............................................. . 

D 

debating circuit ................................................... . 

decide ................................................................ 
defilement, stain ................................................... 

don mthun 

yang dag pa'; kun 
rdzob ky; bden pa 

yang dag par 
yodpa 

dgag Ian 

rag pa 

grwa skor 

mtha' dpyad pa 

dri ma 
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definite lineage or kind .......................................... rigs nges pa 

definite sravaka type.............................................. nyan thos 
rigs nges 

definition, characteristic......................................... mtshan nyid 

definitive good [buddahood] .................................... nges legs 

definitive meaning................................................. nges don 

deny the existence of, slander................................... skur ba 'debs pa 

depend. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. rag las fla 

dependent. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. brten pa 

dependent arising.................................................. rten cing 
'brei 'byung 

dependent entity................................................... gzhan dbang 

desire realm ............................................... ~........ 'dod khams 

devoid of being a unity or a plurality......................... gcig dang du bral 

dharma element.................................................... ehos kyi 
skye mehed 

different nature..................................................... ngo bo tha dad 

direct, actual, real ................................................. dngos 

direct contradiction................................................ dngos' gal 

direct object........................................................ dngos ky; 
gzhal bya 

direct object, apprehended object, main 
or referent object............................................... 'dzin stangs 

kyi yul 

direct perception................................................... mngon sum 

directly, really ...................................................... dngos su 

directly perceptible................................................ mngon sum pa 

disappear. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . .. snang ba ldog po 

disciplined mind................................................... spong sems 

discordant side..................................................... mi mthun phyogs 

discrimination. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 'du shes 
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disparaging the doctrine ......................................... . 

disputation ......................................................... . 

dominant condition ................................................ 

doubt ................................................................ . 

downfall ............................................................ . 

E 

effect ................................................................ . 

effective actiotI (lit. taking up what is desired and 

ehos kyi 
phongs pa 

rtsod pa 

bdag rkyen 

the tshom 

pham pa 

'bras bu, 
bskyed bya 

avoiding what is not) '"........ .. .. .. .. .. .. . .. .. .. .. .. .. .. .. . .. glang dor 
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efficacious .......................................................... 'bras bu dang 
beas pa, don byed 
(nus) pa 

ego grasping........................................................ bdag tu 'dzin pa 

egotistic views..................................................... bdag Ita 

eight great difficult points ..................................... .. 

eighteen shared attributes ....................................... . 

elaborations, proliferation ...................................... . 

element .............................................................. 

elementary particle, atom ...................................... . 

elementary point particle ....................................... . 

emancipation, liberation ........................................ . 

emptiness .......................................................... . 

emptiness of emptiness .......................................... . 

emptiness of what is other ..................................... . 

dka' gnas chen 
po brgyad 

ma 'dres pa 
beo brgyad 

spros pa 

khams 

rdul phra rab 

rdul phren phyogs 
kyi eha med 

(rnam par) 
thar pa 

stong pa nyid 

stong pa nyid 
stong pa nyid 

gzhan stong 
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empty ............................................................... . 

empty of self ...................................................... . 

enduring ............................................................ . 

enlightenment ..................................................... . 

entity, thing ........................................................ . 

equal taste ......................................................... . 

stong pa 

rang stong 

ther gzugs 

byang chub 

dngos po 

ro mnyam 

snyom par equipoised. . . .. . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. .. . . . . . . . zhugs pa 

erroneous ........................................................... . bsLu ba, 'khrul pa 

rang bzhin, essence, nature..................................................... ngo bo 

essence or nature body .......................................... . ngo bo nyid sku 

rang bzhin med essenceless .......................................................... pa, ngo bo nyid 

medpa 

essential instruction .............................................. . man ngag 

ngo bo du essential predicate ................................................. kun btags 

establish, exist ................ ',; .................................. . grub pa 

eternalism .......................................................... . rtag Lta 

etymology .......................................................... . sgra bshad 

evident .............................................................. . mngon gyur 

example ............................................................ . dpe 

exemplification .................................................... . mtshan gzhi 

exist ................................................................. . grub pa, yod pa 

1 . t rang bzhin gyis exist by virtue of an essence, inherent y eXlS .............. . 
yodpa 

exist by virtue of being a svaLalqatlll ........................ .. rang mtshan gis 
grub pa 

rang gis mtshan exist by virtue of its own characteristic....................... nyid kyis grub po 

dngos po'i dbongexist by virtue of its own real nature.......................... gis grub po 
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exist by virtu~ of its own reality ............................... dngos po'i gnas 

tshod kyis grub pa 

exist from its own side........................................... rang ngos nas 

grub pa 

exist in its own right. ............................................. sdod lugs su 

yodpa 

exist objectively ................................................... yul kyi sdod lugs 

su grub pa 

exist under its own power ........................................ rang dbang du 

grub pa 

existent thing, cognized phenomenon ......................... gzhal bya, gzhi 

grub, yod pa 

existential state .................................................... srid pa 

exist as substances or substantially ............................ rdzas su grub pa 

exist from the object's own side ............................... don stengs 

na grub 

experience .......................................................... myong ba 

expressed, meaning ............................................... brjod bya 

extent, measure.................................................... tshad 

external object ..................................................... phyi don 

extrasensory perception .......................................... mngon shes 

extreme of nihilism ................................................ med pa'i mtha' 

extremely obtuse or hidden [point] ............................. shin tu lkog gyur 

(ky; gnad) 

eye consciousness ................................................. mig (gi rnam par) 

shes (pa) 

eye disease.......................................................... rab rib 

F 

fact that r can be' proven by] direct means .................... dngos stob Icy; yul 

faith ............................................... " .. " .. . . . . . . . .. . . dad pa 

false. .. . . . . . . . . . . .. . . . . . . . . . . . . . . . ..... . . .. . .. ... . . . . . . . . . . . . . . ..... . . rdzun pa 
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false, feigned .................. ····································· 
bcos ma 

fault . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . skyon 

feeling .............................................................. . tshor ba 

fiction, invention, reification .................................. \ sgro ' dgos I 
brtags 

find ........... ········································ ............... . 
rnyed pa 

finite ................................................................ . thug pa yod pa 

firmness of mind .................................................. yid brtan 

five aggregates [that are taken up] ............... ·············· (nyer len gyi) 
phung po Inga 

flexible ..................... -......................................... Idem pa 

forebear, patience ................ ·································· 
bzod pa 

form .................................................................. gzugs 

forward pervasion ................... ······························ 
rjes khyab 

foundation [consciousness] .. , ~ . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. kun gzhi (rnam 
par shes pa) 

four [extreme] positions .......................................... phyogs bzhi 

four means for accumulating [disciples] ...................... sdu ba'i dngos 
po bzhi 

four searches ................... ;- .................................. . tshol ba bzhi 

four understandings ............................................... yongs su shes 
pa bzhi 

freedom from mental proliferation ................ ············· spros bral 

functionality ...... ~ ................. , . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . bya byed 

G 

spyi 
general, universal ............... ··································· 

bskyed rim generation stage .................................................. . 
don spyi generic image ..................................................... . 
sgra spy; generic linguistic _ image ......................................... . 
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generic or universal characteristic ............................. spy;' i mtshan nyid 

gnosis ............................................................... , ye shes 

grasp at or apprehend a self..................................... bdag' dzin 

great bliss........................................................... bde chen 

great love ........................................................... byams chen 

great objectless compassion..................................... dmigs pa med pa'i 
thugs rje chen po 

gross, crude, rough ............................................... rag pa 

ground of nescient latent potentialities........................ ma rig bag chags 
kyi sa 

grouping, accumulation, assembly, 
conjunction ...................................................... tshogs 

H 

heartfelt ............................................................. zhe bas 

heat [stage of the path] .......................................... drod 

heights, higher state of existence............................... mtho ris 

heterodox ............................................................ mu steg 

higher rebirth....................................................... mngon mtho 

highest, ultimate................................................... dam pa 

hypothetical. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . mthar gzung 

I 

....................................................................... nga, bdag 

illusion ............................................................... sgyu ma 

[illusion of] falling hair .......................................... skra shad 
'dzag pa 

imaginary, imputed entity ....................................... kun brtags 

immediately antecedent condition.............................. de rna thag rkyen 
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imply ................................................................. 'phen 

imprint.... . . . ........... . ............ . ........................ ....... lag rjes 

impure dependent entity .............................. ···· 't.:...... ma dag 
gzhan dbang 

imputation, label ......................... ·.·· .... ····· ............ btags pa 

in the purview [of] .......................... ·· ... ················· ngor 

inconceivable.. . ............................ ........................ mam par rtog pa 
med pa 

incorrect misconception ................................ ·········· yang dag rna yin 
kun rtog 

indefinite. ...................................... ..................... ma nges pa 

indefinite in lineage ............................. ·················· ma nges pa'i 
rigs can 

independent ......................................................... Itos med, rang 
dbang can, yan 
gar ba 

indirectly. . . . . ....... ............................. ................... shugs La 

individual autocognitive gnosis ................................. so so rang gi rig 
pa'i ye shes 

individual members [of a category] ............................ gzhi ldog 

induction. . .. . ....................................................... ldog pa gcig pa'i 
dpung 'phul ba 

inductive inference .............................................. ,. yid ches rjes dpag 

ineffable, inexpressible ........................................... brjod du med pa 

inexhaustible ........................................................ chud mi za 

inference ............................................................ rjes dpag 

inference based on what is renowned to or 
understood by others (iro) .................................. ,. gzhan La grags Icy; 

rjes dpag 

inference renowned or understood in one's 
own system...................................................... rang La grags pa'i 

""J'o rjes dpag 
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inferential cognition [of emptiness]............... ..... ........ rigs shes 
rjes dpag 

inherent purity ..................................................... rang bzhin 
mam dag 

inherently abiding lineage ....................................... rang bzhin du 
gnas pa'i rigs 
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inherently exist, exist by virtue of an essence............... rang bzhin gyis 
yod pa 

initiation ........................................................... , dbang 

innate. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Ihan skyes 

insight ............................................................... Ihag mthong 

instruction .......................................................... gdams pa 

intellectual, learned, philosophicaL............................ kun brtags 

intended basis, ultimate intention .............................. dgongs gzhi 

intention, purport ................................................. dgongs pa 

intention to express ............................................... brjod' dod 

intermediate state ................................................. bar srid 

internal contradiction ............................................. nang 'gal 

internal [sense] organ ............................................. nang gi 
,;kye mched 

intuitively, at will, simply by focusing on it 
[the object] ...................................................... blo ka phyogs 

pa tsam 

invention, fiction, reification ................................... sgro' dogs/brtags 

involved in circular reasoning .................. , ................ rtogs pa phan 
tshun brten 

K 

karma and its effects, moral causality......................... leIS' breiS 

kind .................................................................. rigs 

knowable phenomenon ........................................... shes bya 
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knowledge of the basis ........................................... gzhi shes 

L 

label.. . ............................................................... btags / 'dogs pa 

labeled in dependence upon [other things] ................... brtan nas 
btags pa 

labeled phenomenon ................................... ····· ...... btags yod/chos 

larger category ......................................... ············ khyab byed 

latent karmic potentiality ...................................... ·· las Icyi bag chags 

latent potentiality ....................................... ··········· bag chags 

latent potentiality for the apprehension of 
true existence ........................................ ············ bden ' dzin gyi 

bag chags 

latent potentiality of ignorance ................................. ma rig bag chags 

latent potentiality of the kinds of existence.................. srid pa' i yan lag 
gyi bag chags 

latent potentiality that perceives the self ..................... bdag tu lta ba'i 
bag chags 

law of excluded middl~ .......................................... dgag pa gnyis 

learned, philosophical, intellectual............................. kun brtags 

liberation, emancipation ......................................... (rnam par) 
thar pa 

liberative path .................................................... ·· rnam grol lam 

limit of the stream ................................................ rgyun mtha' 

limited or ordinary (being) ...................................... tshur mthong 

lineage, classification, kind .................................... · rigs 

linguistic latent potentiality ..................................... mngon par brjod 
pa'i bag chags 

linguistic referent ............................................... ··· gdags gzhi 

linguistic symbol .................................................. rda 

logic. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. rtog ge 
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logical object of refutation ............................... ~.... . . rtags Icyi dgag 
bya, rigs pa'i 
dgag bya 
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logical reasoning, syllogism..................................... gtan tshig 

logical reasoning analyzing the ultimate...................... don dam dpyod 
byed Icyi rigs pa 

logical reasoning or argument .................................. rigs pa 

logician. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. rtog ge pa 

M 

Madhyamaka ....................................................... dbu ma 

main or referent object, apprehended or direct object...... 'dzin stang gi yul 

manifest (v.) ........................................................ sprul pa 

manifest ............................................................ , mngon gyur 

Manifestationist . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . .. mngon par gsal 
bar bya ba 

mantra. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. sngags 

mark. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. mtshan ma 

marks and signs [of a buddha] ................................. mtshan dpe 

material [cause J ................................................... , nyer len 

materialist. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. tshu rol mdzes 
papa 

meaning, object .................................................... don 

measure, extent .................................................... tshad 

meditation ......................................................... . sgom pa 

meditational deity ................................................. yi dam 

memory ............................................................. dren pa 

mental .............................................................. . 

mental consciousness ............................................ . 

sems pa 

yid shes 

mental direct perception ......................................... yid ky; 
mgnon sum 
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>, 
mental factor ................................................ ;...... sems byung 

mental object ............................ ··························· dmigs pa, dpyod 
yul 

mental organ ...................................................... . yid dbang 

mental quiescence .................... ····························· zhi gnas 

mentated ............................................................ bsam pa 

mere general self ............................. ·.··················· phyir nga (Sam 

mere name or merely nominal ............. · .. ·················· ming tsam 

mere vijnapti, vijnaptimiJtra ................... ·················· rnam par rig 
pa tsam 

merely nominally labeled ...................... ·················· ming du btags 
pa tsam 

merit ................................................................ . bsod nams 

method .............................................................. thabs 

mind, thought ................................... ··················· sems 

mineness ............................................................ nga yi (bdag 
gir) ba 

misbehavior (subtle) .............................................. kun tu spyod pa 

misconception. . . . . . . . . . . . . . . . . ... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . room par rtog pa 

misconceptualization of the object .......................... ··· gzung rtog 

misconceptualization of the subject ......................... ··· 'dzin rtog 

thabs rna yin pa misguidedness ..................................................... . 
La zhugs pa 

misperception of the collection of perishable 
[aggregates]...................................................... 'jig tshogs la 

Ita ba 

misperception of the self ............................... ·········· bdag Ita 

mistaken ............................................................ , phyin ci log, 
log pa 

mistaken conception .. , ........................................... log rtog 

mistaken consciousness ............................. ·············· log shes 

misunderstanding of the object ................................ . gzung don rtog po 
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misunderstanding of the subject................................ 'dzin don rtog pa 

mode of appearance............................................... snang tshul 

mode of apprehension ............................................ 'dzin stangs 

mode of conception............................................... zhen stangs 

momentary. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. skad cig ma 

moral causality, karma and its effects......................... las' bras 

moral discipline.................................................... tshul khrims 

mutually exclusive directly contradicting [things] ........... phan tshun spangs 
pa'i dngos 'gal 

N 

Naiyayika ........................................................... rtog ge pa 

nature, essence ..................................................... rang bzhin, 
ngo bo 

nature [essence] body ............................................. ngo bo nyid sku 

natureless ........................................................... ngo bo nyid 
medpa 

necessity, purpose................................................. dgos pa 

negate, annihilate .................................................. sun' byin pa, 
rnam par bead 
pa, khegs pa 

negative reflex action............................................. gnas ngan len 

nescience. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. gti mug 

nihilism. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. skur' debs 

nihilist ............................................................... med pa pa 

nihilistic kind of emptiness ..................................... , chad stong 

nihilistic view...................................................... med par Ita ba, 
chad Ita 

nominal. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . tha snyad pa 

nominal valid cognition.......................................... tha snyad pa'i 
tshad ma 
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nominally ........................................................... tha snyad du 

nonaffirming nega"tion ..................................... ····· _. med dgag 

nonafflicted [form of] ignorance ............................... nyons mongs can 
ma yin pa'i ma 
rig pa 

noncomposite. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ' du ma byed 

nonconceptual ... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. rtog bral 

nonconceptual consciousness .................................. ·· rtog med shes pa 

nonconceptual gnosis ............................................. mi rtogs pa'i 
ye shes 

nondiscrimination ................................................. ' du shes med pa 

nonentity. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. dngos por med 
pa, dngos med 

nonerroneous real ................................................. phyin ci ma log 
pa'i yonggrub 

nonestablished ......... , . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ma sgrub pa 

nonexistent.......................................................... med pa, gzhi ma 
grub pa 

nurtured .......................... .". . .... . . . . . . . . . . . . . . . . . . . . . . . . . . . . gso par byed 

o 

object ................................................................ yul 

object, meaning ............................................ ········ don 

object appearing to conceptual thought....................... rtog pa'i 
snang yul 

object to be negated or refuted................................. dgag bya 

objective aspect .............................................. · .. ··· gzung rnom 

objective condition ................................................ dmigs rkyen 

obscuration ......................................................... sgrib pa 

obscuration to omniscience...................................... shes bya'i 
sgrib pa 
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obstacles [removed during the path of] seeing .............. mthong spang 

obtuse points, concealed entity ................................. lkog gyur 

omniaspected matter.............................................. rnam pa thams 
cad pa'i gzugs 

one who does not go far enough [in the refutation 
that leads to emptiness] .... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. khyab cung ba 

one who overextends himself or herself [in the 
refutation that leads to emptiness] .......................... khyab che ba 

opponent ............................................................ phyir rgol 

oppose, opposition ................................................ ldog pa 

opposite ............................................................. bzlog phyogs 

oral transmission .................................................. lung 

ordinary ............................................................. rang dga' ba 

ordinary being ..................................................... so skye 

ordinary or limited [being] ...................................... tshur mthong 

our own, that is, the Buddhist system ..................... '" rang sde 

own characteristic, svalalqa!Ul, particular.................... rang msthan 

own nature ........................................... ,o.............. rang gi ngo 
bo (nyid) 

own reality.......................................................... rang gi 
gnas tshod 

p 

part ................................................................... yang lag, cha, 
cha shas 

particular, svalak$a~, own characteristic.................... rang msthan 

path, vehicle ....................................................... theg pa, lam 

path of faithful activity........................................... mos pa spyod 
pa'i lam 

path of insight or seeing .... . . . . . . . . . . . . . . . . . . . .. . . .. . .. .. . .. . ... mthong lam 
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path of knowledge that cognizes the path of the 
sriivaka and pratyekabuddhas . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. nyan r:ang gi lam 

shes pa'i lam shes 

path of preparation................................................ sbyor lam 

patience, forebearance............................................ bzod pa 

peace. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. zhi ba 

peak junction [stage of the path] ............................... rtse sbyor 

perceive ............................................................. dmigs pa 

perceived object ................................................... dmigs yul, 
gzhal bya 

perfect end.......................................................... yang dag mtha' 

perfect object, emptiness, reality ............................... yang dag pa'i don 

perfection of wisdom............................................. phar phyin 

periodic. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. res' ga' ba 

permanent. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . rtag pa 

permanent aI\d stable............................................. rtag brtan 

permanent entity................................................... rtags dngos 

permanent substance.............................................. rtag rdzas 

permutation ................................... '. . . . . . . . . . . . . . . . . . . . . . ' dres khang 

person. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . gang zag 

personal self-knowledge.......................................... so so'i rang 
rig pa 

pervaded category................................................. khyab bya 

pervading category................................................ khyab byed 

pervasion. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. khyab pa 

phenomenal body [of a buddha], dharmakiiya............... chos sku 

phenomenon........................................................ shes bya, gzhi 
grub, chos 

philosopher, advocate of a philosophical view ............... grub mtha' 
smra ba 
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philosophical, learned, intellectual ............................ . 

philosophical position, belief, thesis .......................... . 

philosophical school or tenet ................................... . 

physical ............................................................. . 

polemics, critique, rebuttal ..................................... . 

kun brtags 

dam bca' 

grub mtha' 

gzugs can 

dgag lam 
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portion concordant to emancipation .......................... . 

posit ................................................................. . 
thar pa cha mthun 

'jog pa 

posited by names and signs .................................... . 

positive ............................................................. . 

positive purificatory practice ................................... . 

possessing a quality, subject ................................... . 

possessing an object ............................................. . 

possessing an ulterior purport ................................ .. 

possessing aspects ................................................ . 

power ............................................................... . 

practice ............................................................. . 

Prasangika ......................................................... . 

precondition ....................................................... . 

ming dang rda' i 
bzhags pa tsam 

yong su gcod pa 

room byang 
ki phyogs 

chos can 

dmigs bcas 

dgongs pa can 

room bcas 

stobs 

sgrub pa, 
sbyor pa 

Thai ' gyur pa 

byed las 

predicate (v.) ..... ..... ......... ............ .............. ..... ..... 'dogs pa 

predicate ........................................................... . 

predicated, predication, to predicate ......................... . 

preliminary visualizations ....................................... . 

(bsgrub 
bya'i) chos 

btags pa, sbyar ba 

sngon ' gro' i 
dmigs pa 

proclivity for activity............................................. spyod pa' i 

phra rgyas 

produced, composite ............................................. . 'du byed 



544 
A Dose of Emptiness 

product ............................................................. . 

P
roduct or composite thing that is neither [mind 

or matter] ....................................................... . 

profound meaning or object, emptiness ...................... . 

proliferation, elaboration ............. ···························· 

proponent .......................................................... . 

proposition [subject + predicate] ............................. . 

provisional meaning ........... ···································· 

byas pa 

ldan min ' du byed 

zab don 

spros pa 

snga rgol 

(b)sgrub bya 

drang don 

(rnam par) dag pa 
pure, purity ............ ············································· 

. . ] rjes thob dag pa pure attainments subsequent [to eqUlpolse .................. . 
dag pa 

pure dependent entity .......... ··································· gzhan dbang 

zag pa med 
pure karma ......................................................... pa' i las 

purport, intention ................................................ . dgongs pa 

purpose, necessity ............ ····································· 
dgos pa 

Q 

khyad par 
qualifying predicate ................ ······························· kun brtags 

quality .. , .': ......................................................... . 

R 

. '? ......................... . radlant 10 nature ........................ . 

real ........... ································ ~ ...................... . 

real, direct, actual ........... ······································ 

chos 

gsa I ba'; 
rang bzhin 

yongs grub, yang 

dag pa 

dngos 

yang dag 
real or correct conventional entity ............................. kun rdzog 
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real ultimate........................................................ don dam dngos 

realist. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. dngos smra ba 

reality ................................................................ chos nyid, gnas 
tshodltshul, rnal 
ma, de kho na 
nyid, de bzhin 
nyid, gnas lugs, 
sdod lugs 

realization .................................................... -. . . . . .. mngOll rtogs, 
grub pa 

really, directly...................................................... dngos su 

really exist .......................................................... yang dag par 
grub pa 

really existent...................................................... gnas tshul la 
grub pa 

really existent in its own right.................................. rang gi sdod lugs 
su grub pa 

reason ................................................................ rtags 

[reasoning from the] nonperception of a more 
extensive category.............................................. khyab byed ma 

dmigs pa 

reasoning from the non percept ion of essence. . . . . . . . . . . . . . .. rang bzhin ma 
dmigs pa'i rtags 

reasoning of the diamond granule.............................. rdo rje gzegs ma'; 
gtan tshigs 

[reasoning that] establishes only the term.................... tha snyad ' ba' 
zhig sgrub 

reasoning that refutes the arising of the existent 
and nonexistent ................................................. yod med skye 

dgag gi rigs pa 

reasoning that refutes arising via the four extremes........ mu bzhi skye ' gog 
gi rigs pa 

rebuttal, polemics, critique ...................................... dgag Ian 

receptacle consciousness......................................... len pa'i rnam par 
shes pa 
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. . . ........... ~ .................. . recogmtlon ......................... . 'du shes 

gzhi, don, 'jug referent, basis...................................................... gzhi 

referent object ............................... : ..................... . btags don 

reflexive experience ........................ ' ...................... . rang myong 

sgro'dogs reification, fiction, invention................................... (brtags) 

related in such a way that they have the same na ure ..... t bdag gcig 'brel 

relationship between subject and reason ................ , .. '" phyogs ehos 

relying [on other things] ........................................ . Itos beas 

repudiate ........................................................... . khegs pa 

reverse pervasion ........................ : ........................ . Idog khyab 

. ] yang dag pa'i right view [that is, the view of emptmess . . . . . . . . . . . . . . . . . . Ita ba 

rough, crude, gross .............................................. . rag pa 

s 
samiidhi ............................................................ . ting nge 'dzin 

longs spyod sa",bhogakiiya, enjoyment bod.y ................................ rdzogs pa'i sku 

scripture or scriptural citation ................................ .. 

search for essential and specific predication ................ . 

search for the thing .............................................. . 

secondary mental event ......................................... . 

seed ................................................................. . 

lung 

ngo bo nyid du 
'dogs pa dang 
khyad par du 
'dogs pa tshol ba 

dngos po tshol ba 

sems byung 

sa bon 

rigs mthun pa'i seed of concordant latent potentialities ....................... bag chags Icyi 

sa bon 

self ................................................. . ................. bdag 
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self of phenomena............................... . . . . . . . . . . . . . . . . .. ehos kyi bdag 

self of the person.................................................. gang zag gi bdag 

self-grasping... .......................................... ........... bdag 'dzin 

selflessness ......................................................... bdag med 

self-power ......................................................... " rang dbang 

self-reflecting ...................................................... rang snang ba 

self-sufficient ..................................................... " rang skya 

thub pa'i 
self-sufficient substantially existent [person]................. gang zag rang 

rkya thub pa'i 
rdzas yod 

sense object......................................................... skyed mehed 

sense organ......................................................... dbang po 

sensory consciousness............................................ dbang shes 

separation between apprehended object and 

apprehending subject........................................... gzung' dzin 

rgyang schad 
sequentially ......................................................... rim can du 

series................................................................. thebs 

servant ............................................................. " khol po 

set, category ........................................................ rang ldog 

sevenfold analysis................................................. dpyad pa rnam 

pa bdun 
sign, symbol ........................................................ rda 

simply by focusing [on the object], at will, intuitively .... blo kha phyogs 

pa tsam 
six external spheres............................................... khams drug 

sixteen padiirtha of the Naiyayikas ............................ rtog ge tshig don 

beu drug 
skill in means ...................................................... thabs mkhas 

slander, deny the existence of................................... skur ba 'debs pa 

smaller category................................................... khyab bya 
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lam gyi dgag bya 
soteriological object of refutation ............................. . 

kun byang gi chos 
soteriologically valid doctrine ......... ·························· 

khyad par du 
special, superior ................................ ·· .~_............... , phags pa 

khyad pur 
specific ............ ······························ .... ~............... khyad par du kun 

specific predication ............. ·································· brtags pa 

sphere ............. ··································· ............... . 

sphere of activity .......... ········································ 

sphere of nothingn~ss [the third samiipatti o~ ............... . 
formless absorptlOn] ......................... . 

spiritual master ................................................... . 

sriivaka ............................................................. . 

sriivaka type ............. ··········································· 

stable ............. ·················································· . 

skyed mched 

spyod yul 

ci yang med pa'i 
skye mched 

bla ma 

nyan thos 

nyan thos rigs can 

brtan po 

stage of great joy [tenth of the ten bhumis] ................ .. 
rab tu dga' 
ba'i sa 

Stages of the Path ............ ····································· 
Lam rim 

dri ma 
stain, defilement .......... ·.······································· 

ltos sa 
standard ............................................................ . 

bag la nyal 
subconscious. ;;-; ''\ .c ...........................•.................... 

subject ............. ···································· ............. . 
yut can, rig byed 

brjod bya ,,- ................. . 
subject matter ....... ····························· 

subject of the inquiry ............ ································· 

subject [possessing a quality] .................................. . 

subjective aspect. .......... · .. ·············· .... · .. · .. ······· .... ·· 

subsequent attainment ........................................... . 

subsequent consciousness .......... ······························ 

substance ........................................................... . 

substantially existent ............. ································· 

shes' dod chos can 

phyogs, chos can 

'dzin rnam 

rjes thob 

bead shes 

rdzas 

rdzas yod, rdzas 
su grub pa 
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substratum .......................................................... gzhis 

subtle ................................................................ phra ba, yang ba 

suffering. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. sdug bsngal 

suffering of change ............................................... ' gyur ba'i sdug 
bsngal 

suffering of the pervasive composite.......................... khyab pa ' du byed 
kyi sdug bsngal 

superior, special ................................................... khyad par du 
'phags pa 

superior state [of cyclic existence]............................. mtho ris 

superior thought .................................. ::............... lhag bsam 

supramundane . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 'jig rten las 
'das pa'i 

supramundane path................................................ 'das lam 

supreme emanation body ........................................ mchog gyi 
sprul sku 

svalak.~Q(lQ, [own characterist ic, particular].................. rang mtshan 

svatantra ............................................................ rang rgyud 
(kyi rtags) 

Svantantrika ........................................................ Rang rgyud pa 

syllogism, logical reasoning..................................... gtan tshigs 

syllogistic reasoning based on dependent arising ...•. , .,_... rten' brei kyi 
gtan tshigs 

symbol, sign........................................................ rda 

synonymous .,...................................................... don gcig 

T 

tathiigatagarbha, buddha-nature................................ bde bar gshegs 
pa'i snying po 

teaching ........................... '................................. khrid 

ten powers .......................................................... stobs bcu 

ten unstable misconceptions..................................... rnam gyeng gi 
rnam rtog bcu 
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terminology. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . tha snyad 

thesis, belief, philosophical position........................... dam bca' 

thing, entity........................................................ dngos po 

those that can be counted as ................. :.................. mam grangs pa'i 

those who have a definite sriivaka vocation ................. nyan thos 
rigs nges 

thought.............................................................. blo, sems 

three conditions [causal, immediate, and dominant] ....... rkyen gsum 

three cycles......................................................... ' khor gsum 

three existences.................................................... srid pa gsum 

three know ledges .................................................. mkhyen gsum 

three natures........................................................ ngo bo nyid gsum 

total knowledge.................................................... tham cad shes pa 

trained in terminology............................................ rda la byang ba 

trimodal [criterion]................................................ tshul gsum 

true arising ......................................................... bden skye 

truly existent ....................................................... bden par grub 
pa/yod pa 

truth. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . bden pa 

truth of cessation.................................................. ' gog bden 

truthlessness .................. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . bden par med pa 

tutelary deity ... 'o............... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. yi dam 

two truths. N. . . ... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . bden bnyis 

u 

ultimate, highest object .......................................... don dam pa 

ultimate analysis................................................... don dam dpyod pa 

ultimate emptiness................................................ don dam par 
stong pa nyid 
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ultimate intention, intended basis.............................. dgongs gzhi 

ultimate purport................................................... dgongs pa mthar 
thug pa 

ultimate reality..................................................... mthar thug pa'i 
gnas 

ultimate truth ...................................................... don dam bden pa 

ultimate view ...................................................... mthar thug 
pa'i Ita ba 

ultimately existent................................................. don dam par 
yod pa 

ultimately natureless .............................................. don dam pa ngo 
bo nyid med pa 

ultimately [smallest] moment ................................... dus mtha'i skad 
cig ma 

unchanging real.................................................... ' gyur med 
yongs grub 

undeclared view ................................................... lung ma bstan gyi 
Ita ba 

under its own power.............................................. tshugs thub tu 

undermine. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. gcod 

understand .......................................................... rtogs pa 

unitary. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. gcig 

universaL............................................................ spyi 

universal or general characteristic.............................. spyi' i mtshan 
nyid 

unknowable. . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . .. . . . . . . . . . . . . . . . .. . . .. shes par bya ba 
ma yin pa 

unobstructed path ................................................. bar chad med lam 

unreal thing, unreality ............................................ dngos med 

unsatisfied .......................................................... ma tshim par 

utilitarian phenomenon........................................... go chod ky; chos 

utilizing worldly conventions................................... 'jig rten grags sde 
spyod pa 
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utterly nonexistent imaginary entities......................... yongs· su chad 
pa'i kun brtags 

utterly unbelievable ............................................... rnam par shes par 
bya ba ma yin pa 

valid cognition..................................................... tshad ma 

valid reasoning from the effect to the cause................. ' bras rtags 
yang dag 

vehicle, path ....................................................... theg pa 

view .................................................................. Ita ba 

view in regard to the perishable [aggregates] ............... 'jig Ita 

view that nothing is to be thought of ......................... ci yang yid La mi 
byed pa'i Ita ba 

view that things are neither existent nor nonexistent....... yod min med min 
gyi Ita ba 

view that [things] do not exist.................................. yod pa ma yin 
par Ita ba 

vijfulptimiitra, mere vijfulpti..................................... rnam par rig 
pa tsam 

w 
what depends [on a basis] ....................................... brten pa 

what gives rise to something, cause ........................... bskyed byed 

what has arisen, effect ........................................... bskyed bya 

what is experienced .................................. ~:........... myong bya 

what labels.......................................................... ' dogs byed 

what possesses an attribute or quality, subject .............. chos can 

wisdom. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . .. . . . . . . . . . . . shes rab 

without aspects .................................................... rnam med 

Glossary 

withstand analysis by reasoning ................................ rigs pas 
dpyad bzod 

word ................................................................. bka', sgra 

world ................................................................ 'jig rten 

worldly gnosis ..................................................... 'jig rten pa'i 
ye shes 

worldly nominal valid cognition ............................... 'jig rten pa'i 
tha snyad pa'i 
tshad ma 

worldly parlance or terminology ............................... 'jig rten gyi 
tha snyad 

wrong or false view .......................................... ··... Ita ba ngan pa 

[wrong] view of the self ...... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. bdag Ita 

y 

yogic direct perception . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . rnal' byor 
mngon sum 
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AA 

AC 

AK 

AKB 

AS 

BA 

BCA 

BGR 

BIS 

BPD 

BS 

BUD 

C 

CMDR 

CS 

CTB 

CTBE 

CTBRP 

D 

DAE 

DBPL 

EE 

Abbreviations 

Abhisamayiila",kiira 

Lang, Aryadeva's CatubSataka 

Abhidharmakosa, see, for example, Pradhan ed. 

Abhidharmakosabhii$ya 

Abhidharmasamuccaya 

Roerich, Blue Annals 

Bodhicaryiivatiira, see for example, Bhattacharya ed. 

Tsong kha pa, dBu ma dgongs pa rab gsal 

Berliner Indologische Studien 

dBu ma'i spyi don 

sDe srid, Bai(iur ser po 

Buddhapalita's commentary on MMK 

Cone ed. of Tibetan canon 

Wayman, Calming the Mind and Discerning the Real 

Catu/:l.sataka 

Hopkins, Compassion in Tibetan Buddhism 

van der Kuijp, Contributions to Tibetan Buddhist Episte
mology 

Steinkellner and Tauscher, Contributions of Tibetan and 
Buddhist Religion and Philosophy 

sDe dge ed. of Tibetan canon 

Napper, Dependent Arising and Emptiness 

Cabezon, The Development of a Buddhist Philosophy 
of Language 

Thurman, Essence of True Eloquence 
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EGW 

EOE 

HOB 

IB 

IIJ 

iro 

IsMEO 

JAAR 

JAOS 

JIABS 

JIP 

JRAS 

KDJ 

KL 

KYP 

LMS 

LRCM 

LRLN 

LSN 

MA 

MMK 

MOE 

MTS 

MV 

n.d. 

NT 

P 

PEW 
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Jackson, The Entrance Gate for the Wise 

Huntington, The Emptiness of Emptiness 

Obermiller, History of Buddhism 

Nakamura, Indian Buddhism 

Indo-Iranian Journal 

inference based on what is renowned to, or understood 
by, others 

Istituto Italiano per il Medio ed Estremo Oriente 

Journal of the American Academy of Religion 

Journal of the American Oriental Society 

Journal of the International Association of Buddhist Studies 

Journal of Indian Philosophy 

Journal of the Royal Asiatic Society 

mKhas grub rje 

Klein, Knowledge and Liberation 

gNas rnying, rNam thar mkhas pa'i yid 'phrog 

Ruegg, The Literature of the Madhyamaka School 

Tsong kha pa, Lam rim chen mo 

Tshe mchog gling, Lam rim bla ma rgyud pa'i rnam thar 

Tsong kha pa, Drang nges legs bshad snying po 

la Vallee Poussin, Madhyamakiivatiira par Candrakfrti 

Mulamadhyamakakiirikii, see, for example, Inada ed. 

Hopkins, Meditation on Emptiness 

Madhyamaka Text Series edition of TTC 

Mahiivyutpatti, Sasaki ed. 

no date 

dKon mchog 'jigs med dbang po, rNam thar(of KDJ) 

Peking ed. of Tibetan Canon 

Philosophy East and West 

PPS 

Pras 

Pras-tib 

PTS 

PV 

RGV 

RGVV 

SB 

SGV 

SK 

SK-I 

SK-IV 

SNT 

SOS 

SR 

SS 

TTC 

TTG 

TTKT 

W 

WZKSO 

Abbreviations 557 . 

Prajfuipiiramitii Sutra( s) 

Prasannapadii, see, for example, la Vallee Poussin ed. 

Prasannapadii, sDe dge Tibetan trans. 

Pali Text Society 

Pramiitlaviirttika, see, for example, Shastri ed. 

Ratnagotravibhiiga, see, for example, Johnston ed. 

Ratnagotravibhiigavyiikhyii 

Thurman, A Short Biography and Letter of r J e Tsong kha pa . 

Lamotte, La Somme du Grand Vehicule d' Asatiga 

bSod rnams rgya mtsho, ed., Sa skya bka' 'bum 

van der Kuijp, "Studies in mKhas grub rje I" 

van der Kuijp, "Studies in mKhas grub rje IV" 

de btsun Chos kyi rgyal mtshan, gSang ba'i rnam thar 

Lopez, A Study of Sviitantrika 

Takasaki, A Study of the Ratnagotravibhiiga 

Lamotte, Explication des Mysteres, SaTJUihi'nirmocana 
Sutra 

mKhas grub rje, sTong thun chen mo 

Ruegg, La Theorie du Tathagatagarbha et du Gotra 

Tshe tan zhabs grung, bsTan rtsis kun las btus pa 

Vigrahavyiivartanf, see, for example, Bhattacharya ed. 

Wienen Zeitschrift fur kunde Sud-und Ostasiens 
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182, 185, 186, 201-203, 205, 234, 
246, 249, 253, 261, 262, 264, 265, 
267,269,292,293,316,317,319, 
320, 325, 330, 332, 333, 343, 349, 
359, 362, 363, 369, 370, 382, 454, 
485, 506 

Madhyantavibhatiga, 40, 45, 49, 215, 
317, 324, 422 

Madhyantavibhatiga!fkii, 46, 317 
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Mahiibheri Sutra, 25, 72 
Mahakasyapa (see also Kasyapa), 238 
Mahamati, 122, 330, 332 
Mahiimegha Sutra, 24 
Mahanama, 238 
Mahiinirvii~a Sutra, 72 
Mahiipramii~a, 145 
Mahasiddha, 29 
Mahiiyiinasarrtgraha, 38, 39, 40, 47, 

48, 50, 53, 54, 56, 61-63, 66, 67, 
229,230,317,321,323,324,327, 
332, 334 

Mahiiyiinottaratantra, See 
Ratnagotravibhiiga 

Maitreya, 40, 72, 86, 150, 215, 265, 
266, 324, 387, 411, 489 

Maitripa, 85, 86, 437 
Mandhatr, 188 
Manifestationist, 279 
Mailjusrl, 14-16, 23, 30,48,229, 235, 

238, 386, 387, 400 
Mailjusrjkjrti, 406 
Mafljusrfmulakalpa, 25 
Mativisala, 48 
Maudgalyayana, 218, 236, 238, 249 
Mi bskyod rdo rje, 395, 398, 414, 442, 

481,483 
Mjmarpsakas, 251 
Misrakastotra, 24 
mKhas grub (dGe legs dpal bzang), 1-4, 

6-10, 13-19,388,389,395-411, 
414,427,432,441,442,450,457, 
459, 461, 463-465, 468, 470, 472, 
475-477,487,488,496,500-502, 
505, 514, 521 

mKhas pa'i yid 'phrog, 17, 18 
Mother Sutras, see Prajfliipilramitii 

Sutras 
Mulamadhyamakakiirika, 4, 32, 78, 79, 

81-84.94,98. 99. 104, 105, 107-
109. 117. 124. 125. 153. 164. 167. 
181. 182. 184, 190, 205-207, 247, 
248. 261. 271. 275. 277, 289, 290, 
298.299.303.312,348,361. 433, 
497: commentaries on 82. 83 

Munisnohadra. 85 

Na bza' ba, 15 
Naga,24 
Nagabodhi, 87 
Nagarjuna, 2, 14, 23-26, 36, 77, 77-88, 

94,97,98, 104, 116, 126, 155, 167, 
203, 205, 206, 230, 238, 243, 247, 
260,269,281,296,301-303,312, 
318,322,323,333,337,386, j87, 
406,412-414,430, 436, 442, 500 

Naiyayikas, 78, 79 
Naropa, 85-87, 437 
Ngam rim chos sde, 15, 407 
Ngor chen kun dga' bzang po, 410 
Nibsvabhava, 334 
Nir~ayasarrtgrahiini, 40, 41, 44, 47,50, 

54, 72, 315, 317 
Nirvikalpastava, 239 
Nyang stod ICang ra, 16 
Nye thang, 15 

Ocean of Reasoning, 294, 352, 354 

Pan chen bLo bzang chos kyi rgyal 
mtshan, 398, 442, 444, 448, 493, 
515,520 

Pan chen bSod nams grags pa, 483 
Paflcavirrtsatikaloka, 214, 221, 222, 236 
Paramarthasamudgata, 39-43 
Phya pa Chos kyi seng ge, 8, 143, 

220,461 
Pitiiputrasamiigama Sutra, 147, 171, 

357, 358 
Pradfpoddyotana, 25, 84-87 
Prajfliimula, See Mulamadhyamakakarika 
Prajfliipiiramitii (Sutra) , 40, 41, 45, 47, 

50, 54, 67, 71, 72, 77, 86, 122, 145, 
162, 171, i98, 217, 236, 238, 269, 
270, 296, 324, 382, 416, 418, 423, 
428, 448, 490, 505 

Prajfliipradfpa, 82, 144, 206, 242, 285, 
293,433 

Prajfliisataka, 78 
Pramii~asamuccaya, 86, 438, 511 
Pramii~asamuccayalfka, 86 
Pramii~aviirttikam, 4, 52, 53, 86, liS, 

175, 176, 193-195,224,231,337, 
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338,346,364,403,428,480,511, 
513,519 

/> Pramii~aviniscaya, 372 
Prasannapadii, 9, 32, 33, 77, 82, 99, 

100, 108, 109, III, 117, 118, 120, 
122, 127, 153, 156, 170, 184, 234, 
258, 261, 263, 264, 269, 272, 275, 
279-285,290-293,297,298,300,302, 
304,311,312,350-351,360,361, 
372-374, 377, 382, 435, 454, 498 

Purna Maitrayal)Iputra, 238 

Rab brtan kun bzang, 16, 17,409, 410 
Rahulabhadra, 85 
Ratnagotravibhiiga, 72, 213, 214, 

226, 227, 228, 324, 331, 332, 
383, 485, 489 

RatnagotravibhiigavYiikhYii, 226-230, 
324, 383, 489 

Ratnagu~asarrtcaya, 28, 104, 162, 238 
Ratnaku!a Sutra, 18, 93 
Ratniivalf, 32, 78-81, 104, 112-113, 

162, 172, 203-206, 208, 216, 229, 
238, 239, 241, 269 

Red mda' ba gZhon nu blo gros, 14, 15, 
405, 429, 443, 498, 507 

rGyal tshab (Dar rna rin chen), 4, 14, 
18, 395, 397, 406, 409, 459, 465, 511 

rGyud sde spyi rnam, 4, 415, 520 
Ri chos nges don rgya mtsho, 6, 470 
rNam bshad snying po rgyan, 4, 395 
rNgog (bLo Idan shes rab), 89, 143, 

357, 359, 394, 399, 439, 447, 461 
Rong ston pa Sakya rgyal mtshan, 17, 

18, 389, 390, 398, 403, 410-412, 
430, 453, 455, 483, 484, 493, 518 

Rong zorn Chos kyi bzang po, 398, 
439-441, 464, 481, 492 

rTen 'brei snying po, 9 
rTsa shes tik chen, 4, 416, 430, 501 

Sa skya Monastery, 15, 407 
Sa skya Pal)Qita, 15, 406, 407 
5akya mchog Idan, 398, 399, 403, 415-

417,424, 430, 432, 437, 439, 442, 
443, 447, 449, 450, 453 

5akyamitra, 87 

Sakyamuni, see Buddha 
Samiidhiriija Sutra, 77, 94, 162, 166, 

167, 170, 171 
Sarrtdhinirmocana Sutra, 36, 39, 40-44, 

47-52, 54, 69, 71-73, 143, 145, 259, 
262, 317, 324, 329, 333 

Sarpkhya, 132, 291, 298, 300, 302 
Santarak~ita, 82, 89, 90, 145, 147, 

153, 434 
Santideva, 82, 217, 219, 220, 349, 350, 

357, 435 
Santipa, 87, 88 
Sarahapa, 85 
Sariputra, 104, 171, 236, 238, 242 
Sarva10kapriyadarsana, 25 
Satyadvaya, 82, 145, 146, 156, 173, 

365, 366, 433 
Satyadvayavrtti, 146, 147, 346, 384, 433 
sDe bun yid kyi mun gsal, 4, 15, 396 
Se ra chos sding, 15, 408 
Se ra rJe btsun Chos kyi rgyal mtshan, 

396, 398, 405, 440, 443, 460, 465, 
467, 481, 482, 484 

Seven Logical Treatises, 119, 145, 
186, 210 

Sik$iisamuccaya, 34, 357, 358 
Sixfold Compendium of Reasoning, 15, 

28,78 
Srfmiilii Sutra, 72, 213, 477 
Sriparvata, 85 
sTag tshang 10 tsa ba (Shes rab rin 

chen), 391, 392, 398, 414, 422, 435, 
440,441,444,446,448,456,471, 
514,515,518, 520 

Sthiriidhyiisayaparivarta Sutra, 234 
Sthiramati, 46, 82 
sTod byang, 14 
Subhiiti, 28, 30, 31, 166, 167, 236, 

238, 406 
Suhrllekha, 337, 341 
Sukhavatl, 24, 25 
SUklavyudayana (dKar po rnam par 

'char ba), 82 
Sunyatiisaptati, 78, 79 
Sutriila",kiira, 40, 45-46, 48, 49, 50, 

72,324 
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Siitrasamuccaya. 30, 78, 333 
Suvar{lapriibhiisa. 25, 319, 413 

Taranatha, 6, 438 
Tarkajviilii. 82, 144, 186-188, 193, 345, 

346, 419, 433, 479 
Tathagata "Radiance of the Gnostic 

Source," 24, 25 
Tathiigatagarbha Sutra. 72, 331 
Tathagatarak~ita, 85 
Thar lam gsal byed. 4, 395, 426, 459, 

465,511 
Tibet, See land of Snows 
Treatise that Perfectly Elucidates Reality. 

The Profound Doctrine of Emptiness. 
Called "Opening the Eyes of the For
tunate." 9, 388, 403-405, 521 

Trif!lsika. 39,41,317 
Trif!lsikavrtti. 46, 317 
Tshad rna rig gter. 15 
Tsong kha pa, 2-6, 8, 9, 14-16, 52, 65, 

83, 84, 134, 225, 243, 294, 296, 298, 
339, 350-353, 360, 376, 381, 388, 
394, 395, 397, 398, 400-402, 407-
409, 411, 424,430,437,454,456, 
475, 483, 486, 493, 495, 496, 499, 
501, 504, 520 

Udiinavarga. 186, 430, 478 
Udraka, 27 
Upali,238 
Upiiliparipfccha Sutra. 170 
Uttaratantra. see Ratnagotravibhiiga 

Vaibha~ikas, 60, 90, 91, 107, 186, 193-
195, 307, 308, 315 

Vaidalya. 78 
Vaidalya (place), 24 

Vaipulya (Sutras). 47 
Vairocana, 323 
Vaise~ikas, 176, 279, 291, 308 
Vajrabhairava, 16, 406, 438 
Vajracchedika. 28, 30, 31, 223, 

236,488 
Vajradhara, 25 
Vajrasattva, 85 
Viiriinasi. 39 
Vasubandhu, 31, 36, 39, 40, 62, 73, 

418-421,444,481 
Vasumitra, 307, 502 
Vatslputrlyas, 207, 209, 210, 260, 458, 

478,494 
Vidyakokila, 406 
Vigrahavyiivartanr. 78, 79, 84, 98, 104, 

128, 257, 258, 260, 262-264, 372 
Virnalaprabhii. 29, 30, 415, 416 
Vif!lsatika. 39, 326, 340, 507 
Vif!lsatikasvavrtti. 340 
Vif!lsatikasvavrttilika. 340 
Vimuktasena, 88, 89, 153, 221, 223-

225, 359, 487, 488 
Vinaya. 15, 521 
Vinitadeva, 340 
Vyiikhyiiyukti. 39, 418, 420, 421, 

444,481 

Ye shes dpal, 15 
Yogasiitaka. 78 
Yukti$a$lika. 78-80, 93, 96, 121, 122, 

172, 220, 241-243, 248, 257, 260, 
312, 313, 360 

Yukti$a$likavrtti. 82, 181, 241, 242, 263, 
313, 359, 491 

Zhang zhung pa Chos dbang grags pa, 
521 
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Accordance with the world, 90, 91, 
168,169 

Accordance with object, 152, 176 
Affirming negation, 295 
Afflicted ignorance, 248 
Afflicted obscurations, 212, 213, 

249-253 
Afflictions, 27, 45, 80, 127, 195, 218, 

229, 232, 245, 249 
Aftermath state of meditation, 383, 384 
Aggregates, five, 29, 54, 80, 162, 171, 

186, 188, 190, 191, 196, 199, 200, 
215, 227, 232, 240, 242, 289, 290 

Altruistic mind, see Bodhicitta 
Analysis of the ultimate, 29, 101, 

271,272 
Anantariya sin, 31 
Anger, 170, 214 
Annihilation, 264, 265 
Antidote, 204, 212, 216, 393 
Appearance, 28, 57-61, 90, 328, 333-

335, 340-345 
Appearing object, 55, 140, 374-

376,427 
Apprehended object, 129, 176, 374, 375 
Apprehension, of "1",29, 191,200; of 

signs, 211, 229; of substantially exist
ing self, 193, 248, 249; of true exis
tence, 106, 215, 216, 246-248 

Arhant, 72, 195, 225; see also 
Aryan gnosis 

Arising, 79, 94, 153, 193, 213, 229, 
499; inherently, 120-122, 179, 290; 
nominally, 120, 121; sequentially, 469; 
truthlessness of, 459; via the four ex
tremes, 9, 83, 84, 94, 95, 120-122, 
132-134, 153,261,262,291,293-
305, 458, 459; see also Causality 

Aryan gnosis, 94, 123, 157, 184, 224-
226, 445, 446 

Ascertaining consciousness, 114, 
115,335 

Assembly of parts, 287, 288, 290 
Atoms, 144; refutation of partless, 149; 

reification by Vatsiputriyas, 207 
Attachment, 170, 196, 248 
Autocognition, 64, 82, 90, 91, 305, 

345-355, 511, 512 
Awakening mind, see Bodhicitta 

Bhediibheda, 509 
Bhumi, 169, 201. 202, 215-217, 229, 

245, 253-256 
Bodhicitta, 195, 201, 237, 265 
Bodhisattva, 165, 171, 201, 202, 206, 

208,210-217,237 
Body, physical, 96; see also Dhannakaya 

and Nirmal)akaya and Sambhogakaya 
Buddha-nature, see Tathagatagarbha 
Buddhahood, 195, 383-386 
Buddhist schools, 191, 193, 194 

Causal conditions, four, 83, 84; 
three, 156 

Causality, 32-34, 96, 97, 149, 153, 154, 
156, 178, 180, 181,213,265,291, 
303, 312, 313, 459, 500 

Certainty, see Ascertaining consciousness 
Cessation, 79, 165, 214, 215, 240, 241, 

485, 486, 515 
Characteristic nature, 144 
Characterized object, specific and ge

neric, 373 
Chariot example, 188, 199, 287-289 
Cittamatra, 2, 54, 58-61,65,90,'125, 

175-177, 187, 196, 198, 233, 234, 
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245, 255, 272, 308, 311, 315, 324-
326, 33,3; ske also Vijfiiinaviida and 
Vijfiaptimitra and Yogiiciira 

Clear light, 383 
Cognitive basis of conceptual thought, 

55, 57, 59 
Cognition, 354, 372-379, 451 
Common locus, 148 
Compassion, 24, 195, 237 
Compatibility established by proponent 

and opponent, 278 
Compatibility of karma and emptiness, 

Ill, Il2 
Composite phenomena, 149, 171, 

187,240 
Concealer of the truth, 141, 142 
Concealed entity, 273 
Conceived object, 341, 375, 376 
Conceptual labels, 147, 161, 162, 182; 

see also Labels, mere 
Conceptual thought, 55, 57-62, 162, 

170, 176, 183, 427, 472, 473 
Conceptualizations, 119, 161, 162 
Concommitance, 276 
Concordant example, 152 
Concordant ultimates, 365, 366 
Concordant with the predicate, 148 
Conditions, four causal, 83, 84; three 

causal, 156 
Conjunction of appearance and empti

ness, 89 
Consciousness, 29, 48, 112, 1I4, 115, 

1I9, 140, 141, 171,281,282,323, 
335; aggregate of, 29; ascertaining, 
114, 1I5, 335; eight, 317, 320; errone
ous and nonerroneous, 147, 278-282, 
477; mistaken, 1I9, 281, 282; self
reflective, 345, 346; visual, 1I7, 118, 
149, 154; six, 48; see also Mind 

Contradictions, Eighteen Great, 391, 392 
Conventional entities, 81, 123, 147, 152, 

163, 165, 181,260,261,366-369; 
existence, 146, 169, 174, 179; sUlras 
that teach, 77; truth, 51, 89, 141, 
142, 145, 146, 181, 182, 246, 357, 
358, 361-363, 365, 366, 503 (see 
also Truths, two) 

Correct view, 96 
Craving, 219, 220, 486 
Creator, 182, 185, 319, 328, 344 
Cyclic existence, 113, 114, 198, 

203, 204 

Death, 311, 312 
Definitive meaning, 35, 36, 39, 40, 69-

73, 78, 329-334 
Dependent arising, 96, 98, 99, 109-

111, 116, 121, 163,220,221,229, 
305, 306 

Dependent phenomena, 42-44, 46, 49-
51,56,61,62,67, 143,234,287-
290,329 

Destruction (vs. arising), 193, 312 
Dharmadhiitu, 222, 238, 239, 248; see 

also Reality 
Dharmakiiya, 45, 96, 213, 228, 229, 

381, 466 
Diamond-granule reasoning, 153-156 
Direct contradiction, 448 
Direct perception, 118, Il9, 145, 146, 

354, 372-374, 377, 378; see also 
Mental direct perception, Sense direct 
perception and Yogic direct perception 

Double negation, 310, 311 
Dream, example of, 50, 53, 79, 87; see 

also Illusion 
Duality, appearance of, 45, 46, 50, 64, 

169, 183, 253, 346, 383 

Effect, 315, 316; see also Causality 
Efficacy, 65, 168, 174 
Eight great difficult points, 397 
Eighteen dhiitus, 482 
Eighteen Great Contradictions, 391, 392 
Elements, six, 162, 172, 482 
Emancipation, 247, 248 
Emptiness, 30, 55, 98-100, 166, 167, 

247, 248; as absence, 46; bases of, 
49; benefits of understanding, 30, 31, 
33, 34; definition of, 2; divisions of, 
165, 365; in tantras, 28, 29; linguistic 
interpretation of, 63-66; Madhyamaka 
theory of, 77-379; misconceptions 
concerning, 32; of emptiness, 104, 
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105, 165; of essence, 165; of "I" and 
"mine", 104; of phenomena, 290-
306; of self of the person, 49, 199, 
287-290; of what is other, 6, 48, 49; 
Yogiiciira theory of, 39-73 

End of the stream, 256 
Enlightenment, 213, 237 
Entity, 54, 179, 308 
Erroneous and nonerroneous cognition, 

147, 278, 279, 280-282, 477 
Essence, 101, 116, 124-127, 179, 371 
Essence body, 150, 151, 164, 165 
Essencelessness, 104, 111, 179, 180, 

262, 263, 287-290, 352; see also 
Naturelessness 

Eternalism, 93, 107, 108; see also Ex
tremes of existence and nonexistence 

Excluded middle, law of, 102, 104 
Exemplifications of the self, 185-187, 

190, 191 
Exhaustion of obscurations, 195 
Existence, 46, 102, 106, 107; and valid 

cognition, 124; conventional and ulti
mate, 44; extreme of, 79, 80, 93, 94; 
from an object's own side, 173, 174; 
inherent, 96, 97; nominal, 91; substan
tial, 172, 180, 288; true, 101 ; under 
an object's own power, 133, 141, 172, 
177; by virtue of oWll characteristic, 
53, 58, 64, 69, 91, 143, 145, 146, 
172-176,281,305,306,463 

External objects, 46, 50, 53, 65, 82, 90, 
224, 318, 323-327, 329, 333, 334, 
340,506 

Extinction, 205, 239, 240 
Extremes, four, 30, 102, 106 (see also 

Arising via the four extremes); of exis
tence and nonexistence, 51, 79, 80, 
92-94, 103, 106-108, 188, 205 (see 
also Nihilism and Reification, 
extreme of) 

Eye consciousness, 57-61, 156, 157, 
338, 346, 347, 351, 368; seeing its 
own nature, 275-277 

Faith, 115, 116, 227 
False phenomena, 151, 184 

Feelings, 171, 219-221, 373 
Finding and not finding what is being 

analyzed, 100, 101 
Fit vessel for teachings on emptiness, 

32, 34, 35, 225 
Form, 171, 324, 325; aggregate, 192; 

nature of, 119, 196; ontological status 
of 122, 123 

Form body, 196 
Foundation consciol(sness, 48, 56, 62, 

187, 192, 255, 314-324, 326, 329, 
331, 332 

Four extremes, 30, 102, 106; see also 
Arising via the four extremes 

Four noble truths, 39, 99, 100, 193, 
235, 236, 359; four aspects of, 480; 
sixteen aspects of, 194, 198, 217-219, 
378, 379 

Four possibilities of arising, 291, 304 
Four reliances, 95, 444, 445 
Fourteen undeclared views, 189 
Functionality, 79, 91, 96, 98, 99, 146 
Functions of mind, eighteen, 199 

Generalities and particularities, 279, 280 
Generic image, 32, 63, 67, 68, 378 
Gnosis, 95, 245-247, 354; of buddha, 

28, 29; see also Aryan gnosis 
Grasping, to "I" and "mine", 29, 200; 

at extremes, 93; at a self, 113, 114 
Great bliss, 414 

Heat (stage of the path), 195 
Hermaphrodite example, 167 
Hermeneutics, 39, 40, 69-73 
Hinayana, as distinct from Mahayana, 

206; path, 195, 196, 214, 241; pitaka, 
192, 196, 198, 224 

Hommage,23 

"I", apprehension of, 29, 191, 200; sev
enfold analysis of, 289; that is labeled, 
162, 189, 255 

Idealism, 509 
Ignorance, 1,2, 131, 142, 172,203, 

214, 219, 245, 246, 456 



586 Index of Subjects 

Illusion, example of, 49, 50, 53, 56, 
118, 139-141, 166, 167, 171, 181, 
197, 205, 264, 440, 460 

IIlusorylike composite, 440 
Imaginary entities, 54, 58, 62, 67, 

68, 370 
Impermanence, 194, 211, 230, 231; see 

also Four noble truths, sixteen 
aspects of 

Imprint, see Latent potentiality 
Improper mentation, 229 
Imputed entities, 40-42, 44, 46, 53, 56, 

61, 143 
Induction, 303, 304 
Ineffable self, 180 
Inference, 89, 118, 271-275, 297, 372, 

374, 376, 378, 440, 452, 453 
Inherent existence, 29, 172, 175, 197 
Inherently different, 303 
Innate apprehension, of self of persons, 

130-134, 191,479,480; of true exis
tence, 140, 168, 172, 291 

Jains, see Nigranthas 

Karma, 110, III, 116, 185, 191, 198,213, 
218,219,229,248,314-316,327,328 

Knowledge, I, 193; obscurations, 214; of 
the basis, 211; threefold, 142; see also 
Gnosis and Wisdom 

Labeling, 143, 144, 181, 186, 190, 209, 
210, 287, 288, 290 

Labels, mere, 44, 161, 162, 170, 199; 
see also Mental labels 

Latent potentialities, 50, 55, 56, 61-
63, 129, 142, 195, 213, 214, 
249-251, 340 

Liberation, 80, 195, 196 
Liberative path, 255, 256 
Lineages, three, 221, 222, 225, 226 
Linguistic symbols, 168, 169, 176 
Logical analysis, 100, 101 
Logical object of refutation, 127, 128 
Logical reasoning, 143, 148, 149, 172, 

267,276,278,282-285,292,294,297 
Logicians, school of Buddhist, 3 

Madhyamaka, 2, 6-8, 47, 48, 54, 77, 
78,81,89,102,124-135,158,233, 
245, 255-256, 272, 277, 279, 282, 
288, 363, 503 

Magician, example of, 234 
Mahayana, 36, 71, 193, 195, 205-

207, 214, 241; path, 244, 254, 256, 
381, 382 

Matter, 30; see also Form 
Meditation on emptiness, 27, 112-115, 

128, 129, 194, 235, 381-383 
Memory, 109, 110, 347-350, 353, 354, 

373,511,512 
Mental consciousness, 164, 165, 186, 

323, 373 
Mental direct perception, 378 
Mental image, 92 
Mental label, 167, 180, 181, 184; see 

also Labels, mere 
Mental proliferations, 183, 247, 248 
Mere names, 161, 162, 168, 169, 

171,172 
Merit, two masses of, 96, 195; of teach-

ing emptiness, 31 
Method, 113, 114, 195, 237, 254 
Middle way, 93, 94 
Middle wheel, sutras of, 51 
Mind, 114, 129, 140, 141, 186, 220, 

225; as creator, 344; only, 327-329. 
507 (see also Cittamatra); see also 
Consciousness 

Mine, apprehension of, 199, 200, 
290,482 

Mirage, example of, 50, 53 
Misconceptions, innate and philosophi

cal, 27, 32, 128-131, 133-135, 170, 
172, 173, 215, 459 

Misguidedness, three types of, 227 
Mistaken consciousness, 119, 280, 341, 

355, 374-376 
Mode of apprehension, 59; vs. mode of 

conception", 376-377; of self, 194, 198 
Momentariness, 194, 312, 313; see also 

Impermanence 
Motivation, 31 
Mutual exclusivity, 148. 310. 358, 361. 

465,502 
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Name and sign, 41, 55, 119, 171 
Name, mere, See Mere name 
Nature, own, 97, 275-277 
Nature body, 359, 515 
Naturelessness, 40, 41, 51, 54, 141, 

143, 146, 147, 179, 180; see also 
Essencelessness 

Natures, three, 39-41, 67-69, 370 
Neither existence nor nonexistence, view 

of,7 
Neither one nor many, reasoning of, 29; 

see also One or many, reasoning of 
Negation, 89, 92, 366, 440 
Negative reflex actions, 249, 250 
Nigranthas, 291, 509 
Nihilism, 7, 29, 32,43,51,92,93, 

103, 107, 108, 113, 114, 141, 143, 
144, 180, 188 

Nirmii1)akiiya, 25 
Nirvii1)a, 29,41,65,66,72,80, 167, 

171, 188, 189, 192, 196, 204, 235, 
240-243, 360, 361; nonabiding, 164 

Nominal existence, 42, 95, 140, 169-173 
Nonaffirming negation, 89, 180, 294-

296, 352-354 
Nonarising, 45, 145, 309 
Noncomposite phenomena, 149, 150, 

222, 223, 363 
Nonconcepetual consciousness, 167, 168, 

376, 377; see also Sense conscious
ness and Direct perception 

Nonduality of subject and object, 66, 67, 
198 

Nonentities, m'!re, 165, 166 
Nonerroneous, see Erroneous and non

erroneous cognition 
Nonexistence, 95; extreme of, 79, 80, 

93, 94, 102, 106, 107; see also Ex
tremes of existence and nonexistence 

Nonobstructed path, 254, 256 
Nonperception of more extensive cate

gory, 152 
Nothingness, 7, 192 

Objectless bliss, 30; see also Great bliss 
Object, 62, 80, 81, 144, 234, 323, 345, 

346, 352; appearing to sense con-

sciousness, 64; cognitive, 55, 57, 69; 
external, see External object; of medi
tation, 54 (see also Meditation on 
emptiness); of negation, 5, 6, 51, 54, 
198; of refutation, 30, 124, 125, 153-
156; of refutation in Prasangika, 139, 
161-163, 197; of refutation in 
Svatantrika, 139-141; possessor, 350, 
352; three kinds of, 62; see also Dual
ity and Subject and Object and Non
duality of subject and object 

Obscurations, 127, 128, 170, 198, 214, 
245-256; to omniscience, 195, 198, 
207, 211, 213, 214, 249-256 

Omniscience, 60, 163, 382-386 
One or many, reasoning of, 29, 147-

149,194 
Own characteristic, 45, 173, 177, 178; 

see also Existence by virtue of own 
characteristic 

Own nature, 97; see also Existence by 
virtue of own nature 

Particles, partless, 91; see also Atoms 
Particularities, see Generalities and 

particularities 
Partlessness, 91, 125, 149, 150 
Parts, 287-290 
Past, present and future, 307-313; see 

also Three times 
Path, 169, 244, 245, 253-256; of prepa

ration, 195, 212; of seeing, 165, 211, 
212, 245, 254-256; result of 381-386 

Perception, by valid cognition, 100-101; 
of reality, 164, 194; of liquid differ
ently by different beings, 335-345 

Perceived object, 66, 191; of innate view 
of self, 185, 190, 198, 199 

Perishable group, 190-191; see also Ag
gregates, five 

Person, as mere label on aggregates, 
162, 182, 183, 190, 287, 288, 290; 
nominal existence of, 185; not self
sufficient and substantial, 194, 198; 
not a true plurality, 151; permarnent, 
unitary and independent, 129-134; see 
also, Selflessness of person 
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Pervasion, establishing, 148, 149, 304, 
306,464 

Phenomena, as basis for division into 
two truths, 357; false, 151, 184; pos
ited by conceptual thought, 161, 162 

Pi/aka, Hinayana, 195, 205 
Plurality, see Unity and plurality 
Portion concordant to emancipation, 195 
Positive proof, 292, 293, 301 
Prasangika Madhyamaka, 2, 5, 46, 64, 

69,81,90-92,96,98,99, 102, 120-
122, 142, 153, 161, 162, 168, 169, 173, 
176, 180, 196, 197, 220, 224, 245, 246, 
249, 255-258, 260-263, 268-271, 
273,274,282,308,309-311,315, 
325-327, 359, 360, 369, 377, 501 

Pratyekabuddhas, 195, 201-217, 223 
Predication, 53, 55, 425 
Preta, 334-345 
Production, 141, 213; of sound, 175 
Proof, 272, 273 
Provisional meaning, 35, 36, 39, 40, 

69-73, 329-334 
Purification, 54, 214 
Purposeless and endless arising, 294, 

297-302 

Qualifier "ultimately", 153, 154, 
269,270 

Quality and what possesses quality, 163 
Quietism, 7, I l2-1 17 ; see also Nihilism 

Real, the, 42-44, 68; and unreal conven
tionals, 366-377; entity, 61, 62, 65; 
existence, 46, 172; ultimates, 365, 366 

Realists, 44, 110, 119, 120, 158, 240, 
273, 288, 291 

Reality, I, 27-29, 42-44, 68, 92, 101, 
142, 143, 150, i51, 163, 165, 168, 
201, 268, 355 

Realm of nothingness, 192 
Realms, three, 327, 328 
Reasoning, establishing only the term, 

152; establishing no true arising, 158; 
establishing that reality has parts, 150; 
from the nonperception of essence, 
152, 467, 468; of dependent arising, 

305, 306; of one and many, 147-149; 
of the diamond granule, 153; proving 
one phenomenon is empty applies to 
all, 166, 167; proving selflessness of 
phenomena, 290-306; which analyzes 
the conventional, 198; which analyzes 
the ultimate, 101, 128, 198; see also 
Logical reasoning 

Reductio argument, 174, 259, 266, 274, 
292, 293, 441 

Referent object, 169, 176 
Referential basis, 60, 61, 63, 150, 163, 

164, 221, 228, 343 
Reflection in mirror example, 151, 

152, 267 
Reflexive experience, 347 
Refuge, 24, 265 
Refutation, 272, 273; object of, 92; of 

arising causelessly, 305; of arising 
from another, 154, 155, 302-305; of 
arising from both self and other, 305; 
of arising from self, 291, 302; of 
arising of the existent and nonexistent, 
157, 158; of arising via the four ex
tremes, 153-157, 291 (see also Dia
mond granule reasoning); of cause and 
effect as ultimately different, 154; of 
claim that the Prasangikas have no 
beliefs, 258-260, 266; of existence of 
permanent, unitary and independent 
person, IL9, 130; of fact that form 
exists as it appears, 63, 64; of fact 
that many effects ultimately arise 
from many causes, 156, 157; of fact 
that Prasangikas accept nominal aris
ing from another, 304, 305; of fact 
that reality truly exists, 151, 163; of 
fact that single effect does not arise 
from many causes, 156, 157; of part
lessness of the noncomposite, 149-
151; of self of persons, 287-290; of 
three types of labeling, 181; of ulti
mate arising, 155 

Reification, extreme of, 51, 52, 92, 135, 
149, 152; see also Extremes of exis
tence and nonexistence 

Reliances, 123, 124 
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Renunciation, 198 
Residue, 46 
Reversal of refuting self-arising, 295, 296 

Samiidhi, 27 
Samiija lineage, 84 
Samatha, 40 I, 402 
Siimbhogakiiya, 25, 196, 382 
Same or different, 45, 100, 287, 289, 

290,363 
SaTflsiira, I, 27, 29, 45, 80, 169, 235, 

246,247 
Sautrantika, 54, 55, 58-60, 64-66, 89, 

90, 175, 176, 186, 194, 195, 210, 
308, 311, 327, 345 

Scripture, and valid cognition, 118, 372; 
of definitive and provisional meaning, 
35, 169, 508 (see also Definitive and 
provisional meaning) 

Search for referent onto which name is 
labeled, 168 

Seeds of latent potentialities, 48, 57, 
245; see also Latent potentialities 

Self, 185, 194, 316; as aggregate of con
sciousness, 187-189, 192, 289, 290; 
grasping, 134, 135; of person, 51, 52; 
labeled in dependence upon aggre
gates, 162, 190, 290; that is object of 
negation, 54, 185, 189, 190, 196, 197 

Selflessness, of person, 132, 193-195, 
198, 203, 211, 287-290, 456-458; of 
phenomena, 41, 42, 52-55, 60, 132, 
195-198, 203, 207, 276, 290-306; 
wisdom that realizes, 27, 29, 51, 114, 
116, 193, 196, 197, 199 

Sense consciousness, 62, 63; to which 
two moons appear, 174, 175; see also 
Direct perception 

Sequential arising, 154 
Sevenfold analysis, 287-290 
Simultaneous arising, 154 
Six elements, 199 
Six realms, 239 
Sixteen aspects, 244, 245 
Sixteen categories of the Naiyayikas, 

78,79 
Sixteen emptinesse~" 359 

Sixteen incorrect attitudes, 193 
Smoke, and relationship to fire, 302, 303 
Snake and rope example, 161, 162, 169 
Soteriological object of refutation, 

127, 128 
Sound as impermanent, 277-279, 

282, 283 
Space, 65-67. 149 
Specific and generic characteristics, 373 
Speech, 183, 476, 477 
Spheres, six, 57, 172 
Sprout example, 152, 153, 156, 308-311 
Sriivakas. 35, 36, 47, 48, 193, 195, 

201-217, 226, 228, 230, 236, 238, 
482, 483; and pratyekabuddhas' under
standing of reality, 221-225; pi/aka, 
205; schools, 54, 64, 71, 195, 196, 
198; surpassed by bodhisattvas, 
210-212 

Stage, see Bhumi 
Stains, 227, 228 
Stream enterer, 236 
Subject, not established, 278-283 
Subject and object, 198, 223, 244, 348; 

see also Duality, appearance of 
Substances, eight, 144 
Substantialism, 369 
Substantially existent, 42 
Suffering, truth of, 99, 100, 194, 196, 

231,240-242,489,490 
Supramundane path, 255 
Supramundane phenomena, 163 
Sutras, of provisional and definitive 

meaning, 40, 49, 69-73, 77, 270 (see 
also Definitive and provisional mean
ing); of the final wheel, 72, 198; of 
the middle wheel, 51 

Svalak.$apas, 60, 64-66, 176, 273 
Svatantra, 259, 264, 266, 270-274, 277, 

279, 282, 285, 297 
Svatantrika Madhyamaka, 2, 5, 52, 69, 

81,97, 102, 139-158, 173, 177, 179, 
180, 193, 194, 196, 198, 225, 245, 
255, 268, 269, 271, 272, 282, 291, 
308, 311, 359, 360 

Syllogism, 153-156, 266-268, 271, 
277-279, 496; see also Svatantra 
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Tantric practice, 414 
Tathiigatagarbha, 48, 71, 226-228, 324, 

329-332 
Ten stages, 466 
Ten llnstable misconceptions, 54 
Terminology, 91 
Three final vehicles, see Vehicles 
Three natllres, see Natures, three 
Three poisons, 214 
Three times, 307-311 
Time, see Past, Present and Flltllre and 

Three times 
Trainees, three types, 214 
Trimodal criterion, 156, 163, 272, 273, 

275, 281, 285 
Trlle arising and cessation, nonexistence 

of, 45, 150 
Trlle existence, 30, 42, 46, 69, 101, 

. 105, 142, 143, 148, 149, 152,172, 
173, 359 

Truth, conventional and ultimate, 97, 
181, 357-365 (see also Conventional 
truth and Ultimate truth); of cessation, 
150, 151, 233, 359, 360; of the path, 
164; two meanings of, 181, 360 

Truthlessness, 152, 163, 210, 467, 468 
Truths, four noble, see Four noble truths 
Truths, two, see Two truths and Conven-

tional truth and Ultimate truth 
Twelve deeds of Buddha, 196, 481 
Twelve links of dependent arising, 220, 

221, 229, 247 
Two truths, 97, 181,357-365 

Ultimate, analysis, 29, 101,271,272; 
arising, 153, 179; cessation, 164; exis
tence, 95, 164, 172; intention, 47; 
interpretations of the word, 142, 143, 
461,462; mind, 201; of the realists, 
146; reality, 52; sutras that teach the, 
77; truth, 51, 81, 89, 174, 181, 182, 
198, 357-365 . 

Ultimately, as qualifier, 153, 154, 269, 
270; different, 154, 157; natureless, 
147. 179, 180 (su also 
Naturelessness) 

Uninterrupted arising, 154, 15S 
Unity and plurality, 151, 156; Isee also 

One or many, reasoning of 
Universals, 69, 92, 175 

Valid cognitions, 4, 55, 100, 101, 117, 
118, 148, 164, 211, 273, 278, 279, 
285, 326, 335, 351, 353, 371-379, 
454,455,514 

Valid reason, 148, 149 
Vehicles, superior and inferior, 238; 

three final, 47, 48, 253-256, 329, 
333, 334 

Verbal elaborations, 170 
View, correct, 96; in regard to the per

ishable, 227; nihilistic, 103 (see also 
Nihilism); that nothing should be ap
prehended, 113, 114; that things do 
not exist, 32; that things are neither 
existent nor nonexistent, 7 

Vijfianav4da, 64, 65, 67, 143, 223; see 
also Yogacara and Cittamatra and 
Vijfiaptimatra 

Vijfiapti, 53, 56, 57 
Vijiiaptimatra, 52, 54, 57, 66-68; see 

also Yogacara 
Vows, of bodhisattva, 34 

Wheel of doctrine, final, 198, 244; 
three, 39, 40, 69-73, 232, 233 

Wisdom, as antidote, 2, 29; that 
llnderstands selflessness. 27-29. 228, 
246, 247; ultimately has no divisions, 
236, 237 

Withstanding logical analysis, 143, 174, 
177, 180; see also Logical analysis 

Worldly beings, 90 
Worldly perceptions, 118, 119, 172 

Yig cha, 4, 12 
Yogacara, 2, 5, 39-69, 90, 144, 194, 

196, 370; sutras, 198; see also 
Cittamatra and Vijfianavada and 
Vijfiaptimatra 

Yogic direct perception. 164, 178. 244. 
378, 379 
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